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THINKING THE FAMILY. SOME LINES IN 20TH.CENTURY
PHILOSOPHY

Summary: Modern times are in many ways not a beginning, but an end. So also as to community
and family. Modern times are not original, but secondary, derivative. Therefore, in order to under-
stand them, we have to see their derivativeness first. This is developed with the help of a number of
texts by Alasdair Maclntyre and Hans Sedlmayr. Then: In order to regain within the strange surro-
unding "20' century the old strength of community- and family-thinking we have to concentrate on
a robust understanding of institutions. Here Arnold Gehlen, especially with his radically underesti-
mated book Urmensch und Spdtkultur, is proposed as enormously helpful for an understanding of
the binding force of institutions. Finally, there are starting-points for thinking the family, perhaps
even more than this, in several lines of philosophy of the 20t century; some forms are distinguished
in an effort at a typology, using books and thoughts of authors like among others C.S. Lewis, Robert
Spaemann, and Martin Heidegger.

Keywords: Family, philosophy, 20t century, autonomism, institution, Aristotle, MacIntyre, Sedlmayr,
Gehlen.

Introductory Things

Thinking the family. In the 20t century. This is difficult. Values are nice
and fashionable things, esp. if they don't exist (coolness, tolerance etc.), civil
societies as well, forms of low-level commitment, not touching the core of the
isolationistically conceived individual. But virtues, communities — and esp.
these taboos: marriage and family. In the jargon and small world of the
mainstream journalist, these seem to come directly out of the stone age.

And, unfortunately, 20t-century philosophy forms a strong exemplification
of Hegel's famous saying:

* Adres/Address: Prof. Mag. Dr. habil. Michael Wladika, ORCID: 0000-0002-7841-695X; e-mail:
m.wladika@iti.ac.at
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,,Philosophy is its own time comprehended in thoughts. [Die Philosophie ist
ihre Zeit in Gedanken erfasst.] (Hegel G.W.F., 1821, p. 18)!

Strong thinking transcends its time. It can even completely transcend times.
It is then its time in thoughts, thoughts which are as such not temporal beings.
Not so here. The zeitgeist is so strong in the context of marriage and family, that
the ephemeral, also even the ideological aspects? are there in the foreground of
20th_century words about them. Marriage and family, the words have almost
acquired a sentimental colouring.

There are, nevertheless, serious efforts in thinking of marriage and family
in the 20th century. One would really want to say: We have to search for them.

So, I hunt for traces a bit. All this within an overall narrative, a story. This
is the story: Modern times are in many ways not a beginning, but and end. So
also as to community and family. Modern times are not original, but secondary,
derivative. Therefore, in order to understand them, we have to see their
derivativeness first (I). Then: In order to regain within the strange surrounding
"20™ century” the old strength of community- and family-thinking we have to
concentrate on a robust understanding of institutions (II). Finally, there are
starting-points for thinking the family, perhaps even more than this, in some
lines of philosophy of the 20t century; I try to distinguish some forms (III).

1. Modern Times? Autonomism, Emancipation, Social Atomism

Modern times secular man sees himself as emancipated from God and from
his neighbour. Modern times man experiences himself'in the end as autonomous,
creating ex nihilo. It is easy to see here how anthropology has appropriated
theological concepts. Modern times secular man wants to be like God, he wants
to be God, desertione, non participatione.3 Human autonomism is therefore
inhuman. It is accompanied by certain problems.

1.1. Alasdair MacIntyre: Highly Problematic Modern Times

Maclntyre wrote a number of famous books, esp. After Virtue (1981).
Modern times and their accompanying modern moral theories are highly
problematic.

1 All translations, unless otherwise stated, are my own.

2 These are perhaps most grotesquely legible in what some have thought up about “authority and the
family’. So Horkheimer, but also Fromm, Marcuse and other proponents of so-called re-education,
i.e. destruction.

3 I am pointing to St. Augustine: De civitate Dei XXII 30.
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,,] have tried to argue that there are sufficient grounds for reasserting central
Aristotelian positions.“ (Maclntyre, 2002, p. XVIII)

Let us assume that among central Aristotelian positions are these:

We start in ethics by looking at human nature. Many things and aspects are
included in this. To develop them adequately, so that actuality corresponds to
essence,* is man's calling and purpose. It is actually impossible to evade this line
of thinking, as esp. the movement of existentialism has by now proved, malgré
lui. As and because man is the animal rationale,’ therefore he should actualize
thinking. Ethics develops what is as what it should be. The should lies in the is.®

So, as for excellence of character, ,,we start with a capacity for it, but this
has to be developed by practice.” (Ross, 1995, p. 200) How do we e.g. acquire
the virtue of justice? Aristotle: ,,We become just by doing just actions [t p&v
dtcouo TpdrTovTeg dikoot yvopedo].«

This is very true. But there seems to be circular thinking here: Just actions
spring from habit. And this habit has been formed by just actions. If this is not
to be circular, it presupposes already actually existing justice from which just
acts flow. In other words: Justice is aquired by education only. This is the virtue-
theory-aspect of the definition of man as a social animal.® No excellences of
character, no virtues outside ways of life.

,»Moral concepts are embodied in and are partially constitutive of forms of
social life. One key way in which we may identify one form of social life as
distinct from another is by identifying differences in moral concepts.“
(Maclntyre, 2002, p. 2)

The dualism between factual and evaluative assertions is wrong. There is
no such dualism.

,,T'he Ethics shows us what form and style of life are necessary to happiness,
the Politics what particular form of constitution, what set of institutions, are
necessary to make this form of life possible and to safeguard it.” (Maclntyre,
2002, p. 55)

This is Aristotle. But there are, it seems, new values® as well, in modern
times, and there is ‘'modern moral philosophy:

»Kant, for example, stands at the point at which the loss of moral unity
means that morality can be specified only in terms of the form of its rules, and
not of any end which the rules may serve.” (MacIntyre, 2002, p. 258)

41 am pointing to the grounding of ethics in metaphysics here.

5 So-called first definition of man. See Aristotle: Politics I 2 1253a10.

6 There is no so-called "naturalistic fallacy" or is-ought paralogism prior to the modern times inven-
tion of being as something that is without inbuilt telos.

7 Aristotle: Nicomachean Ethics IT 1 1103b1.

8 So-called second definition of man. See Aristotle: Politics I 2 1253a2 & III 6 1278b20 and Nico-
machean Ethics IX 9 1169b18-20.
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Basically: Modern ethics are alienation- and dualism-results. They are
interesting enough at that. Nevertheless: If this development is not transcended,
not re-integrated into a holistic both evaluative and descriptive account of human
practice, then we need to reject it as such. Its results need to be disappointments,
disillusionments.

In a healthy community people will be concerned for the flourishing of their
fellow-citizens which comes from virtue. But we have lost the meaning of the
word "virtue'. Well:

,»The life of the virtues is [today] necessarily afforded a very restricted
cultural and social space. In most of the public and most of the private world the
classical and medieval virtues are replaced by the meagre substitutes which
modern morality affords.” (Maclntyre, 1984, p. 243)

That's John Stuart Mill's matter. And our own, for political, liberalistic
reasons.’

1.2. Hans Sedlmayr: Destructive Modern Times

In 1948, Sedlmayr published the book that has assured for him a place in
the intellectual history of the 20t century: Verlust der Mitte. Die bildende Kunst
des neunzehnten und zwanzigsten Jahrhunderts als Symptom und Symbol der
Zeit. Unfortunately, history since then has overwhelmingly testifyed to his
diagnostic power.

Sedlmayr is an art historian. He sees works of art as “interpreted time’,
because these do not give us things, but things as experienced in their depths. If
this is so, as it necessarily is at least if and as long as art is seen as mimesis, !? it
is also easy to understand that works of art are also both symptoms and symbols
of their times.

With this as thought-ocular, Sedlmayr develops his theory of the 19t and
20th centuries: Around 1760, something really new and not pleasant starts. It has
many names and forms of appearance that are not easy to hold together. One
could use structuring vocabulary like: loss of the middle, isolating parts and
sectors, also arts, autonomizing, leveling, locking up history, distancing or even
negating of transcendence.

All this works into the direction of infantilizing, in the case of dadaism
already there in the term. Closing oneself off from greater reality leads to man
circling around himself, ever more narrowly, more and more deprived of reality.
Closing oneself off from transcendence leads to a nihilistic zero-point — there is
nothing that man could find in direct introspection.!!

9 I would like to point to Cowling M., 1963.
10T point to the, as one can say, third definition of man in Aristotle: Poetics 4 1148b.
11 Perhaps Plato is the first human being who wrote this down: Alcibiades 132e-133c.
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So man cannot stand himself any more. He also cannot stand nature any
more. He wants to overcome nature.!? He wants to overcome himself. This is
man’s autonomy:

»lt seems to be imposed on the 19t and the 20t centuries to demonstrate
and refute the falsity of the assumption of autonomous man, in a huge historcial
experiment and under terrible suffering. For the result of the experiment which
is already visible now can only mean that autonomous man does not and cannot
exist. [Dem 19. und 20. Jahrhundert scheint es auferlegt zu sein, die Falschheit
der Annahme vom autonomen Menschen in einem ungeheuren historischen
Experiment unter entsetzlichen Leiden zu demonstrieren und zu widerlegen.
Denn der Ausgang des Experiments, der heute schon sichtbar ist, kann nur so
verstanden werden, dass es den autonomen Menschen nicht gibt und nicht geben
kann.]* (Sedlmayr, 1998, p. 170)

And:

,Human mind, free-floating as abstract idea, can only assert itself for
a short time. If it does not bind itself to God, then it binds itself to realities below
the level of mind. [Der als blof3e Idee freischwebende autonome Menschengeist
lasst sich nur kurze Zeit behaupten. Bindet er sich nicht an Gott, so bindet er
sich an untergeistige Realitdten.]* (Sedlmayr, 1978b, p. 88)

If there are non-hypothetically good habits and man is a community being,
then there are non-hypothetically good institutions. Because institutions are
habits that are objectively there, so transcending and integrating — more or less
of course, and on very different levels — individual human beings. The one
definitely non-hypothetically good institution is the family. But I am jumping
ahead. Institutions.

2. Institutions: Definitively Binding Objectivity

The next step in my narrative is this: We have seen a certain background for
problems we have today. The balanced unity of is and ought, normative and
descriptive, community and individual seems to be visible in a blurred way only
in the 20t century.

2.1. Arnold Gehlen: Detailed, Self-Ordered Objective Structures

One could say that Gehlen stands, almost alone in the 20" century, for
extreme institutionalism. He is indispensable. He wrote a number of very

12 He has even] produced surrogates for all bodily and mental needs. [Er hat sich sogar] fiir alle

leiblichen und geistigen Bediirfnisse Surrogate geschaffen.]” (Sedlmayr, 1978a, p. 177)
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famous and very important books. I look esp. into Urmensch und Spdtkultur
(1956) here, giving a philosophy of institutions.

Stabilizing human life means institutionalizing. Habitualized human
activity, as soon as it is there in a sufficiently culturalized way, challenges us.
Institutions bring their norms with them. And they also bring meaning, end,
telos. They not only make life possible, but make it rich. Otherwise our ideas
and plans stay potential, arbitrary, ephemeral, not lived.

How do we arrive at self-understanding? Direct introspection is impossible.
Thus indirectly: We understand ourselves in and via our objects, in distanced,
qualified identification, briefly: via representation. In representing something,
I do not change it, but identify myself with it. Thus I meet myself in the object.
Thus I can understand myself.

Man is the imitating, the representing living being. Imitating rites objectify
the otherwise invisible. Gehlen, being wonderfully precise:

,Ritualistic-representing behaviour does no longer, as all other human
activity, intend any change in its object, exactly because its content is its object’s
being. [Das rituell-darstellende Verhalten geht nicht mehr, wie sonst jedes
menschliche Handeln, auf eine Verdnderung des Gegenstandes, gerade weil sein
Inhalt das Sein desselben ist.]* (Gehlen, 2004, p. 16)

And it is here that the institutions lie, can be understood, are born.

What is difficult in thinking institutions? This: Instrumental and historical
consciousness cannot bring forth final purposes. But without final purposes,
without things that are grasped as ends in themselves, it cannot be understood
that we act and think from the and within institutions. Without them, institutions’
binding force is unintelligible. I do not know many people who understand this:
“institutions’ binding force’.

With Gehlen, this is possible: without imitating rites no formation of
institutions. Representing rites mean objectifying otherwise invisible final ends.
(See Gehlen, 2004, p. 16, but also passim) Via imitation and repetition we
commit ourselves to them.

Man only arrives at a constant relationship to himself and others indirectly.
He needs to find himself again on a detour, via alienation, and it is there that the
institutions lie.

,,All stability even down and into the heart of the impulses, each and every
permanence and continuity of everything that is higher in man depends in the
end on them [the institutions]. [Alle Stabilititét bis in das Herz der Antriebe
hinein, jede Dauer und Kontinuitdt des Hoheren im Menschen hiangt zuletzt von
ihnen [den Institutionen] ab.]* (Gehlen, 2004, p. 6)

Institutions are liberating, and this exactly and only due to their obligation-
quality. Otherwise, we could never rely on them. Otherwise, we were not free.
Freedom lies in necessity.
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2.2. Arnold Gehlen: Individualism, Cosmopolitanism, Infantilism

Why are these things important here? For this reason: Cosmopolitanism
stands exactly for unmediated universality.

The institutions save man from his own problems. They protect and help
and enrich. They do so via giving meaning that is more than subjective.

Whatdestroys institutions is subjectivism, being as such anti-institutionalistic.
Gehlen shows this beautifully in his theory of modern art which gives us self-
-reflective subjectivity meeting itself. Thence nothing objective or binding.
Thence the non-committal, universal, cosmopolitanism, primitivism, infantilism,
hate against what binds absolutely.

Cultural self-understanding is there in the institutions, not the opinions.

LIt is because there are no tasks and ways to form the own self any more
that culture in an industrial age is the successive simplification of man. It does
not presuppose fighting with oneself any more. [Weil es also keine Aufgabe und
keinen Weg mehr gibt, das eigene Selbst zu formen, ist die Industriekultur die
einer sukzessiven Vereinfachung des Menschen. Sie setzt den Kampf mit sich
nicht mehr voraus.]* (Delitz, 2011, p. 89)

Leisure society makes in a serious sense man uninteresting to himself.

Cancellation of alienation in no way means finding oneself, becoming an
authentic self, pleasant return, but destruction. Gehlen's texts show that
emancipation is anti-human. Without discipline and mission man decays; this as
motive must be there as objective and obligatory. Otherwise we are again with
the empty, void ‘'man’ living in contingencies only.

3. The Family

As I said at the beginning: Thinking the family in the 20t century is difficult.
We saw why: The late modern story is a story of emancipation, autonomism,
destruction. We needed to clear the way: There is the absolute necessity to re-
appropriate institution- and community-thinking. And now we look at some
types and lines of thinking the family in a meaningful way in the 20t century.
There is first

3.1. Natural and Intellectually Strong Christian Thinking

As to the history of philosophy in the occident at least, since 1500 years at
least, it does not exist outside of Christianity in a serious sense. It is therefore
not astonishing that even if the most famous thinkers of the 20t century are not
first-class Christian thinkers, there are still those who are not willing to cheapen.
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3.1.1. C. S. Lewis: Christian Marriage

Lewis, most famous of course for his Chronicles of Narnia, published an
also great and famous and interesting book in 1952: Mere Christianity.

,,The Christian idea of marriage is based on Christ's words that a man and
wife are to be regarded as a single organism — for that is what the words “one
flesh® would be in modern English. And the Christians believe that when He
said this He was not expressing a sentiment but stating a fact — just as one is
stating a fact when one says that a lock and its key are one mechanism, or that
a violin and a bow are one musical instrument. The inventor of the human
machine was telling us that its two halves, the male and the female, were made
to be combined together in pairs, not simply on the sexual level, but totally
combined. The monstrosity of sexual intercourse outside marriage is that those
who indulge in it are trying to isolate one kind of union (the sexual) from all the
other kinds of union which were intended to go along with it and make up the
total union.* (Lewis, 2001, pp. 104-105)

He is very good at detecting and writing down things almost from a standing
position, so without a run-up, with hardly any preparation, truly meaningful
things.

Lewis!3 shows us an important thing: Without marriage we (or many of us)
are fragments. And fragments now not in the sense that a man and a woman, as
isolated, are fragments. But they are fragmented in their very community
(concubination, whatever), if this union is not as such actualized in a holistic,
stable, permanent way — so as institution, as marriage, as family.

3.1.2. Dietrich von Hildebrand: Objectivity Speaks, Being Word-Like

The world is really full of challenges and demands. Reality itself, objectivity
speaks, invites. It is good, meaningful in itself. There is the love of friendship
and spousal love:

,.It can be mutual, in which case it is rooted in the special word which God
has spoken between two people.* (Hildebrand, 2009, p. 357)

Then there is the relationship between parents and children:

,,Here the words "tua res agitur’ hold in an eminent way; it is my concern to
love the child; my own child is an "amandus’, one to be loved.” (Hildebrand,
2009, p. 369)

Exactly. It is there. But that it is there addressing me objectively, and not
just in an arbitrary, possibly to be neutralized way, this depends on God having
spoken. What is absent in von Hildebrand's thinking is metaphysics. Therefore
his thinking is completely rooted in revelation.

13 G.K. Chesterton would be another, though more flippant, reference-point here. I would like to
point to this beautiful chapter "The Ethics of Elfland’, in: Chesterton, 1908.
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3.2. Self-Evident Natural Order

Another interesting thing is contact with reality. Another remaining line in
20th_century thinking, corresponding to this, is the line of those who refuse to
ignore reality. Take young so-called intellectuals in an economically well-to-do
and highly secular civil society today — it is empirically visible that they often
touch reality for the first time when their first child is here. Something really
objective, something really challenging, real. Not to be hypothesized, not to be
seen as possible, virtual only.

3.2.1. Robert Spaemann: ordo amoris

,Education is something self-evident. It only exists in so far and as long as
it is self-evident. Education, this is the ways in which adults help young persons
to grow into those ways of living that adults think good and right. [Erziehung ist
etwas Selbstverstiandliches. Es gibt sie nur, soweit und solange sie selbstver-
stiandlich ist. Erziehung, das sind die Hilfen, die Erwachsene jungen Menschen
geben fiir das Hineinwachsen in jene Lebensformen, die die Erwachsenen fiir
gut und richtig halten.]* (Spaemann, 2002, p. 490)

I do not want to minimize differences at all, be as sensitive as to differences
as possible, but one could directly add and point to Manfred Ritter (see Ritter,
2003) and Odo Marquard (see Marquard, 1986 and 2000) here as well. The
explicitly Christian background that we have in Spaemann is missing in them,
in the case of Marquard also the explicitly Aristotelian background. But both
participate in the strong aspect of nature / life and human life affirming itself in
a self-evident way. We should not undervalue or underestimate this.

I look into Spaemann’s early book Gliick und Wohlwollen, chapter "Ordo
amoris’:

,If the realm of rational generalities is not to remain empty, it presupposes
the concrete vitality of particular individuals [ ...] Persons are only as individuals.
In this way the order of near and far is an ethically relevant order. [Das Medium
verniinftiger Allgemeinheit setzt ja, wenn es nicht leer bleiben soll, die konkrete
Lebendigkeit partikularer Individuen voraus [...] Personen sind nur als
Individuen. Und so ist die Ordnung von Nihe und Ferne eine sittlich relevante
Ordnung.]* (Spaemann, 1998, p. 146, translation: Spaemann, 2000, p. 110)

Cosmpolitanism destroys everything — it is in favour of mathematical
equality and possibility. It is, therefore, directed against order and reality. It is
only the structured ordo amoris that can make people want and act.

What Spaemann insists on is this: Without concreteness practical philosophy
is no longer practical. Action only arises from the recognition that it is me to do
this. So this action is an expression of what I am and what I want. And action
does not come out of the blue. It always depends on acquired dispositions,
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training, history, work — and on those you are acting with, for or against. All
human activity has a concrete community resonance.

If we are in no situations, we are not there. Or everywhere. We had creatio
ex nihilo above. Omnipresence is added here. An omnipresent human being is
required by any ethics deprived of ordo amoris-aspects. An omnipresent human
being is not a human being.

3.3. Philosophy

It is difficult to find strong theories of the family in the 20t century on the
top-level of philosophy; we have seen why. I point to

3.3.1. Martin Heidegger: First-class Thinking, Mitsein

In Heidegger, there is real substantiality, robust, strong.

,Heidegger tries to leave modern anthropocentrism [...] behind, via new
thinking of Being. Man as Dasein becomes the "Da des Seins’, this where Being
is there, he becomes a form of "Lichtung des Seins’, opening of Being, and man
cannot control Being through his activity. [Heidegger versucht, den modernen
Anthropozentrismus [...] durch ein neues Seinsdenken hinter sich zu lassen. Der
Mensch als Dasein wird so zum ‘Da des Seins’, zu einer Gestalt der 'Lichtung
des Seins’, und der Mensch vermag iiber das Sein nicht handelnd zu verfiigen.]*
(Schnédelbach, 1983, p. 279-280)

Taking this as thought-ocular, it is possible to understand "Mitsein" in our
context. I directly look into Sein und Zeit (1927), §§ 25-27, Mit-Sein:

,.In clarifying Being-in-the-world we have shown that a bare subject without
a world never “is’ proximally, nor is it ever given. And so in the end an isolated
'T" without Others is just as far from being proximally given. [Die Klarung des
In-der-Welt-seins zeigte, dass nicht zundchst “ist” und auch nie gegeben ist ein
bloBes Subjekt ohne Welt. Und so ist am Ende ebensowenig zundchst ein
isoliertes Ich gegeben ohne die Anderen.]* (Heidegger, 1984, p. 116, translation
Heidegger, 1962, p. 152)

And:

,»This ‘with" is something of the character of Dasein; the 'too’ means
a sameness of Being as circumspectively concernful Being-in-the-world. "With
and "too" are to be understood existentially, not categorically. By reason of this
with-like Being-in-the-world, the world is always the one that I share with
Others. The world of Dasein is a with-world. Being-in is Being-with Others.
[Das "Mit" ist ein Daseinsméfiges, das "Auch” meint die Gleichheit des Seins
als umsichtig-besorgendes In-der-Welt-sein. ‘Mit" und "Auch’ sind existenzial
und nicht kategorial zu verstehen. Auf dem Grunde dieses mithaften In-der-
Welt-seins ist die Welt je schon immer die, die ich mit den Anderen teile. Die
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Welt des Daseins ist Mitwelt. Das In-Sein ist Mitsein mit Anderen.]* (Heidegger,
1984, p. 118, translation: Heidegger, 1962, pp. 154—155)

The world as "Mitsein" is, on a deep level, there in the institutions. It is, on
a deep level, the institutions.!4 Heidegger starts to develop Fiirsorge; he does
not reach the family; but it is a starting point. A starting-point we need. Otherwise
we are stuck, as — not surprisingly — many of the sensitive, aware poets and
writers describe.

3.3.2. Robert B. Pippin on Henry James: Lost, Apories

The many and wonderful novels by Henry James are necessary food for
many. Pippin has set himself the task to develop some of their philosophical
implications, in his very interesting book Henry James and Modern Moral Life.
I put in one passage:

,If there isn't much of such a commonality, or if what there is is arbitrary,
vestigial, narrow-minded, and inadequate to all it must deal with, if the traditional
authority of conventional classifications has begun to break down [...], then
everything, at least to characters of insight and awareness, is left unresolved and
indefinite. Hence the constant question that is made so explicit in the ghost,
secret, and mystery tales: Am I imagining this (this ascribed meaning or intention
or possibility or presence) or is it there?* (Pippin, 2000, p. 6)

These are epistemological problems at the same time as practical ones. The
instability of our unstable, shifting societies is reflected in mental fragility.

,James's views parallel many others’ for whom modernization is a kind of
trauma and disorienting loss, not mainly a liberation and discovery.” (Pippin,
2000, p. 5)

,»The worries about contingency and indeterminacy* are some of those
,which James treats as historical phenomena, ever more a part of the modern
social world.* (Pippin, 2000, p. 10) They are overcome by unqualifiedly good
habits, by virtues. Virtues are learned responses by which we naturally act well.
They are learnt within institutions. They are learnt within the family.

3.3.3. Transcending Autonomism
No human being can assume that he invented the family. Compared to it, to
put it this way, conventionalism itself is something that was invented. The
relationships between man and woman and parents and children and siblings are
so fundamental for life and the good life of human beings on this earth that we
cannot as it were reach back, get back into a time when these were not yet
institutionalized.

14 Hannah Arendt goes further here, with her understanding, within the context of freedom, of fun-
damental realities like natality or tradition, see esp. Vita activa.
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In touching these things we touch the very possibility of human existence
in a fundamental sense. So in a sense that is more fundamental than the one that
is concerned when ‘only" the extinction of human life on this earth due to
military confrontation and the like is discussed. Because in such thought
experiments it is ‘only” the question of existence, not of human essence that is
at stake. Whereas the institutional stabilization of the relationships man-woman
and parents-children, so the institutional stabilization of the family is something
without which the essence of man becomes illegible. Without it, there would be
no humans in relation to which one could ask whether they exist or not. It would
no longer be possible to state in relation to entities of what kind one is asking
questions concerning existence or nonexistence.

In marriage and family we are in serious contact with reality. Where else?
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Myslenie o rodzinie. Niektore watki filozofii XX wieku

Streszczenie: Wspolczesnos$é pod wieloma wzgledami nie jest poczatkiem, ale koncem. Podobnie
jak w przypadku spotecznosci i rodziny. Dzisiejsze czasy nie sg pierwotne, lecz wtorne. Dlatego,
aby je zrozumie¢, musimy najpierw zobaczy¢ ich pochodno$¢. To zagadnienie zostato opracowane
na podstawie wielu tekstow autorstwa Alasdair MacIntyre i Hansa Sedlmayra.

Aby w dziwnym ,,dwudziestym wieku” odzyska¢ dawng sit¢ myslenia wspolnotowego i ro-
dzinnego, nalezy skoncentrowac si¢ na solidnym rozumieniu instytucji. Arnold Gehlen, ze wzgledu
na swoja cenng prac¢ Urmensch und Spdtkultur, w ktérej m.in. w miejsce ,,bytu” wprowadza pojecie
instytucji, jest proponowany jako niezwykle pomocny w zrozumieniu wigzacej mocy instytucji.
Ponadto wskazuje si¢ punkty wyjscia do myslenia o rodzinie, ze szczegdlnym uwzglednieniem
ksigzek i przemyslen takich autorow, jak m.in. C.S. Lewisa, Roberta Spaemanna i Martina
Heideggera.

Stowa kluczowe: rodzina, filozofia, XX wiek, autonomizm, instytucja, Arystoteles, Maclntyre,
Sedlmayr, Gehlen.
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Summary: When we talk about anthropological and social problems, we usually methodologically
assume an epistemically stable structure of thought “human-family-society”. This creates a basis for
the philosophical model of the family, which is characterized by causal hermeneutics. One cannot
talk reliably about the family without referring to the individual and you cannot speak reliably about
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Introduction

If you want to understand the individual and society objectively and describe
them plausibly, the term “family” is usually used. This creates the context of
understanding and describing. It is said, among other things, that individuals are
raised in a family. But this also forms the smallest cell of any society. With this
one can gain an anthropological-social access to the world and then scientifically
describe it. Different approaches are conceivable and lead to various family
models that can hardly be reconciled structurally or functionally in today’s
scientific discourses. Consider, for example, the increasingly clear social
appearance of the so-called LGBT movement in the traditional Christian culture

* Adres/Address: Rev. prof. dr. habil. Kazimierz Rynkiewicz, ORCID: 0000-0002-1850-101X; e-mail:
kazimierz.rynkiewiczl @gmail.com
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and life context. So, today the questions are discussed, how a family should be
structured, and which basic function it must fulfill. The space for rational
discourses is both factually comprehensive and, at the same time, purposeful,
depending on which interests are pursued and how they are justified.

Apart from the individual interests pursued by the actors participating in the
discourse and the accents they set, an epistemically stable thinking structure can
always be recognized: “human-family-society”. From a methodological point
of view, we can also talk about the philosophical (or universal) model of the
family, which is characterized by a causal hermeneutic. This is, you cannot
speak reliably about the family without referring to a single person, and you
cannot speak reliably about society without referring to a family. This tendency
has both theological and philosophical implications. For example, we read in
Pope Francis” post-synodal Apostolic Exhortation “Amoris laetitia” about the
danger of escalating individualism, (Franziskus, 2016, p. 26f) and in Hegel's
“Encyclopedia of Philosophical Sciences” about the spirit of the family as
a person. (Hegel, 1986, §518f) In this respect one could also talk to Karol
Wojtyla about the family as “communio personarum”, whereby both the
interpersonal and the social dimension of the human come into play. (Rynkiewicz,
2002, pp. 2311)

In this lecture we will try to develop a justification for the thesis “Family as
communio personarum” — looking back on Kant, Husserl and Heidegger. This
takes three methodical perspectives: transcendental, phenomenological and
existential. 1t will be shown that these perspectives are fundamental pillars of
the philosophical model “human-family-society.”

1. The transcendental dimension of the family

It does not have to be emphasized that the causal relationship in the “person-
-family-society” structure goes beyond the philosophical framework of
reflection. So, you can talk about it not only from a philosophical point of view,
but also from a sociological, theological, cognitive, scientific, etc. However, the
philosophical perspective is a special one because it asks directly why the model
“human-family-society” should be considered seriously. Regarding Kant, we
can then say that it is the transcendental perspective of observation, that reveals
the conditions of the model “human-family-society.” (Kant, 21787, B 25)
According to Kant, there are obviously many conditions in this regard. In the
following I will name the duty that will then result in the state of happiness.

The term “duty” is not only decisive for Kant's practical philosophy because
it grounds the entire structure of his duty ethics, but also for the model “human-
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-family-society.” Kant convincingly fulfills the expectation of a philosophical
ethics that it sets up a criterion for moral obligations. This criterion is developed
out of the thing. From the concept of morality, which is characteristic of sensual
moral beings and represents unconditional bindingness or the categorical
imperative, the strictly universal validity follows as its distinguishing feature.
The basic formula of the categorical imperative is: “Only act according to the
maxim by which you can at the same time want it to become a general law.”
(Kant, 21787, B 52)! With the categorical imperative, Kant provides a top
assessment criterion for morality. The associated judgment, the pure practical
judgment guarantees the distinction between immoral and moral maxims. The
categorical imperative therefore consists in a demand that prompts action. When
I ask myself in a specific situation what I should do, the following moral
consideration arises: I am considering various options for action, between which
I must decide. Then I wonder which maxims of action underlie the individual
options for action. Finally, I check these maxims for action against the idea of
the general law (i.e. the categorical imperative) and see that I can only choose
the option that can withstand this check. (Hoffe, 2012, p. 106f)

According to Kant, moral observance based on universal ethics can lead the
person to a state of happiness. The term “happiness” is therefore considered to
be a morally effective entity that motivates the person to perform their duties
beforehand, but then leads to a good life. For Kant, happiness is an indispensable
necessary goal of man: To be happy is the desire of every sensible finite being,
an inevitable reason for determining his desire. Happiness is the ultimate goal
that every person strives for, because he is a need being and has the necessary
desire that his needs be met. Man is an end in itself as a reasonable nature and
need being. I cannot treat man as an end in itself without considering that he has
the necessary desire to be happy. According to Kant, bliss is not only a factual
goal, but also a goal in the judgment of an impartial reason, i.e. it is the sensible
goal of a sensible need. Kant distinguishes between the highest good (i.e. virtue)
and the perfect good, for which happiness is required in addition to virtue. Both
together form the highest good. It is therefore a requirement of reason that
a being who is needy and worthy of happiness is also happy. Reason must also
recognize the justification for an orderly striving. (Kant, 31998, p. 163f)

Kant’s transcendental commitment is therefore borne by the factors that are
also required for the current model “human-family-society.” On the one hand,
duty and happiness have a semantic impact not only on the individual, but also
on the family and society, regardless of which form is assigned to them. On the

1 As is well known, there are other sub-formulas of the categorical imperative: (1) the natural law
formula (B 52); (2) the end in itself formula (B 66f); and (3) the formula of the realm of ends (B 80). For
Kant, maxims are subjective practical principles.
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other hand, the causal link between the duty to be performed and the happiness
to be expected must be emphasized. This causal link can be justified
transcendental well but has clear phenomenological gaps. So, one can assume
that if a sensible person tries to fulfill his duties well, then he can rightly expect
to achieve a state in the world in which everything goes as desired and willed.
(Kant, 1788, A 224) The question is whether Kant’s transcendental perspective
would be sufficient to describe this world so that the real profile of the human
being, to which the current family also belongs, could be enforced in the context
of existing antimetaphysical expectations.

2. The phenomenological dimension of the family

The transcendental access to the entities which are fundamental for the
family as a community of human persons will ultimately have to result in
establishing themselves metaphysically. One can observe this well with Kant,
for example, when he postulates the existence of God, who alone can guarantee
the highest good. (Kant, 1788, A 223f)

A different perspective can then be gained if, for example, you bring some
phenomenological factors into play with Husserl, all of which are included in
the term “/iving world”. At the beginning of the analysis, however, there is the
transformation of the transcendental. Because Husserl uses the term “living
world” in the broadest sense for the original motive of inquiring about the last
source of all cognition formation, of the knower reflecting on himself and his
cognitive life, in which all valid scientific structures occur. This source is the
ego itself with its entire real life of knowledge, with the concrete life in the
family and society in general. (Husserl, 1962, §26)

The term “living world” has become a central subject of Husserl's
philosophy and includes entities such as factuality, strangeness, intersubjectivity,
tradition, normality, etc. These build the basic human structures, including
family and society. However, I will not deal with these entities, but will use the
term “living world” in the context of pre-scientific and scientific experience
where the above entities appear. It is important to make it clear that the Husserlian
term “living world” contains both the pre-scientific and the scientific experience.
This means that the living world primarily means — ontologically speaking — the
pre-scientific and vividly given world of experience. What is meant is the
everyday life, which is necessary for all human subjects. However, this world
remains open to the inclusion of scientific theories. Because science is based on
the living world, so that it ultimately sinks into the ground on which it stands.
Over time, theoretical assumptions are incorporated into daily practice. In this
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way they become part of the living world. We all assume that the earth is round,
although only a few of us have seen it. The living world is also characterized by
the possibility of an explanatory assessment. So, Husserl realizes that the living
world has an unchangeable morphological basic structure. This structure is
explained by the distinction between morphological and ideal beings. Contrary
to a morphological term “cat”, which refers to something of which we can see
a concrete example, the concept of a perfect straight line is an exact and abstract
concept. This concept does not occur in nature really. (Husserl, 1962, §§142f)
With a return to the living world, Husserl wanted to overcome the crisis in
science that occurred at the beginning of the 20™ century. According to Husserl,
this crisis is due to the mathematical activity of the natural sciences triggered by
Galileo, and it also had an impact on the political and social sphere. So, one can
say that this addresses the problem of the family, which must always be seen in
a complex frame. This means that the anthropological-social model “human-
-family-society” can be made more understandable based on the living world as
Husserl envisioned. It is primarily about the relevance of pre-scientific and
scientific experience par excellence. So, these two types of experience have
a systematic impact on people, family and society. It is a kind of specific impact
that affects the whole “communio-personarum.” This is to say that the concrete
needs and obligations of the individual, the family and society must also be
valued rationally. It is therefore not only about the metaphysically well-founded
conviction of the need for happiness and duty in the life of human beings, but
also about the existentially well-founded perception of concrete concern. Every
precise analysis of people, family and society must take this path rationally.

3. The existential dimension of the family

The characteristic of the existence of the individual and society is that
existence is always threatened and can be destroyed. The last moment of
existential annihilation is death. This also happens in the real living world, in
which pre-scientific and scientific factors come together, as was seen in Husserl.
This creates the space for understanding complex ontological concern (or care)
that we find in Heidegger. The term ‘“concern/care” (Sorge) is relevant for
a philosophical reflection insofar as it has a broadly applied semantic-predictive
structure. For example, individuals, and society all have concerns about the risk
associated with the corona virus.

People are therefore generally in mutual concern relationships. They worry,
even if they worry about themselves and other people, but also about things,
developments, plans and living conditions. In his work “Sein und Zeit” Heidegger
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speaks of concern as the structural whole of existence. By this he means no
intended actions, also no mental states, but “being in the world” (In-der-Welt-
-sein). The concern is therefore not viewed individually, but ontologically and
intersubjectively. Heidegger calls the ontological relationship to things “getting”
(Besorgen), the relationship to other people “care” (Fiirsorge). It is also important
that the concern is understood in terms of time, prospectively and as a condition
ofexistence and free action. In Heidegger’s language, concern is to be understood
as “being ahead” (sich-vorweg-sein) and as an existential-ontological condition
for the possibility of being free for actual existential possibilities.? This view of
concern reveals the intersubjective structure of responsibility. Because each
individual person can only understand their own existence as “enabled” and
then as “enabling”. We as individuals are neither the sources of our existence
nor the conditions of our freedom. This means that our freedom is also possible.
Freedom and responsibility are not arbitrary as positive options. We can only
deny and reject them because they are given to us. The conditions in which we
live are at the same time the conditions under which we are free and in what we
do, fully respect responsibility as a concern. (Heidegger, 132001, §39f; see too
Vossenkuhl, 2006, p. 166f)

In the context of Heidegger s reflection on concern, the existential dimension
of the family can also be examined from an anthropological and social
perspective. This shows that the dynamically acting factors of concern and
responsibility, which are intentionally dependent on each other because both
relate to human persons, are decisive for determining the function of the family.
The Apostolic Exhortation “Familiaris Consortio” therefore reads: “Family,
become what you are!” On the one hand, it is about the role of the family in
forming a community of people, in serving life, in participating in social
development, and in the life and mission of the Church. (Johannes Paul II, 1981,
p. 21f) On the other hand, it releases a kind of existential dynamic, for which the
predicate “become” stands. In the context of becoming, the fundamental
structure of concern is being of existence and the structure of responsibility,
which reinforces this concern dynamically and existentially from an ethical
point of view. For Heidegger, this ontological constellation has important real
consequences, which are further thought with a view to epistemic moments
(i.e., openness [Erschlossenheit] and truth). (Heidegger, !82001, §43f.) These
moments can also have a creative effect on the “human-family-society” model
by enabling a causal balance in this model.

2 As is well known, it is important to distinguish between ,,existentiell* (=illuminating everything in
terms of is individual existence, cf. Jaspers for example) and “existential” (=aiming for existence and also
for being as such).
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4. The critical dimension of the family: the metaphysical indefiniteness

Everything does not always have to be successful in the family. Rather,
there are sometimes serious family crises of various types and provenances.
Pope Francis emphasizes this in the first chapter of “Amoris laetitia” — with
a view to the theological-anthropological perspective of the Bible. (Franziskus,
2016, p. 13) So, today the question about the anthropological foundation of the
family is raised. Various factors and facts are brought into play, such as the
contingency and creation of human existence, the personality and vocation to
love. (Kobak, 2018, pp. 107-121, 107f)

This establishes the methodological framework, where the ontological-
-epistemic and ethical structure of the family can be analyzed, looking back at
the value of life. To determine the value of life, three perspectives are used:
subjective, objective and deontological. From a subjective point of view, the
value of life for most people is always infinitely.3 The objective perspective, on
the other hand, combines the value of a person’s life with diverse utilitarian
expectations of others. Finally, the deontological perspective relies on various
categorical prohibitions to establish a consensus area of moral convictions.
(Nida-Riimelin, 2005, pp. 886-914, 887f) In principle, the family can take
advantage of these three perspectives in order to fulfill their tasks and thus
achieve their goals. We briefly saw how this can be done within the causal
model “human-family-society” in Kant, Husserl and Heidegger. The only
question is how the Kantian view of things relates to the value of life. Because
without the right appreciation of the worth of life, a family cannot develop.

It is therefore necessary for Kant to take the transcendental path that is
thought in the deontological framework. The categorical imperative plays
a special role here. Kant thus criticizes that right and wrong in the sense of
utilitarianism only ever depend on what the world is like. So, the utilitarians
strive to put usefulness morality into the world. Kant’s conviction, on the other
hand, is that right and wrong — based on concrete examples — need a general
rule that does not depend on how the world is made up. For Kant, the thesis
applies: Only act according to principles that you can want to make valid law
worldwide. The categorical imperative (CI) must therefore first guarantee the
general validity of the action, then the purpose that everyone can reasonably
want. It (CI) must also be out of duty and free of self-interest. After all, other
people should never be just a means to an end. (Kant, 21786, B 406f)

According to Kant, the deontological strategy is indispensable for the
problem of the family, which must always be viewed in the context of the

3 Of course, there are cases where a person is already sacrificing their life for others.
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individual and society. The whole thing requires a philosophical perspective.
The deontological strategy should also ensure that the space for a happy life is
“created”. On closer inspection, however, we find that this cannot always work,
primarily because of the metaphysical indefiniteness that arises in connection
with the categorical imperative. Two simple examples should make this clear to
us. Kant would say that both “you shouldnt lie” and “you should help people in
danger” are true. But what if you can save a person in mortal danger only by
lying? This shows the weaknesses of the categorical imperative, because both
actions are just right, and you must prefer one action. This creates the space for
the so-called “metaphysical indefiniteness” of the respective epistemic-ethical
constellation. In addition, it can be said clearly: Today, what everyone reasonable
wants can be discussed. In the age of postmodern expectations, (Rynkiewicz,
2016, p. 1f.) where different opinions are accepted as equivalent, Kant's
deontological thesis is by no means clear.

In order to overcome the metaphysical indefiniteness of thinking one must
rather be prepared to use other methodological strategies at the same time, such
as the phenomenological and the existential. Then not only would the family
appear in a different light, regardless of its structural relationship, but also the
value of life. That must have been close to Kant's heart too.

5. Outlook

In his “Philosophical Studies” Wittgenstein uses the word family similarities.
(Wittgenstein, 1984, §67) This word is used here as a methodological factor to
overcome the metaphysical indefiniteness of thinking and then to philosophically
substantiate the thesis “Family as communio personarum”. This is to make it
clear that each philosophical model of the family only refers to specific family
similarities without wanting to make any concrete suggestions. Because that is
above all the task of the so-called “science about family”. So, it can also be said
that the predicates that are decisive for the transcendental, the phenomenological
and the existential perspectives usually have the task of establishing the
anthropological-social structures as family similarities. The core of this
reasoning is the preservable value of life. But this value is the visible expression
of a concrete concern in a concrete time crisis, which can be triggered by the
worldwide danger of the corona virus.
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Zarys filozoficzny modelu rodziny w kontekscie wyzwan
antropologicznych i spolecznych — spojrzenie na Kanta, Husserla
i Heideggera

Streszczenie: Gdy moéwimy o problematyce antropologicznej i spotecznej, zaktadamy metodycznie
w wigkszosci przypadkéw pewna epistemologicznie stabilng strukturg myslowa ,,cztowiek-rodzina-
-spoteczenstwo”. W ten sposdb wyrasta podtoze dla filozoficznego modelu rodziny, nacechowanego
swoista kauzalng hermeneutyka. Nie mozna przekonujaco mowic o rodzinie, nie uwzgledniajac przy
tym pojedynczego cztowieka oraz nie mozna przekonujagco mowic o spoteczenstwie, nie uwzgled-
niajac przy tym rodziny. Umozliwia to ujgcie rodziny jako communio personarum. Kant nadaje tej
konstelacji wymiar transcendentalny, Husserl wymiar fenomenologiczny, Heidegger za$ wymiar
egzystencjalny. Uwzglednione zostaja przy tym etyka obowiazku, zycie $srodowiskowe i troska.
Skutkuje to rdwniez okresleniem metodycznym obszaru myslowego, gdzie mozna potem analizo-
wacé ontologiczno-epistemiczng i etyczng strukture rodziny, uwzgledniajac przy tym warto$¢ zycia.

Stowa kluczowe: rodzina, spoteczenstwo, obowigzek, srodowisko zyciowe, troska, wartos¢ zycia.
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Das philosophische Modell der Familie im Kontext anthropologischer
und sozialer Aufforderungen riickblickend auf Kant, Husserl
und Heidegger — ein schwerpunktmifliger Entwurf

Zusammenfassung: Wenn wir {iber anthropologische und soziale Problematik reden, dann setzen
wir methodisch in den meisten Fillen die epistemisch stabile Denkstruktur ,,Mensch-Familie-
-Gesellschaft” voraus. Damit entsteht eine Grundlage fiir das philosophische Modell der Familie,
das durch eine kausale Hermeneutik gekennzeichnet ist. Man kann nicht iiber die Familie zuverlds-
sig sprechen, ohne den Bezug auf den einzelnen Menschen zu nehmen, und man kann nicht tiber die
Gesellschaft zuverldssig sprechen, ohne den Bezug auf die Familie zu nehmen. Das ermoglicht die
Auffassung der Familie als communio personarum. Diese Konstellation bekommt bei Kant eine
transzendentale, bei Husserl eine phénomenologische und bei Heidegger eine existentiale
Ausgestaltung. Es wird der Bezug auf die Pflichtethik, die Lebenswelt und die Sorge genommen.
Damit wird der methodische Denkrahmen etabliert, wo dann die ontologisch-epistemische und
ethische Struktur der Familie analysiert werden kann, und zwar riickblickend auf den Wert des
Lebens.

Schliisselworter: Familie, Gesellschaft, Pflicht, Lebenswelt, Sorge, Wert des Lebens.
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RELACJE RODZINNE IMMANUELA KANTA

Streszczenie: Losy zyciowe Immanuela Kanta zazwyczaj postrzega si¢ jako mato interesujacy ob-
szar badawczy. Co wigcej, czesto wskazuje sig, ze zachodzi ogromna dysproporcja pomiedzy bio-
grafig Kanta a jego filozoficznym dorobkiem. O ile biografi¢ Kanta zazwyczaj ocenia si¢ jako po-
zbawiong jakichs$ naglych, zauwazalnych zwrotow i zdarzen, o tyle Kantowska filozofi¢ uwaza si¢
za dzieto nieprzecigtnie przenikliwego, krytycznego oraz pelnego zycia umystu. Stad tez losy zycio-
we Kanta rzadko, zwlaszcza w polskiej literaturze, sa omawiane i analizowane. Natomiast nie bra-
kuje opracowan, w ktorych podejmowane sa okreslone kwestie z Kantowskiej filozofii. Tymczasem
nie powinno si¢ zapominaé, ze pomysty filozoficzne Kanta byly dzietem konkretnego cztowieka,
ktory mial wilasne i niepowtarzalne koleje zycia oraz rys osobowosciowy, w znacznej mierze
uksztattowany na skutek okreslonych wczesniejszych zyciowych do$wiadczen. I poniewaz Kant
sam wskazal, ze na jego przekonania istotny wptyw wywarly doswiadczenia wyniesione z domu
rodzinnego, w niniejszym artykule zostalty omowione relacje filozofa z rodzicami, rodzenstwem
i dalszymi krewnymi. Na podstawie uzyskanych spostrzezen warto wskaza¢ kolejne pola badawcze,
ktére mozna by uja¢ w nastepujacym pytaniu: dlaczego Kant, wynoszac dobre wzorce z domu ro-
dzinnego, sam jednak nie zatozyt wlasnej rodziny? Niniejszy artykut powigksza wigc nieliczng pol-
skojezyczna literature, w ktorej ukazywane sa zyciowe losy Kanta. Autor w tym przypadku starat si¢
ukaza¢ przede wszystkim jego relacje z najblizszymi.

Stowa kluczowe: Immanuel Kant, rodzina, relacje rodzinne, relacja z matka, relacja z ojcem, relacja
z rodzenstwem, relacja z krewnymi.

Wprowadzenie

Zdaniem Fredericka Coplestona, wybitnego brytyjskiego historyka filozo-
fii, pomiedzy biografia Immanuela Kanta a jego intelektualnymi dokonaniami
zachodzi odwrotnie proporcjonalny stosunek o niebywatej wprost skali, ktora
zdaje si¢ nie mie¢ w dziejach podobnego precedensu. O ile — jak uwaza Cople-
ston — pierwsze biegly w zasadzie jednostajnie i pozbawione byly jakichs$ nie
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uwm.edu.pl



32 Zdzistaw Kieliszek

tylko nagtych, ale wrecz zauwazalnych zwrotow czy tez petnych napiecia zda-
rzen, o tyle drugie mozna okresli¢ jako wielopigetrowy i przebogaty w rozmaite
niuanse wytwor nieprzecietnie przenikliwego, krytycznego oraz pelnego zycia
umyshu. Wedhug Coplestona dysproporcja miedzy Kantem jako cztowiekiem
zyjacym caly czas w tym samym miescie (Krolewcu) spokojnym i monoton-
nym rytmem codziennosci, a tym samym Kantem jako filozofem o ogromnym
dorobku zadziwia swa wielkos$cia (Copleston, 2005, s. 165).

Bez trudu mozna dojs¢ do wniosku, ze przekonanie Coplestona zgodnie
podziela ogromna wigkszo$¢ komentatoréw dorobku Kanta!. Z reguty albo cat-
kowicie pomijaja oni w prowadzonych przez siebie analizach odniesienia do
losow zyciowych Kanta, z gory juz zaktadajac, ze nie znajdzie si¢ w nich nic
godnego uwagi (por. np. Simmel, 1905; Nowak-Juchacz, 2002, s. 7-129), albo
zadowalaja si¢ jedynie lapidarnymi stwierdzeniami, wskazujac na Kanta jako
cztowieka, np. o spokojnym usposobieniu, nieurozmaiconym rytmie zycia i lu-
bujacym si¢ w pedantycznej punktualnosci (por. np. Heine, 1834, s. 189-190;
Collinson, 1997, s. 172—173) czy tez obudzonym z ,,dogmatycznej drzemki”
dzieki lekturze pism Davida Hume’a (por. np. Gulyga, 1987, s. IX-XI; Zelazny,
2001, s. 5-24; Rolewski, 2002). Mozna wi¢c powiedzie¢, ze na ogdt Kant jest
przedstawiany jako osobnik, ktorego losy zyciowe i osobowos$¢ byly niecieka-
we, pozbawione gwattownych okolicznosci czy naglych wydarzen, ktore
w celu pelniejszej recepcji jego dorobku warto bytoby zglebiaé.

Tymczasem odno$nie do dokonan Kanta (zreszta na rowni odnosi si¢ to
takze do spuscizny kazdego innego mysliciela) za tyle trafne, co — jak si¢ wyda-
je w obliczu powyzszego — juz za nieco zapomniane przedstawia si¢ wyrazone
przed ponad stu laty przez angielskiego filozofa politycznego Hustona S. Cham-
berlaina spostrzezenie, ze pomysty filozoficzne Kanta byty dzietem konkretnego
cztowieka, ktory miat wlasne i niepowtarzalne koleje zycia oraz rys osobowo-
sciowy, w znacznej mierze uksztattowany na skutek okreslonych wczesniejszych
zyciowych doswiadczen. Kantowska filozofie — wedlug H.S. Chamberlaina
— powinno si¢ wiec reflektowaé rowniez w kontekscie jego biografii i osobowo-
$ci, gdyz ich uwzglednienie dopelnia rozumienie poszczegolnych aspektow
tworczych filozofa (Chamberlain, 1905, s. 3-8). Z rzadka jednak zdarzaja si¢
prace, a juz w jezyku polskim sg one unikatami, ktérych autorzy zadawaliby

1 Warto w tym miejscu skorygowaé wielokrotnie powtarzang przez innych autoréw po Coplestonie
informacje¢ jakoby Kant nigdy nie opuszczal rodzinnego Krolewca. Nie jest to prawda. Kant w latach
1748-1754 przebywat poza Krolewcem, pracujagc w charakterze guwernera w Judtschen (w latach
1938-1946 Kanthausen, obecnie Wesiotowka [ros. Becénoska]) koto Gabina (Gumbinnen, Gusiew),
a takze w Jarnottowie (Grossarnsdorf, Arniewo). Kant odbyt rowniez zimg 1765—1766 podroz do Gotdapi
i byla to najdtuzsza jego wyprawa. Ponadto, w roznych latach odwiedzat Wohnsdorf (Agnesenhof, Kurort-
noje), Pillau (Baltyjsk, Pitawa) i Braunsberg (Braniewo). Zob. Kant auf Reisen, 2002-2006, https://www.
online.uni-marburg.de/kant_old/webseitn/bio_reis.htm#Karte (24.02.2021).
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sobie trud omawiania okreslonych kwestii z filozofii Kanta, skrupulatnie ,,0sa-
dzajac” je przy tym w odpowiednich kolejach jego zycia (por. np. Apel, 1904;
Vorlander, 1911; Kiihn, 2001; Hoffe, 2003, s. 21-42; Dietzsch, 2005).

Oprocz stawetnej lektury pism D. Hume’a, ktora obudzita Kanta z ,,dogma-
tycznej drzemki”, wérod wydarzen i okoliczno$ci zwigzanych z zyciem filozo-
fa, na ktére warto zwroci¢ szczegdlng uwage zastuguja jego doswiadczenia
z zycia rodzinnego. Owszem, relacje rodzinne Kanta pewnie raczej niewiele
mogg wyjasnic, jesli chodzi o badania nad filozofig krytyczng Kanta, tzn. nie sg
one tutaj na pewno centralne. Zgodzi¢ si¢ bowiem trzeba z wyrazonym ostatnio
przez Petera Sloterdijka przekonaniem, ze tworczos¢ danego autora, aby moc ja
wlasciwe pojac, musi by¢ postrzegana bardziej w kontekscie spoleczno-kultu-
rowym, w jakim powstata, niz w konteks$cie losow osobistych danego filozofa,
tzn. dla tworczosci filozoficznej kluczowy jest kontekst spoteczno-kulturowy,
a doswiadczenia osobiste danego tworcy majg co najwyzej charakter pomocni-
czy (Sloterdijk, 2013, s. 41-45). Jednak uwzglednienie relacji rodzinnych filo-
zofa moze juz rzuci¢ catkiem sporo $wiatta w odniesieniu do kwestii ksztatto-
wania si¢ pogladéw Kanta na temat rodziny czy moralnos$ci seksualnej. Trzeba
tu bowiem mie¢ na uwadze, ze o istotnym wptywie wlasnych rodzinnych do-
$wiadczen Kant sam wielokrotnie przy réznych okazjach wspominatl. Zaswiad-
cza o tym fakcie np. Reinhold B. Jachmann, najpierw student, a p6zniej jeden
z pierwszych biograféw Kanta, ze filozof z wielkg atencjg wyrazal si¢ o wpty-
wie matki na wlasng postawe zyciowg oraz moralne przekonaniaZ. Z kolei jeden
z najzdolniejszych ucznidw, a w pozniejszym czasie takze zaufany kolega Kan-
ta, Christian J. Kraus, wspomina, ze filozof wielokrotnie zwracal uwage na to,
ze jego rozumienie sensu ludzkiego zycia i istoty relacji miedzyludzkich zasad-
niczo uksztattowato si¢ w domu rodzinnym?3. A poniewaz — zgodnie z wiedza
autora niniejszego tekstu — dotagd w polskiej literaturze poswigconej spusciznie
Kanta kwestia jego relacji rodzinnych nie byta jeszcze zglgbiana, warto na pew-
no to uczynié, aby polskojezycznemu czytelnikowi, ktorego interesuja kwestie
familiologiczne, dostarczy¢ informacje zebrane w jednym opracowaniu, na
podstawie ktorych mogltby sobie wyrobi¢ oglad odnos$nie do tego, jak wyglada-
ty relacje rodzinne jednego z najwybitniejszych filozofow czaséw nowozyt-

2 Meine Mutter, so duferte sich oft Kant gegen mich, [...] weckte und erweiterte meine Begriffe,
und ihre Lehren haben einen immerwéhrenden, heilsamen Einfluf auf mein Leben gehabt* (Schwarz,
1907, s. 168-169).

3 Kant erzihlte mir, er habe, da er in einem griflichen Hause, unweit Konigsberg, die Erziehung,
die er zum Theil mit von Konigsberg aus (als Magister, wenn ich nicht irre) besorgen half, ndher angese-
hen, 6fters mit inniger Rithrung an die ungleich herrlicher Erziehung gedacht, die er selbst in seiner Eltern
Hause genossen, wo er, wie er dankbar rithmte, nie etwas Unrechts oder eine Unsittlichkeit gehort oder
gesehen” (Reicke, 1860, s. 5).
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nych. Stad tez ponizej zostang kolejno ukazane relacje Kanta z rodzicami, ro-
dzenstwem i dalszymi krewnymi.

Materiat, na podstawie ktérego mozna przedstawic te relacje, nie jest zbyt
obfity, ale tez i nie nazbyt skgpy. Dostepne sa bowiem zarowno pochodzace
z tamtych czas6w wiarygodne $wiadectwa na temat stosunku Kanta do najbliz-
szych, jak réwniez z samych pism filozofa mozna wytuskac¢ kilka ciekawych
w tym zakresie spostrzezen. Ponadto istniejg opracowania obcojezyczne, w kto-
rych zostata przedstawiona biografia niemieckiego filozofa i na podstawie kto-
rych mozna wydoby¢ watki odnoszace si¢ do relacji Kanta do rodzicéw, ro-
dzenstwa i dalszych krewnych. Oznacza to, Zze na podstawie dostgpnego
materialu — jak si¢ wydaje — mozliwe jest w pewnym zakresie ukazanie, jak
ksztattowaty sie relacje rodzinne Kanta.

1. Relacje Kanta z rodzicami

Immanuel (w ksiedze chrztu: Emanuel) Kant przyszedt na $wiat w Krolew-
cu 22 kwietnia 1724 r. jako czwarte (z dziewigciorga) dziecko Anny Reginy
z domu Reuter oraz Johanna Georga Kanta. Troje z rodzenstwa Kanta zmarto
we wczesnym dziecinstwie. Wraz z przysztym filozofem wzrastaty cztery sio-
stry (Regina Dorothea, Maria Elisabeth, Anna Louise i Catharina Barbara) i brat
(Johann Heinrich). Duchowg glowa rodziny Kantéw bez watpienia byta matka,
ktora doktadata staran, by dzieci wychowane zostaty zgodnie z zasadami zycia
pietystyczno-luteranskiego. Mozna nawet powiedzie¢, ze gtdwnym zamierze-
niem matki bytlo wychowanie dzieci na poboznych chrzescijan, zas zasadniczg
metoda, ktorag w tym celu stosowata byt przyklad osobistej poboznosci i czeste
uczestnictwo w roznych publicznych nabozenstwach oraz prywatna modlitwa
w domu. Oprdcz poboznosci matka dawata dzieciom przyklad zyczliwej mito-
$ci wobec bliznich, spokoju i pogody ducha oraz rozsgdnego rozwigzywania
codziennych problemdéw. Mimo przedwczesnej $§mierci — Kant miat wowczas
13 lat — swoimi naukami oraz przykladem zycia matka odcisneta zaré6wno na
sposobie mys$lenia, jak i postepowaniu syna niezatarte pi¢tno, trwale otwierajac
jego serce i umyst na pickno i ogrom $wiata oraz bojazn Boza (Dietzsch, 2005,
s. 22-24).

Chociaz w dorostym zyciu Kant, w odréznieniu od matki, zachowywat
znaczny dystans wobec wszelakich form publicznie sprawowanego kultu®, to

4 Jesli wierzyé np. $wiadectwu Johanna D. Metzgera, dos¢ nieprzychylnego Kantowi kolegi z fakul-
tetu medycznego Uniwersytetu Krolewieckiego, Kant catymi latami ani nie uczestniczyl w nabozen-
stwach, ani takze nie stuchat kazan, a w trakcie spotkan towarzyskich zazwyczaj przejawial obojetnosc
religijna (Dietzsch, 2005, s. 186).
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jednak ogromna czcig darzyt autentyczng poboznos¢ Anny R. Kant, a ja samag
zawsze — nawet po wielu latach od jej Smierci — wspominat nie tylko z wielkim
szacunkiem, ale nawet z wyrazng czutoscia. Przywotywany juz R.B. Jachmann
zaswiadcza, ze Kant, moéwiac o swej matce, zawsze byl wyraznie poruszony.
Wskazywatly na to mocno bijace serce czy btyszczace oczy, a zwlaszcza wypo-
wiadane przez filozofa stowa, ktore naznaczone byly dziecigcym uwielbieniem
syna wobec matki®. Moze to z pewnoscig $wiadczyé o glebokiej uczuciowe;j
wigzi, jaka miedzy nimi istniala. Wydaje si¢ rowniez, ze wiez taczaca Kanta
z matka byta znacznie glebsza i zywsza niz ta miedzy nim a ojcem (Apel, 1904,
s. 1-2; Kiihn, 2001, s. 31-32).

Uwzgledniajac dalsze koleje zycia Kanta, a takze aktualng wiedzg psycho-
logiczng na temat relacji matka-dziecko i jej wptywu na rozwoj potomstwa,
wiez krolewieckiego mysliciela z matka mozna uznaé za wpisujaca si¢ w bez-
pieczny (prawidtowy) typ przywigzania matki do dziecka. W tego typu przy-
wigzaniach dziecko jest stale otoczone troskliwg milo$cia i opieka matki, jest
pewne tatwosci dostepu do matki oraz jej adekwatnej do jego mozliwos$ci oraz
okolicznosci pomocy w sytuacjach trudnych. U potomstwa wychowanego
w takim klimacie — nawet po wielu latach od $mierci matki — dominujg pozytyw-
ne emocje, a negatywne pojawiaja si¢ najczesciej wskutek sytuacji konflikto-
wych i sg krotkotrwale. Czlowiek ksztattujacy si¢ w bezpiecznej wiezi z matka
jest rowniez z zasady otwarty na innych ludzi (zob. np. Stabon-Duda, 2011,
s. 13—15; Cudak, 2012). U dorostego Kanta mozna zaobserwowac powyzsze
przejawy bezpiecznej wiezi z matkg w mtodosci, poniewaz byt on z reguty zycz-
liwie nastawiony do innych ludzi, a zto$¢ pojawiata si¢ u niego krotkotrwale
i nigdy niebezpodstawnie®. Byt takze peten empatii oraz niezwykle tatwo nawia-
zywal kontakty interpersonalne, o czym bez watpienia swiadczy fakt, ze Kant byt
wsrod znajomych zawsze mile widzianym gosciem, a jako gospodarz spotkania
byt oceniany jako mity, czarujacy i zajmujacy (Dietzsch, 2005, s. 127-135).

Zupehie obce natomiast profilowi zachowan i postaw Kanta wydaja si¢
by¢ oznaki wlasciwe trzem pozostatym (nieprawidtowym) typom relacji matki

5 Wenn der groBe Mann von seiner Mutter sprach, dann war sein Herz geriihrt, dann glinzte sein
Auge und jedes seiner Worte war der Ausdruck einer herzlichen und kindlichen Verehrung* (Schwarz,
1907, s. 169).

6 Przyktadem moze by¢ tutaj stosunek Kanta do swoich studentow. Z zasady i niezmiennie darzyt
ich zyczliwoscig 1 byt do nich przyjaznie nastawiony. Jednakze, jesli nie przyktadali si¢ oni solidnie do
nauki, wowczas z troski o ich rozwoj intelektualny otwarcie wyrazal swoja dezaprobatg wobec tego ro-
dzaju postawy. R.B. Jachmann nastepujaco charakteryzuje krolewieckiego mistrza jako wyktadowce aka-
demickiego: ,,Vor allen Dingen freute er sich iiber den Fleifl und die guten Sitten der studierenden Jiing-
linge. In seinem Repetitorio Beweise des FleiBles und der Aufmerksamkeit abzulegen, war der sicherste
Weg, sich als Student seine Gunst zu erwerben. Aber er duflerte auch im Auditorio ganz unverholen seinen
Unwillen, wenn seine Zuhorer in der Wiederholungsstunde nichts zu antworten wufiten” (Schwarz, 1907,
s. 128).



36 Zdzistaw Kieliszek

do dziecka, czyli przywiazania ambiwalentne, unikajace i zdezorganizowane.
W pierwszym przypadku potomstwo wychowuje si¢ w klimacie niepewnosci
opieki nad nim i silnych lekoéw powodowanych dlugotrwatymi okresami sepa-
racji od matki. Skutkiem tego typu relacji dziecko—matka sg zazwyczaj niezdol-
no$¢ do adaptacji w srodowisku i spoteczenstwie, niestabilno$¢ i niespdjnosé
emocjonalna, wycofanie z relacji interpersonalnych czy sktonnos$¢ do depres;ji
motywowanej poczuciem alienacji. Dla przywigzan unikajacych charaktery-
styczny jest brak ufnosci dziecka do matki. Jest on najczesciej spowodowany
niemozliwo$cig fizyczng lub niezdolno$cia psychiczng matki do nawigzania
emocjonalnej bliskosci z dzieckiem, a w skrajnych przypadkach jego stalym
odrzuceniem czy nawet wrecz agresja wobec niego. Dziecko wzrastajace w kli-
macie przywigzan unikajacych jest z reguty sklonne do agresji, depresyjne
1 czgsto ma poczucie bezradno$ci. Natomiast wzorzec przywigzan zdezorgani-
zowanych charakteryzuje si¢ brakiem stalej czy spojnej relacji dziecko-matka.
Raz jest to wiez o silnym zabarwieniu emocjonalnym i przywigzaniu dziecka do
matki powstata dzigki jej opiekunczosci i bliskosci, innym razem dziecko, be-
dac przez matke w jaki$ sposob krzywdzone badz zaniedbywane, odsuwa si¢ od
niej emocjonalnie. Potomstwo uksztattowane w ramach zdezorganizowane;j re-
lacji z matka nie dysponuje zazwyczaj zborng strategig odnoszenia si¢ do ludzi
oraz jest niezwykle i nieadekwatnie do sytuacji labilne emocjonalnie (Stabon-
-Duda, 2011, s. 14-15). Nie wydaje si¢, aby relacje Anny R. Kant do syna wpi-
sywaly si¢ w ktory$ z trzech nieprawidlowych typow relacji matka-dziecko,
poniewaz krdlewiecki filozof chociaz nie zatozyt wlasnej rodziny, to jednak
z pewnoscia nie byt ani osoba wycofang z relacji interpersonalnych’, ani tez
bezradna, agresywng, depresyjna, niedysponujacg spojng wizja wlasnych od-
niesien do innych ludzi i swojego miejsca w §wiecie®. Byt natomiast — mozna

7 Sugestywna jest chociazby tu uwaga wyrazona przez Kanta na temat samotnego spozywania po-
sitkow. Samotnie spozywane positki ocenia on nie tylko jako niezdrowe, ale wrecz jako destrukcyjne dla
czlowieka (filozofujacego uczonego), poniewaz cztowiek stale posilajacy si¢ w samotnosci moze stopnio-
wo straci¢ ochote do zycia: ,,Allein zu essen (solipsismus convictorii) ist fiir einen philosophirenden
Gelehrten ungesund; nicht Restauration, sondern (vornehmlich wenn es gar einsames Schwelgen wird)
Exhaustion; erschopfende Arbeit, nicht belebendes Spiel der Gedanken. Der genieflende Mensch, der im
Denken wihrend der einsamen Mahlzeit an sich selbst zehrt, verliert allmdhlig die Munterkeit, die er da-
gegen gewinnt, wenn ein Tischgenosse ihm durch seine abwechselnde Einfille neuen Stoff zur Belebung
darbietet, welchen er selbst nicht hat ausspiiren diirfen* (Kant, 1798, s. 279-280).

8 Znamienna moze by¢ tutaj np. reakcja Kanta na pojawiajace si¢ kilka razy w jego zyciu oferty
awansu, ktorych przyjecie wigzaloby si¢ z koniecznoscia opuszczenia rodzinnego Krolewca i przeniesie-
nia si¢ do Erlangen, Jeny czy tez Halle, aby na tamtejszych uniwersytetach objac kierownicze stanowiska.
Wszystkie odrzucit nie z powodu jednak lgku przed nieznanym, ale ze §wiadomego przywiazania do stron
rodzinnych oraz zyciowych preferencji (Hoffe, 2003, s. 28). Kant wyraznie wskazal na motywy podejmo-
wanych wowczas przez siebie decyzji w liScie do swojego ucznia i przyjaciela Marcusa Herza, piszac, ze
stawa i korzy$ci nigdy nie miaty dla niego wielkiego znaczenia, a bardziej od nich ceni sobie statecznos¢,

uporzadkowane zycie umozliwiajace spokojna pracg i grono statych przyjaciot: ,,In diesem Betracht vermi-
scht sich meine angenehme Emfindung doch mit etwas Schwermiithigem, wenn ich mir einen Schauplatz
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przynajmniej odnie$¢ takie wrazenie na podstawie Swiadectw 0sob, ktore z nim
obcowaty — cztowiekiem stabilnym Zyciowo i emocjonalnie?, a takze jednocze-

$nie zdolnym do adaptacji w réznych sytuacjach i zazwyczaj reagujagcym ade-

kwatnie do zaistniatych okolicznosci!©.

Mimo ze emocjonalno-duchowa wigz taczaca Kanta z ojcem jawi si¢ jako
luzniejsza od tej, ktora taczyta go z matka, mozna zauwazy¢, ze Johann G. Kant
— zmartly, gdy Kant miat 22 lata — odegrat takze istotng role w ksztattowaniu si¢
charakteru syna, przyjmowanych przez niego wzorcow postepowania oraz pre-
ferowanych wartosci. Ojciec przysztego filozofa — jak wspomina Ludwig
E. Borowski, jeden z pierwszych studentéw Kanta — zgdat od swoich dzieci
przede wszystkim pilnosci w nauce i pracy, a uczciwos$ci w postgpowaniu.
Brzydzit si¢ ponadto ktamstwem, bezwzglednie cenit prawdomédwnosc¢ i kazdo-
razowo oczekiwal odpowiednich postaw od swojego potomstwa. Doktadat takze
staran, by wychowac je na porzadnych obywateli Prus. Istotnym celem, jaki chciat
osiggnac Johann G. Kant — przyktadem wtasnego zycia i solidnie wykonywanej
przez siebie pracy (trudnit si¢ rymarstwem) oraz podejmowanymi zabiegami wy-
chowawczo-edukacyjnymi — byto przygotowanie dzieci do zycia z pracy wta-
snych rak, by dla nikogo nie byty ciezarem (Schwarz, 1907, s. 3-5).

W swietle wspolczesnej wiedzy na temat wptywu relacji ojciec—dziecko na
ksztattowanie si¢ osobowosci syna (zob. np. Swiderska, 2011; Oskiewicz, 2012;

erdfnet sehe, wo diese Absicht in weit gréBerem Umfange zu befordern ist und mich gleichwohl durch den
kleinen Antheil von Lebenskraft, der mir zugemessen worden, davon ausgeschlossen finde. Gewinn und
Aufsehen auf einer grolen Biihne haben, wie Sie wissen, wenig Antrieb vor mich. Eine friedliche und
gerade meiner Bediirfnis angemessene Situation, abwechselnd mit Arbeit, Spekulation und Umgang be-
setzt, wo mein sehr leicht afficirtes, aber sonst sorgenfreyes Gemiith und mein noch mehr ldunischer, doch
niemals kranker Korper, ohne Anstrengung in Beschiftigung erhalten werden, ist alles was ich gewiinscht
und erhalten habe. Alle Verdnderung macht mich bange, ob sie gleich den grofiten Anschein zur Verbesse-
rung meines Zustandes giebt und ich glaube auf diesen Instinkt meiner Natur Acht haben zu miissen, wenn
ich anders den Faden, den mir die Parzen sehr diinne und zart spinnen, noch etwas in die Lange ziehen
will. Den grofesten Dank also meinen Gonnern und Freunden, die so giitig gegen mich gesinnet sind, sich
meiner Wohlfarth anzunehmen, aber zugleich eine ergebenste Bitte, diese Gesinnung dahin zu verwenden,
mir in meiner gegenwartigen Lage alle Beunruhigung (wovon ich zwar noch immer frey gewesen bin)
abzuwehren und dagegen in Schutz zu nehmen* (Kant, 1778, s. 231).

9 Warto tu dopowiedzie¢, ze wiasnie ta niebywata wprost emocjonalno-zyciowa stabilno$é Kanta,
ktorej trudno w $wietle zachowanych upamigtnien zaprzeczy¢, wydaje si¢ leze¢ u zrodet wyraznie kary-
katuralnego obrazu biografii krolewieckiego filozofa powielanego przez wielu autoréw. Owszem, zasad-
niczo zycie Kanta bieglo stalym rytmem i pozbawione bylo jakich§ emocjonalnych nagtych zwrotow, ale
nie oznacza to, ze bylo to zycie niecickawe, wyzute ze spotkan towarzyskich czy spedzone wyltacznie na
mozolnej pracy badawczej (Kiihn, 2001, s. 14-15).

10 Interesujaca moze by¢é pod tym wzgledem chociazby uwaga poczyniona przez R.B. Jachmanna na
temat zadziwiajacej zdolnosci Kanta do przestawania z matymi dzie¢mi. Jak podkresla R.B. Jachmann,
ten wielki medrzec — jakim bez watpienia byt Kant — o przenikliwym umysle, si¢ggajacym obszaréw po-
znawczych, na ktore niewielu ludzi jest si¢ w stanie zapuscié, i na co dzien postugujacy si¢ zaawansowa-
nym stownictwem, byl jednocze$nie w stanie bez wigkszych trudnosci zartowac i bawi¢ si¢ z malymi
dzieé¢mi jak jedno z nich (Schwarz, 1907, s. 137-138).
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Basak, 2013; Tracz, 2020) oraz majac na uwadze zaré6wno intelektualng, moral-
ng oraz spoteczng jakos$¢ zycia Kantall, jak réwniez Kantowskie pojmowanie
roli ojca w zyciu dziecka, zwlaszcza syna!2, mozna wywnioskowaé, ze Johann
G. Kant wlasciwie wywigzat si¢ z roli ojca. Przede wszystkim wydaje sig, ze
ojciec Kanta musiat by¢ aktywnie i stale obecny w procesie wychowywania
potomstwa, poniewaz z reguly chtopcy ksztaltowani w taki sposob wykazujg
wickszg sktonno$¢ do aktualizacji swojego intelektualnego potencjatu od tych,
w ktorych zyciu ojciec byt w ogdle lub przynajmniej w czesci nicobecny!3.
Nalezy podkresli¢, ze Kant w sposob naturalny byl obdarzony przenikli-
wym umystem. Ale oczywiste jest, ze same naturalne zdolnosci i talenty nie na
wiele by si¢ zdaly bez osobistej i wytgzonej pracy jego samego oraz wlasciwe-
go prowadzenia go przez wychowawcow, w tym zwlaszcza przez ojca. I zdaje
sig, ze do takiej wlasnie wytrwatej pracy nad soba Johann G. Kant stale mobili-
zowal syna, a w kazdym razie na pewno dotozyt ze swej strony wszelkich moz-

11 Warto tu wspomnie¢, ze wiele o wyjatkowej jakosci zycia Kanta w poszczegolnych obszarach
mowig reakcje mieszkancow Krolewca podczas pogrzebu filozofa i tre§¢ nekrologu, ktory ukazat si¢
krotko po jego $mierci. W czasie niezwykle podniostego pogrzebu Kanta, na ktéry spontanicznie licznie
przybyli mieszkancy Krélewca oraz studenci miejscowego uniwersytetu, miat odby¢ si¢ np. nastepujacy,
i trzeba przyzna¢ nieco anegdotyczny, dialog: ,,[...] slyszano, jak na widok uroczystego pochodu jakas
oficerska zona wyrazita zdziwienie: Boze, tak nie chowano nawet feldmarszatka!, natychmiast padta repli-
ka: Madame, prosze wzig¢ pod uwage, ze feldmarszatkow jest wielu, a Kant, jak dotgd, byl tylko jeden”
(Dietzsch, 2005, s. 214). Jak ocenia natomiast M. Kiihn, niezwykle trafna jest zwigzta po$miertna notatka
zamieszczona w Koniglich Preufischen Staats-, Kriegs- und Friedens-Zeitungen, w ktorej krotko podsu-
mowane zostalo cale zycie Kanta i w ktorej stwierdzono, ze byt on nie tylko wielce znanym w $wiecie
myslicielem, ale takze cztowiekiem wielkiej wiernosci, zyczliwos$ci, uczciwosci i towarzyskosci: ,,Heute
Mittags um 11 Uhr [12 lutego 1804 r.; Z.K.] starb hier an vélliger Entkraftung im 80sten Jahre seines Al-
ters Immanuel Kant. Seine Verdienste um die Revision der spekulativen Philosophie kennt und ehrt die
Welt. Was ihn sonst auszeichnete, Treue, Wohlwollen, Rechtschaffenheit, Umgénglichkeit — dieser Verlust
kann nur an unserem Orte ganz empfunden werden, wo also auch das Andenken des Verstorbenen am
ehrenvollsten und dauerhaftesten sich erhalten wird* (Kiihn, 2001, s. 3-5).

12\ Pidagogik Kant zauwaza np., ze wskazane jest, aby dzieci juz od samej mtodoéci stopniowo
przyuczane byty do solidnej pracy, co ma si¢ dokonywac dzigki umiej¢tnemu faczeniu zabawy z obowigz-
kami. Winny by¢ takze dyscyplinowane, jesli zajdzie taka potrzeba. Krolewieckiemu myslicielowi wyda-
je si¢, ze w odniesieniu do synow zazwyczaj ojcowie lepiej od matek sprawdzajg si¢ w tych zadaniach.
Jego zdaniem mozna tez zauwazy¢, ze w trakcie nauki pracy polaczonej z zabawa synowie lubig bardziej
spedzac czas z ojcami niz matkami. We wspomnianym dziele mozna m.in. odnalez¢ nastgpujace uwagi:
,,Es ist daher duferst wichtig, dafl Kinder von Jugend aufarbeiten lernen. Kinder, wenn sie nur nicht schon
verzirtelt sind, lieben wirklich Vergniigungen, die mit Strapazen verkniipft, Beschéftigungen, zu denen
Krifte erforderlich sind. In Ansehung dessen, was sie genieBen, mufl man sie nicht leckerhaft machen und
sie nicht wahlen lassen. Gemeinhin verziehen die Miitter ihre Kinder hierin und verzarteln sie iiberhaupt.
Und doch bemerkt man, daf3 die Kinder, vorziiglich die Sohne, die Viter mehr als die Miitter lieben. Dies
kommt wohl daher, die Miitter lassen sie gar nicht herumspringen, herumlaufen und dergl., aus Furcht, daf3
sie Schaden nehmen mochten. Der Vater, der sie schilt, auch wohl schldgt, wenn sie ungezogen gewesen
sind, fiihrt sie dagegen auch bisweilen ins Feld und 148t sie da recht jungenmiBig herumlaufen, spielen
und fréhlich sein* (Kant, 1803, s. 477-478).

13 Istnienie takich zalezno$ci potwierdzaja obserwacje poczynione na przestrzeni ostatnich dziesie-
cioleci przez takich badaczy, jak np. B. Baran, H.B. Biller, E. Williams, N. Radin, M.E. Lamb i C. Lewis
(Tracz, 2020).
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liwych staran, aby zapewni¢ mu jak najlepsze warunki do rozwoju i naukil4.
Warto tu mie¢ na wzgledzie, ze w $wietle ustalen wielu badaczy wtasnie uczest-
niczgca obecno$¢ ojca w procesie wychowawczym wyjatkowo wzmacnia
zwlaszcza synow w dazeniu do coraz wigkszej samodzielnosci oraz rozwoju
osobowego, w szczegdInosci intelektualno-zawodowego!>. Prawidtowa identy-
fikacja Kanta z ojcem znaczgco przyczynila si¢ rowniez do zinternalizowania
przez niego przyjmowanego w rodzinnym domu zestawu norm moralnych oraz
warto$ci. Kluczowa — jak podkreslaja znawcy tej materii — w formowaniu su-
mienia synow jest postawa i przyktad wtasnego ojcal®. Ponadto relacja miedzy
Kantem seniorem i Kantem juniorem musiata by¢ ciepla, tzn. ojciec mimo sta-
nowczosci w stawianiu synowi wysokich wymagan, raczej czesciej darzyt go
pozytywnymi niz negatywnymi uczuciami, a on odptacat mu tym samym!”.
Dzieci wychowywane w klimacie ojcowskiej opiekunczo$ci oraz zyczliwosci
zazwyczaj cechuje pewnos$¢ siebie, asertywnos¢ oraz umiejetnos¢ osiggania in-
dywidualnych i spolecznych celow przy jednoczesnym pozostawaniu w do-
brych stosunkach z innymi ludzmi!8. A Kant bez watpienia byt osoba asertywna
i pewng siebie!®. Jesli z kim§ pozostawat z jakichs powoddéw w trudnych rela-

14 Jak wnioskuje np. dziewictnastowieczny komentator Hermann Schmidt, ojciec Kanta byt czfo-
wiekiem prostym i sam z siebie niewiele mogt synowi w kwestii wyksztalcenia zaproponowac. Ale Jo-
hann G. Kant by} réwnocze$nie na tyle dalekowzroczny, zaradny oraz otwarty, ze potrafil utalentowanego
syna przedstawi¢ odpowiednim osobom, ktore nastgpnie mogty finansowo oraz merytorycznie wesprzec
jego edukacje. Wydaje sig, ze bez zabiegéw ojca, wspieranego w tym wzgledzie bez watpienia rowniez
przez matke, ktora byla znacznie lepiej wyksztalcona niz wigkszos¢ 6wczesnych kobiet, a takze ich
obopdlnej otwartosci na pojawiajace si¢ z réznych stron propozycje wsparcia, raczej mtody Kant nie tra-
fitby do Collegium Fridericianum, jednego z najlepszych 6wczesnie gimnazjum w Niemczech, gdzie m.
in. na jego talencie poznat si¢ dyrektor szkoty, a takze krolewiecki pastor i kaznodzieja Franz A. Schultz,
uczen znamienitego o$wieceniowego niemieckiego filozofa Christiana Wolffa. Wyksztatcenie oraz ducho-
wa formacja zdobyte w tym gimnazjum, w ktorym obowigzywatl surowy regulamin wymagajacy od
uczniow wysokiego poziomu moralno-religijnego zycia i ktore Kant ukonczyl we wrzesniu 1740 r.
z drugg lokatg na catym roczniku, rozpoczynajac nastepnie studia uniwersyteckie, potozyty intelektualne
podwaliny pod przyszte jego dokonania, a takze odcisngly pigtno na jego charakterze (Schmidt, 1858,
s. 1-6).

15 Obecnos¢ w zachowaniach syndw tego typu sktonnosci i ich znaczna zalezno$é od odpowiedniej
postawy ojcow zauwazyli m.in. B. Baran, H.B. Biller oraz K. Pospiszyl (Tracz, 2020).

16 Korelacje pomiedzy identyfikacja z ojcem a uznaniem okreslonych zasad i norm przez synéw za
wiasne opisuja np. L.M. Hollman, M. Wolicki czy Z. Zaborowski (Tracz, 2020).

17 Wiele $wiatla na relacje miedzy Kantem a jego ojcem rzucaja niezwykle cieple oraz poruszajace
stowa zapisane przez tego pierwszego w rodzinnej Biblii po $mierci drugiego. Znamienne jest takze, ze
krolewiecki filozof odnotowuje nawet doktadng godzing $mierci swojego ojca: ,,Anno 1746 d. 24. Mirz
Nachmittags um halb 4 Uhr ist mein liebster Vater, durch einen seeligen Tod abgefordert worden. Gott der
ihm in diesem Leben nicht viel Freude geniessen lassen, lasse ihm davor die ewige Freude zu Theil wer-
den* (Hinske, 2020).

18 [stnienie juz od wczesnego dziecinstwa, zwlaszcza u synow, tego typu zaleznosci zaobserwowali
m.in. M.E. Lamb, C. Lewis, Y.M. Youngblade, J. Belsky, H.B. Biller, B. Baran, P.H. Mussen i D.R. Parke
(Tracz, 2020).

19°0. Hoffe zauwaza z przekasem, ze juz w pierwszym dziele krélewieckiego filozofa Mysli o praw-
dziwej mierze sit zywych oraz ocena dowodow, ktorymi w tej spornej kwestii postugiwat sie Leibniz i inni
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cjach, to nawet wowczas dazyl do tagodzenia sporu i podjgcia wspotpracy
w celu osiagniecia dobra wspolnego20.

Wiele — jak zauwaza Max Apel — o klimacie panujgcym w rodzinnym domu
Kanta, a takze o sposobie zycia rodzicoOw i1 warto$ciach, ktore starali si¢ wpoi¢
swoim dzieciom, mowig zwiezte notatki zawarte w ksiedze koscielnej i odno-
szace si¢ do pogrzebow obojga rodzicow. W obydwu przypadkach lakonicznie
zapisano, ze pochowki byly ciche (Still) i ubogie (4rm). Swiadczy to z pewno-
$cig zarowno o tym, ze do$¢ liczna rodzina Kantow nie optywata w luksusy, jak
réwniez i o tym, ze dzieci wychowane byly do spokojnego przyjmowania r6z-
nych przeciwnosci zycia i1 nie pataty zadza posiadania nadmiernego bogactwa
(Apel, 1904, s. 2).

Z kolei sam Kant, wobec Friedricha T. Rinka, niemieckiego ewangelickiego
teologa i nauczyciela akademickiego, charakteryzujac pietyzm, przy okazji na-
kreslit sposob zycia rodzicow, podkreslajac, ze starali si¢ oni wpoi¢ ten sam mo-
del wlasnemu potomstwu. Okreslit je m.in. jako zycie cnotliwe, pobozne, surowe,
cenigce madro$¢, spokojne i jednoczesnie pogodne, pelne wewngtrznego pokoju,
ktérego nie zaktdcajg zadne namigtnosci, wolne od niezadowolenia z ubostwa,
nieklotliwe, unikajgce gniewu i nienawisci, zyczliwe dla nieprzyjaciot oraz ufne
w Bozg Opatrzno$¢2!. Mozna zatem powiedzie¢, ze w oczach syna rodzice ja-
wili si¢ jako wyjatkowo dobrzy ludzie, ktorzy mimo réznorakich utrapien

mechanisci wraz z kilkoma wstepnymi uwagami dotyczqcymi sit cial w ogole bez trudu mozna dostrzec
ogromng pewnosc siebie wowczas jeszceze ,,raczkujagcego” mysliciela i niespetna dwudziestoletniego mto-
dzienca, gdyz dzieto to jest nasycone pelnymi rezonu stwierdzeniami (Hoffe, 2003, s. 25).

20 przyktadem pokojowego usposobienia Kanta w stosunkach miedzyludzkich jest jego relacja
z Johannem D. Metzgerem, kolegg filozofa z fakultetu medycznego Uniwersytetu Krolewieckiego. Mie-
dzy obydwoma wyktadowcami uniwersytetu doszlo bowiem do ostrego spigcia. Z jednej strony Kant,
z troski o dobro uczelni i poszanowanie uznanych praktyk w jej zarzadzaniu, przyczynit si¢ do zabloko-
wania w semestrze zimowym 1785/86 kandydatury (samozwanczej) J.D. Metzgera do objecia funkcji
rektora Albertyny, zas J.D. Metzger w ramach rewanzu publicznie krytykowat p6zniej Kantowski sposob
rektorowania w semestrze letnim roku 1786. I chociaz Kant na te zarzuty (czgsciowo trafne, ale tez i czg-
sciowo podyktowane zawiscia, zazdro$cig itd.) odpowiadat w urzgdowym tonie, to jednak raczej te odpo-
wiedzi przedstawiaja si¢ jako proby lagodzenia dla dobra uniwersytetu nabrzmialtego sporu niz miatoby to
by¢ dazenie do catkowitego wyrugowania Metzgera z zycia akademickiego (Dietzsch, 2005, s. 182—184).

21 Waren auch die religiosen Vorstellungen der damaligen Zeit [...] und die Begriffe von dem, was
man Tugend und Frommigkeit nannte, nichts weniger als deutlich und gentigend: so fand man doch wirk-
lich die Sache. Man sage dem Pietismus nach, was man will, genug! Die Leute, denen es ein Ernst war,
zeichneten sich auf eine ehrwiirdige Weise aus. Sie besaflen das Hochste, was der Mensch besitzen kann,
jene Ruhe, jene Heiterkeit, jenen innern Frieden, die durch keine Leidenschaft beunruhigt wurden. Keine
Not, keine Verfolgung setzte sie in Mifmuth, keine Streitigkeit war vermogend sie zum Zorn und zur
Feindschaft zu reizen. Mit einem Wort, auch der bloe Beobachter wurde unwillkiirlich zur Achtung hin-
gerissen. Noch entsinne ich es mich [...] wie iiber ihre gegenseitigen Gerechtsame einst zwischen dem
Riemer- und Sattlergewerke Streitigkeiten ausbrachen, unter denen auch mein Vater ziemlich wesentlich
litte; aber des ungeachtet wurde selbst bei der hauslichen Unterhaltung dieser Zwist mit solcher Schonung
und Liebe in Betreff der Gegner, von meinen Eltern behandelt, und mit einem solchen festen Vertrauen auf
die Vorsehung, daf} der Gedanke daran, obwohl ich damals ein Knabe war, mich dennoch nie verlassen
wird“ (Rink, 1805, s. 13-15).
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1 przeciwno$ci niesionych przez zycie starali si¢ zy¢ godziwie moralnie i do
takiego tez sposobu zycia przysposobi¢ wlasne potomstwo (Kiihn, 2001, s. 29).

Rodzice byli zatem dla Kanta niekwestionowanym przyktadem wzorcowe-
go zycia oraz wlasciwego ksztattowania relacji w samej rodzinie, jak rowniez
odnoszenia si¢ do ludzi spoza rodziny (Kiihn, 2001, s. 42). Majac na uwadze
niewatpliwy zwigzek klimatu domu rodzinnego oraz postawe rodzicéw z funk-
cjonowaniem dzieci juz w dorostym zyciu (por. np. Cudak S., 2012), mozna
— jak sie wydaje — do$¢ zasadnie skonstatowac, ze wptyw Anny Reginy oraz
Johanna Georga Kantow na ksztatt zycia i rozumienie $wiata przez Immanuela
Kanta, ich syna, byt widoczny i1 niebagatelny.

2. Relacje Kanta z rodzenstwem

O ile o wiezi z rodzicami i o ich, zwtaszcza matki, niezatartym wptywie na
swoje zycie Kant wspominat stosunkowo czgsto, o tyle juz o swoich stosunkach
z rodzenstwem — jak relacjonuje np. R.B. Jachmann — w zasadzie nieustannie
milczat 1 nigdy na ten temat publicznie nic znaczacego nie wyrazil (Schwarz,
1907, s. 169). Jednakze okreslone zachowania Kanta, a takze listy, te napisane
przez niego i otrzymane oraz $wiadectwa innych osob pozwalaja nieco naswie-
tli¢ t¢ kwestie.

I tak, wydaje sie, ze jesli mowimy o relacjach z rodzenstwem, to mozna
postawic teze, ze miaty one charakter ambiwalentny. Na podstawie dostepnych
zrddet mozna bowiem wnioskowaé, ze raczej nie kontaktowat si¢ ze swoimi
czterema siostrami (Reging Dorotheg, Marig Elisabeth, Anng Louisg i Catharing
Barbarg) niemal przez ¢wier¢ wieku dorostego zycia, co jest o tyle zastanawia-
jace, ze wszyscy mieszkali w tym samym miescie (Schwarz, 1907, s. 169). War-
to wspomnie¢, ze Kant wyjatkowo chtodno potraktowat jedng ze swych siostr,
Catharing Barbarg, gdy ta w ostatnich dniach jego zycia odwiedzala go, aby si¢
nim opiekowac. Krolewiecki filozof czut sie¢ wowczas wyraznie zaktopotany
prostotg kobiety i traktowat jg jakby byta mu niemalze obca osobg, cho¢ w tam-
tym czasie byla to juz ostatnia siostra, jaka mu pozostala przy zyciu (Kiihn,
2001, s. 34). Rowniez nie wygladaja na jako$ szczegolnie zazyte stosunki Kan-
ta z jedynym rodzonym bratem (Johannem Heinrichem), ktory od 1781 r. byt
pastorem w Kurlandii. Obydwaj bracia pozostawali w kontakcie listownym?2,

22 Na marginesie warto zauwazy¢, ze lista 0sob, z ktorymi w ciggu swego zycia Kant korespondo-
wat jest imponujaca. Znajduja si¢ na niej zaroOwno znakomici 6wczesni uczeni, np. Leonhard Euler, Moses
Mendelssohn czy Friedrich H. Jacobi, jak rowniez osobistosci ze $wiata polityki, wsrdd ktorych najzna-
mienitszg jest krol pruski Fryderyk II Hohenzollern, a takze zwyczajni obywatele, np. Maria von Herbert
(Lacoste, 1994).
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cho¢ niezbyt czgstym i zdecydowanie wigcej Kant otrzymat listoéw od brata niz
sam do niego napisat?3. Mimo ze Kant emocjonalnie chtodno i w sposéb zdy-
stansowany odnosit si¢ do brata, to jednak — jak si¢ wydaje — taczyta go z nim
szczera braterska mitos¢ (die Bruderliebe). Niewielki, aczkolwiek zauwazalny,
rozdzwigk pomigdzy relacjami Kanta z siostrami a mlodszym bratem, jesli wie-
rzy¢ np. R.B. Jachmannowi, daje si¢ wythumaczy¢ m.in. tym, Ze te pierwsze
byly prostymi kobietami i na co dzien raczej obce im byly sprawy naukowe,
dydaktyczne i1 administracyjne, ktére zaprzataly krolewieckiego medrca
(Schwarz, 1907, s. 169—170), zas Johanna Heinricha przynajmniej ogoélnie inte-
resowaly pola badawczo-organizacyjnej aktywnosci brata?*. Bracia z rzadka,
ale informowali si¢ ponadto listownie o najwazniejszych wydarzeniach, jakie
w rodzinach Kantow si¢ rozgrywatly, a takze dzielili troskg o losy najblizszej
rodziny23.

Chociaz Kant chtodno traktowat zarowno swoje siostry, jak i brata, a takze
nie wydawat si¢ by¢ szczegodlnie mocno emocjonalnie z nimi zwigzany (Kiihn,
2001, s. 34), to jednak wielkim btedem bytoby stwierdzenie, ze nie byt on tro-
skliwym bratem, a opiekunczym wujem czy stryjem dla ich rodzin. Na podsta-
wie faktu, ze Kant znaczaco wspieral finansowo swoich najblizszych krewnych,
mozna doj$¢ do przekonania, ze ich los nie byl mu obojetny i si¢ nim powaznie

rzejmowalt-®. Cho¢ tez i w tych przejawach Kantowskiego zatroskania o naj-
126, Choé t tych h Kantowsk trosk

blizszg rodzing tatwo jest zauwazy¢, ze raczej krolewiecki mysliciel kierowat

si¢ racjonalnie uzasadnionymi obowigzkami, jakie rodzenstwo ma wzgledem

siebie, niz byt powodowany glebokim uczuciem zywionym do najblizszych?’.

23 W zebranej przez Pruska Akademie Nauk korespondencji Kanta mozna si¢ doliczy¢ dziesigciu
listow, ktore otrzymat on od Johanna Heinricha, za$ zaledwie dwoch, ktore do brata napisat.

24 Na przyktad Johann H. Kant w liscie datowanym na 8 lutego 1792 r. pisze m.in., ze jest dumny ze
swego starszego brata, ktory zdobyt sobie w niemieckim $wiecie naukowym stawe wielkiego mysliciela
— tworcy caltkiem nowego filozoficznego spojrzenia. Wyraza tez nadzieje, ze uda si¢ bratu doprowadzi¢
rozpoczete dzieto do konca. Zyczy tez mu, aby jego pisma staly si¢ wielce znane takze poza Niemcami
(Kant, 1792, s. 323).

25 Kant w kréciutkim licie z 17 grudnia 1796 r. informuje brata o powodach trudnosci finansowych,
z jakimi borykaja si¢ rodziny ich siostr, a takze o przedsigwzigtych w zwiazku z tym przez siebie krokach
zaradczych (Kant, 1796). Natomiast Johann H. Kant pod koniec sierpnia 1789 r. informuje starszego bra-
ta o tym, ze ze swoja ukochang matzonka oraz czwodrka potomstwa wioda szczesliwe zycie malzenskie
irodzinne (Kant, 1789, s. 72).

26 Kant przez wiele lat wyplacal np. zapomoge swojej drugiej siostrze (Marii Elisabeth), ktora po
rozwodzie (1768) z m¢zem popadla w klopoty finansowe, a po jej $mierci (1796) podobng zapomoge
przekazywat jej dzieciom oraz pomyslal o odpowiedniej dla nich pomocy w swoim testamencie. Porow-
nywalnie wspierat takze swojg najmtodszg siostr¢ (Katharing Barbarg), ktora stracita meza i jednoczesnie
zrodto utrzymania zaledwie rok po §lubie. Starszy brat ufundowat jej miejsce w krolewieckim szpitalu
$w. Grzegorza. Wsparl rowniez rodzing swojego jedynego brata po jego $mierci (1800) (Kiihn, 2001,
5. 430-431).

27 znamienny jest np. dopisek zanotowany przez Kanta na ostatniej stronie listu (z 3 lipca 1773 r.),

ktory otrzymat od swojego brata (Kant, 1773a, s. 140—141). Johann H. Kant krotko informuje o tym, co
dzieje si¢ w jego zyciu, a takze wyrazal si¢ niezwykle emocjonalnie na temat wiezi, jakie istniejg migdzy
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Takowego — jak mozna oceni¢ — Kant ani do rodzenstwa, ani tez do jego potom-
stwa w ogoble nie odczuwat.

Jednakze dla ogdlnej oceny stosunku Kanta do rodzenstwa i jego potom-
stwa istotniejsze sg — po pierwsze — troska i idgce za nig, zwlaszcza finansowe,
wsparcie, ktorego filozof udzielat znajdujacym si¢ w potrzebie najblizszym
krewnym, niz emocjonalny chtdéd czy dystans, z jakimi do nich si¢ odnosit
(Kiihn, 2001, s. 431), a takze — po drugie — fakt, Zze nawet jes$li zachowywat
wobec wlasnej rodziny wyrazny emocjonalny dystans, to jednak nie zaniedby-
wat swoich zobowigzan wobec niej (Kiihn, 2001, s. 34). Ponadto, nalezy mie¢
tez na uwadze, ze pozostawiony po $mierci (12 lutego 1804 r.) przez krolewiec-
kiego mysliciela majatek, szacowany na blisko 60 tysiecy talarow, przypadt
w znaczacej czesci — zgodnie z wolg zmartego wyrazong w zachowanym i pa-
rokrotnie, pomigdzy 27 lutego 1798 r. a 29 maja 1803 r., uzupetnianym testa-
mencie?® — jego najblizszym krewnym, czyli mieszkajacej w Kurlandii czworce
dzieci brata Johanna H., a takze czworce dzieci siostr Kanta mieszkajgcych
w Krolewcu. W testamencie Kant zagwarantowat rowniez z pozostawionego
przez siebie majatku utrzymanie siostry Cathariny Barbary, ktora jako jedyna
z rodzenstwa go przezyta. Zatem na podstawie zaistniatych faktow, jakim byt
np. testament, mozna sformutowa¢ wniosek, ze Kant mial na uwadze dobro
swoich bliskich i to w dalszej perspektywie (Dietzsch, 2005, s. 210-211).

Godne podkreslenia jest, ze chociaz Kant odnosit si¢ do rodzenstwa oraz
jego potomstwa wyjatkowo chtodno pod wzgledem emocjonalnym, to jednak
w ostatnich dniach swojego zycia byl otoczony troskliwa opieka najmtodsze;
siostry — Cathariny Barbary. Z przejmujgcego opisu momentu jego $mierci
— sporzadzonego przez Ehregotta A.Ch. Wasianskiego, shuchacza wyktadow fi-
lozofa i wykonawcy jego testamentu — wiemy, ze Catharina Barbara byla wraz
z jednym z bratankéw Kanta obecna przy jego $mierci. Obydwoje stali przy
16zku, na ktorym Kant umieral (Schwarz, 1907, s. 385-387). To trwanie najbliz-
szych przy Kancie az do jego $mierci — ktora nie byta zaskoczeniem, poniewaz

rodzenstwem i o ktorych odnowienie oraz zachowanie nalezatoby si¢ zatroszczy¢. Johann H. niepokoi si¢
rowniez o los siostr. Prosi tez brata, aby przekazal Annie Louisie korespondencjg, ktora zostata dotaczona
do listu 1 ktora jest odpowiedzig na otrzymane od niej wezesniej pismo. Kant, zapewne nie podzielajac
uczuciowego tonu brata, ktoéry czynil mu emocjonalne awanse, zreflektowal, ze obowiagzkom moralnym
nalezy czyni¢ zado$¢ nie ze wzgledu na uczucia, ale z uwagi na idee zawarte w rozumnym podmiocie:
,,»Alle Moralitit besteht in der Ableitung der Handlungen aus der Idee des Subjekts, nicht aus der Empfin-
dung. Die Idee ist allgemeingiiltig so wohl aus dem Zwecke (abstrahendo) als auch aus der Beziehung auf
alle (combinando). Die Quellen aller Erfahrungserkenntnis sind transscendental. Es sind (innere) anticipa-
tionen* (Kant, 1773).

28 Gwoli $cistosci trzeba dodaé, ze nie byt to pierwszy testament sporzadzony przez Kanta. Pierwszy
testament zostal zdeponowany w sadzie miejskim w Krolewcu 29 sierpnia 1791 r. Jednakze mozna uznaé
g0 za nieistotny, poniewaz Kant wyraznie na samym poczatku drugiego zaznacza, ze testament drugi
catkowicie znosi postanowienia zapisane w pierwszym (Kant, 1803a).
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stopniowo podupadal on na zdrowiu od przetomu 1801 i 1802 r., a wraz z po-
czatkiem roku 1804 coraz wyrazniej zaczat traci¢ sity — a zwlaszcza wymagaja-
ca wysitku i samozaparcia pielegnacja $wiadczona przez najmtodsza z sidstr2?,
wydaja si¢ by¢ potwierdzeniem zywienia przez najblizszych wobec Kanta
wdzigcznosci, na ktérg on sobie wezesniej wyswiadczanym finansowym wspie-
raniem najblizszych zastuzyt. Trudno przypuszczaé, ze Catharina Barbara zdo-
bylaby si¢ na taki wysitek, tym bardziej ze Kant wowczas odnosit si¢ do niej
niemal obco, gdyby nie odczytywata Swiadczonej jej wezesniej przez brata po-
mocy jako $wiadectwa jego troski o nig, ktorg w ostatnich dniach zycia mu
wynagrodzita swa opieka (Kiihn, 2001, s. 419-422).

Stosunek Kanta do rodzenstwa nie wydaje si¢ znaczaco odbiegac od typo-
wego ksztattowania si¢ tego typu relacji. Z jednej strony, zazwyczaj jest tak, ze
relacje miedzy rodzenstwem przyjmuja postac ,,U-ksztattng”. Oznacza to, ze w
dziecinstwie mi¢dzy rodzenstwem (zwlaszcza w uktadzie siostra—brat) — jesli
jest ono wiekowo w miarg bliskie, a w przypadku Kantéw mozna powiedziec,
ze tak whasnie byto3Y — istnieje znaczna uczuciowa zazyto$é (powstata wskutek
spedzania ze sobg czasu czy tego samego srodowiska wychowawczego), ktora
pozniej, gdy doroste juz rodzenstwo zaktada wtasne rodziny, robi kariere za-
wodowg itp., wyraznie si¢ rozluznia, a czasem nawet w ogole zanika, by na-
stepnie czesto, ale nie zawsze, ,,na staro§¢” ponownie nabra¢ intensywnosci
(por. np. Kasten, 1994, s. 98—176; Bugelnig, 2008). Emocjonalnie chtodny sto-
sunek dorostego Kanta, ktory byt skoncentrowany na pracy naukowo-dydak-
tycznej, do swoich dorostych siostr, skupionych z kolei na zyciu osobistym lub
wlasnych rodzin, daje si¢ wpisa¢ w ,,U-ksztatltno$¢” typowego uktadania si¢
relacji miedzy rodzenstwem. W przypadku za$ emocjonalnego stosunku do
mlodszego brata nalezy mie¢ jeszcze na uwadze, ze Kant najprawdopodobniej
znat go bardzo stabo. Johann Heinrich urodzit si¢ bowiem w momencie, gdy
jego starszy brat uczeszczal juz do Collegium Fridericianum, a dorastal pod-
czas jego studiow. Obydwaj bracia spotykali si¢ wigc prawdopodobnie rzadko,
co — jak si¢ wydaje — objasnia chtéd emocjonalny, z jakim Kant odnosit si¢ do
mtodszego brata (Kiihn, 2001, s. 430-431). Ponadto, relacje miedzy rodzen-
stwem (znow zazwyczaj w ukladzie siostra—brat) sg zazwyczaj ambiwalentne.
Uczuciom rywalizacji, gniewu, zlosci, obojetnosci czy chtodu z reguty towa-
rzyszg — paradoksalnie — stala mito$¢, opieka oraz wsparcie, zwlaszcza w sytu-
acjach kryzysowych (por. np. Petri, 2001; Schaeffler, 2003). A na podstawie

29 Swiadek tej pielegnacji, E.A.Ch. Wasianski, okreslit ja jako przepeiona wyjatkowa cierpliwo-
scig (Geduld), tagodnoscia (Sanftmut) i wyrozumiato$cia (Nachsicht) (Schwarz, 1907, s. 347-348).

30 Kant od najstarszej z siostr, Reginy Dorothei (1719-1792), byt mtodszy o pig¢ lat, od Marii Eli-
zabeth (1727-1796) starszy o trzy lata, od Anny Louisy (1730-1774) o szes¢, od Cathariny Barbary
(1731-1807) o siedem, a od Johanna Heinricha (1735-1800) o jedenascie.
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przytoczonej wyzej charakterystyki relacji Kanta do wlasnego rodzenstwa bez
trudu mozna domniemywac, ze owe relacje przedstawiaja si¢ wyraznie ambi-
walentnie.

3. Relacje Kanta z dalszymi krewnymi

O dziadkach Kanta zaréwno ze strony ojca, jak i matki wiadomo stosunko-
wo niewiele. O Johannie Georgu, ojcu I. Kanta, wiemy, ze przybyt do Krolewca
z odleglej o okoto 120 km Tylzy (niem. Tilsit; od 1946 r. Sowieck), skad pocho-
dzili jego rodzice — dziadkowie Immanuela po mieczu. Najprawdopodobniej
Immanuel nie miat z nimi wigkszego kontaktu. Nieco czgstsze byty z pewnoscia
jego spotkania z dziadkami po kadzieli, ktérych przodkowie pochodzili z No-
rymbergi oraz Tybingi 1 ktorzy juz od Slubu Anny Reginy i Johanna Georga
otoczyli mtoda rodzing wsparciem materialnym, m.in. udostepnili jej do za-
mieszkania dom, ktéry w spadku po swym ojczymie otrzymala matka Anny
Reginy — Regina Reuter. Wsparciem mtodej rodziny byto réwniez to, ze ojciec
matki Immanuela — Caspar Reuter — sam, bedgc cenionym w Krolewcu
rzemie$lnikiem, wspomogl swego zigcia w nabyciu przez niego praw do
samodzielnego prowadzenia warsztatu rymarskiego, dzieki czemu mtodzi
Kantowie wraz z przychodzacymi na $§wiat kolejnymi dzie¢mi mieli godziwe
srodki na wlasne utrzymanie. Po §mierci dziadka (1729), mimo Ze ojciec Kanta
przejat zaktad rzemieslniczy tescia, sytuacja materialna rodziny znaczaco si¢
pogorszyta. Niedlugo tez potem (1733) Kantowie wraz dzie¢mi przeniesli si¢
do domu, w ktérym mieszkata babka Regina, prawdopodobnie po to, aby
otoczy¢ ja troskliwg opieka, ktorej wowczas potrzebowata ze wzgledu na swoj
wiek i stan zdrowia. Smier¢ Reginy Reuter (1735) byta wprawdzie dla cafej
rodziny smutnym wydarzeniem, ale tez uwolnita rodzing od wielu obowiazkow
zwigzanych z opieka nad babka, jak i zwolnione po $§mierci babki pomieszczenie
moglo zosta¢ wykorzystane w roznych celach przez catkiem juz liczng wowczas
gromadke dzieci: Regine Dorothee, Immanuela, Mari¢ Elizabeth, Anne Louise
oraz Catharing Barbarg (Kiihn, 2001, s. 26-32).

Trudno powiedzie¢, czy w ogdle i w jakim stopniu dziadkowie Kanta wy-
wigzali si¢ ze swej opiekunczo-wychowawczej roli, jakg — wedlug wspodlcze-
snych teorii — dziadkowie winni odegra¢ w rodzinie3!. Zbyt mato jest bowiem

31 Wspotczesne ujecia roli dziadkéw w rodzinie zgodne s co do tego, ze dziadkowie powinni by¢
zaangazowani w proces opicki, wychowania oraz ksztalcenia wnukow. Z jednej strony dziadkowie ubo-
gacaja wnuki m.in. swoim do$wiadczeniem zyciowym, z drugiej za$ sami takze na podejmowanej aktyw-
nosci korzystaja, np. czujac si¢ wcigz potrzebnymi cztonkami rodziny i spoteczenstwa (por. np. Wawrzy-
niak, 2011).
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danych na temat ich relacji z wnukami. Ale — jak si¢ wydaje — mozna dojs¢ do
przekonania, ze wiele z cech, takich jak towarzyskos¢, zyczliwos¢ wobec in-
nych czy btyskotliwos$¢ oraz wszechstronno$¢ umystu, Kant zawdzigcza miesz-
czanskim tradycjom, ktore byly pielegnowane w kolejnych pokoleniach jego
przodkow, w tym tez i dziadkéw (Dietzsch, 2005, s. 26).

Roéwnie niewiele mozna wywnioskowaé na temat stosunku samego krole-
wieckiego filozofa do wlasnych dziadkow, poniewaz nie dysponujemy zadnym
znaczacym $wiadectwem na ten temat. Kant byt §wiadomy tego, ze dziadkom
zawdzigcza nie tylko wlasne istnienie oraz Srodki utrzymania, ale takze dzigki
nim ,,wszczepiony” zostat w konkretna ludzka spotecznosé32.

O relacjach Kanta z dalszymi krewnymi mozna powiedzie¢ jeszcze mniej
od tego, co da si¢ zasadnie stwierdzi¢ o jego wigzach z dziadkami. [ w tym
przypadku mozna wysnu¢ wniosek, ze wiezi migedzy Kantami a dalszymi
krewnymi musiaty by¢ stosunkowo mocne. Albowiem, kiedy od okoto 1740 r.
najblizsza rodzina Kanta znalazta si¢ w niezwykle trudnej ekonomicznie sytu-
acji, to wsparcie finansowe uzyskali oni od dalszych krewnych. Potwierdza to
chociazby fakt, ze niejaki Richter, mistrz szewski, brat matki Kanta, po jej
$mierci, znacznie zamozniejszy od coraz bardziej ubozejacego ojca krolewiec-
kiego mysliciela, systematycznie materialnie wspieral edukacje przysztego fi-
lozofa, w tym m.in. wyltozyt pienigdze na konieczne optaty zwigzane z uzyska-
niem wiosng 1755 r. przez siostrzenca stopnia magistra filozofii (Schwarz, 1907,
s. 108). Ponadto, wspomniany Richter, najmtodszego z Kantow — Johanna He-
inricha — po $mierci Johanna Georga Kanta zabrat do swojego domu na wycho-
wanie. Jednakze nie nalezy upatrywaé zbyt wielkiej zazytosci Kanta z wujem
Richterem, poniewaz ze wzgledu na duzg réznice wieku zbyt stabo znat swoje-
go mlodszego brata i tym samym zapewne rownie rzadko kontaktowat si¢
7 jego opiekunem, ktorym byt tenze wuj (Kiihn, 2001, s. 33, 63, 100, 430).

32 Do takiej refleksji sktaniaja np. rozwazania Kanta zawarte w Krytyce czystego rozumu (1787) na
temat natury regresu przechodzacego kolejno od tego co dane jest jako uwarunkowane, do warunkow.
Niemiecki filozof w tych rozwazaniach uwaza m.in. za oczywiste posiadanie przez poszczegodlnego czto-
wieka szeregu przodkow ciagngcego si¢ w nieokreslong dal (in indefinitum), ktdrzy warunkuja jego ist-
nienie. To Kantowskie spostrzezenie moze zosta¢ zinterpretowane w ten sposob, ze kazdy cztowiek nie
tylko z oczywistych powodoéw musi mie¢ przodkow, ale takze, ze dzieje ich zycia czy dokonania tworza
jedyne w swoim rodzaju i szerokorozumiane uwarunkowania zycia danej ludzkiej osoby (Kant, 1787,
s. 351-352). Nieco na marginesie trzeba zaznaczy¢, ze w §wietle dostepnych archiwalnych danych nie jest
mozliwe potwierdzenie przypuszczenia Kanta o szkockim pochodzeniu jego przodkéw po linii ojca
(Hoffe, 2003, s. 23).
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Podsumowanie

W $wietle przeprowadzonych analiz mozna powiedzie¢, ze sposrdd czton-
kéw wiasnej rodziny Kant najmocniej byt zwigzany z matka. Matka wywarta
takze najwickszy wplyw na sposob zycia filozofa, jego pojmowanie Swiata
i zasymilowanie okreslonych wartosci, jak np. szacunek do drugiego cztowieka.
Wiez wigzaca Kanta z ojcem w porownaniu z ta, ktéra taczyta go z matka, jawi
si¢ jako znacznie luzniejsza. Jednak na ksztalcie zycia Kanta jego ojciec takze
wycisnat niezatarte pi¢tno, gdyz m.in. wpoil synowi szacunek i nawyk do wy-
trwatosci w pracy, a takze zadbat o zapewnienie synowi srodkow finansowych,
aby ten mogt zdoby¢ wyksztatcenie. Z kolei relacje Kanta z wtasnym rodzen-
stwem nie wydaja si¢ zbytnio odbiega¢ od modelowej postaci tego typu odnie-
sien. Owszem, wi¢z emocjonalna, jaka filozofa z rodzenstwem tgczyta nie wy-
daje si¢ by¢ szczegodlnie intensywna, ale — co w tego typu relacjach przedstawia
si¢ jako o wiele istotniejsze — Kant wspieral, w szczegodlnosci finansowo, ro-
dzenstwo, a takze jego potomstwo, gdy znalazto si¢ w potrzebie. W zyciu Kan-
ta byli zauwazalnie tez obecni i dalsi krewni, cho¢ na ten temat niewiele mozna
istotnego powiedzie¢ oprocz tego, ze finansowo wsparli filozofa w mtodosci.

Majac na uwadze uzyskane spostrzezenia, mozna tez wskaza¢ kierunek,
w jakim warto, aby podazyly kolejne opracowania poswigcone dokonaniom
Kanta. Filozof, jak powszechnie wiadomo, nigdy nie zatozyt wlasnej rodziny
ani tez nie zwigzat si¢ — nawet przelotnie — z jaka$ kobietg oraz nie pozostawit
po sobie potomstwa33. By¢ moze relacje damsko-meskie nie byty w jego zyciu
pierwszoplanowe. Liczyla si¢ nauka. Moze wychodzac z tak ugruntowanego
moralnie srodowiska, jak byt dla niego dom rodzinny, dobro innych przedktadat
nad swoje 1 szczescie znalazt w innych obszarach zycia. Warto sprobowac od-
powiedzie¢ na pytanie, dlaczego tak si¢ stalo? Odnalezienie odpowiedzi na to
pytanie, jak si¢ wydaje, domaga¢ si¢ bedzie zwrdcenia uwagi na rézne obszary
aktywnos$ci Kanta, jego stosunek do sfery zycia matzenskiego i relacji damsko-
-meskich. Zasygnalizowane kwestie warto poglebi¢, cho¢ dla pojmowania filo-
zofii krytycznej Kanta nie odgrywaja one roli kluczowej, ale w przypadku po-
szczegblnych jej elementow moga spetni¢ rolg pomocnicza i w ten sposob
pozwola nakresli¢ petlniejszy wizerunek tego filozofa.

33 Warto podkresli¢ na marginesie, ze Kant jest jednym z nielicznych filozofow, w ktérych rozwoju
intelektualnym kobiety nie odegraty doniostej roli. Interesujace jest przy tym, ze odwotujac si¢ do spo-
strzezen Lilianny Kiejzik, wspotczesnej polskiej filozofki, ktora koordynowata prowadzong przez wielu
badaczy analize roli i wptywu kobiet oraz sfery zycia matzensko-rodzinnego na mysl poszczegélnych fi-
lozoféw, mozna rownoczes$nie powiedzie¢, ze ,,[...] nie bytoby niektorych filozofow, gdyby zony, przyja-
ciotki czy kochanki nie uksztattowaly ich postaw, wizji i sposobdéw interpretacji §wiata” (Kiejzik, 2012,
s. 7). W przypadku Kanta mozna mowi¢ o znaczacym wplywie na uksztaltowanie si¢ jego pogladow jed-
nej tylko kobiety — matki.
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Immanuel Kant’s Family Relations

Summary: The life of Immanuel Kant is usually perceived as an uninteresting research area.
Moreover, it is often indicated that there is a huge disproportion between Kant’s biography and his
philosophical achievements. While Kant’s biography is usually assessed as devoid of any sudden,
noticeable turns and events, Kant’s philosophy is considered to be the work of an extremely penetra-
ting, critical and vivid mind. Hence, the fate of Kant is rarely discussed and analysed, especially in
Polish literature. On the other hand, there are also studies that deal with specific issues from Kant’s
philosophy. Meanwhile, it should not be forgotten that Kant’s philosophical ideas were the work of
a specific man who had his own unique life turns and personality traits shaped by specific previous
life experiences. Moreover, Kant himself pointed out that his beliefs were significantly influenced
by the experiences he learned from his family home. This article discusses the relations between the
philosopher and his parents, siblings and further relatives. Based on the observations obtained, it
would be worth taking up the following topic in subsequent searches: Why, having experience from
his family home, did Kant not start his own family ? Therefore, this article enlarges the sparse
Polish-language literature in which Kant’s life is presented; in this case, it is about his relations with
his relatives.

Keywords: Immanuel Kant; Family; Family Relations; Relationship with Mother; Relationship
with Father; Relationship with Siblings; Relationship with Relatives.
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Summary: At the beginning of the twenty first century, Chantal Delsol wrote that the man of late
modernity is characterized by his attempt to regress to a period in history before his attainment of
autonomy and subjectivity, both of which Delsol associates, among other things, with the essential
and formative role of the family. Turning to a society or a group with which he could identify, man
— in her opinion — takes a step back towards a tribal form of existence, which deprives him of the right
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the rising number of divorces, the dropping number of marriages, and the increasing presence of the
welfare state in the life of an individual. We might tend to think that reality bears out the pessimistic
vision of the man of late modernity Delsol puts forth.

Yet it is the role of philosophy to call into doubt all that seems obvious and to ask questions
where to all appearances there is no room for doubt. This article proposes this kind of undertaking
as an attempt to examine Delsol’s diagnosis through the lens of Kotakowski’s philosophy. With the
help of Kotakowski’s treatment of the relationship between freedom and responsibility, and by
applying his thoughts on the irremovable tension between the individual and the collective man,
a motif distinctly present in his considerations, this article poses anew the question of whether we
indeed are facing a crisis or an evolution of the family. Are the changes which we are observing
a threat to our culture and civilization, or evidence of progress?
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At the threshold of a new millennium, Chantal Delsol published a book
entitled The Unlearned Lessons of the Twentieth Century: An Essay on Late
Modernity.! (Delsol, 2006) The book offers an insightful study of the changes
taking place in Western culture and a reflection on the condition of the
contemporary Occidental man.
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! The original French text Eloge de la singularité. Essai sur la modernité tardive appeared in the
year 2000 in Paris.
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I assume here that the term “late modernity,” which Delsol defines by
analogy to late antiquity, can still be used to refer to our times. This assumption
implies that the changes taking place — the subject of my considerations in this
article — are not evidence of a rejection, an overcoming, or a death of Western
culture, but, rather, of its profound transformation. This transformation, I hope,
is self-reflexive in the sense in which Agnes Heller has proposed to understand
this idea in her essay Modernity from a Postmodern Perspective: The
Philosophical Presuppositions. (Heller, 1999) Another assumption — one about
our belonging to this culture — is significant due to the fact that in her reflections
on the causes of cultural transformations, Delsol has devoted ample space to
Communism and Central-European dissidents, pointing out differences in
attitudes and looking for hope for the man of the West. Regardless of this aspect,
and wishing to focus exclusively on one problem — that of the role and place of
the family — I propose that social changes have allowed us to identify with the
Western man and the Western man’s condition as described by Delsol.

This statement seems to be borne out by the data supplied by Statistics
Poland and Eurostat. They show that the tendencies described by Delsol are
becoming more and more prominent also in Poland; both the number of divorces
and of children raised in not-legally-formalized relationships are on the increase.
In this article, however, it is not my aim to present statistical data; nor is it
to undertake an estimate of the dynamics of these changes. I undertake
a philosophical reflection on the analysis of the phenomenon of the transition
from the patriarchal model of family towards matriarchy in Chantal’s specific
understanding of it. The question formulated in the title: “Crisis or evolution?”
is not a rhetorical one. Without calling in doubt the insightful cultural diagnoses
of the French philosopher, I want to ask if it is possible rationally to justify an
examination of these facts from a different perspective. With this goal in view,
I want to use Leszek Kotakowski’s philosophical considerations, where
— similarly — man occupies the central position. This, however, is not to imply
that the critique of Delsol’s conception which I advance in this article can be
directly deduced from Kotakowski’s reflection on the state of our civilization.
Rather, we will be much closer to the truth by noting that the anthropological
reflections of both the thinkers share many points in common.

Despite all the similarities, I believe that Kotakowski’s reflections on man
and culture allow us to ask whether the phenomena analysed by Delsol supply
actual evidence of the crisis of the subject or rather of the changes that testify to
the subject’s development.

As declared at the outset, it is my goal in this article to undertake a critical
reflection by directly addressing the patriarchy/matriarchy opposition and its
role in the shaping of both the individual human subject and culture. However,
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due to their mutual dependence (after all, it is the individual person who shapes
the family, as well as simultaneously being shaped by it; the individual’s
problems influence the family’s condition and simultaneously the condition of
the family can cause problems in the life of each member) it seems necessary to
have an overview of the main ideas of Delsol’s position as found in her Essay.
I shall be very brief about this task, fully aware of the risk of simplification and
generalization. Still, some kind of summary is needed to provide the necessary
background for a plausible examination of the problem under consideration in
this article.

Chantal Delsol’s position as described in An Essay on Late Modernity can
be summarized in the following way: the uniqueness of our culture is
a consequence of the belief in “the dignity of the individual man.” (Delsol,
2006, p. 12) We owe to Christianity the emergence in our culture of the individual
subject, with his autonomy, dignity, and responsibility. Now, contemporary
social changes are aimed at negating the subject as we know it. Moreover, both
the emergence and the further existence of the individual subject depends, in
Delsol’s view, on the sense of the uniqueness of the human species (man being
distinguished from the rest of Creation by Christianity). Currently, as a Nature-
-transcending and self-shaping project, assuming the right to decide what is
good and what evil, man has taken the place of God, and an attempt to restore
him to a place in the world of nature by making him equal to all the other beings
runs the risk of depriving him of subjectivity. Anthropocentrism is the only
doctrine that enables and protects individual dignity. The dignity of the individual
human being is not a scientific fact; it is an object of faith. Without the belief in
human dignity and in an individual’s irreplaceability, human rights become
either an empty slogan or — at best — the rights of “the human understood as
a biological entity desirous of well-being but stripped of ideals and spiritual
certitudes.” (Delsol, 2006, p. 159) Scientism and the failures of social utopias
(i.e. those based on progress and Communism) are to be held responsible for the
fact that the man of late modernity is forced and — in consequence
— attempts to live without hope and with an unfulfilled need for meaning.

Cultural relativism and the catastrophes of the 20t century have caused us
to give up on grand projects. Aware of the enormity of human misery and
destruction they have precipitated, we avoid creating “grand narratives”. In this
way, the individual subject is left alone with his freedom and responsibility,
forced to be his own demiurge; as such, “[he] wishes to bind himself to others
only through a voluntary contract, a contract he can nullify if he no longer
wishes to be party to it.” (Delsol, 2006, p. 60) Thus understood, “[c]ontemporary
individualism represents the continuation, in solitary form, of the utopian
dream,” (Delsol, 2006, p. 61) transferring onto the individual the duty of self-
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-shaping and the responsibility for oneself as one’s own project. However,
Delsol argues: “Man is too insufficient to exist by himself; he must identify with
a culture in order to express his humanity.” (Delsol, 2006, p. 78) The conclusion
she draws is this: humanism is an invention of the “»white male«” (Delsol,
2006, p. 199) and maintaining it is only possible on the condition of preserving
the patriarchal family model, which is foundational to our culture. According to
the French philosopher, the authority of the father might be the only way to
preserve and educate a free individual subject endowed with dignity.

Delsol contrasts patriarchy with matriarchy as — respectively — an individu-
alist and a collectivist way for an individual to participate in the social realm.
According to this understanding, matriarchy does not simply signify power in
the hands of women, but the vesting of power in the collective as an attempt to
overcome the supremacy of the white male as foundational for our culture. As
she puts it, ironically: “Like the passage from individual property ownership
under communism, the present eradication of fatherhood to make way for
a modern form of matriarchy is happening in the name of progress.” (Delsol,
2006, p. 73) On the one side then, we find patriarchy, and the responsible
individual, raised on the basis of authority, the market, and private property; on
the other — matriarchy, associated with Communism, the welfare state that fulfils
needs and in this way “gently reduces its subjects to the level of children,”
(Delsol, 2006, p. 75) and with groups with which a person can identify through
dissolving his or her autonomy. The thus-conceived matriarchy represents,
according to Delsol, “a tremendous regression to a phase of civilization in which
personal autonomy and individual freedom to act and think did not yet exist.”
(Delsol, 2006, p. 74)

It is this specific understanding of patriarchy and matriarchy that gives me
grounds to use Leszek Kotakowski’s reflections with the aim of pursuing some
of the consequences flowing from Delsol’s diagnosis of the condition of our
civilization. First, Kotakowski’s writings teach us how important it is to be
mindful of a number of perspectives when discussing a problem; second — as
I pointed out at the outset — there are many points that the philosophical
reflections of these two authors have in common.

Both Delsol and Kotakowski emphasize the Christian origin of our culture,
and in particular the emergence of the individual subject with its inherent dignity
and the development of the idea of human rights as its consequence. They both
note that, in the process of transcending both himself as a physical entity and the
world as his habitat, man has become aware of the indifference of the world,
which has created in him a need for meaning and enduring values. Delsol and
Kotakowski share the belief that, in view of these needs, we cannot give up one
myth except by replacing it with another myth, in the sense in which the idea



Family in the context of relations between freedom and responsibility: crisis or evolution? 55

was defined by Kotakowski in The Presence of Myth (Kotakowski, 1989); they
both agree that Scientism currently pretends to the role of the contemporary
myth in this very sense. They share the conviction that evil cannot be removed
from the human world. They recognize the fact that individuals readily give up
their freedom and the responsibility for their actions, connected to freedom, by
taking refuge in moral codes which give them a sense of safety. (See, for
instance, Kotakowski, 1971) Finally, both are aware that conflicts between
values are unavoidable and how dangerous it is to allow one’s life to be
dominated by one value regarded as superior to others. (Kotakowski, 2009;
Kotakowski, 1964)

Even Delsol’s critique of Communism, seen as an attempt at dissolving
individuality in the name of a future common good, is conducted, as it were,
in the spirit of Kotakowski. It was Delsol’s reflections on Communism that
pointed me in the direction of Jerzy Niecikowski’s defense of Kotakowski in
the article Man Against Man, (Niecikowski, 2007) where the former argues
that Kotakowski is consistent in his humanism and that, where others see
a conversion, one can actually discern a persistent philosophical position. To
begin with, in his dispute with Christian philosophy, Kotakowski defended “the
collective man” from the incursions of individualism; later, he wrote in defense
of “the individual person” against the transgressions of “the collective man” as
represented by Communism. Niecikowski represents this tension between the
individual and the collective man as a consequence of the irremovable conflict
between the values of freedom and justice. There is little doubt about this point.
In my opinion, there is no exaggeration in the statement that Kotakowski’s
entire philosophical reflection revolves around the tensions and conflicts
between the values and needs of man understood in these two different ways.
Nor is it very original for a philosopher to maintain that freedom is linked with
the subject’s responsibility, (see e.g. Kotakowski, 2011) and that justice can be
combined with the need for safety. (See e.g. Kotakowski, 2014) Hence, I do not
feel obliged to provide demonstrations. This context allows us to problematize
those of Delsol’s statements in which she ties the role of patriarchy in our culture
with the possibility of the existence of the free and responsible individual. At
the same time, she regards all social movements which fight for women’s
equality and for minority rights (i.e. movements which break up the patriarchal
order) as symptoms of a regression to matriarchy. Matriarchal culture is
conceived as one in which an individual can find shelter among a group and
identify with that group, while the group provides the individual with patterns
of conduct and a sense of safety.

Since Delsol contrasts these two aspects of human reality by distinctly
ascribing the patriarchal model and all positive values to the individual man,
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while depreciating matriarchy and identifying with it Communism, the welfare
state, and even equality-for-women movements, the question arises whether, by
doing so, she advocates the superiority of freedom over safety. And if that is the
case, how does this affect the problem of the unavoidable conflict between these
two values?

On the one hand, this seems justified in our culture, where Communism has
come to be regarded as a symbol of oppression and of the sacrificing of the
individual for the common good. And matriarchy itself, understood (by Delsol,
for instance) as a communal form of existence, is described by scholars as
a primitive and transient phase in the development of social life. No doubt, this
narrow understanding of matriarchy as a communal form of life is a great
simplification. Still, this perspective turns out to be very useful in that it reveals
the other side of the coin. In his article, Niecikowski argues that for Kotakowski,
the individual and the collective man are equally important while remaining in
perpetual conflict. Kotakowski’s writing is full of warnings about attempts to
prioritize any particular value. (See, for instance, Kotakowski, 2009) What’s
more, in her Essay, Delsol similarly stresses that the elevation of one value to
a superior position is fraught with danger, for such choices are causes of the
failures which inevitably await, as it were, all universalist utopias. Moreover,
Delsol observes that a person’s inability to live their life without identifying
with a specific social group is a psychological fact. She uses this as an argument
against universalist claims of humanism, questioning the idea that it is possible
for a person to identify solely with the species.

First, the assumption concerning the primary position of the individual
arouses doubt as to whether this orientation towards the free and autonomous
subject may be a cause of the egoism of the contemporary man, which is the
object of Delsol’s critique. Further, the egoism may be a logical consequence of
a turning away from the social world and of the concentration on the family,
which ought to be regarded as a higher level of the subject’s emancipation. In
this sense, this egoism and the individual’s solitariness ought to be regarded as
a consequence of patriarchy in Delsol’s understanding of it. No doubt, there is
no room there for Kotakowski’s postulate of a needful balance in the fulfilment
of the individual and the collective man.

Second, in compliance with these assertions and examining from their
perspective the contemporary social world as reconstructed by Delsol, we need
to ask if the fact that people identify with different social groups — sometimes
with more than one and sometimes even with groups representing intersecting
and divergent interests — ought not to be read as an outcome of subjects’ free and
responsible decisions as well as — simultaneously — of their attempts to fulfil
their need of belonging and safety.
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A variegated world of different groups with which we can identify seems to
be a better option than participation in a “grand narrative” inasmuch as it consists
of a collage of overlapping interests and conflicts rather than the simple we-
them polarisation. In this variegated world a global conflict aiming at the
extermination of a particular group is less likely to occur, even though it certainly
does generate a great number of minor tensions.

The primacy of freedom turns out to be problematical not only in
contradistinction to the need to identify with a group; we also need to ask: Whose
freedom is at stake? Who is calling for justice? Usually, when we think of
“a person”, “a free and responsible subject”, “a person with their inherent
dignity”, “an individual”, we unreflectively assume that the referent is any
representative of the human species.? This is an indication that we are the children
of our times, at least in name. Suffice it to say that those who extol Athenian
democracy tend to forget that it was limited to the citizens of Athens, on whom
depended the lot of women and for whom slaves had the status of live tools.
(See Aristotle, Politics 1253b) The above makes us ask: Whom does Delsol
have in mind when she speaks of the free and responsible subject? And also:
Does she succeed in remaining consistent in the position she takes in her Essay?
On the one hand, it would be absurd to accuse her of limiting her considerations
to the male representatives of the human species when writing about
a contemporary subject; on the other hand, when talking at length about the
advantages of the patriarchal family model for the formation of that subject, she
seems to forget that that model, as its very definition suggests, is a non-egalitarian
one; that it does not allot the same degree of freedom to all the participating
adults. And I stress the idea of adulthood, for, when discussing the idea freedom,
the taking into consideration of the status of children within a family significantly
complicates the issue and takes us beyond the remit of this analysis.

Keeping in mind these objections and the fact that, at the beginning of her
book, Delsol cites Plato’s assertion (Delsol, 2006, p. 6) that every institution
eventually dies from the surfeit of its founding principle, it makes sense to ask:
What is the primary cause of the decline of the patriarchal system? Is it the
primary position of freedom or the excessive power vested in the father/
husband?

2 This could explain the sociological phenomenon of women voting for the representatives of Con-
federacy. According to IPSOS, during the 2019 parliamentary election and the 2020 presidential election
in Poland, more than 4% of women voted for the candidates of Confederacy [Confederation Liberty and
Independence], which is a party whose leaders postulate, among other things, to deprive women of the
right to vote. The only assumption that, in my opinion, would help us to understand this phenomenon is
that female voters — when it comes to the extension of civil liberties and the limiting of the role of the state
in the economy — think of themselves as rightful citizens while at the same time ignoring the vision of the
state advocated by the party’s prominent representatives.
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I want to propose the following answer to that question.

On the one hand, there are fathers who, on the strength of their authority,
have managed to confer subject dignity not only to their sons but also their
daughters, raising them as free and responsible individuals. On the other, there
are cases where paternal power becomes absolute. In such cases, an education
based on the undisputed authority of the father is fraught with the risk of shaping
individuals with authoritarian personalities.

Hence, paradoxically, feminist movements, in their fight against patriarchal
oppression, have been able to build on what in patriarchy is good and praiseworthy;
their attack is (or should be) aimed at that system’s abuses. It seems, then, that
—1in the sense of a logical sequence — the overcoming of patriarchy, like the idea
of universal human rights and the specifically understood Enlightenment3, has
been present, as it were, in the potential of Christianity from its birth.

Kotakowski addresses in a number of his texts the problem of the influence
of Christ’s teachings on the development and shaping of our civilization, and
thus on the current state of our culture. However, here I would like to refer to
one of the earliest essays, Jesus Christ: Prophet and Reformer, (Kotakowski,
2005) rarely cited these days. This talk, given and published in 1965, is an
attempt to approach Christ’s teachings from a philosophical perspective. In
European culture, regarded as a relative whole, Kotakowski is trying to find those
elements of Christ’s teachings which are essential to its identity. These are
elements so deeply embedded in the fabric of Western civilization that a person
who identifies with Western civilization to any extent also identifies with these
elements, even in the absence of identification with any particular religious group.

If Kotakowski is right in inferring from Christ’s teachings the postulates of
abolishing law for the sake of love, of abolishing violence in human interactions,
and, finally, of abolishing the idea of the chosen nation; and if Kotakowski is
right in pointing them out as the pillars of European culture which find their
reflection in the universal idea of human rights, then they can be said to concern
not only the white male, but every representative of the species homo sapiens,
male or female. Drawing upon this assumption we can say that, in Christ’s
doctrine, we find inspiration and a foundation for movements, including feminist
movements, which battle all forms of discrimination.

The above seems to allow us to propose that contemporary culture keeps
evolving, which involves its continual revisitation and reexamination of its
premises and drawing from them ever new implications. This kind of evolution

3 The idea that Greek rationalism and Christianity constitute the pillars of our civilization does not
arouse much controversy. Nor does the fact that we owe the development of science in part to the medieval
scholars at Chartres. Seen in this context, the history of our civilization presents itself as one of man’s
progressive emancipation in the double sense captured by Kotakowski.
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seems to have been written into our culture since its dawn and certain changes
seem to be inevitable in the sense that they are a consequence of the inner logic
of'this process. Two subjects, individual, autonomous, responsible, and endowed
with the same personal dignity, cannot form an asymmetrical relationship, one
that is based on subjection and authority. Such subjects can only enter into
relationships of partnership. In this context, we must deem as sound Delsol’s
diagnosis that the contemporary subject “wishes to bind himself to others only
through a voluntary contract, a contract he can nullify if he no longer wishes to
be party to it.” (Delsol, 2006, p. 60) I am not sure, however, if this is to be
regarded as an objection. To be sure, from this statement one can deduce the
conclusion that the insolubility of marriage has ceased to be regarded as its
highest value. Yet, in my opinion, it does not follow that a responsible subject
does not want to form any relationships, that it wants to form ones which are
impermanent, or that it finds family unimportant. It may mean that, instead of
living out cultural patterns fixed by tradition and custom, the person attempts
— on the basis of those patterns — to make responsible decisions informed by the
current situation and circumstances.

To sum up: Delsol and Kotakowski have one more thing in common: they
believe that people are not demiurges but merely gardeners. Looking at the
deeper sense of this metaphor, we come to understand that the success of
a gardener depends on his knowledge of, and ability to comprehend, the laws of
nature, the cycle of vegetation, the characteristics of the soil, and the limitations
imposed by climate. By analogy, just as a gardener lays out his plot in preparation
for the growing season to come, it is our understanding of certain necessary
conditions that makes it possible for us to influence the development of our
social lives. We judge the state of a garden by the condition of plants and flowers;
yet, while tending to them in the hope that they will flourish, the gardener must
not forget about the roots.

Translated by: Jacek i Annie Mydla
Jacek Mydla ORCID 0000-0003-1240-286X
Uniwersytet Slaski w Katowicach
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Rodzina w kontekscie relacji miedzy wolnoscia a odpowiedzialnoscia:
kryzys czy ewolucja?

Streszczenie: Chantal Delsol na poczatku XXI w. napisata, ze cztowiek p6znej nowoczesnosci pro-
buje si¢ cofnac przed histori¢ uzyskania autonomii i ustanowienia wtasnej podmiotowosci, ktora
francuska filozofka wigze m.in. z decydujaca i ksztaltujaca rola rodziny. Cztowiek zwracajacy si¢ ku
spoleczenstwu czy grupie, z ktora moglby sie identyfikowac robi, jej zdaniem, krok wstecz, do or-
ganizacji plemiennej, gdzie traci prawo decydowania o sobie. Dane demograficzne zdajg si¢ po-
twierdza¢ opisywany przez Delsol kierunek zmian; ro$nie liczba rozwodow, maleje liczba zawiera-
nych matzenstw, opiekunczego panstwa w zyciu jednostki jest wyraznie wigcej niz mniej. Mozna by
przyjaé, ze pesymistyczna wizja czlowieka poznej nowoczesnosci zaproponowana przez Delsol
znajduje potwierdzenie w rzeczywistosci.

Jednak rola filozofii jest podwazaé wszystkie oczywistosci i zadawac pytania tam, gdzie pozor-
nie wyraznie wida¢ jak si¢ rzeczy maja. Niniejszy tekst jest tego rodzaju propozycja. Ujmujac dia-
gnoz¢ Delsol przez pryzmat rozwazan Leszka Kotakowskiego — za pomocg wypracowanego przez
niego myslenia o relacji migdzy wolnoscia i odpowiedzialno$cia oraz z uzyciem wyraznie widocz-
nych w jego tworczosci rozwazan o nieusuwalnym napigciu miedzy cztowiekiem indywidualnym
i zbiorowym — autorka stawia na nowo pytanie, czy rzeczywiscie mamy do czynienia z kryzysem
rodziny, czy raczej z jej ewolucja. Czy zmiany, ktore obserwujemy sa zagrozeniem dla naszej kultu-
ry i cywilizacji, czy moze s3 dowodem jej rozwoju?

Stowa kluczowe: filozofia kultury, patriarchat, antropologia filozoficzna, Delsol, Kotakowski.



ARTYKULY

FORUM TEOLOGICZNE XXII, 2021
ISSN 1641-1196
DOI: 10.31648/t.6922

Martin Carbajo Nuiiez OFM*

Pontifical University Antonianum, Rome (Italy)
Pontifical Academy Alfonsianum, Rome (Italy)
FST — University San Diego, California (USA)

FAMILY RELATIONSHIPS AND POLAR OPPOSITION:
BEING EQUAL WHILE REMAINING DIFFERENT
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On the fifth anniversary of the post-synodal exhortation Amoris Laetitia,
(Francis, 2016a, n. 186) this article analyzes the importance of family
relationships in our globalized world. In the parental family, diversity does not
hinder human relationships, but rather makes them more authentic, because it
creates the right environment for everyone to feel equal while remaining
different. Pope Francis describes the unity in diversity, typical of authentic
family life, using the dialectic of polar opposition. In this, he takes inspiration
from Romano Guardini, who affirms that all reality is structured in the form of
contrast. During the Synod on Consecrated Life (1994), J.M. Bergoglio
explained this dynamic:

‘A tension, for its life to be maintained, cannot be resolved by assimilation of one
of the poles to the detriment of the others, nor by a synthesis (of a Hegelian type)
that annuls the polarities. The tension (in this case the ecclesial tension) must be
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resolved on a higher level, that would not be a synthesis, but a resolution that
virtually contains the tensioned polarities.’!

In the exhortation Amoris Laetitia, Pope Francis asserts that the unity ,,we
seek is not uniformity, but a «unity in diversity.» [...] We need to free ourselves
from feeling that we all have to be alike.” (Francis, 2016a, n. 139) This is
experienced particularly in the family founded on marriage, where human
beings develop their own identity, open themselves to diversity, and become
part of a common project. ,,The mutual gift of self by husband and wife creates
an environment in which children can be born and develop their potentialities.”
(John Paul II, 1991, n. 39) In this welcoming space, children can learn ,,what it
means to love and to be loved;” (John Paul II, 1991, n. 39) that is, they can be
in unity with others without ceasing to be themselves.

In the first part of this article, we will present the dynamics of polar
opposition in Pope Francis’ teachings, noting that his approach is close to that
of Romano Guardini. In the second part, we will see that the current technocratic
paradigm, homogeneous and one-dimensional, overrides this dynamic, thus
opening the way to globalized indifference, despotic domination, and the
throwaway culture. In the third part, we will present some of Pope Francis’
guidelines for recuperating family relationships at the four fundamental levels
of human life: spiritual, personal, social, and natural.

1. Polar opposition

Romano Guardini proposed a dialectic of polar opposition to explain the
original structure of reality and the dynamism that characterizes it2. In all life,
he says, there is a tension between two poles which are bound together, united
and indissociable.? ‘It is not a «synthesis» of two moments into a third. Nor is

1 “Una tension, para que la vida que tiene se mantenga viva, no se puede resolver por asimilacion de
uno de los polos en desmedro de los otros, ni por sintesis (de tipo hegeliano) que anule las polaridades. La
tension (y en este caso la tension eclesial) debe resolverse en un plano superior, que no sea sintesis, sino
que la resolucion contenga virtualmente las polaridades tensionantes.” — Intervencion en el Sinodo sobre
la Vida consagrada», (Rome, Oct. 13, 1994), n. 3. (Bergoglio, 1995, p. 204)

2 Bergoglio explains Guardini’s eight pairs of opposites in (Bergoglio, 1989, pp. 173—-189; Bergo-
glio, 2011).

3 Cada uno “no puede ser deducido del otro, ni ser hallado a partir del otro.” (Guardini, 1996, p. 90)
Guardini identifica ocho pares de opuestos que constituyen la estructura fundamental de la realidad y los
presenta en dos grupos: transcendentales y categoriales. Los dos pares transcendentales (afinidad-distin-
cion; unidad-pluralidad) penetran indistintamente todos los demas opuestos. Los categoriales se dividen
a su vez en dos subgrupos: intraempiricos (acto-estructura; plenitud-forma; singularidad-totalidad)
y extraempiricos (produccion-disposicion; originalidad-regla; inmanencia-transcendencia). (Guardini,
1996, pp. 83-125)
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it a whole, of which the two moments constitute «parts.»’# (Guardini, 1996,
p. 90)

‘The two opposites are not annulled. One pole does not destroy the other. There
is no contradiction and no identity. For him [Guardini] oppositions are resolved at
a higher level. In that resolution, however, the polar tension remains. The tension
remains, it is not cancelled out. Limits must be overcome, not negated. Oppositions
are helpful. Human life is structured in oppositional form. And we see this
happening now in the church as well. The tensions are not necessarily resolved
and ironed out, they are not like contradictions.”>

In this dialectic, the two elements remain linked and mutually presuppose
each other, forging a unity that does not cancel out the difference. This unity can
only be understood as polar tension — not contradictory — between opposites;
that is, ‘as unity of contrast.”®

Polar opposition must not be confused with contradiction. For example,
,»evil is not the counterpart of good, as gnosis would have it, but it is its negation.”
Therefore, ,,it demands a decision, a choice” (Borghesi, 2017, p. 122; Borghesi,
2018)7 you have to choose one or the other, not both.

1.1. Four oppositional principles

The four oppositional principles that the Pope presents in the exhortation
Evangelii Gaudium (Francis, 2013, n. 222-225) are drawn from the never-
-completed doctoral thesis that he was drafting on Guardini.® These principles
respond to three bipolar and innate tensions: fullness/limitation (principles 1
and 2), ideas/realities (3), and globalization/localization (4). (Bergoglio, 2011,
p. 13) A brief reference to these principles:

4 “Todo el ambito de lo humano parece estar dominado por el hecho del contraste. [...] La relacion
especial, en la que dos elementos se excluyen el uno al otro y permanecen, sin embargo, vinculados e,
incluso, se presuponen mutuamente.” (Guardini, 1996, pp. 79-80)

5 “T due opposti non si annullano. Non avviene neanche che un polo distrugga I’altro. Non ¢’¢ con-
traddizione né identita. Per lui [Guardini] I’opposizione si risolve in un piano superiore. La tensione rima-
ne, non si annulla. I limiti vanno superati non negandoli. Le opposizioni aiutano. La vita umana ¢ struttu-
rata in forma oppositiva. Ed ¢ quello che succede adesso anche nella Chiesa. Le tensioni non vanno
necessariamente risolte e omologate, non sono come le contraddizioni”. Il linguaggio “se non ¢ creativo
¢ sterile.” (Spadaro, 2016, p. XIX)

6 «“Como unidad nacida del contraste.” (Fayos Febrer, 2010, p. 310)

7 Questa distinzione “consente di pensare alla communio cattolica non come una unita piatta, unifor-
me, ma come una figura mobile, poliforme, che non teme per questo, di perdere la sua unita. (Borghesi,
2017, p. 122)

8 The topic was Guardini’s first book of philosophy, Der Gegensatz, “Polar opposition.” — Francis,
«Grabacion audio,» (Sept. 3, 2017), quoted in: Borghesi, 2017, footnote 274, p. 120. “Tutta la parte sui
criteri sociali [in Evangelii Gaudium] ¢ tratta dalla tesi su Guardini.” (Camara — Pfaffen, 2016, p. 185)
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‘1) Time is greater than space (initiating processes of change is more important
than maintaining spaces of power). 2) Unity prevails over conflict (unity
presupposes diversity, it does not cancel it out. Differences should not diminish
unity). 3) The whole is greater than the part (the whole exists as an organic unity
composed of parts. The whole cannot exist without the parts and the parts cannot
exist without the whole). 4) Realities are more important than ideas (the concrete,
specific, and existent must be at the center).”®

Recently, Pope Francis has affirmed that ,.conflicts, tensions and even
groups once considered inimical can attain a multifaceted unity that gives rise
to new life.” (Francis, 2020a, n. 245)

1.2. Unity in diversity

Universal fraternity will be possible if we maintain the polar opposition
between universal/particular, global/local, difference/complementarity, essence/
existence, avoiding any type of excluding contradiction. ,,Unity prevails over
conflict,” (Francis, 2015d, n. 198) but this should not lead ,,to opt for a kind of
syncretism, or for the absorption of one into the other, but rather for a resolution
which takes place on a higher plane and preserves what is valid and useful on
both sides.” (Francis, 2013, n. 228)

The polar contrast also applies to the ,.existential triad” made up of the
transcendentals: truth, beauty, and goodness, (Francis, 2015¢, n. 11) Catechesis
and evangelization must show that to believe in and to follow Christ ,,is not only
something right and true, but also something beautiful,” (Francis, 2013, n. 167)
thus uniting mind and heart, truth and mercy. Indeed, ,,it is not enough for our
truth be orthodox and our pastoral work be effective. Without the joy of beauty,
the truth becomes cold and even merciless and arrogant.” (Bergoglio, 2018,
p. 1013)

In the exhortation Querida Amazonia, (Francis, 2020b, n. 29) the Pope
invites us to go beyond the analysis of the facts that have provoked the ecological
crisis. In order to adequately manage polarities, we need to awaken “our God-
-given aesthetic and contemplative sense,” (Francis, 2020b, n. 56) so as to
expand “horizons beyond conflicts.” (Francis, 2020b, n. 104)

9 «1) El tiempo es superior al espacio (iniciar los procesos de cambio es mas importante que mante-
ner los espacios de poder). 2) La unidad es superior al conflicto (1a unidad presupone la diversidad, no la
anula. Las diferencias no deben mermar la unidad). 3) £/ todo es superior a la parte (el todo existe como
unidad organica compuesta de partes. El todo no puede existir sin las partes y las partes no pueden existir
sin el todo). 4) La realidad es superior a la idea (lo concreto, lo especifico y lo existente debe constituirse
como centro, mas alla de las abstracciones o las imposiciones de ideas).” (Martinez-Carbonell, 2019,
p. 144) [Numbers, italics and translation are mine]
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1.3. The image of the polyhedron

Pope Francis proposes the image of the polyhedron, ,,which reflects the
convergence of all its parts, each of which preserves its distinctiveness.”
(Francis, 2013, n. 236) The whole prevails without nullifying the polarity with
each of the parts. The model is not the sphere, because ,,the global need not
stifle, nor the particular prove barren.” (Francis, 2013, n. 235) The image of the
mosaic is also significant, for each element contributes in it to the beauty of the
whole without losing its own particular characteristics.

Referring to human relationships, the Pope invites us to enhance the
individuality of each person and to integrate it harmoniously into the group. In
this way, we can overcome”division and antagonism, and restore the fabric of
relationships.” (Francis, 2019b, p. 8) In fact, a fraternal society makes it possible
for equals to be different, that is, for each person to contribute to the common
good while remaining fully himself/herself.

2. The technocratic, homogeneous, and unidimensional paradigm

The technocratic paradigm, homogeneous and unidimensional, defends
»that every increase in power means an increase of progress itself; an advance in
security usefulness, welfare, and vigor; an assimilation of new values.” (Guardini,
1958, p. 83) However, experience shows that human beings are not prepared to
use correctly the enormous technological power they possess. Technology tends
to absorb everything. Quite often, it does not serve ,,the well-being of the human
race” but power. (Francis, 2015d, n. 108; Guardini, 1958, pp. 83—84)

2.1. Disembodied spiritualism

Disincarnated spiritualism and secularized activism are two extremes that
nullify the polar dialectic between faith and justice, thus sterilizing the dynamism
of the Word. (Francis, 2013, n. 233)!0 We cannot fullyresolve unjust realities
without the inspiration and the power of the Spirit. On the other hand, we cannot
serve faith without defending justice.

Some tendencies of liberation theology have over-privileged the pole of
justice, falling into pragmatism and Marxist ideology. On the contrary, spiritualist
currents have exaggerated the other pole, thus favoring resignation in front of
the evils of our ,,valley of tears,” instead of stimulating people’s commitment to
overcome the structures of domination.

10 Intimisms, fundamentalisms, and gnosticisms nullify the dialectic between the poles of faith and
justice.
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The polar tension between transcendence and immanence is also necessary
in the political and economic spheres. Indeed, ,,openness to the transcendent can
bring about a new political and economic mindset which would help to break
down the wall of separation between the economy and the common good of
society”. (Francis, 2013, n. 205)

Disembodied spiritualism despises everything material as an obstacle that
hinders our ascent towards God. To attain holiness, it proposes to ,,subordinate”
and subdue the body. Instead of ,,coordinating” all that we are, soul and body, it
prefers to accentuate the separation between matter and spirit, giving full priority
tojustone ofthe two polar elements. Inthis way itmakes us fall into ,,depersonalized
experiences which are nothing more than a form of self-centeredness”. (Francis,
2013, n. 90)

Likewise, the value of marriage has been reduced to the spiritual union.
However, Amoris Laetitia reminds us that ,,a love lacking either pleasure or
passion is insufficient to symbolize the union of the human heart with God.”
(Francis, 2016a, n. 142) The incarnate Word, in fact, does not redeem us from
matter, but with matter and with the body.

2.2. The necessary personal balance

Dualistic anthropological conceptions focus on only one of the two
fundamental dimensions of the human being. Guardini rejects these dualisms.

‘I do not know that there is in man any ‘purely spiritual’ act. Everything I find is,
beforehand and constitutively, corporeal-spiritual, that is, human. On the other
hand, I also do not know that there are merely biological states or processes in
man. Already the very living form of man is permeated with spirit.”11

»Such unhealthy dualisms, nonetheless, left a mark on certain Christian
thinkers in the course of history” (Francis, 2015d, n. 98) and they are still present
in our society.

2.2.1. Identity and sociability
When the polar tension between person and community is not respected,
society is reduced to a sum of individuals completely autonomous (capitalism)
or completely absorbed in the collectivist machinery. Authentic democracy,

11 «Yo no s¢ que haya en el hombre ningfin acto ,puramente espiritual’. Todo lo que encuentro es, de
antemano y constitutivamente, corporeo-espiritual, es decir, humano. Por otra parte, tampoco me consta
que haya en el hombre estados o procesos meramente biologicos. Ya la misma forma viviente del hombre
esta penetrada de espiritu.” (Guardini, 1996, pp. 171-172) “Il nucleo autentico dell’individualita umana
¢ insieme autonomia e relazione alla totalita.” (Guardini, 2007, p. 179)
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on the contrary, avoids the irreconcilable confrontation between individual and
community, citizen and people.

Identity and sociability demand each other. The balanced development of
our own identity — personal and collective — is only possible if we belong to
a people and cultivate social friendship. That mature identity makes fraternal
encounter possible, and vice versa. ,,There can be no dialogue with ‘others’
without a sense of our own identity, so there can be no openness between peoples
except on the basis of love for one’s own land, one’s own people, one’s own
cultural roots.”12

Unfortunately, the current technocratic paradigm favors homogenization
and indifference, (Francis, 2013, n. 54)!3 hinders sociability, and makes it
difficult for us to develop our identity. We risk being reduced to mere ,,items of
consumption.” (Francis, 2014c¢, p. 623) Indeed, ,,less and less will people be
called by name, less and less will this unique being be treated as a person with
his or her own feelings, sufferings, problems, joys, and family.” (Francis, 2020a,
n. 193)

The Pope invites us to value and enhance the uniqueness of every human
being, loving him as a brother ,,as if there were no one else in the world but
him.” (Francis, 2020a, n. 193)

2.2.2. Privacy and exhibitionism

The encyclical Fratelli Tutti speaks of ,the illusion of communication,”
(Francis, 2020a, n. 42) which only offers an appearance of sociability. (Francis,
2020a, n. 43) We are more connected, but more alone.!# In fact, ,,as society
becomes ever more globalized, it makes us neighbors but does not make us
brothers.” (Benedict XVI, 2009, n. 19)

There has been notable progress in valuing and protecting personal privacy
but, at the same time, we see that exhibitionism and the commercialization of
the intimate sphere have increased. (Francis, 2020a, n. 46) The human being is
often reduced to a simple object and ,,everything has become a kind of spectacle.”
(Francis, 2020a, n. 42) In this context, it is difficult to establish serene and

12 I cannot truly encounter another unless I stand on firm foundations, for it is on the basis of these
that I can accept the gift the other brings and in turn offer an authentic gift of my own. I can welcome
others who are different, and value the unique contribution they have to make, only if I am firmly rooted
in my own people and culture.” (Francis, 2020a, n. 143)

13 Tgnatius of Loyola speaks of another type of spiritual indifference that is desirable because it al-
lows us to freely follow the divine will without becoming too attached to material realities and, at the same
time, without ceasing to love them tenderly. This polar tension between contemplation and action,
between separation and realism, doesn’t deny either the self or material reality. Everything is good, but
relative.

14 “One of the most common diseases in Europe today is the loneliness typical of those who have no
connection with others. (Francis, 2014c, p. 623)
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respectful relationships, which always require a fair balance in revealing/hiding
one’s own inner self.!>

We also need to recover the right balance between privacy and the
affectionate closeness to others, which is expressed in ,,physical gestures, facial
expressions, moments of silence, body language” (Francis, 2020a, n. 43). As we
,remove our sandals” before ,,the sacred mystery of the other” (Francis, 2020a,
n. 43), we must also avoid leaving him/her in solitude, indifference, and
anonymity. (Francis, 2020a, n. 277)!6

2.3. Polar tension between global and local

The polar tension between global and local must be adequately maintained,
so that the globalizing process does not harm the rich cultural and religious
diversity, impoverishing the human capacity to interpret and face life.

,»,The global dimension has to be considered without ever losing sight of the local.
As a reaction to a «spherical» notion of globalization, one that levels differences
and smooths out particularities, it is easy for forms of nationalism to reemerge.
Yet globalization can prove promising to the extent that it can be «polyhedricy,
favoring a positive interplay between the identity of individual peoples and
countries and globalization itself, in accordance with the principle that the whole
is greater than the part.” (Francis, 2019a, p. 6)

»A conception of unity seen as uniformity strikes at the vitality of the
democratic system, weakening the rich, fruitful and constructive interplay of
organizations and political parties.” (Francis, 2014c, p. 630; cf. Benedict X VI,
2009, n. 21-22) We need to promote a multifaceted globalization that respects
the uniqueness of each person, people, and culture. That means to integrate the
polar tension between universal and particular, also at the local level and inside
each single country.

Becoming a people is much more than just putting individuals together. It
implies a process of integration in which two types of categorization converge:
the logical and, above all, the historical/mythical. Real democracy does not
nullify polar tensions, but rather tries to ‘overcome the confrontations that
impede the common good” by creating a space for compromise. ‘We cannot
divide the country, in a simplistic way, between good and bad, righteous and
corrupt, patriots and stateless.”1”

15 The author has developed this topic in several publications, for example: Carbajo Niiiez, 2021,
pp. 449-534; Carbajo Nuilez, 2004, pp. 101-128; Carbajo Nuiiez, 2007, pp. 637-675.

16 “We have to remove our sandals when standing on the «holy ground» of our encounter with the
one who speaks to me.” (Francis, 2016d, p. 7)

17 “No podemos dividir el pais, de manera simplista, entre buenos y malos, justos y corruptos, pa-
triotas y apatridas.” (Bergoglio, 2011, p. 4)
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2.4. Man-nature polarity

Western philosophy has postulated an ontic rupture between man and
the rest of creation. The thesis of the human exception defends ,,a radical
separation between human beings and other forms of life,” (Schaeffer, 2009,
p- 24) which would belong to another order of being. (Cf. Carbajo Nuiiez, 2017,
pp- 59-78)

The current technocratic paradigm, ,,undifferentiated and one-dimensional,”
(Francis, 2015d, n. 106)!® annuls the man-nature bipolarity,!® favoring
uniformity and reducing everything to a formless object, ,,completely open to
our manipulation.” (Francis, 2015d, n. 106) Nature is not seen as a network of
relationships in which every being is important, but as an inexhaustible
storehouse of resources totally available for us. (Francis, 2015d, n. 190)2°
Despotic domination and compulsive consumerism are seen as ,,reasonable and
just.” (Guardini, 1958, p. 87; Francis, 2015d, n. 203)?!

3. Restoring family relations

The great human family is built by fostering unity in diversity. The other
must not be seen as an adversary that I have to defeat, because his diverse
identity enriches my own and, therefore, I can establish with him a concrete and
dynamic unity while preserving diversity. Thus, competition regains its
etymological meaning (cum-petere) of seeking together the best solution, the
most suitable response.

Unfortunately, ,,our societies are characterized by growing individualism”
(Francis, 2014a, n. 3) that weakens interpersonal relationships and ,,distorts
family bonds.” (Francis, 2013, n. 67) ,,The loss of the ties that bind us, so typical
of our fragmented and divided culture, increases this sense of orphanhood and,
as a result, of great emptiness and loneliness.” (Francis, 2014a, p. 7) We speak
of universal love, but using inadequate understandings that ,,destroy the rich
gifts and uniqueness of each person and each people.” (Francis, 2020b, n. 100)

18 R. Guardini had criticized the technocratic paradigm mainly in his works: The end of the modern
world, IS1, Wilmington 1998 (original 1950) and E/ poder: un intento de orientacion, Cristiandad, Madrid
1982 (original 1951).

19 Biocentrism also annuls this bipolarity but accentuating the pole of nature and reducing the hu-
man being to an undifferentiated element of it.

20 “It is based on the lie that there is an infinite supply of the earth’s goods, and this leads to the
planet being squeezed dry beyond every limit.” (Francis, 2015d, n. 106)

21 <] francescano ha aperto un’altra strada, segnata dal primato assoluto della liberta o della gratui-
ta.” (Todisco, 2020, p. 462)
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Instead of integrating polarities,2? the global system seeks only a superficial
unity that eliminates differences and local traditions.

Avoiding the friend-enemy contradiction, which absolutizes differences,
the Pope invites us to be neighbors, like the Good Samaritan; (Francis, 2020a,
n. 67) i.e., to recover those family relationships that make an inclusive and
integrating society possible. (Francis, 2020a, n. 97) It is not enough to be fellow
citizens who are physically close or virtually connected, but are not familiar to
each other.

3.1. God is a family

God is a family, ,,since he has in himself fatherhood, sonship and the essence
of the family, which is love.” (John Paul II, 1979, p. 182) He is familiar, ,,closer
to us, by his countenance.” (Francis, 2016¢, p. 5) Scripture and Tradition reveal
the Trinity ,,with the features of a family.” (Francis, 2016a, n. 71)

The Trinitarian God (tri-unity) is communion in plurality, (1Jn 4:8;
cf. Augustinus, 1841-1864, vol. 50) the source of all unity and of all difference.?
Based on Guardini, the Pope affirms that God the Father loves Christ as the
,concrete-living” and, in him, he also loves each human being as unique and
unrepeatable. All of history finds its full unity in Christ. Thus, universality
becomes concrete, living, situated.24

3.1.1. Constantly going forth

We need to maintain a constant tension between the concrete situation and
the ideal we have embraced; between our securities and the call that God
addresses to us here and now. ,, This tension takes us out of ourselves continuously,
pushing us to fulfill our mission better”. (Francis, 2016b, p. 5)

God the liberator listens to the cry of his people (Ex 3:7) and invites us to
be in ,,a constant desire to go forth” (Francis, 2013, n. 27) and to reach existential
peripheries. He wants to be the center of our life and our activities. However,
any ecclesial institution that ,,Jooks too much in upon itself” considering that it

22 “La vita obbedisce alla relazione indissolubile tra Concordia e Discordia, [...] la relazione com-
plementare, antagonistica, indissociabile tra, da un lato, tutto cio che spinge verso 1’unita — Eros — e,
dall’altro, tutto cio che spinge verso il conflitto — Polemos — e tutto cio che spinge verso disunione e mor-
te — Thanatos.” (Morin, 2020, p. 26)

23 La unidad divina “serd tanto mas evidente cuanto mas clara sea la distincién de las personas,
y viceversa.” En efecto, la total comunion de las tres personas “no excluye, sino que afirma, la existencia
de tres ‘yo’, pero al mismo tiempo elimina radicalmente la posibilidad de un ‘tuyo’ y un ‘mio.”” Esa uni-
dad se expresa en “la mutua inhabitacion o perichoresis de las mismas.” (Ladaria, 2002, pp. 128-129)

24 «1] «concreto vivente» di Guardini corrisponde all’«universale concreto» di Maurice Blondel
(molto diverso da quello hegeliano) o a quello che il filosofo argentino Mario Casalla denomina «univer-
sale situato,» la cui universalita e vera, non astratta, bensi concreta, vivente, situata e analogica secondo i
tempi storici, gli spazi culturali e le singolarita personali.” (Scannone, 2017, p. 11)
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is ,,a very solid, very well ‘armed’ structure, [...] runs the risk of feeling safe
and self-sufficient,” (Francis, 2016b, p. 5) thus beginning its decline.

The Pope also warns against the extremes of Pelagianism and Gnosticism.
The first ,,leads us to assume a controlling, harsh, and normative manner;” the
second ,,leads to trusting in logical and clear reasoning, [...] staying within pure
idea and decaying into intimisms that bear no fruit.” (Francis, 2015a, p. 4)

3.1.2. Tension between theology and pastoral care
The bipolar tension between theology and pastoral care should be maintained
and strengthened, without overemphasizing one of the two poles.

,.Not infrequently we identify doctrine with the conservative, the retrograde; and,
on the contrary, we think that pastoral care is an adaptation, a reduction, an
accommodation. As if they had nothing to do with one another. Thus, we create
afalse opposition between the so-called “pastorally-minded” and the “academics,”
those on the side of the people and those on the side of doctrine. We create a false
opposition between theology and pastoral care; between the believer’s reflection
and the believer’s life; life, then, has no space for reflection and reflection finds no
space in life.” (Francis, 2015¢, p. 8)

The Pope recalls that ,,the great Fathers of the Church, Irenaeus, Augustine,
Basil, Ambrose, to name a few, were great theologians because they were great
pastors.” (Francis, 2015¢)

3.2. The human person is a familiar and intrinsically social being

Human beings, imago Dei, are invited to ,,make their own that trinitarian
dynamism which God imprinted in them.” (Francis, 2015d, n. 240) Their
vocation to unity in diversity is concretely expressed in sexual difference and in
marriage. In fact, ,,the family, which originates in the love of man and woman,
ultimately derives from the mystery of God.” (John Paul II, 1994, n. 6, 8) This
companionship of male and female ,,produces the primary form” (Second
Vatican Council, 1963, n. 12) of our intrinsic sociability.

There is a certain analogy between Trinitarian communion and the
communion lived in marriage. ,,The triune God is a communion of love, and the
family is its living reflection;” (Francis, 2016a, n. 11) that is, ,.,the family is the
image of God, who is a communion of persons.” (Francis, 2016a, n. 71)

3.2.1. Normativity and personal conscience
The intrinsic human sociability leads us to open ourselves to others. By
self-giving, we develop our own identity. We need to be fraternal and familiar,
but also autonomous and responsible, for only by being ourselves we can
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communicate in authenticity. Hence the importance of following one’s own
conscience as the ultimate norm of morality.

Guardini affirms that conscience is the place where we listen to God and
welcome his will.25 Conscience allows us to discern and know the good that
God expects of us at every moment and, in this way, it moves us to conversion.2°

Amoris Laetitia invites pastors to make room for the conscience of the
faithful and to help them develop their own discernment, so that they ,,are
capable of carrying out their own discernment in complex situations.” Indeed,
pastors ,,are called to form consciences, not to replace them.” (Francis, 2016a,
n. 37)%7 Unfortunately, at times ,,we act as arbiters of grace rather than its
facilitators.” (Francis, 2016a, n. 310)

There is a polar tension between essential and existential truth, between
moral principles and ,,the circumstances of place, time and people” in which
those principles must be incarnated. (Francis, 2016b, p. 5) This dynamism
between ,,the universal and the particular” must be maintained, for example, in
discerning about divorced couples, (Francis, 2016a, n. 298) since general norms
cannot cover all particular situations. On the other hand, a practical discernment
made in particular circumstances cannot ,,be elevated to the level of a rule.”
(Francis, 2016a, n. 304)

It is reductive simply to consider whether or not an individual’s actions
correspond to a general law or rule, because that is not enough to discern and
ensure full fidelity to God in the concrete life of a human being. [...] A pastor
cannot feel that it is enough simply to apply moral laws to those living in ‘irregular’
situations.” (Francis, 2016a, n. 304-305)

We must ,,avoid a cold bureaucratic morality” (Francis, 2016a, n. 312) that
makes judgments without taking into account ,the complexity of various
situations” (Francis, 2016a, n. 296) and without discernment. (Francis, 2016a,
n. 298) The bipolar tension between truth and mercy allows us to combine the
universal value of truth with a charitable attention to each person in his/her
particular situation.

25 La coscienza ¢ “I’intesa dell’uomo internamente vigile e pronto col volere divino, quale si precisa
continuamente nell’attimo che passa [...]. Il termine significa dunque non soltanto che 1'uomo stia in
ascolto, accetti ed obbedisca, perché quello che gli vien comandato ¢ giusto; ma significa che I’'uomo si
¢ inteso con Dio, che Questi gli faccia sapere che cosa ¢ il bene, dichiarandosi da parte sua pronto ad
ascoltare e ad agire.” (Guardini, 1977, p. 42)

26 “Egger consapevoli a se stessi, al cospetto di Dio, del bene, inteso come un comandamento della
santita di Dio.” Questo “intendere” (Verstehen) non ¢ solo “conoscere” ma “piuttosto un penetrare, un
avanzare in profondita e in interiorita.” (Guardini, 1977, p. 42)

27 pastors “are obliged to exercise careful discernment of situations.” (John Paul II, 1982, n. 84)
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3.2.2. By taking care of others, we take care of ourselves (and vice versa)

The Bible frequently uses the literary figure of paradox to present two truths
as seemingly opposite poles and thereby reveal a superior truth. For example:
»Whoever loves his life loses it;” (Jn 12:25) ,,If anyone wishes to be first, he
shall be the last of all;” (Mc 9:35) ,,Whoever exalts himself will be humbled”
(Mt 23:12). Pope Francis uses oppositions often, with the objective of ‘opening
space to the Spirit so that we can walk, instead of imposing ideas.’?8

Biblical paradoxes express a logic of gratuitousness that we find difficult to
accept. Instead of giving graciously, we prefer to ensure the result that suits us
best. We privilege our interests and business over interpersonal relationships,
forgetting that by taking care of the needy, we take care of ourselves and grow
in humanity.

The Pope reminds us ,,that we are responsible for the fragility of others”
(Francis, 2020a, n. 115) and that we need ,,to form a community composed of
brothers and sisters who accept and care for one another.” (Francis, 2020a,
n. 95; Francis, 2014d, p. 22) This type of fraternal, welcoming, and unconditional
relationship presupposes that we also take care of ourselves. We need to mature
our way of relating to one another, (Francis, 2016a, n. 239) to treasure ,,an
interior richness nourished by reading, personal reflection, prayer and openness
to the world around us.” (Francis, 2016a, n. 141; cf. Salonia, 2017, p. 178)

,»When I am weak, then I am strong” (2Cor 12:10), said St. Paul. Acceptance
of our own limitations and failures helps us to grow without trauma and makes
us more merciful in dealing with the fragility of others. In fact, ,,an awareness
of our own limitations and incompleteness, far from being a threat, becomes the
key to envisaging and pursuing a common project.” (Francis, 2020a, n. 150)
The family is the most appropriate environment for initiation into this way of
seeing oneself and others.

3.3. A universal, united, and pluriform family

Openness to God’s gratuitous and unconditional mercy>® makes lasting
change and universal fraternity possible. We need to open ourselves joyfully to
fraternal encounter beyond our own group, (Francis, 2020a, n. 90) appreciating
and promoting ,.the rich gifts and uniqueness of each person and each people,”
(Francis, 2020a, n. 100) because by helping others, we are also enriched.

28 «Abrir espacio al Espiritu para que se pueda caminar, en vez de imponer ideas.” (Spadaro, 2016,
p. XIX)

29 Pope Francis quotes Guardini’s book The Religious World of Dostoyevsky, where the starec says
to a repented woman: “If only your penitence fail not, God will forgive all. There is no sin, and there can
be no sin on all the earth, which the Lord will not forgive to the truly repentant! Man cannot commit a sin
so great as to exhaust the infinite love of God.” (Francis, 2015b, p. 8)



74 Martin Carbajo Nufiez OFM

,»Social problems must be addressed by community networks and not
simply by the sum of individual good deeds,” (Francis, 2015d, n. 219; Guardini,
1958, p. 93) for ,,our own cultural identity is strengthened and enriched as
a result of dialogue with those unlike ourselves.” (Francis, 2020a, n. 148)

The Franciscan tradition has expressed the polar tension between unity and
diversity using the concept of fraternity.3? Franciscans affirm that ,,while solidarity
is the principle of social planning that allows the unequal to become equal;
fraternity is what allows the equal to be different people.” (Francis, 2017a, n. 7)3!

3.3.1. Collective identity and openness to universality

Using polar opposition, Bergoglio affirmed, in 1989 that good politics helps
the community to recover a horizon of synthesis and unity, (Bergoglio, 1989,
pp- 173—-189) adequately managing the tensions between particular/common
good and also between personal/collective identity.

People can be really open to universality only if they have assumed their
own collective identity and try to promote it further. Indeed, ,,to be part of
apeople is to be part of a shared identity arising from social and cultural bonds.”
(Francis, 2020a, n. 158) At the same time, ,,a living and dynamic people,
a people with a future, is one constantly open to a new synthesis through its
ability to welcome differences.” (Francis, 2020a, n. 160)

The family has a fundamental role in this. Indeed, ,the family itself
introduces fraternity into the world,” because it is in the family where we have
,»the initial experience of fraternity.” (Francis, 2016a, n. 194)

3.3.2. Global and local are ,,two inseparable and equally vital poles”
(Francis, 2020a, n. 142)

The local is indispensable, because it is capable ,,of sparking mechanisms
of subsidiarity,” (Francis, 2020a, n. 142) but it also requires ,,being sincerely
open to the universal.” (Francis, 2020a, n. 146) Therefore, a balance must be
achieved between appreciation of one’s own culture and openness to universality.
This also applies to life in the Church.

‘Catholicity demands, asks that there be a polarity between the particular and the
universal, between the one and the many, between the simple and complex. [...]
To break the relationship between Tradition handed down and practical reality
would be to endanger the faith of the People of God.’32

30 «It was the evangelical witness of St. Francis, with his school of thought, that gave this term the
meaning it then preserved over the centuries.” (Francis, 2017a, n. 1)

31 “Fraternity allows people who are equal in their essence, dignity, freedom, and their fundamental
rights to participate differently in the common good.” (Francis, 2017a, n. 7)

32 «La catolicidad exige, pide esa polaridad tensional entre lo particular y lo universal, entre lo uno
y lo multiple, entre lo simple y lo complejo. [...] Romper la relacion entre la Tradicion recibida y la reali-
dad concreta, pone en riesgo la fe del Pueblo de Dios.” (Francis, 2015e, p. 8)
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,Universal does not necessarily mean bland, uniform, and standardized,
based on a single prevailing cultural model.” (Francis, 2020a, n. 144) Peoples
must preserve their own peculiarity (Francis, 2013, n. 236) and citizens must
not suffer ,,an authoritarian and abstract universalism.” (Francis, 2020a, n. 100)
They must also avoid turning ,,into a museum of local folklore, a world apart,
doomed to doing the same things over and over.” (Francis, 2020a, n. 142)
Politics must help people to maintain the right balance in this.

‘A good politician should not occupy spaces but initiate processes; he or she is
called to make unity prevail over conflict, based on «solidarity in its deepest and
most challenging sense.» Politics thus becomes «a way of making history in
a life setting where conflicts, divisions and oppositions can achieve a diversified
and life-giving unity.»’33

It is necessary to ,start from below and, case by case, to act at the most
concrete and local levels.” (Francis, 2020a, n. 78) That means to respect each
human being in his/her concrete individuality, and thus unite the collective with
the individual, the local, and the regional. (Francis, 2020a, n. 151) Accordingly,
the desired governance of globalization ,,must be marked by subsidiarity,
articulated into several layers, and involving different levels that can work
together.” (Benedict XVI, 2009, n. 57)

A healthy balance must also be maintained between the public and the
private. Charity is the principle not only of micro-relationships in the private
sphere ,,but also of macro-relationships: social, economic, and political ones.”
(Benedict XVI, 2009, n. 2) Indeed, ,,charity is at the heart of every healthy and
open society.” (Francis, 2020a, n. 184) The nuclear family has also a fundamental
role in this, since it is ,,a hub for integrating persons into society and a point of
contact between the public and private spheres.” (Francis, 2016a, n. 181)

3.4. The great cosmic family

The ecological crisis is a family crisis,3* produced by the crisis of the
parental family.3> We have thus reached a rupture, at a global level, of the

33 “E] buen politico no debe ocupar espacios, sino que debe poner en marcha procesos; esta llamado
a hacer prevalecer la unidad sobre el conflicto, que tiene como base «la solidaridad, entendida en su sen-
tido mas hondo y desafiante». Esta «se convierte asi en un modo de hacer la historia, en un ambito vivien-
te donde los conflictos, las tensiones y los opuestos pueden alcanzar una unidad multiforme que engendra
nueva vida».” (Francis, 2019a, p. 8)

34 On the ecological approach to the family: Andrews — Bubolz — Paolucci, 1980, pp. 29-49.

35 «“A human ecological crisis.” (Francis, 2014b, n. 2)
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gratuitous, fraternal, and affectionate relationships that characterize family life.
(Carbajo Nunez 2020, p. 36; Carbajo Nuiiez, 2018, p. 105)

We need to overcome the conflicting vision (Darwinism) that has prevailed
in the Western world. Recent studies confirm that, both physically and
biologically, interdependence and interaction prevail over struggle. Plants are
a clear example of the predominance of symbiosis and collaboration. (Coccia,
2019, prologue e-book) Besides, the species of animals that are best adapted to
the environment are not the most aggressive ones, but those most capable of
collaborating with others.36

All beings have been created according to the divine model, ,,to complete
each other, in the service of each other.” (Catechism of the Catholic Church,
2019, n. 340) We need to discover and strengthen this interdependence, building
together the great cosmic family. The path begins in the nuclear family, since the
experience of brotherhood that is lived there has the capacity to radiate fraternity
,»like a promise upon the whole of society.” (Francis, 2016a, n. 194)

Conclusion

We have seen that Pope Francis often uses the dialectic of polar opposition
to describe the fundamental structure of reality. In this, he follows closely the
thought of Romano Guardini, whom he quotes eight times in the encyclical
Laudato si’, while no other contemporary author is quoted more than once. He
defines Guardini as a universal author who can serve as a basis for fruitful
dialogue in the political, cultural, and scientific spheres.3’

We have described some of the polarities that the Pope uses, but our
study could be extended to many others, for example, the polar tensions
between contemplation/action, past/present, hierarchy/synodality, masculine/
feminine, 8 etc.

The family opens us to a culture of encounter and dialogue, (Francis, 2020a,
n. 216) making equality possible without renouncing difference. It is, in fact,
a school that enables people to respect and enhance polar oppositions at all levels.

36 Le specie pit adatte non sono le pill aggressive bensi le pit solidali. [...] Al cuore di ogni vita
starebbe una fraternita o sororita originaria.” (Morin, 2007, p. 69)

37 “Guardini is a thinker who has much to say to the people of our time, and not only to Christians.”
Thus, it is important to bring “Guardini’s thought into a polyphonic dialogue in the spheres of today’s
politics, culture and science.” (Francis, 2016b, p. 8)

38 Speaking about the Society of Jesus, the Pope invites all to be contemplatives in action and to love
the Church, both as “people of God” and “holy mother the hierarchical Church.” (Francis, 2016b, p. 5) We
have indicated some of Pope Francis’ teachings on synodality and on the importance of the feminine pres-
ence in the life of the Church. (Carbajo Nuiez, 2020, pp. 41-63)
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Individuals and institutions need to carry out a continuous discernment
about their own vocation and mission, analyzing the polar tension that exists
between the core of their own charism and the concrete way in which they have
incarnated it. ,,When you express too much, you run the risk of being
misunderstood.” For this reason, the Pope says that we can discern ,,only in
narrative form, not in a philosophical or theological explanation”, which allows
us only to discuss. (Francis, 2016b, p. 5) Therefore, he invites us to give priority
to discernment over discussion and to mysticism over rigid instructive-ascetic
thinking. ,,The mystical dimension of discernment never defines its edges and
does not complete the thought.” (Francis, 2016b, p. 5)3°

We should not be discouraged by the difficulties and tensions that this
process of discernment can cause. ,,Disagreements may well give rise to
conflicts, but uniformity proves stifling and leads to cultural decay”. (Francis,
2020a, n. 191) With the help of the Holy Spirit, source of all unity and of all
difference, we are invited to strengthen family relationships without nullifying
the polar tensions they entail.
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Relaciones familiares y oposicion polar: Ser iguales sin dejar
de ser diferentes

Sumario: En el quinto aniversario de Amoris Laetitia, este articulo analiza la importancia de las
relaciones familiares en nuestro mundo globalizado. La familia parental hace posible que todos se
sientan iguales sin dejar de ser diferentes. En sintonia con Romano Guardini, el Papa Francisco usa la
dialéctica de la oposicion polar para describir la unidad en la diversidad, que es tipica de la vida fami-
liar auténtica(1* parte). Hace notar, sin embargo, que el actual paradigma tecnocratico, homogéneo
y unidimensional, anula esa dindmica, abriendo asi la via a la cultura del descarte (2° parte). En la ter-
cera parte, se ofrecen algunas indicaciones del Papa sobre como recuperar las relaciones familiares
y la oposicion polar en nuestros cuatro niveles fundamentales: espiritual, personal, social y natural.

Palabras clave: Familia, Fraternidad, Oposicion polar, Didlogo, Amoris Laetitia.

Relazioni familiari e opposizione polare: Essere uguali senza smettere
di essere diversi

Sommario: Nel quinto anniversario dell’esortazione Amoris Laetitia, questo articolo esamina 1’im-
portanza delle relazioni familiari nel nostro mondo globalizzato. La famiglia parentale permette
a tutti di sentirsi uguali pur rimanendo diversi. In sintonia con Romano Guardini, Papa Francesco
usa la dialettica dell’opposizione polare per descrivere 1’unita nella diversita che ¢ tipica della vita
familiare autentica (Parte 1). Fa notare, tuttavia, che 1’attuale paradigma tecnocratico, omogeneo
e unidimensionale, annulla questa dinamica, aprendo cosi la strada alla cultura dello scarto (Parte 2).
Nella terza parte, vengono offerte alcune delle indicazioni di Papa Francesco su come recuperare le
relazioni familiari e le opposizioni polari nei quattro livelli fondamentali della vita umana: spiritu-
ale, personale, sociale e naturale.

Parole chiave: Famiglia, Fraternita, Opposizione polare, Dialogo, Amoris Laetitia.

Relacje rodzinne a biegunowe przeciwienstwo: jednos¢ w réznorodnosci

Streszczenie: W artykule ukazano refleksje, ktora zrodzita si¢ w ciagu pigciu lat od podpisania
Amoris laetitia, nad waznymi kwestiami zwiazanymi z relacjami wewnatrzrodzinnymi, zachodza-
cymi we wspotczesnym §wiecie. Rodzina pozwala, aby jej cztonkowie czuli si¢ zjednoczeni z jedno-
czesnym zachowaniem réznorodnosci. Idac za Romano Guardinim, Papiez Franciszek uzywa dialek-
tyki biegunowego przeciwienstwa do opisania jednosci w réznorodnosci, typowej dla rodziny (czgs¢
1). Zauwaza jednak, ze technokratyczny paradygmat, jednorodny i jednowymiarowy, odrzuca t¢ dy-
namike, a zatem otwiera droge do zglobalizowanej obojetnosci i kultury odrzucenia (czg$é 2).
Dlatego tez Papiez zaprasza do odbudowania relacji rodzinnych i zachowania biegunowego przeci-
wienstwa na czterech ptaszczyznach zycia: duchowej, osobowej, socjalnej i przyrodniczej (czgs¢ 3).

Stowa kluczowe: rodzina, braterstwo, biegunowe przeciwienstwo, dialog, Amoris laetitia.

Abbreviations

AAS — Acta Apostocae Sedis
OR - ,L’Osservatore Romano”
LEV - Libreria Editrice Vaticana
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There are comments and suggestions about the family in each CELAM
final document. They talk about its socioeconomic position and the light and
shadow of everyday life of Latin American families, as well as the mission of
the Catholic family in the contemporary world. There are also elements that
make up the theology of the family, referring to the teaching of the universal
Church, and at the same time having its own specificity resulting from the
specific approach of the authors of the documents to family issues.

To take a closer look at the Latin American theology of the family, teaching
about the family in individual CELAM documents will first be outlined very
briefly. Then, the characteristic features of Latin American theology of the
family will be presented, as well as its references to theological currents that
were born in the post-conciliar period and are still popular on this continent
today. These include liberation theology, indigenous theology and theology of
the people whose prominent follower, interpreter and promoter is Pope Francis
— Jorge Mario Bergoglio. (Scannone, 2018, pp. 11-48) The teaching of the Pope
from Argentina on the family also reflects the Latin American theological
thought contained in the documents of the Latin American Bishops’ Conference.

1. Latin American Bishops’ Conference on the family and its main focus

Statements of the Latin American Bishops’ Conference on the family take
into account both social changes taking place in the world outlook and culture,
as well as the Magisterium of the Church based on the Gospel and Christian
Tradition. Latin American bishops realize that the family is a place where basic
social problems are concentrated, and at the same time it is a space where
pastoral challenges essential for the Church emerge and from which the renewal
of social life can begin. (EiA No. 46) The fruit of their reflection is a look at the
family both in the perspective of political and economic changes and its tasks
resulting from the call received from God to proclaim the Gospel to the human
person and to fulfill God’s plan in concrete reality. (FC No. 4)

1.1. The family in the context of socio-economic problems (Medellin)

Bishops gathered in Medellin considered the situation of the family in Latin
America, first turning their attention to demographic issues. (CELAM, 1968
—Medellin No. 3, 2; Sanchez, 2015, p. 14) The Bishops recognized the enormous
variety of realities in which Latin American families live and their difficult
situation resulting from socio-economic problems, especially a low standard of
living, unemployment and lack of adequate sanitation.
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The authors of the document approach the role of the family in three aspects:
human formation, education in faith and promotion of development. (CELAM,
1968 — Medellin No. 3, 4-7) The family helps its people achieve full personal
development, which is supported by the presence of the father and mother (man
and woman) and strengthened by the impact of complementary personal models,
mutual attachment of family members, confidence, closeness, respect and
freedom, an example of social life, which takes into account its typical natural
hierarchy.

The family plays an important role in the work of evangelization, which
goes beyond the mere catechetical message, as the Second Vatican Council
teaches. (AA No. 11, LG No. 41, GS No. 48) In practice, however, it turns out
that many families in Latin America may not be the proper space for education
in faith, because their incomplete structure (e.g. as a result of divorce) does not
allow it, or parents do not have sufficient insight as to what Christianity and its
doctrine is combined with elements taken from myths and superstitions.
Therefore, the bishops emphasize the need to provide today’s family with
pastoral support, thanks to which it will regain the ability to evangelize,
conducted in accordance with the guidelines of the Church. (CELAM, 1968
— Medellin No. 3, 21; Sanchez, 2015, p. 16)

The third aspect of the reflection undertaken by Latin American bishops is
the family as the promoter of development. (CELAM, 1968 — Medellin No. 3, 7)
In this case, the bishops propose to look at the family in terms of its social
function. They have regard to the teaching of the Second Vatican Council, which
shows the truth about the human person and the way leading to the achievement
of fullness of humanity. The bishops also emphasize that pastoral care for the
good of the marriage and family community is not only in the interest of the
Church, but also contributes to the proper and comprehensive development of
man and society as a whole. (GS No. 47)

The Medellin Conference Final Document approaches the family issue
from a pastoral perspective and reminds of how to follow the principles of
marriage ethics and the Christian education of the young generation. (CELAM,
1968 — Medellin No. 3, 13—19) The Bishops indicated the directions of pastoral
care of families, which should be considered a priority among the efforts
undertaken by the Church. The realities in which people live should be taken
into account in pastoral activity. That is why the Medellin document pays so
much attention to social problems that need to be resolved so that the family can
properly fulfill its obligations. (Sanchez, 2015, p. 17)
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1.2. The family in the light of anthropology and ecclesiology (Puebla)

In Puebla, the bishops look on the Catholic family in the perspective of
evangelization in which the Christians should actively participate. (CELAM,
1979 — Puebla No. 569) It is the subject and object of evangelization, as well as
a center for building communion and a school of participation in the life of the
Church. As it cannot free itself from the influence of culture and modern society,
it is subject of some transformations. The position and existence of modern
families are very diverse, as each family is influenced by various sociological
factors (mainly social injustice), cultural (quality of life), political (domination
and manipulation), economic (wages, unemployment, wealth) and religious
(secularism) factors. (CELAM, 1979 — Puebla No. 572)

Family theology in the document from Puebla first refers to theological
anthropology, showing man as /mago Dei. This view of the human person
reveals the importance of communion, participation and a marital relationship
based on the mutual covenant of two people. The paschal mystery of Christ and
the covenant in the body of the Son of God gives shape to human love, which is
the basis of the family. The four basic relationships established by the human
person find their full realization in the life of the family: fatherhood, sonship,
brotherhood and marriage. The same relationships appear in the life of the
Church: the experience of God as Father, the experience of Christ as a brother,
the experience of children in the Son and through the Son, the experience of
Christ as the spouse of the Church. (CELAM, 1979 — Puebla No. 583)

The redemption that Christ brought to man radiates on the family, permeating
it with joys and sorrows that flow from the paschal mystery. Receiving the risen
Christ in faith enables people to experience mercy, to forgive others, and to
convert personally. The important role of the Eucharist as the celebration of the
paschal Mystery in the life of the family should not be forgotten, because in her
it finds full communion and participation in the life of the Church. In order to
live the Eucharist, one must receive the gifts of the Holy Spirit and share them
with others. Living the Eucharist means letting ourselves be loved by others and
welcoming them with love. Thanks to her, God’s Spirit permeates human life
and enables man to fulfill God’s will. Christ, the great and gentle Lord, sacrificing
himself on the cross and risen, is then present in family life. (CELAM, 1979
— Puebla No. 588)

The Eucharist is the root from which grows the Christian identity of the
family. It is strengthened by sharing the word of God and bearing witness, so
that the Christian spirit penetrates all dimensions of human existence. A family’s
life becomes missionary when its members look at reality and act in her
according to the example set for it by God Himself. Its desire is to seek ever
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greater fidelity to the Lord, so as not to worship idols, but only the living God
of love. Moreover, one of the essential elements of the teaching of the Latin
American bishops gathered in Puebla is the invitation to enrich and systematize
the theology of the family in order to better understand its character as “domestic
church” (LG No. 11) and to look at the situation of Latin American families in
that light. (CELAM, 1979 — Puebla No. 601)

1.3. The family in the work of the new evangelization (Santo Domingo)

At Santo Domingo, the Latin American bishops reflected on the family in
the context of calling Christians to actively participate in the life of the Church
and the world. The Catholic family is the ‘domestic church’ and the first
evangelizing community. The new evangelization is to be based on it, and in
fulfilling this work the family has the right to expect the support of the diocesan
bishop and pastors for whom family pastoral care should become a basic,
authentic, real and living pastoral priority. (CELAM, 1992 — Santo Domingo
No. 64)

The document from Santo Domingo links the matter of the family with the
development of the human person. (Sanchez, 2015, p. 21) The true meaning of
the family and its image are fully revealed in the light of the Gospel, which
shows people the way to human perfection. The theology of the family has her
source in God’s plan, which has been revealed to men, and it concerns their
salvation and vocation. In this plan, marriage and the family are divinely
appointed institutions, not products of human wisdom. When Jesus says that
“from the beginning it was not so” (Mt 18: 8), he is referring to the truth about
marriage which, according to God’s plan, rules out divorce. (CELAM, 1992
— Santo Domingo No. 211) In the hearts of men and women, God inscribes
a vocation to live in love and conjugal communion, which includes both the
corporeal and the spiritual dimension. (CELAM, 1992 — Santo Domingo
No. 212) This relationship is the basis of the family which finds its true identity
in the light of the mystery of the incarnation of the Son of God. (CELAM, 1992
— Santo Domingo No. 213) Jesus Christ descends to earth to fulfill his saving
mission. The family too has a mission to fulfill in the world, which encompasses
four dimensions: to be community, to be the servant of life, to be the foundation
of society and to be “domestic church”. (Sanchez, 2015, p. 23)

The Latin American bishops are aware that Christian families may have
difficulty fulfilling their apostolic tasks, because their zeal and ability to
evangelize are weakened by factors such as a secularized mentality, confusion
in axiology, controversial political decisions, and patterns promoted by the mass
media. All this not only undermines the traditional image of the family, but also
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hinders or even prevents it from being the witness of the Gospel and “the school
of deeper humanity.” (GS No. 52, CELAM, 1992 — Santo Domingo No. 216)

1.4. The family as a sign of God’s presence in the world (Aparecida)

In the Aparecida document, the Latin American bishops highlight the place
of the family in the mission of the Church, called to proclaim the message of
salvation in Jesus Christ. A family that lives according to the Gospel becomes
good news for its surroundings. It plays an important role in the preparation of
missionaries to proclaim the Gospel directly. It has a special mission as a space
where people called to be disciples of Christ and missionaries are formed. The
family is also seen as an environment conducive to the achievement of full
personal, and therefore Christian, development. (CELAM, 2007 — Aparecida
No. 114; Sanchez, 2015, 24)

In the light of Christian revelation, the family appears as an image of the
inner life of God who is love and whose life is a “personal mystery of love”. It
is a community of life that God transforms into a “domestic church”. (CELAM,
2007 — Aparecida No. 115) The family is “good news” for society because it
reminds us of the creation of human beings as man and woman, brought to life
in a reciprocal and complementary relationship. The “good news” transmitted
by the Christian families is that the law of the family is the law of love. Human
love is fully realized when it shares in God’s love, in the love of Jesus who
offers himself completely to people, showing them love to the end (cf. Jn 13: 1;
15: 9). Conjugal love is essentially a mutual gift of a man and a woman as
spouses. It is a love that is faithful and exclusive until death, and it is fruitful,
open to the new life and education of children, reminiscent of the fruitful love
of the Holy Trinity. Conjugal love is the foundation of the sacrament of marriage
as a sign of Christ’s union with his Church; therefore, in the grace of Jesus
Christ it finds its purification, nourishment and fulfilment. (cf. Eph 5: 25-33,
CELAM, 2007 — Aparecida No. 117)

When referring to the family as a place to live an authentic Christian life,
the Aparecida Document refers to the teachings of the Latin American bishops
at the Puebla Conference. It was shown by them as “the image of God, who in
his deepest mystery is not loneliness but family”. (CELAM, 1979 — Puebla
No. 582, CELAM, 2007 — Aparecida No. 435) The task of Christian parents is
to prepare the young generation for a life in accordance with the Christian truth
and to bear witness to their belonging to Christ. In this way, parents contribute
to the fact that the Gospel radiates to the whole environment and to other
families. (CELAM, 2007 — Aparecida No. 204)
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2. Special features of Latin American family theology

Looking at the teaching of the Latin American bishops contained in the final
documents of Medellin, Puebla, Santo Domingo and Aparecida, one can notice
a clear transition from pastoral to theological vision, from the sociological to
theological perspective, i.e. from the situation in which the family is located, to
what a family is. This is done by gradually discovering the family not only as
a basic social cell, but as a space in which God’s plan for man is revealed. What
seemingly is only a social reality on which to focus in the pastoral activity of the
Church is increasingly seen as a theological reality. The family becomes the
“theological key”, opening the way to recognizing God’s truth.

According to Cipriano Sanchez, the “theological key” is not the same as
theological perspective. (Sanchez, 2015, p. 26) The “theological key” can be
considered a reality that allows us to better understand the mystery of God and
His plan for man. The theological perspective is that one looks at reality in the
light of revelation, and — in some sense — in the light of various theological
disciplines such as Christology, ecclesiology, sacramentology and theological
anthropology, to discover the truth of reality. The family as the “theological
key” reveals the mystery of God: God is a relational being, God is a spirit, God
is the Lord of all creation, God is the one who gives life to people and shapes
them, God is fruitful, God is faithful even when a person succumbs to his
weakness and commits sins.

In the documents of the Latin American Episcopal Conference, family
theology is associated with other theological disciplines. (Sanchez, 2015, p. 20)
In family theology, there is a clear reference to Christology and soteriology
when it comes to reviving family life with mercy and forgiveness, which are
a gift of Christ offering himself on the cross and risen for our redemption. In
family theology contained in the documents of the Latin American bishops,
there appear references to the theology of creation, trynitology and theological
anthropology; this can be seen in the teaching about the family as communion
and about man created in God’s image. Another reference point for Latin
American family theology is ecclesiology, which shows Christ’s relationship to
the Church and sees the analogy between God’s people and the family as the
“domestic church”. The final documents also speak about the family in the
context of sacramentology, which reveals the importance of baptism and the
Eucharist for building unity between spouses, parents and children, as well as
for reviving love in family relationships. Recalling the need to respect the
principles of marital ethics, the authors of the documents make references to
Catholic moral theology and because of the place and importance of the family
in public life — to Catholic social teaching.
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The final documents from the proceedings of the Latin American Episcopal
Conference devote a lot of attention to practical issues. Of these, the task of
conducting evangelization on the South American continent comes to the fore.
In this context, the question of the family arises, which is to be not only the
addressee of the Gospel, but also an active subject of evangelization. The
Church’s salvific mission is largely accomplished through Christian families
who, living the Gospel, become ,,good news” for their environment, centers of
selfless service for the good of others, and a place of formation for disciples and
preachers of the Christian truth in the world.

In their teachings, the Latin American bishops not only show what the
family is or what is to become, but also formulate specific guidelines for the
formation of Christian attitudes. In doing so, they take into account both family
members and the entire community of the Church, and in it, in particular, the
priests involved in the service of families. Thus, the pastors of the Church
contribute to the development of the pastoral care of families, providing it with
new impulses for action, and pastoral theology — inspiration to reflect on its
shape and tasks. This kind of pastoral approach to marriage and family issues is
often equated with doing (practical) family theology. (Majdanski, 2007, p. 59-71;
Hanlon Rubio, 2003, p. 89-200)

The way family issues are treated in CELAM documents confirms this
observation. They include analysis of the situation, Christian teaching relating
to the family, and pastoral challenges. This is similar to the steps in the method
of pastoral theology. The first one consists in discovering problems essential for
people’s lives in the current reality. The next step is to evaluate the social and
religious situation in the light of Christian truth, in order to develop, in the last
phase, a concept of pastoral activity that meets human needs and the Church’s
saving mission. (EG No. 265; Mastantuono, 1994, p. 526; Priiller-Jagenteufel,
2005, p. 188—189) It is characteristic that in the teaching of the Latin American
episcopate, Catholic families are treated as subjects of the Church’s pastoral
activity because practical guidelines concern not only pastoral care focused on
their needs, but also their internal life, involvement in the transmission of faith
and impact on the social environment.

3. Three main currents of Latin American theology
and their approaches to theology of family

In the post-conciliar times, three popular theological currents have
developed in Latin America. It is about the interrelated liberation theology,
indigenous theology and people’s theology. All these trends refer to the teaching
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of the Second Vatican Council and the General Conferences of the Latin
American Bishops, which re-shapes the Church’s approach to the world,
incorporating social reality with its economic, political and cultural dimensions
into the theological reflection. The Council not only deals with issues essential
to the spiritual life of Catholics, but also deals with problems that plague all
people, including the oppressed and the poor. The Church cannot be indifferent
to their fate, therefore she accepts with understanding the efforts to implement
reforms in economic and social life, which would help people to improve living
and working conditions unworthy of a human being. (GS No. 63)

Through the bishops gathered in Medellin and Puebla, Latin American
theologians draw inspiration from the doctrine of the Council for the development
of liberation theology. At the conferences in 1968 and 1979, topics related to the
nature of the Church and her saving mission in the world were discussed, as
well as such issues as anthropology, culture, missiology and the responsibility
of lay faithful for the evangelization. (Silva, 2009, p. 94-95; Miiller, 2013,
p. 84; Schweizer, 2013, pp. 31-32) Many bishops and theologians reflected on
the role of the Church and the way of performing pastoral ministry in the face
of social and religious challenges. In the context of economic oppression and
poverty affecting large masses of the population, the theology of liberation was
born, which on the one hand wants to answer the question of how God reveals
himself to the poor, and on the other hand tries to explain how God frees his
people from oppression in the current socio-political situation. It is therefore
a theology that draws from the experience of the people and leads to a change
in their situation, referring to the humanizing power of the Gospel. (Floristan,
2002, p. 158-159; Schloesser, 2007, p. 138)

In the teaching of the Latin American bishops on the family, contained in
the Medellin document, one finds a typical liberation theology approach to
reality, which requires proper perception (facilitated by sociological data) and
discernment in accordance with the methodology used in the Pastoral
Constitution on the Church in the Modern World Gaudium et spes, calling for
the reading of the “signs of the times”. In this way, issues such as peace, justice,
poverty etc. took on particular importance during the discussion and in the final
document. (Scannone, 1982, p. 4; Trillos, 2019, p. 36; Kdss, 2003, p. 194) In
this context, there is also a family and the related problems it encounters in
society, i.e. divorce, hedonism, eroticism, low wages or unfair distribution of
goods. In the spirit of liberation theology, it is also seen as an extremely
important factor in social development, as it allows its members to realize their
humanity despite existential, social and political limitations. (CELAM, 1968
— Medellin No. 3, 7; CELAM, 1979 — Puebla No. 571-581; Boff, 1975,
pp. 79-80; Trigo, 2005, pp. 51-52) The task of the Church is to provide all
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families with a pastoral care which is to be evangelizing, prophetic and liberating.
(CELAM, 1979 — Puebla No. 391)

Another current of theology developing in Latin America is the indigenous
theology that emerged there in the mid-1980s. (Ruiz Arenas, 2003, p. 113;
Madrigal Sanchez, 2012, p. 131) The factors that contributed to the initiation of
this theological movement included the reflection on the 500th anniversary of
the arrival of Europeans on the South American continent, the resistance of the
indigenous peoples to the attack on their cultures and their focus on the fight to
preserve their specific identity and respect for their dignity. Its appearance was
also influenced by the Second Vatican Council, prompting the entire Church to
become interested in inculturated evangelization and dialogue with other
religions.

Recognizing the influence of European models on the Latin American
family, indigenous theology also finds as a value differentiation among
traditional indigenous families that nurture their tribal traditions. (Nifio, 1996,
p- 334) The Latin American bishops also recognize the importance of local
culture, which for centuries has shaped family life and made people open to
Transcendence. (CELAM, 1979 — Puebla No. 389; CELAM, 1992 — Santo
Domingo No. 17; CELAM, 2007 — Aparecida No. 4) The final documents
contain postulates typical of indigenous theology, which emphasize the
importance of taking care of peoples and their families so that they can live in
their cultural context and that they are guaranteed the right to exist in accordance
with their identity, respect for their language and traditional customs. (CELAM,
1992 — Santo Domingo No. 251; Cosse, 2018, p. 68) Particularly noteworthy is
their relationship to the earth, which is their life, a sacred place and a center that
integrates their families and social communities. For them, the earth is a mother
that teaches them the right approach to life, including the role of mother and
father, and allows them to experience unity with their ancestors and exist in
harmony with God. (CELAM, 1992 — Santo Domingo No. 172; Sarmiento
Tupayupanqui, 2000, p. 70; Bascopé Caero, 2015, p. 179-180)

The third important trend in Latin American theological thought is the
theology of the people (teologia del pueblo), which was born in Argentina after
the Second Vatican Council. Its promoters postulate that the Church should
enter into a dialogue with the peoples of the world, and that her theological
reflection should focus on the culture of the poor, their needs and future, and
their concerns and hopes. (GS No. 1; Luciani, 2016, p. 21) Theology cultivated
in this way is to be a source of inspiration for the Church’s evangelizing activity
in South and Central America, and its first point of reference should be the
ordinary people who are both the addressee and the subject of evangelization.
The theology of the people pays special attention to its wisdom, which is
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expressed in the way of living the faith and in the forms of popular piety and is
an important impetus for reflection on Christian revelation. (Dietlein, 2016,
p- 39; Forcat, 2017, p. 213)

In the theology of the family, present in the documents of the Latin American
bishops, one can notice the approach to reality characteristic of theology of the
people, where the value of social relations at all levels and the contribution of
families to social life and culture are emphasized. (CELAM, 1979 — Puebla
No. 336) In its teaching, the Latin American Episcopate also draws attention to
popular religiosity, which is a privileged expression of the inculturation of faith.
It is not only about the religious practices themselves, but also about the values,
criteria, behaviors and attitudes that flow from Christian truth, shape the life of
families and communities, and constitute a treasury of wisdom for the peoples
of Latin America. In this perspective, it is the duty of the Church to make efforts
to discover more and more fully the spiritual values of the indigenous peoples
of America and the riches hidden in popular piety, and to cleanse them of
possible limitations and distortions. (CELAM, 1992 — Santo Domingo No. 36
1 169; CELAM, 2007 — Aparecida No. 258)

Faithful to his Argentine roots, Pope Francis refers to the teachings of the
Latin American Episcopate on the family in his documents, not only in their
contents, but he also adopts their approach to the issues of family. Like the Latin
American bishops, he attaches great importance to the situation in which modern
people live, because by discovering God’s will in phenomena and historical
events, the Church can penetrate deeper into the mystery of marriage and family.
(AL No. 31) The Pope not only notices the economic, social and moral problems
faced by modern families, but also their irreplaceable role in the life of the
Church, their participation in the evangelization of the world, their influence on
social life and contribution to the development of cultural richness. (EG No. 66;
AL No. 32-49; QA No. 39) In Francis’ teaching, too, the family is the subject of
pastoral activity and a milieu for the proclamation and actualization of the
Gospel, thanks to which people can discover its beauty and experience the joy
of receiving it. (AL No. 200) The Pope from Argentina — like the pastors of the
Church in Latin America — appreciates the role of the pastoral care of families,
and the clergy and lay faithful involved in them make them aware of the
challenges they face and how they are to support people so that marriages and
families strengthened by the experience of God’s love are “both domestic
churches and a leaven of evangelization in society.” (AL No. 290)
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From the Medellin conference to the meeting in Aparecida, the teaching of
the Latin American bishops is clearly filled with concern for the family — for its
material well-being, its rightful place in society, its human and spiritual
development, and respect for its role in the Church and the world as a space for
the realization of the good news of salvation in Jesus Christ, addressed to all
people. The Latin American Episcopate is not only interested in the life and
work of families, but also feels obliged to teach the faithful of Latin America the
theology of the family. However, this is not a mere repetition of the content of
the universal Church’s Magisterium, but the fruit of reflection on the situation
and vocation of the family in South and Central America. The family acts as
a kind of “theological key” that helps to discover the truth about God and his
plans for the world and the whole of humanity.

The family theology presented in the CELAM final documents has a clear
practical orientation. Such a point of view brings it closer to the Latin American
approach to theology, which as liberation theology, indigenous theology or
theology of the people takes into account the action of the Church and its
members in a specific time-space context. Latin American bishops do not reduce
their reflection to the essence and structure of the family, but constantly look at
it from the perspective of socio-economic and cultural conditions. They discover
not only the shortcomings and needs of modern people, but also the challenges
faced by Catholic families, called to actively participate in the saving mission of
the Church, which has the task of engaging in ““a more missionary evangelization
conducted in dialogue with all Christians and at the service of all people”
(Aparecida No. 13). This responsibility also rests on Latin American families,
whose task is to bear witness to the Gospel radiating “the beauty of the saving
love of God made manifest in Jesus Christ who died and rose from the dead”
(EG No. 36).
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Teologia rodziny w dokumentach koncowych Konferencji Generalnych
Episkopatu Latynoamerykanskiego

Streszczenie: Dokumenty koncowe z Konferencji Generalnych Episkopatu Latynoamerykanskiego
(CELAM) obradujacego w Medellin (1968), Puebli (1979), Santo Domingo (1992) oraz
w Aparecidzie (2007) prezentuja owoce refleksji nad sytuacja rodziny w Ameryce Potudniowej,
Srodkowej i na Karaibach, a takze jej role w Kosciele oraz znaczenie w ksztattowaniu zycia
spotecznego. Mozna zatem mowic¢ o latynoamerykanskiej teologii rodziny, ktora czerpie impulsy
z nauczania Kos$ciota powszechnego, a réwnocze$nie ma cechy spe-cyficzne. Wyrdznia ja akcent
potozony na podmiotowos$¢ rodzin w zbawczej misji Kosciota i traktowanie ich jako ,klucza
teologicznego”, otwierajacego droge do poznania Bozych tajemnic. Jest to teologia ukierunkowana
na praktyke, udzielajaca konkretnych wskazan tak rodzinom, jak i towarzyszacym im duszpasterzom.
Na charakter latynoamerykanskiej teologii rodziny wywieraja wptyw kontekst pastoralny oraz nurty
teologiczne, zrodzone w Ameryce Potudniowej i Srodkowej (teologia wyzwolenia, teologia indyge-
nistyczna oraz teologia ludu). Latynoamerykanska teologia rodziny nie jest zatem powtdrzeniem
tre$ci zawartych w Magisterium Kos$ciota powszechnego, lecz ich oryginalng interpretacja,
uwzgledniajaca sytuacje spoleczna i potrzeby zyjacych w niej ludzi.

Stowa kluczowe: duszpasterstwo, wychowanie, Kosciol, spoteczenstwo, ewangelizacja, Kosciot

domowy.
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Summary: The purpose of this article is to find out what young people think about the image of the
family and marriage they have encountered in social media. The publication will present the results
of research using the diagnostic survey method. The use of this method allowed for the collection of
data necessary to solve specific research problems. The research was carried out on 116 secondary
school students, including 84 girls and 32 boys. All respondents are residents of the Warminsko-
-Mazurskie voivodship. The research involved a survey on the respondents’ perception of the image
of marriage and family that reached them through social networks. In addition, the respondents’
views on the possible impact of the discussed image of marriage and family on people who are in
adolescence were analysed, as well as a description of photos, graphics and jokes that the respon-
dents remembered. The conclusion presents the results from the conducted research. It presents the
postulates concerning both the possibility of using the positive potential of social media and the
negative phenomena related to the growing popularity of websites, which very often promote anti-
-values and undermine the traditional role of marriage and family..
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Introduction

The Internet was invented in the late 1960s as part of research conducted
for the military. The early 1990s marked the creation of the first www sites.
From that point, the Internet entered a period of rapid growth and became
a global network. But at the turn of the 20t and the 215t centuries, the model of
Internet usage has changed. The people who would regard the Internet as a well
of information are now co-creators of its resources, turning from the consumers
to the producers of content. (Kaczmarek-Sliwinska, 2011, p. 143) Information
technology literature coined a term for that new concept of the Internet — Web 2.0.
(DiNucci, 1999, p. 32) Enter social media, designed with the overarching aim of
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enabling dialogue and interaction amongst all the participants. Social media
include the typical social networking services but also blogs, message boards,
video- and image-sharing platforms, or product/service review websites.

The phenomenon of using social media by young people has been many
times subjected to research and scientific reflection. Researchers focused mainly
on the impact of social media on the health of their users, (Kawiak-Jawor,
Kaczoruk, Kaczor-Szkodny, 2019; Porycka, 2016; Ludwisiak, Polguj, Majos,
Drygas, 2016) among others, and on their impact on the beliefs and personal
choices that young people make. (Ceglinska, Kope¢-Ziemczyk, 2016; Sigda,
2018) The author of the paper does not know any research that would directly
refer to the image of marriage and family in social media in the opinion of
young people. The modern youth use traditional media: the press, the radio and
television less frequently than their peers from a decade ago. In December 2019,
27.7 million Poles surfed the Web (14 million women and 13.7 million men),
with the average user spending nearly 1 hour and 37 minutes online every day.
The largest number of users accessed the Internet on a mobile phone, 23.7
million times a month on average. (PBI, 2020)! Simultaneously, more and more
people cease to use the global network as they used to several years ago. The
visitors of “traditional” sites are dwindling, whereas the popularity of social
media is constantly on the rise. Many young people start their day with a digest
of Facebook, Twitter, and Instagram notifications rather than longer articles
published on web portals. Social media are also increasingly commonly
employed in education, as discussed in multiple publications. (Ligeza, Wilk,
2016)

Social media are tools with a huge range of impact, with the power to forge
public opinion and beliefs, particularly among the young. It could be said they
have revolutionised, to some extent, the world of interpersonal relations,
presenting us with the opportunity to communicate anytime, anywhere, as long
as we retain an electronic device and an Internet connection. Since the prevalent
Polish usage is to employ the terms: “social media”, “social networking
services”, “social network”, “social networking sites” interchangeably, let us
note that this paper refers to “social media” to denote “information transmission
completed through social networking services in the multimedia form of
a multi-channel network communication.” (Polanska, 2011, p. 1)

At this point, I believe it is worthwhile to emphasise that the turn of the 20t
and 215 centuries has brought ground-breaking advancements in the domains of
not only technology and the media but also culture. Mariusz Jedrzejko attributes

1 August 2019 marked a record number of people (24.3 million) accessing the Internet through their
mobile phones. The group who browsed the Web on their desktop computers and notebooks is only sli-
ghtly smaller, totalling a monthly average of 22.7 million people.
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the progress to the presence of the following factors: a transformed model of
work and shared living of the parents (phenomena such as “family at the
crossroads”, cohabitation); economic migration within the country borders and
abroad (Euro-orphanhood); family time spent in front of a TV, computer, or
tablet screen; the key role of digital media in the formation of opinions and
attitudes of the youth, which often leads to a decline of moral norms and the
promotion of the “lesser evil philosophy”; the cult of success; continuous
reinforcement of the need for consumption; a shift from the concept of “being”
to “having;” the growth of an advertising market addressed directly or indirectly
at children or adolescents. (Jedrzejko, 2015, pp. 253-256) The transformation
concerns primarily the youngest generation which grows up in an environment
of the omnipresent media. Hitherto, it was the parents who took responsibility
for the upbringing of their offspring and their social, emotional, or physical
development. However, with the advancements in new information technologies,
parents seem to face an increasingly difficult task. Oftentimes, the adults lack
sufficient awareness of who and how brings up their offspring, through social
media or otherwise. Considering that most modern adolescents are more
proficient users of information technology tools than their parentsZ, we should
come to terms with the existence of “new educators” who will exploit social
media to affect the views of the young generation on a number of topics,
including marriage and family. Consequently, they will be presented in the
article the self-reported youth opinions on the image of marriage and family.
The older generation are often convinced that the world of social media is, to
a large extent, evil. Meanwhile, let us remember that the enormity of information
posted on social networking sites prevents any attempts at an investigation (or
even a general determination) of its contents. The overall picture of social media
will always be in the eye of the beholder, dependent on the individual selection
of added friends and followed profiles.

Study methodology and result analysis

Research presented in this paper aims to capture the image of marriage and
family that is most commonly formulated in social media. Meanwhile, the topic
of research concerns youth opinion on the prevalent image of marriage and
family in social media.

The study accepted the following define of the main problem: It is assumed
that in the opinions of young people, the negative image of marriage and family,

2 Modern parents and educators of the youth also access social media. For this reason, some adole-
scents use services unknown to the older generations, such as Snapchat or TikTok.
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which they perceive in social media, will prevail. The research problem is
further concretised with several questions:What is their perception of the
image of marriage in social media?

1) What is their perception of the image of the family in social media?

2) Do they believe that the image of marriage and family created in social
media affects their peers?

3) Which images (such as drawings, photos, statements) related to the
image of marriage and family have stuck in their memory?

The main hypothesis adopted in the study is that the negative image of
marriage and family perceived in social media will prevail in the opinions of the
youth.

The study also investigates a number of particular hypotheses formulated in
line with the research questions above:

1) The hypothesis that, in the eyes of the respondents, social media play
a significant role in shaping the opinions of their users.

2) The hypothesis that the respondents have remembered mainly include
derisive images (such as drawings, photos, statements) denigrating marriage
and family.

In order to verify the hypotheses and attain the intended research aim, the
study employs several variables which may be regarded as an attempt to
concretise the research problems and the working hypotheses under analysis.
(Lobocki, 1999, p. 126) The list of variables has been included in the study
concept, which allowed the author to make optimal decisions regarding both the
selected study methods and techniques and the resources. Academic research
relies heavily on the division of variables by their causal relationships and
dependencies. In that regard, the study employs independent and dependent
variables. Dependent variables are observable and random. Independent
variables are observable and fixed. The former refers to the explicit behaviour
of the object. The latter — to the influences or conditions selected or created by
the researcher. (Maszke, 2008, pp. 110—116) The independent variable is:

— marriage and family.

The dependent variables include:

— the role of social media in the formation of youth opinion on marriage
and family;

— the importance of opinion exchanges conducted in social media and
concerning marriage and family for the attitudes and actual behaviour of the
youth in this regard;
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— the types of social networking sites, including those selected most
frequently by the young generation;

— time constraints regarding communication through social networking
sites.

The study was conducted with the use of a diagnostic survey method,
employed for the collection of data necessary to solve the research problems
defined above. Furthermore, the study adopted the survey technique, useful for
the aggregation of the findings in an orderly, comprehensible manner. The
research tool was a survey questionnaire devised by the author and comprising
three parts: introductory instructions, demographic questions, and the main part
including seven questions. The form was sent in early March 2019 through the
online Facebook Messenger communicator to three girls and three boys from
secondary schools based in the Warminsko-Mazurskie Voivodeship. The
students were asked to fill out the questionnaire and forward it to their peers
through social media. In 48 hours, the author received 116 responses.

The sample group included 84 girls and 32 boys. The number of respondents
and the gender distribution are shown in Chart 1.
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Chart 1. Number of respondents split by gender
Source: own research.

The majority of respondents were female (more than 2/3 of the sample
group). The completed forms suggest that girls are more willing to share their
observations on marriage and family than boys, which accounts for their
dominance in the group of voluntary respondents. Conversely, the supposition
that boys are less ardent users of social media appears ill-founded, as confirmed
by the answer to the first question referring to the frequency of social media
use.
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The second demographic question (included to confirm the respondent’s
enrolment in a secondary school) required the respondents to mark the type of
school they attended. Types of schools attended by the respondents are shown
in Chart 2.

100
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40
30
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16.4%
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10 I 5.2%
0 0 0 0
0 |

Primary Lower General Technical Vocational Others I'm not a
school secondary education school school student
school school

Chart 2. Types of schools attended by the respondents
Source: own research.

The majority of the respondents attended general education schools
(78.4%,)3 and fewer than 1/5 (16.4%) — technical schools. The smallest group
was comprised of vocational school students (5.2%.) Since all the respondents
confirmed their enrolment in a secondary school, none of the completed
questionnaires was excluded from the analysis.

The main part opened with a question regarding the amount of time
dedicated to social media use every day. The responses provided by the
respondents are shown in Chart 3.

The answers reveal that the sample group included no people who refrained
from using social media every day. The vast majority (73.3%) were users
spending online approximately 2 hours per day. Nearly 1/4 of the respondents
(24.1%) accessed social media for approximately 1 hour. The percentage
of people using social media for 3 hours seems minor in proportion to the whole

group.

3 Translator’s note: Secondary schools in Poland include general education schools, technical schools
and vocational schools.
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Chart 3. Average amount of time dedicated to social media use every day
Source: own research.

The second question referred to the names of social media used by
the sample group. All respondents provided answers, which are shown in
Chart 4.
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Chart 4. The names of social media used by the respondents
Source: own research.
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The percentages do not add up to a hundred because every respondent could
mark any number of answers. All of the respondents confirmed their use of
YouTube, a video streaming service. Even though YouTube was not originally
an social media channel, it was included in this category upon the addition of
video ranking features, the comments section and subscriber groups. Facebook
is used by a majority of the respondents (87.9%.) Notably, the group includes all
girls and only 18 boys (56.2%.) Instagram enjoys a comparable popularity to
Facebook (84.5%,) but with no statistically significant disparity in the gender
distribution. Twitter is used by fewer than 1/5 of the respondents (18.1%) and
Snapchat has only 14 users (12%). In both cases, the boys constitute a slight
majority. The TikTok app was marked by 2 boys (1.7%) only. It should be noted
that out of 16 people claiming the use of other social media, nobody provided
a name.

The third question was: In your opinion, what is the image of marriage
created by social media users? The answers are shown in Chart 5.
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Chart 5. The image of marriage created by social media users in the opinion of the respondents
Source: own research.

All the respondents answered the question. Only four people (3.4%) found
it “difficult to say” whether the image of marriage was negative or positive.
Nearly half of the respondents (47.4%) assessed the image of marriage in social
media as “rather negative”, whereas the “rather positive” answer was marked by
only one person less (46.6%.) Even though the “very positive” option was
chosen by only three respondents, it should be noted that positive opinions on
the image of marriage in social media prevailed by a minimum margin (49.2%.)
The results reveal statistically significant gender differences in answering the
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question. All the “very positive” answers were provided by girls, whereas the
“rather positive” option was chosen by only three boys. The gender distribution
for the “difficult to say” answers was equal.

The fourth question required the respondents to assess the image of the

family. The answers are shown in Chart 6.
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Chart 6. The image of the family created by social media users in the opinion of the respondents
Source: own research.

All the respondents answered the question. Only 2 (1.7%) found it “difficult
to say” whether the image of marriage was negative or positive. Most respondents
(60.3%) assessed the image of the family in social media as “rather positive,”
whereas nearly 1/5 (19.8%) — as “very positive.” Nobody marked the “very
negative” option, and the “rather negative” option was chosen by fewer than 1/5
of the group (18.1%). Notably, the results revealed no statistically significant
gender differences in answering the question.

The fifth question inquired the adolescents about their opinions regarding
the influence of the social media on shaping user opinions. In its intentionally
general wording, the question referred to the broadly understood images of
reality created by social media. Consequently, it also concerned the image of
marriage and family. The answers are shown in Chart 7.

All the respondents answered the question. Nobody chose the option “no
influence.” Only six people (5.2%) found the matter difficult to judge. The
people convinced that social media exerts a minor influence on user beliefs
represent 1/10 of the sample group (10.3%). Meanwhile, a preponderance of the
respondents (84.5%) believe that social media has a profound influence on their
users.
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Chart 7. Answers to the question: “What is the influence of social media on the beliefs
of their users?”

Source: own research.

Points six and seven were open-ended questions. The former asked the
respondents for a brief description of images relating to marriage (photos,
graphics, jokes, memories and so on) which particularly stuck in their memory.
The question garnered seven answers (6%) presented below:

— “some stereotypes such as: women are from Venus, men are from Mars.
As if women were some isolated beings operating by incomprehensible, different
rules”

— “photos of famous people with their spouses”

— “all the images that normalise the idleness of the husbands and the never-
-ending housekeeping of the women”

— “[...] somebody published a story about his wife’s fight against cancer.
Despite the illness, the woman was still joyful and full of life, so the husband
could not stand the thought of losing his beloved. Eventually, the woman
overcame cancer and the post ended with their photo together. That story has
really stuck in my memory”

— “aphoto of a couple kissing on the seaside at sunset :)”

— “usually, the images showing how awful it is to be married, such as
a husband getting home late at night, drunk, and the wife waiting for him with
a rolling pin (to scare him / hit him)”

— “quotes such as: if you don’t love me at my worst then you don’t deserve
me at my best.”

In the seventh question, respondents were asked to provide a brief description
of images about the family which they have in their memory (photos, graphics,
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jokes, memories, etc.). This question was answered by 6 people. The answers
are listed below:

— “it stuck in my memory that 5 out of 10 older (>40) Facebook users post
the photos of their children/grandchildren on their public pages, free to view for
any user of the platform”

— “rather funny stories from married life”

“a normal family is a he and a she”*

— “father hugging a new-born”

— “photos of happy families”

“a photo of an Instagram user showing her with her husband and children
(aged 3 and 4) cooking dinner together. The girls, all covered in flour, were cutting
the dough for pierogies with plastic knives. You could see they were all happy to
cook and saw the activity as good fun rather than an ordinary house chore. The
user also added photos of them all cleaning after cooking and eating together.”

Conclusions and postulates

The young frequently say: “if you’re not on Facebook, you don’t exist”.
With the advancement of digital technologies, and mobile devices in particular,
modern societies have gained almost unlimited access to social media wherever
they are. The answers of the young reveal the image of marriage and family they
perceive during the daily use of their social media.

In reference to the particular hypotheses formulated at the beginning of the
study, one should note the confirmation of Hypothesis 1, as the vast majority of
respondents (73.3%) use social media for approximately two hours every day.
At this point, let us note that the youth access social media with similar frequency
as most social media users in 2019 according to the “Digital 2019,

Hypothesis 2 was only partially confirmed. Whereas the preponderance of
the respondents are indeed Facebook users (93.9%), however, all the respondents
confirmed their use of YouTube, which makes it the most popular service for the
sample group. Notably, the respondents use mainly the most popular social
media in the world and thus do not differ significantly from other users of these
services (Kuchta-Nykiel, 2018).

4 Translator’s note in Polish: chlopak dziewczyna normalna rodzina. A popular anti-LGBT slogan.

5 According to the ,Digital 2019 report, every person accessing social media used them for an
average of 2 hours, 16 minutes. Notably, that time gets longer with each year. llu uzytkownikow korzysta
z sieci i social media w 2019 roku? (2019, Feb. 18), in: RunPrimeMedia [online], access: <http:/www.
runprime.pl/27/ilu>, 3.01.2020.
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Hypothesis 3 that “in the eyes of the respondents, social media plays
a significant role in shaping the opinions of their users” was well-founded. Let us
note that no respondent backed the supposition that MS exerted no influence on
the views of their users. Only six people (5.2%) refrained from taking a stance on
the matter. Meanwhile, an overwhelming majority (as many as 98 people
— 84.5%) regard social media as a major factor in the opinion formation process.

The fourth and the final particular hypothesis: “the respondents have
remembered mainly mean, derisive images (such as drawings, photos, statements)
denigrating marriage and family” was not corroborated. It should be noted that
the respondents who provided answers represented a tiny fraction of the sample
group. That outcome was probably due to the open-ended character of the
questions, as most adolescents had no willingness to describe the images they
remembered. Even though the answers relevant to the hypothesis were an
extremely small minority, they formed a positive image of marriage and family
communicated in social media.

The main hypothesis that “the negative image of marriage and family
perceived in social media will prevail in the opinions of the youth” draws on the
stereotypical perception of social media as deleterious and menacing to
traditional values. The analysis of the answers refutes this hypothesis since the
majority of the sample group do not perceive the image of marriage and family
in social media as exclusively negative. Nevertheless, let us note the rather
significant differences in the perception of marriage and family. When discussing
marriage, nearly half of the respondents (47.4%) judged its image in social
media as “rather negative,” while a similar percentage (46.5%) selected the
option “rather positive.” Even though only three respondents pointed to the
answer “very positive,” we should declare that the favourable assessments of
the image of marriage on social media prevailed by a minimum margin (49%.)
At this point, it is worth noting that a strong majority of girls have a positive or
very positive perception of the image of marriage, whereas the majority of
unfavourable verdicts were given by boys. Notably, as many as 30 (93.7%) of
the boys chose the option “rather negative.” Such radical gender differences in
beliefs are a point to ponder. Its exploration appears to be an interesting research
idea that could provide a better understanding of the processes unfolding in the
lives of modern youth.

With regard to the image of marriage in social media, the hypothesis was
categorically refuted, since as many as 93 people (80.2%,) which is a substantial
majority, perceive the image of family as positive.

At the point of formulating the postulates arising from the research, one
should definitely emphasise the enormous popularity of social media, which
makes them a major factor in the opinion formation process, particularly among
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youth. Their potential should be unlocked, also in the scope of the dissemination
and perpetuation of the favourable images of marriage and family. This postulate
is addressed to all the social media users concerned with the future of the young
generation. It is a worthwhile goal to use social media to disseminate (post, like,
and so on) content that portrays marriage and family as a foundation of society,
imbued with some immutable characteristics arising from the psychological and
biological properties of males and females.

The considerations above concern the promotion of a positive image
of marriage and family in social media. However, one should also address
the negative phenomena observed in social media such as the supplantation
of traditional family values, the relaxation of moral and customary norms and
the promotion of non-marital and homosexual relationships and a lifestyle
dedicated to the satisfaction of hedonistic whims, free from responsibility for
another person. Therefore, at this point, one should appeal to all users of social
media to refrain from the dissemination of such content, especially if it takes the
form of a joke about marriage or the family. Moreover, the author propounds
that the social media owners and moderators block the accounts of people that
insult or denigrate marital and family values, just like they negate the content
that constitutes an infringement upon the law (as it involves violence, porno-
graphy, etc.).

As the new behavioural patterns related to marital and family life gain
ground through social media, they reach the young and shape their opinions.
The content published also in social media will affect the level of acceptance,
dissemination, and thus the realisation, of the forms of marital and family life
by modern youth. Therefore, the growing popularity and development of social
media create a need for research contributing to the description of the social
processes transpiring in their environment. Such research should not only
provide a better insight into the current phenomena but also translate to tangible
actions sufficient to preserve traditional values, undeniably exemplified by
marriage and family.

When summarising the findings of the research presented above, we should
note several questions that remain and shall be asked. What will the discussed
image look like in several years? Will the negative processes detrimental to
marriage and family continue? Will the number of new marriages keep falling
while divorce statistics continue to grow? Will the social media users promote
a positive image of marriage and family? For one thing is beyond doubt — that
social media will continue affecting the beliefs of the youth and their decisions.
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Milode pokolenie o rodzinie i malzenstwie
w mediach spoleczno$ciowych

Streszczenie: Celem autora bylo poznanie opinii mtodych ludzi na temat wizerunku rodziny i mat-
zenstwa, z ktorym spotkali si¢ w mediach spoteczno$ciowych. W publikacji zostaly zaprezentowane
wyniki badan wtasnych, w ktorych wykorzystano metode sondazu diagnostycznego. Zastosowanie
tej metody umozliwito zgromadzenie danych, niezbgdnych do rozwiazania sprecyzowanych szcze-
gbétowo probleméw badawczych. Badania przeprowadzono w grupie 116 uczniéw szkot ponadpod-
stawowych (84 dziewczeta i 32 chlopcoéw). Wszyscy ankietowani sg mieszkancami wojewodztwa
warminsko-mazurskiego. Przeanalizowano takze poglady ankietowanych na temat ewentualnego
wplywu omawianego wizerunku malzenstwa i rodziny na osoby, ktére sa w wieku dojrzewania.
W zakonczeniu przedstawiono wnioski z przeprowadzonych badan i zaprezentowano postulaty do-
tyczace zarowno mozliwosci wykorzystania pozytywnego potencjatu mediéw spotecznosciowych,
jak 1 negatywnych zjawisk, zwigzanych ze wzrostem popularno$ci serwiséw internetowych, ktore
czgsto stuza do promowania antywartos$ci i podwazania tradycyjnej roli malzenstwa oraz rodziny.

Stowa kluczowe: Internet, mtodziez, rodzina, malzenstwo, media spotecznosciowe.






ARTYKULY

FORUM TEOLOGICZNE XXII, 2021
ISSN 1641-1196
DOI: 10.31648/1t.6925

Ewelina M. Maczka*
Faculty of Theology
University of Warmia and Mazury in Olsztyn (Poland)

SOME REFLECTIONS ON MARRIAGE AND FAMILY
IN (POST) MODERN SOCIAL SPACE

Summary: The article attempts to consider the issues of the position of marriage and family in the
post-modern social space. Today’s society is characterized by a hedonistic, consumerist lifestyle.
Traditional values and religious worship are negated. Postmodernity develops the cult of individuality
and presents man with an offer of multiplicity and various choices. The article presents issues related
to the cult of individuality, and the topic of marriage and family, in the context of postmodern
threats. In the first part of the article, the author deals with the subject of postmodern society and the
problem of terminology. The second part of the article deals with the issue of individuality and
family presence. In the third part, the author outlines some of the threats to marriage and family in
relation to the teachings of Pope Francis.

Keywords: cult of individuality, teaching of Pope Francis, postmodern society, postmodern family,
marriage, values.

Zygmunt Bauman emphasized in his scientific works that we are currently
witnessing the emergence of a new culture, which some researchers call
postmodernity, (Bauman 2006) or late modernity. Using modern terminology,
»it should be said that the existing family forms seem to be fluent [...] or, using
the concepts of Anthony Giddens, family forms are subject to constant review
and reform.” (Bernasiewicz, 2015, p. 87) The model of the traditional family is
changing, which is related to, among others, with a demographic decline of
births, an increasing number of divorces and the popularity of forms of life
outside of wedlock. In postmodernity, the crisis has embraced the model of the
traditional family, in its current form.

In postmodernity, the crisis has embraced the model of the traditional
family, in its current form, because it has ceased to be a permanent, permanent
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and specific social system. At present, the crisis has affected the family as an
institution, as various forms of partnership are popular. Marriage — and then the
family — ,,is no longer something obligatory — they are not treated as an obvious
stage in human life.” (Lubowicka, 2019, p. 145) The postmodern era is also
characterized by a radical change in people’s attitudes towards marriage, family,
children, and divorce. Social acceptance of the dissolution of marriage has
become a natural choice. ,,Family and marriage are no longer the most important
values that they commit to something and in the name of which one should
sacrifice.” (Lubowicka, 2019, p. 145) Family ties have also changed, where
individualism is gaining strength, relationships are loosening, and moral and
religious norms lose their value and importance.

In the article, the author focuses on the characterization of modern times,
which are connected with the broadly understood threats related to marriage and
family. This article is in three parts. The first is an attempt to characterize the
present times. In the second part, the author attempts to outline the relationship
of an individual to marriage and family in the postmodern era. The third part
concerns the problems faced by the family in the modern world with emphasizing
the teachings of Pope Francis.

(Post) modernity — what is it?

Contemporary civilization has entered a new phase of history, characterized
by rapid social changes and the questioning of fundamental values. Postmodern
society is a system where individual sectors of social life are based on opposing,
often incompatible systems of values and meanings. (Marianski, 1997, p. 89)
The greatest impact on society is currently consumerism, relativism,
individualism, a certain ,,commodification of culture,” as well as the flourishing
of new religious systems. (Szacka, 2003) Traditional value hierarchies and
patterns of behavior are constantly disintegrating and redefining. Modern man
has become the center of all changes, he is elevated above tradition, objective
truths, moral, social and legal norms. The cult of human individuality and
uniqueness is clearly emphasized. In postmodern reality, old and new cultural
forms have collided, which consequently interact and together create
the present. (Marianski, 1995, p. 62) Postmodern society is defined in the
literature on the subject as a society of sensations, because a modern individual
composes his life based on experiencing many positive experiences as possible,
as well as pleasures from the surrounding world. Consumption, along with
hedonism, becomes an end — in itself — and a chosen lifestyle. (Marianski,
1997, p. 90)



Some reflections on marriage and family in (post) modern social space 113

Marek Dziewiecki writes that ,,more and more experts from various
disciplines of knowledge agree with the statement that in the second half of the
20th century the era of modernism and modernity ended, which in the field of
thinking was characterized by the pursuit of precise, rational, scientific
knowledge of objective reality, and in the field of action, it was characterized by
striving to achieve high efficiency and effectiveness in all undertakings.
(Dziewiecki, 2002) Contemporary trends came to be referred to as postmoder-
nism or postmodernity. Postmodernity is not limited only to the philosophical
trend, but concerns the overall state of contemporary culture (including art),
politics, science and religion.

Currently, there is a discussion in the scientific community about modern
times and the terminology used to define it. The concept of postmodernity is
considered ,,as a new era in the history of the so-called Western society.”
(Biernat, 2014, p. 183) The questions arise: is (post) modernity a new socio-
-cultural reality? Is (post) modern reality only a certain attribute of modernity
perceived as fluid (late)? A visible symptom of changes is the use of the prefix
,»post” in the names: postculture, posthumanism or posthistory, which indicates
the social transformations that have taken place, including the definite ending of
the old and the beginning of the new reality. The prefix ,,post” emphasizes that
we have witnessed a move beyond modernism. This new ,,epoch” is qualitatively
different from the completed one. (Biernat, 2014, p. 185-186) The terms
postmodernism and modernity are used interchangeably, although sometimes
the difference between the concepts is revealed (one can refer to the philosophy
of, among others, Zygmunt Bauman). Above all, these terms are used to describe
contemporary social changes, including the crisis of authority, great ideologies,
and religious meta-narratives.

Between individuality and presence in family

In postmodernity, individualisation appears as an element of a certain socio-
-cultural process. The ubiquitous cult of reality, pragmatism, skepticism and
episodicism intensifies the individualisation of the individual. Postmodern man
does not seek the ultimate truth, such a situation creates an attitude based on the
acceptance of truths that will be changeable and relative. In postmodernity, the
family has become obsolete. In its space, an individual often experiences
a lesson based on pluralism and individualism. Interpersonal contacts took on
anew face, influenced by modern communication technologies. Mobile phones
and the Internet have reduced the communication distance, and increased the
intensity and quality of relationships, while depriving them of content and
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depth. Zygmunt Bauman remarks that ,,modern living conditions have thrown
people into the situation of individuals, whose lives have broken down into
fragments that have broken down into many loosely related goals and functions,
set in different and mutually autonomous contexts and subject to different
pragmatic rules — these all — encompassing visions, suggesting purposefulness,
uniformity and coherence of the world, ceased to appeal to their imagination
and accept their everyday experience. (Bauman, 1996, p. 11) Decisions, attitudes
and values become a private choice of a person, a certain subjective self-
-reflection (or self-expression). The values and attitudes represented by man
constitute his personal space. And so, although ,,the possibility to choose from
various lifestyles, views of the hierarchy of values [...] accompanied by the lack
of generally applicable and recognized criteria for making such choices, places
the individual in a special situation: although he is still included in social
structures, in becomes a self-referential unit in the area of decisions that are
important for one’s own existence.” (Zduniak, 2016, p. 61) Decisions made by
man will be made in a purely subjective context, based on selfishness, excluding
the social context.

The sociologist Urlich Beck in the book Risk Society: Towards a New
Modernity, states that ,individualization means that a person’s biography,
liberated from existing relations, open and dependent on his own decisions, is
handed over to the individual as a task to be carried out by him in his actions.
The proportion of life opportunities that are essentially closed to decisions is
decreasing, while the areas open to them and the biographies that must be
created are increasing. The individualization of positions and life careers,
therefore, means that biographies become self-reflective. They transform from
a society delimited biography to an individual biography. Decisions on
education, profession, job, place of residence, spouse, number of children [...]
as well as other minor decisions not only can, but must be made.” (Back, 2002,
p. 202) The reality of everyday life is presented to man as a certain market
offering a complete package of answers to the needs of ecarthly life. The
individual ,,gets lost” in choices that lead to the enjoyment of material goods.
The postmodern person feels the need to plan, to individualize every decision he
makes. Man makes individual choices, which in effect create a complete, but are
often internally incoherent ,,project.” Individualization caused a growing
distance to social and political institutions, including institutionalized religion
losing its importance. The negation of the values conveyed by religion led to the
loss of man in hedonism, which became the main motive of behavior. Postmodern
society does not need God and religion. Moreover, faith is not attractive to
a postmodern man. It is a difficult choice that requires full commitment from
a human being. (Kaufmann, 2014, p. 253) In addition, faith brings limited
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benefits here and now, and it is temporality that becomes the main driving force
of man. For an individual in postmodernity, the choice of an individual is his
natural right, but all human choices take place in ,the conditions of risk,
contingency and changeability of the socio-cultural context.” (Marianski, 2017,
p. 179) A man choosing his path in life, creating his biography as a result, is
burdened with sole responsibility for failure or success. (Sztompka, 2012,
p. 646) Recalling the words of A. Giddens ,,We are not what we are, but what
we will make of ourselves.” (Giddens, 2006, p. 105) A person is faced with
a choice of many life options, including: educational, professional and forms of
family life. On the contrary — in a traditional society — choices made by man
,were to some extent a matter of the community.” (Marianski, 2017, p. 179) In
postmodern times, both family and social ties were loosened. Janusz Marianski
calls citizens in a postmodern pluralist society ,,masters of freedom and
responsibility, balancing their choice between different offers and facing various
changing offers.” (Marianski, 2017, p. 179) The individual is convinced that
anything is possible. (Wisniewski, 2002, p. 70)

Family transformation is at the center of discussions over the past few
decades about changes in communities. The family is connected to society and
has been regarded as a value for centuries, but throughout history has highlighted
its various elements. Moreover, the family as a social structure has the ability to
adapt to the current situations in a given epoch. It can be said that the family is
also a certain sign which includes the values, attitudes, behavior styles and
fashions that characterize a social group from a given era. The family is above
all a value for its members who satisfied the need for security, love and
socialization. (Kaminska, 2016, p. 79)

In postmodernity, man has divided his life into two spheres: public and
private. The family ceased to be a carrier of religious, historical and social
values. In postmodernity, the Church and social communities no longer
constitute ,,a carrier of a system of values, setting the standards of good and evil
[...] of proper and improper behavior.” (Kaminska, 2016, p. 83) For the
postmodern man, they are no longer an authority on which he could follow. The
family gained considerable autonomy from broadly understood social structures.
The family also took over the function of stabilization from society. The family
creates a community between the closest relatives and covers a person’s private
space. Breaking the ties of the postmodern family with society resulted in the
loss of support in a larger social group. As a result, the society perceived as
a whole ceases to be a product reproduced in families, becoming a certain
mosaic of alternative values or styles of behavior. (Kaminska, 2016, p. 83—-85)
The following factors contributed to the creation of a new family form: an
increase in the number of divorces, problems with procreation, informal
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relationships, intercourse before marriage, abortion, divorce, violence, sexual
abuse of women and children, individualism and relativism, absence of fathers,
loneliness, abandonment of the elderly, economic migrations. (Biernat, 2014,
p. 188) The values preferred by the postmodern man influenced the ,,imper-
manence of family life and the lowering of the perception of the traditional
family as a value.” (Kaminska, 2016, p. 84) Today, the family is fragile as the
two sides have to get involved in the relationship. Often, young people postpone
setting up a family for a later time, while the more attractive options are a career,
no fertility or alternative forms of adult life (e.g. single, single parent,
cohabitation.) In the postmodern family, “a pluralism of values is dominant,
based on the idea of freedom. The freedom of this institution as a whole consists
in the possibility of choosing and redefining a set of any values [...] while the
postmodernity in the bosom of the family is also expressed in the fact that
parents can pass on value to their children in any way that is not threatened by
anyone [...] it exists in conditions of contradictory, conflicting forces, on this
basis they create their own values and models.” (Kaminska, 2016, p. 85)

The transformations of the postmodern family are associated with the
development of information technologies; strong emphasis on education
involving both children and adults; lack of ensuring the economic security of
the family and stress resulting from the relationship between work and family.
(Biernat, 2014, p. 188—189; Elkind, 1992) These transformations are macrosocial
and affect all families. The hallmark of the postmodern times is the loss of
security and instability by a pluralist society. David Elkind in his publication
lists the following types of modern families: working parents, broken, adoptive,
monoparent, as well as reconstructed. (Biernat, 2014, p. 188—189; Elkind, 1992)
The contemporary media, broadly understood, influences families very much.
The social and cultural message of parents (or grandparents) loses to the offer
proposed in the media. In the family, the socialization and ideological functions
are weakened. ,,The world penetrating the family through electronic media in
a subtle way dissolves the socio-cultural environment of the family, saturating it
with highly persuasive interactions.” (Biernat, 2014, p. 191) The IT and tele-
communications revolutions have globalized the family. Young people first look
for information on the Internet and secondly from their parents. Nowadays,
,,idols” popular on Facebook or Instagram enjoy more authority than their parents.

Pope Francis on the dangers of family and marriage

Pope Francis often addresses the topic of Christian marriage and family in
his teaching. Contemporary times are a difficult and demanding period for the
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Catholic family, especially in terms of the Church’s pastoral care for it. (Sobczyk,
2014, p. 201) The pope’s deliberations on the above subject start from defining
what marriage is. And so, marriage is a true and authentic vocation, which is
»the answer of two Christians who properly discerned God’s will for them and
entered into a marriage.” (Sobczyk, 2014, p. 202; Francis 2013a) The Pope
emphasizes that the family ,,plays a major role in an integral ecology, because it
is the basic social entity, in which there are two basic principles of human
civilization on earth: the principle of community and the principle of fertility.”
(Francis, 2016, no 277)

In the Encyclical Lumen Fidei, the Pope emphasizes that the family is the
basic social unit in which ties and interpersonal relationships are deepened.
Marriage is the space for a real and authentic human vocation, and it is also the
basic environment for the formation of faith. (Francis, 2013a, no 52) Therefore,
according to the papal thought, the family is a place of integral formation ,,where
various aspects of personal maturation are closely related to each other. The
family fulfills many functions and tasks.” (Francis, 2015b; Francis, 2013a, no
213; Walancik, Kucharczyk, 2016, p. 115) The Holy Father emphasizes that it is
in the family that a person can shape his personality and build a relationship
with God. In a family environment, a person learns responsibility, opens up to
other people and becomes a school that educates people to overcome
individualistic mentality. The family is also the environment where faith and
moral values are shaped.

In his teaching, Pope Francis takes up the constant care of the Church for
marriage and family in the face of postmodern threats. In the Apostolic
Exhortation Evangelii Gaudium we read that “the family is undergoing
a profound cultural crisis, as are all communities and social ties. In the case of
the family, the fragility of ties becomes especially serious because it is the
fundamental cell of society, a place where one learns to live together in diversity
and belonging, and where parents transmit the faith to their children. There is
a tendency to see marriage as a pure form of emotional gratification that can be
established in any way and changed according to each individual’s sensitivity.
However, the indispensable contribution of marriage to society exceeds the
level of the couple’s emotions and needs. As the French bishops teach, it is not
born ,,from a loving affection, by definition an elusive one, but from the depth
of'the commitment made by the spouses who agree to enter into total communion
of life.” (Francis, 2013b, no 66) Currently, marriage and the family are exposed
to threats from modern civilization, therefore ,,it is important to distinguish
between the difficulties and dangers arising from common trends present in
societies and ideological and legal activities that weaken the proper functioning
of the family and the perception of its role. All this weakens not only family ties,
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but also the ability to evangelize and abide in faith.” (Sawa, 2016, p. 65) In his
teaching, the Pope points out that some of the threats concern the chosen way of
life of families in Western civilization, are often not associated with religiosity,
and thus with growth with faith. The Holy Father points out that ,,in the dominant
culture, the first place is taken by what is external, direct, visible, quick,
superficial and provisional. The real element gives way to the apparent. In many
countries, globalization has led to an accelerated destruction of cultural roots
with the invasion of influences belonging to other cultures, economically
developed but ethically weakened [...]” (Francis, 2013b, no 61)

Interpersonal relationships also take on a consumptive character; man
strives for pleasure and luxury. This can create an attitude based on materialism,
appearances and narcissism. (Francis, 2015b, p. 48-49) In postmodernity, man
often equates freedom with the constant consumption of material goods, which
are an end in themselves. Man’s spiritual needs are relegated to the background.
(Franciszek, 2015c) The lifestyle chosen in this way will destroy the family
from the inside and will also affect Christian morality. A feeling of emptiness
will form in a person, because the consumptive lifestyle gives satisfaction, but
only for a while. Recalling the Pope’s words, “we are witnesses to a widespread
fragmentation of existence; a feeling of loneliness dominates; divisions and
contrasts multiply.” (John Paul II, 2003, no 8) Pope Francis emphasizes that
a serious threat to the family is its spiritual emptiness. This threat is related to
postmodern societies that ,,want to build a world without God and blur or even
destroy their Christian roots.” (Sobczyk, 2014, p. 208) The Pope warns that both
the family and the workplace can become such a desert. That is why it urges us
to cultivate faith and bear witness. According to the Pope, ,,the time of the desert
and the way out of it allow [...] to rediscover the joy of faith and its vital
importance for married couples and Christian families. The desert is a place
where the value of what is really necessary for life is discovered.” (Sobczyk,
2014, p. 208) Postmodern man compensates for this feeling of emptiness by
means of broadly understood idolatry. Franciszek notes that “people become
self-referential, they isolate themselves in their consciousness, increase their
greed. The more a person’s heart is empty, the more they need things that they
could buy, possess and consume.” (Francis, 2015a, no 204) The prevailing
adoration of consumerism focuses man’s attention exclusively on the present
moment. The Pope emphasizes that ,,when a human being places himself at the
center, ultimately he will give absolute priority to what is temporarily convenient
and all the rest becomes relative.” (Francis, 2015a, no 122) The Pope further
emphasizes that the rejection of God resulted in the rejection of man, which
initiated the space for nihilism, relativism on the basis of the theory of knowledge,
morality and hedonism in the structure of everyday life.
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The ,,cult of money” present in society often leads to social inequality,
violence and, consequently, to the economy of exclusion. ,,To this [...] there are
other global problems leading to the deterioration of life or even social decline.”
(Sawa, 2016, p. 65)

Instead of serving man, money begins to rule over him. Such an economy
excludes, it destroys. The Pope teaches that a just economy is to create conditions
in which every person could enjoy childhood ,,without deficiencies, develop
their talents in youth, work with full rights during the years of professional
activity, and have access to a decent retirement pension in old age. It is about an
economy in which man, in harmony with nature, organizes the entire system of
production and distribution, so that the possibilities and needs of everyone find
appropriate expression in the social dimension. You and other nations sum up
this desire in a simple and beautiful way to live well.” (Papiez: NIE ekonomii
wykluczenia i nierownosci!)

The cult of money often breeds social inequality and violence. The Pope’s
message emphasizes that economy should take into account moral and relational
values. The economy can no longer be confined to external goods alone. Its
boundaries must embrace the poor, the young and, above all, develop a spiritual
life. The Pope indicates in his statements that postmodern workplaces are
deprived of the so-called ,,Spiritual capital.” (Francis, 2015b)

Francis points out the following threats: social divisions, inequality in
access to energy, violence, drug addiction, various forms of social aggression.
Some technological solutions, including communication via the Internet, are
also a threat. This new form of communication is associated with the feeling of
»artificial emotions”, a certain melancholy, isolation from interpersonal contacts,
and frustration and dissatisfaction with interpersonal relationships. In Europe,
the phenomenon of the crisis of the family, and especially the concept of the
family itself, is becoming more and more visible. Today’s man is entangled in
a feeling of a certain helplessness and a sense of loneliness. His life is often
devoid of any deeper meaning and joy. He is unable to enjoy everyday life
because he focuses on dreams and plans that are mostly material. It is related to
postmodern interpersonal relations, which are based on superficiality and
usefulness, what is more, they are short-lived, makeshift. Interpersonal relations
in postmodernity often reduce themselves to certain situational conventions
embedded in a short time perspective. They are not developed and grounded in
friendship, trust and love. This is evidenced by the words of the psychologist
Susan Pinker that ,,we are constantly growing friends on Facebook, but we have
less and less deep relationships.” (Pinker 2016, p. 22) The postmodern model of
interpersonal relations is subject to objectification, and the social interaction
itself is short-lived and occasional. Lack of creating deep interpersonal bonds
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has a negative impact on the child’s development in the family. The postmodern
world has become a global village, (Carbajo, 2019; McLuhan, Fiore, 2003)
however, ties between people, especially within families, have weakened. (John
Paul II, 1991, no 37; Carbajo, 2020; Carbajo, 2019) There is now a decline in
natural authority between parents and offspring. The role of the role model is
taken over by idols from the Internet who, however, transmit only a reduced
message (often morally questionable). Pope Francis admonishes that “media
communication needs to be accompanied by a real meeting. In fact, it is not
technology that determines whether communication is authentic, but the human
heart.” (Carbajo, 2020, p. 9; Francis, 2016) The next group of threats to the
family and marriage are their internal conflicts. Francis calls for trustful prayer
to understand the law of love that governs the lives of Christian families.
However, it is a demanding law where man has to deal with selfishness, ,,which
threatens unity and prevents the development of selfless and selfless love.”
(Sobczyk, 2014, p. 85) In the teaching of the Pope, he also touches on the subject
of a temporary culture that questions ultimate things and destroys and destroys
what is permanent and unbreakable, as an example we should mention marriage
and the family.

People in postmodernity feel a certain fear of a relationship based on trust
and love, of marriage. The fear is associated with the belief that freedom in
a relationship is limited. They perceive marriage as a certain threat to the
individual, as it involves devotion, thus contradicting postmodern trends of
selfishness. The contemporary image of marriage in culture is quite negative,
focusing human eyesight on: moral freedom, individualism, free understanding
of relationships. The current culture, instead of promoting — stigmatize love,
loyalty and sacrifice. These elements shape the concept of a postmodern man
about marriage and family. The Pope’s response to the challenges of postmodern
times is a Christian vision of personal and family life. “Pastoral activity should
show even better that the relationship with our Father requires and encourages
communion that heals, promotes and strengthens interpersonal relationships.
While in the world, especially in some countries, wars and clashes break out in
various forms, we Christians emphasize the need to recognize other people, heal
wounds, build bridges, strengthen relationships and help ,.,to bear each other’s
burdens” (Gal. 6:2). On the other hand, many forms of association are being
born today to defend rights and achieve noble goals. In this way, the desire for
participation of many citizens is revealed, who want to be builders of social and
cultural progress.” (Francis, 2013b, no 67) Francis encourages evangelization
through work and prayer. The Holy Father emphasizes that without meeting the
Word during prayer, a person becomes unaware of the meaning of everyday life,
he is affected by fatigue and weariness. (Francis, 2013b, no 262; Sobczyk, 2014,
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p. 211) The Church must care for the Christian family. And such, the Pope
indicates the methods of pastoral care: meetings with families, daily and
specialist pastoral care and scientific symposia. (Sobczyk, 2014, p. 213)

Conclusions

Postmodern society popularizes a certain model of distance behavior devoid
of traditional values, which in turn affects the shaping of the human personality.
A significant problem of modern times is the dehumanization of interpersonal
relationships, which also affects marriage and the family. The contemporary
image of marriage in culture is quite negative, focusing human eyesight on:
moral freedom, individualism, free understanding of relationships. The current
culture, instead of promoting — stigmatize love, loyalty and sacrifice. Francis in
the Encyclical Laudato Si’ write, that ,,everything is closely related.” (Francis,
2015a, no 137) According to the papal thought, ,,man is part of a great cosmic
family, along with all other creatures. By establishing a relationship with them,
he accepts the assumption that God has imprinted Trinitarian dynamism in
nature. (Francis, 2015a, no 240; Carbajo, 2020, p. 17)

Postmodern society shows many threats to the family, which takes on
a global character and more local for a given social group. Nowadays, the
attitude of ,,having” over ,,being” dominates, it is visible in the globalization of
culture, as well as in the content conveyed by the mass media. Pope Francis in
his teaching often touches upon the subject of marriage and family, emphasizing
its value and importance, as well as the threats that he has to face on a daily
basis. In his statements, he often refers to the Holy Family of Nazareth as an
exemplary example to follow. In his teaching, the Holy Father devoted a special
place to Christian marriage and family, emphasizing its value and importance,
as well as the threats that he has to face on a daily basis. In his statements, he
often refers to the Holy Family of Nazareth as an exemplary example to follow.
Pope Francis also suggests ways of the Church’s pastoral care for the Christian
family.
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Refleksje 0 malzenstwie i rodzinie
w (po)nowoczesnej przestrzeni spolecznej

Streszczenie: W artykule podjeto probe rozwazan dotyczacych pozycji matzenstwa i rodziny
W ponowoczesnej przestrzeni spotecznej. Obecne spoteczenstwo charakteryzuje si¢ hedonistycz-
nym, konsumpcyjnym stylemzycia. Zanegowano tradycyjne warto$ci, kultreligijny. Ponowoczesnos¢
rozwija kult indywidualnosci, przedstawia cztowiekowi oferte wielosci i réznorodnosci wyborow.
W artykule przyblizono kwestie zwigzane z kultem indywidualnosci, malzenstwem i rodzing
w kontekscie ponowoczesnych zagrozen. W pierwszej czesci artykutu autor porusza tematyke pono-
woczesnego spoleczenstwa i problemu terminologicznego. Druga czgs¢ dotyczy problematyki
indywidualnosci, a takze obecnosci w rodzinie. W czg¢sci trzeciej autor przedstawil wybrane zagro-
zenia dotyczace matzenstwa i rodziny w odniesieniu do nauki papieza Franciszka.

Stowa kluczowe: kult indywidualno$ci, nauczanie papieza Franciszka, spoteczenstwo ponowocze-
sne, rodzina ponowoczesna, malzenstwo, wartosci.
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agreement that homosexual orientation is one of the variants of human nature. Old Catholics
Theologians believe that the condemnation of homosexuality which we find in Scripture resulted
from the state of knowledge at the time and related cultural connotations. They point out that modern
science shows this phenomenon in a completely different perspective, based on the results of
scientific research unknown to either the Biblical tradition or the Tradition of the early Church. The
consequence of this was the opening of the debate on their nature and on the possibility of blessing
same-sex relationships.
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Jacques-Noél Péres notes that the institution of marriage in recent times,
both in society and among Churches, has produced so many reflections and
positions amidst the controversy. The debate in society and in Churches revolves
around the issue of contemporary forms of cohabitation (e.g. marriage, civil
partnership, free union, same-sex marriage). These questions were and are being
asked to Christians and by them to their own Churches. (Péres, 2019, p. 24)
These questions became the topic of theological debates in the Churches whose
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bishops are members of the International Bishops® Conference (IBC), founded
in 1889 and referred to as the Union of Utrecht (UU). Old Catholicism emerged
out of Roman Catholicism on the wave of opposition to the dogma of papal
infallibility and universal jurisdiction!. Jansenist thought, Gallicanism,
Febronianism, Wassenbergianism and Josephineism found numerous supporters
in the Netherlands, Prussia, Austria-Hungary and the Swiss Confederation.
(Kiiry, 1996, p. 25-135; Urbisch, 2006; Przedpetski, 2013) The mother church
of the new denomination was the Dutch Roman Catholic Church of the Old
Episcopal Clergy, which became independent of Rome in the 17th century.
(Dupac de Bellegarde, 1852) It was thanks to it that the right conditions were
created for the emergence of independent Old Catholic Churches and it was the
source of apostolic succession for all bishops of the UU. At present, the UU
brings together bishops of the Old Catholic Church in the Netherlands, the
Catholic Bishopric of German Old Catholics, the Old Catholic Church in
Austria, the Christian Catholic Church in Switzerland, the Polish Catholic
Church in Poland (Domagata, 1996; Wysoczanski, 2009) and the Old Catholic
Church in the Czech Republic, and has missions in France, Scandinavia and
Croatia. Old Catholic bishops have been in complete unity with the Anglican
Church since 1931 (Methuen, 2007, p. 1-22) and with the Church of Sweden
since 2016. ([b.a.], 2016)

Continuity and change

The distinguishing characteristic of Old Catholic churches associated in the
UU is undoubtedly their national character, their synodality (expressed by the
influence of the laity on the life of the Church, including the choice of the
bishop), transparency of the activities of the clergy and the faithful responsible
for particular pastoral areas, which results in openness for debate in the church.
Based on the principle expressed by Vincent of Lérins, “we hold that which has
been believed everywhere, always, and by all; that is truly and properly catholic,”
(The Declaration, 2001, p. 40) the doctrinal foundation is contained in the
rulings of the first seven universal councils of undivided Christianity. Because
the interpretation of the Bible and Tradition is not static, Old Catholics are open
to the work of the Holy Spirit, who, by leading the Church, bestows on it the
grace of understanding the human being (the subject of evangelization), which
allows the preaching of the Gospel to be updated and acculturated. (Kiiry, 1996,
pp- 149-150) Of course, as Mattijs Ploeger notes, the question arises whether

I'See on pseudo-Old Catholic communities. (Vignot, 2010)
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the Church should, in any way, also fulfill a culturally critical function, for
example by including this issue in the synodal process itself. It should be noted
that the fundamental conviction of Old Catholic predecessors that Old Catholics
should not base their faith and lead their lives exclusively in accordance with
the guidance of church leaders, ignoring their own understanding and
responsibility, contributed to the open attitude of the Old Catholic Church today.
(Ploeger, 2015, p. 22)

The openness in question concerns both the issue of intra-church pluralism,
readiness to engage in debate, as well as goes beyond the internal perspective,
allowing for an ecumenical dialogue with Christian communities quite
doctrinally distant from Old Catholicism. In this perspective, it is impossible
to avoid reflection on philosophical, doctrinal and moral issues (including
critical philosophy and feminism). (Berlis, 2015, pp. 72—85; Michalski, 2008,
pp. 59-60; Kiiry, 1996, p. 85) Ploeger notes that “the most frequently mentioned
examples of this openness are probably the abolition of compulsory celibacy,
the ordination of women to the priesthood, and the integration of homosexuals
as members of the Church and the clergy.”? For him, “Old Catholic theology
has always striven to justify and reflect / work on such apparent innovations in
a theological way.”3 (Ploeger, 2015, p. 22)

Therefore, Glinter EBer rightly pointed out the tension between continuity
and change. The problems that arise concern both the possibility of the spirit of
the times affecting the Church and the question, “how vital are you, Church?”
This question must raise “theological anxiety,” which makes EBer reflect, “of
course, with all openness to reforms that are part of the nature of Old Catholicism,
the question remains of how far reforms can go. When do they influence the
foundation of faith so strongly that their implementation questions the
Catholicity of the Church and undermines the Apostolic Tradition? As might
be expected, reformers and their opponents answer this question in different
ways. Ultimately, the development of the Church will decide who was and is
right. But such a process of accepting or rejecting reforms is usually lengthy
and rarely as unambiguous as many would like. In any case, the tension between
the obligation to preserve the apostolic heritage and keeping the Gospel
message alive and current will remain as long as the Church exists.”* (EBer,

2 Die am héufigsten genannten Beispiele dieser Offenheit sind wohl die Aufhebung des Plichtzoli-
bats, die Zulassung von Frauen zum ordinierten Amt und die Integration von Homosexuellen als Kir-
chenmitglieder und Geistliche.”

3 Die alt-katholische Theologie hat sich immer darum bemiiht, solche scheinbaren Neuerungen in
theologischer Weise zu begriinden und zu verarbeiten.”

4 Natiirlich bleibt bei aller Offenheit fiir Reformen, die zum Wesen des Alt- Katholizismus gehort,
immer die Frage, wie weit Reformen gehen kdnnen. Wann tangieren sie so stark das Glaubensfundament,
dass ihre Umsetzung die Katholizitit der Kirche in Frage stellt und die apostolische Uberlieferung



128 Tomasz Dariusz Mames

2016, p. 70) It is clear that, according to the theologian, it is necessary to take
up the challenges posed by the modern world, as well as to acculturate and
update the Gospel message.

Marriage as a sacrament

The Old Catholic sacramentological reflection contributes to the thinking
outlined above. For Old Catholics, “the sacrament, as the sensually discernible
action of the Church, is above all an external symbol [...]. However, it is the
external symbolic actions in the sacraments that are the signs that remind us of
the salvific action of Christ, that is, his death and resurrection. The fruit of this
action is the grace given by the sacrament.” (Batakier, 1990, pp. 23-24) In this
way they recognize that the sacrament means grace — it symbolizes it and at the
same time effectively gives it. (Batakier, 1990, p. 24) The establishment or
authorization by Christ (in the case of baptism, Eucharist and penance) or the
apostles (e.g. marriage) testify to the sacramental character of particular activities.
(Batakier, 1990, pp. 28-29) The depositary of the sacraments is the Church that
defines (or recognizes) them and administers them. Hence, for a sacrament to be
valid, it is necessary for the minister to act in accordance with the intention of
the Church, for their faith to be genuine, for them to be in the state of grace, and
for them to be appointed by the Church. (Batakier, 1990, pp. 40—44)

Marriage for Old Catholics “is a legal relationship of a man and a woman,
concluded on the basis of a voluntary agreement, for the purpose of living a life
of love together and the birth and raising of children. This union, blessed by the
priest, becomes a sacramental union.”® (Batakier, 1990, p. 231) Its main goal is
love, and it itself'is the secret of love. (Batakier, 1990, p. 234) It was established
by God, and in the days of the New Covenant it was raised to the dignity of
a sacrament. The words of St. Paul, The wife is bound by the law as long as her

aushohlt? Wie nicht anders zu erwarten, wird eine solche Frage von Reformbefiirwortern und Gegnern
unterschiedlich beantwortet. Letztlich wird die Entwicklung der Kirche entscheiden, wer im Recht war
und ist. Aber ein solcher Prozess der Annahme oder Ablehnung von Reformen ist meist langwierig und
selten so eindeutig, wie sich das viele wiinschen. Die Spannung zwischen der Pflicht, das apostolische
Erbe zu bewahren, gleichzeitig aber die Botschaft des Evangeliums aktuell und lebendig zu halten, wird
jedenfalls bleiben, solange es Kirche gibt.”

5 Sakrament, jako zmystowo dostrzegalne dziatanie Koéciota, jest przede wszystkim symbolem
zewnetrznym [...]. Jednakze te zewngtrzne dziatania symboliczne w sakramentach sg znakami, ktore
przywodza nam na pamig¢¢ zbawcze dzieto Chrystusa, to jest $mier¢ i zmartwychwstanie. Owocami tego
dzieta jest taska udzielana przez sakrament.”

6 Jest to prawny zwiazek mezczyzny i kobiety, zawarty na podstawie dobrowolnej umowy, celem
wspolnoty zycia w mitosci oraz rodzenia i wychowania dzieci. Zwigzek ten pobtogostawiony przez kapta-
na staje si¢ zwigzkiem sakramentalnym.”
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husband liveth; but if her husband be dead, she is at liberty to be married to
whom she will; only in the Lord (1 Cor 7:39,)7 The phrase only in the Lord
means that marriage should not and cannot remain a secular thing. (Batakier,
1990, p. 253) It becomes a sacrament not due to the contract concluded, but due
to to the blessing received. The blessing is therefore its form, and its matter is
the word yes uttered during a civil ceremony or repeated during the liturgy
celebrated by the priest. It is therefore an agreement endowed with a sacramental
blessing. (Batakier, 1990, p. 255) That is why “the sacramentality of marriage is
in benedictio and it is the form of marriage. However, the blessing can only be
given on the basis of the word yes which the newlyweds spoke to the civil
authorities and which they repeat before the altar.”® (Kiiry, 2019, p. 229) This
serves to emphasize that the foundation of marriage is emotional in nature, not
contractual.

Contemporary ICB theology says that the sacraments are signs of God’s
presence or closeness. In this perspective, the primary sacrament is Jesus Christ
himself, who was present on earth teaching, taking up his Passion, and, as
a result, rising from the dead: in a sense, this presence is tangible. (Ef3er, 2016,
p. 71) For Old Catholics, “the Church’s mission is therefore to live the Gospel
as a joyful and liberating message. Individual sacraments develop this mission
in people’s lives, serve people’s lives, show God’s saving concern for us, and
his love for us is visible and tangible in this sign™® of the sacraments. (ERer,
2016, p. 72) So there are various forms of sacramental life centered around the
Original Sacrament, Christ. Sacramental life, therefore, is about “sacramental
existence”, and the number of sacraments or their nature is of secondary
importance in this perspective. (EBer, 2016, pp. 73-74)

ICB theologians emphasize that the relationship between a woman and
a man is in a sense an icon of God’s love. An icon is an image which can be
presented in different ways, not in a single way. For this reason, G. Eer believes
that “in this whole discussion about marriage and partnership, the real question
we must ask ourselves as a church is ‘how we can help people, their love, which
is always a gift of a God who loves us, a gift that they want to testify to through
partnership to realize in their lives? How can we help them make this love
a sacrament, a true sign of the closeness of God, a sign that radiates? What can

7 Transl.: The Holy Bible, 1891.

8 Sakramentalno$¢ matzenstwa tkwi w benedictio i stanowi ono forme sakramentu. Blogostawien-
stwa mozna jednak udzieli¢ tylko na podstawie stowa «tak», ktore nowozency wypowiedzieli wobec
wladz cywilnych i ktore powtarzaja przed ottarzem.”

9 ,,Die Sendung der Kirche besteht also darin, das Evangelium als eine froh- und die Menschen frei-
machende Botschaft zu leben und durch ihr Leben zu verkiinden. Die einzelnen Sakramente entfalten
diese Sendung in das Leben der Menschen hinein, sie dienen dem Leben der Menschen, sie machen Gottes
Heilssorge um uns und seine Liebe fiir uns im Zeichen sichtbar und erfahrbar.”
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we do as church so that people in their partnership may be sacrament-bearers for
each other — and others too?”10 (EBer, 2016, p. 76)

Why bless same-sex relationships

The debate about the Church’s relationship to homosexuality, which took
place in Western European Old Catholic Churches, became the basis for further
theological reflection on blessing same-sex relationships. It is worth recalling
four basic reasons why it was decided to focus on this issue. The first was the
depenalization of homosexual acts by civil law, the next the introduction of
partnerships or same-sex marriages in some European Union countries, and the
third the recognition by Old Catholics that homosexual orientation is an element
of human nature, and that human sexuality is a gift from God, not a stigma, and
forth — the ubiquity among the faithful of informal or formalized same-sex
relationships.

To better illustrate the problem, it is worth looking at the synod declarations
of the Christian Catholic Church in Switzerland which briefly explain the Old
Catholic position on homosexuality. In 2006 a committee appointed to examine
these issues presented a report to the Synod. We find in it a clear emphasis that
in the light of the six biblical pericopes (Gen. 19:5-8; Leviticus 18:22; 20:13;
Rome 1:26-27; 1 Cor. 6:9; 1 Tim 1:10) homosexual relations between men
deserve condemnation. The authors of the report note that the Bible does not
mention homosexual women. (Helminiak, 2002, pp. 150-151) According to
theologians, condemnation of homosexuality should be interpreted in the
context of marriage privileges, as the only framework for sexual activity, as well
as its primary purpose, i.e. procreation. The committee, having studied
documents of Old Catholic churches, as well as other theological and scientific
opinions, came to the conclusion that there is a discrepancy between biblical
and ecclesial tradition on the one hand, with its arguments for banning
homosexual practices, and contemporary scientific knowledge on the other.
This tension is also a consequence of current knowledge about human sexual
identification in its biological and social aspects. Biblical authors and witnesses
of tradition did not have this knowledge. (Rein, 2006, pp. 2—3) Old Catholics

10 Ich glaube, in dieser ganzen Diskussion um Ehe und Partnerschaft ist doch die eigentliche Frage,
der wir uns als Kirche stellen miissen, die: Wie konnen wir Menschen helfen, ihre Liebe, die immer ein
Geschenk des uns Menschen liebenden Gottes ist, ein Geschenk, das sie durch ihre Partnerschaft bezeugen
wollen, in ihrem Leben zu verwirklichen? Wie konnen wir ihnen helfen, dass diese Liebe zu einem Sakra-
ment wird, zu einem wirklichen Zeichen der Nihe Gottes, das ausstrahlt? Was konnen wir als Kirche tun,
damit Menschen in ihrer Partnerschaft Sakrament fiireinander sein konnen — und dartiber hinaus fiir an-
dere?”
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emphasize that, in the Christian concept of the human being, sexuality is a gift
of God, which entails that it is an element of the integral responsibility of
personal life. Therefore, also partnership between two grown-ups, based on
conscience and mutual respect, must cover all aspects of life. (Rein, 2006, p. 3)

Referring to the biblical pericopes put forward by opponents of ecclesial
emancipation of homosexuals, Andreas Krebs believes that opponents rely on
theological prejudices. He points out that the very understanding of marriage
has changed throughout history. In the Old Testament we find polygamy, and at
the same time no precise inter-testamentary circumstances of establishing
monogamy as the only marriage-family form. (Krebs, 2019, p. 6) It is also noted
that in the past marriage was not about feelings but economic considerations,
and recently there has been a reorientation from an economic to a relational
perspective. Therefore, there is no reason to exclude partnerships from the
category of marriage. Considering Tradition, its dynamic character should be
noted. As an example of moral issues or human rights in general, Krebs names
there being no ban on slavery in the Bible. It was not condemned for a very long
time by the Western Church and it wasn’t until the 19th century that its
condemnation became a consensus. The same was true of other human rights.
This is just an example of how big a problem churches have had to accept what
seems obvious today. Krebs concludes “that the rejection of homosexuality in
this case is just as outdated, it seems obvious to me. However, if one recognizes
same-sex love and blesses the relationship even during a church celebration,
then it is no longer possible to understand why their love cannot be a sacrament
— an effective sign of God’s gift — just like the love of a heterosexual couple
is.”11 (Krebs, 2019, p. 7)

The above thesis is part of the path of Old Catholic theologians to fully
recognize same-sex relationships. (Ring, 2016, p. 52) For example, Swiss Old
Catholics directly point out that homosexuals have the same spiritual and bodily
needs as those who marry. However, since marriage has something special in it
that is part of the relationship with the Work of Creation, they believe that this
form should receive special recognition, not excluding partnerships. The
sacramental nature of marriage is reserved for two people. They believe that the
blessing of people living in relationships other than marriage should be clearly
distinguished. (Rein, 2006, p. 3) In addition, the opinion was expressed that
sexual preferences are not in themselves a criterion determining the ordination

11 Dass die Ablehnung von Homosexualitéit in der Sache ebenso obsolet ist, scheint mir auf der
Hand zu liegen. Wenn man aber die Liebe zweier Menschen gleichen Geschlechtes anerkennt und ihre
Verbindung sogar in einer kirchlichen Feier segnet, ist nicht mehr einzusehen, weshalb ihre Liebe dann
nicht ebenso ein Sakrament sein kann — ein wirksames Zeichen der Zuwendung Gottes — wie die Liebe
eines verschiedengeschlechtlichen Paares.”
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of homosexuals, although a certain pastoral sense must be demonstrated in the
pastoral involvement of a member of the clergy living with a homosexual
partner. (Savoy, 20006, p. 5)

The essence of blessing same-sex relationships

In the context of the blessing of same-sex couples, we should reflect on
three basic perspectives. They are outlined by the following questions: is the
blessing of same-sex relationships and marriage identical or equivalent?; does
a same-sex relationship acquire a sacramental character through blessing, like
marriage?; should we make a conceptual distinction between same-sex blessing
and marriage, or should we allow all people, regardless of gender, to marry?
(Krebs, 2019, p. 4) Regarding the debate around the sacramentality of marriage,
one can of course speak of a kind of sacramental, not a sacrament (which we see
in Swiss discussions), i.e. a certain act performed on behalf of the Church which
is not a “full” sacrament. According to A. Krebs, this path is not possible because
it comes down to the devaluation of same-sex partnerships, (Krebs, 2019, p. 4)
which would contradict the thesis that same-sex relationships are just as valuable
as marital ones. Regarding the third question, there is no consensus among
church leaders. For example, Bishop Harald Rein believes there should be
a liturgical distinction between the blessing of same-sex couples and the
marriage ceremony. On the other hand, Dutch bishops want to keep the
distinction between these unions, while at the same time they would like to see
real marriages in same-sex unions. (Krebs, 2019, p. 4)

In this discussion, G. Efler made a bold proposition, saying that marriage
and partnership are two equal forms of the “Sacrament of Blessed Love”.
(Krebs, 2019, p. 5) Based on his thoughts, A. Krebs proposes a redefinition. For
him, the phrase “Sacrament of Life” would be a more general term, describing
both marriage and same-sex relationships. This approach makes it possible
to distinguish between homosexual and heterosexual love, which is not
discriminatory in itself. “Being in love, longing for symbiosis and insisting on
autonomy, the tension between reliability and freshly experiencing the
relationship every day... — all this characterizes same-sex partnerships as well
as inter-sex relationships.”'? (Krebs, 2019, pp. 6) Because there are legal
differences in different countries between same-sex and heterosexual
relationships, this dichotomy also persists in the Church. Hence, he suggests

12 Verliebtsein und Liebe, die Sehnsucht nach Symbiose und das Beharren auf Autonomie, die Span-
nung zwischen Verldsslichkeit und Sich-jeden-Tagneu-Wiederfinden... — all das prigt gleichgeschlecht-
liche Partnerschaf- ten ebenso wie verschiedengeschlechtliche.”
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that “the most decisive solution would be to have a conjugal liturgy that no
longer distinguishes any fundamental differences in the sex of the persons
involved.”!3 (Krebs, 2019, p. 6)

It is impossible to avoid the question of whether this approach threatens
marriage. G. EBer notes that ‘in the traditional sacrament of marriage of
a woman and a man who are bound in love and loyalty, they are promised God’s
loving companionship on their path. By what right can you deny this to loving
same-sex couples? Recognizing a blessing as a sacramental act is not about the
theological devaluation of marriage or family, but about whether others can
participate in God’s love that applies to all people and in his blessing — i.e. his
closeness and companionship that is expressed in the sacramental Action of the
Church.’ (EB8er, 2016, p. 75) For G. EBer, therefore, the church blessing of same-
sex relationships is not in contradiction to marriage as a relationship of a woman
and a man, it does not devalue it, but is a different relationship based on the
same foundation — God and his love for creation. Therefore, since we are dealing
with God’s presence in the lives of two people, it is also a sacramental
relationship.

Lex orandi, lex credendi

The work of the Liturgical Commission preparing the German Ritual for
the Celebration of the Blessing of the Partnership can serve to present how
doctrine is explained in worship. It was recognized that since the blessing of
partnerships is of a public nature, it must have a clearly defined minister (i.e.
a clergyman), and thus also a place of worship (a parish church). (Ring et al.,
2016, pp. 50-51) The questions asked in the liturgy, the selection of liturgical
texts, and the interpretation of rites were also considered. The Hymn on Love
appeared most often as a suggestion for lessons (1 Cor 13,) but other passages
were put forward too. Therefore, only those that related solely to heterosexual
relationships were excluded. The text about the friendship of Jonathan and
David was rejected (1 Sam 18:1b-4; 19:1-7; 20:35-42,) although this biblical
passage was proposed by the working group as suitable for a blessing. (1 Sam
18:1b-4) The promise of mutual loyalty has been added optionally, because
many couples have long been living together, sharing table and home (Ring
etal., 2016, pp. 52-53.) In addition, it was noted that “a profession of loyalty is
sometimes felt as something intimate that is considered inappropriate in a public

13 Die schliissigste Losung wire vielmehr, eine Eheliturgie zu haben, die am Geschlecht der betei-
ligten Personen eben keine prinzipiellen Unterschiede mehr festmacht.”
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service.”!4 (Ring et al., 2016, p. 53) Liturgists also faced the question of the
symbol of partnership. Although tying of the hands by a stole was not proposed,
(Ringetal., 2016, p. 55) considered possibilities included, for example, drinking
from one cup or exchanging rings, the latter being ultimately deemed the most
adequate symbol (not excluding other symbols). (Ring et al., 2016, p. 54)
Because the resulting rite is treated as an enrichment of liturgical practice, some
priests consider eulogic prayer of blessing as another alternative to blessing
prayers at a wedding, e.g. with regard to prayer for non-biological fertility, also
appropriate for some heterosexual couples. (Ring et al., 2016, p. 57) The
declaration of will and epiclesis were omitted, from the Catholic and partly also
from the Old Catholic point of view elements constitutive for the sacrament of
marriage. Thus, it was emphasized that the celebration of the blessing of the
partnership should not be seen as sacrament of marriage. For German Old
Catholics, these matters are still disputable in the whole UU, and therefore may
be omitted. (Haag, 2016, p. 61) Of course, for example the blessing ritual of the
Old Catholic Church in the Netherlands also doesn’t contain an expression of
will. The reason is different, however, because this part of the rite was left to the
state by the church. (Haag, 2016, pp. 62-63)

Consequences and problems

Because there is full communion between UU Old Catholic Churches, it
would seem that the faithful may receive sacraments in sister Churches
essentially without hindrance and that the clergy may celebrate together. Of
course, each of the Churches has its own canon law. Nevertheless, the redefinition
of the sacrament of marriage and the introduction of women’s priesthood
provoke questions about the consequences of this state of affairs in terms of
relationships within the UU as well as interdenominational relations.

Old Catholics agree that the minister of marriage is the priest. However, the
Polish Catholic Church does not recognize the ordination of women, and Polish
Catholic clergy cannot concelebrate with female priests. (Komunikat, 2007,
p- 10; cf. Haag, 1996, pp. 47-67; Tomaszewska, 2001, pp. 202-211; Frie-
ling, 2000, pp. 157-168; Arx, 2002, pp. 491-500; Arx, 2013, pp. 24-25)
Consequently, it does not recognize marriages and partnerships blessed by
them. This position can cause serious ecclesiological consequences. Currently,
the Polish Catholic Church has one bishop. If an elect is chosen by the synod,

14 Das Bekenntnis der Treue wird zudem teilweise als etwas Intimes empfunden, das in einen
offentlichen Gottesdienst als unangemessen betrachtet wird.”
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consent to the consecration must be expressed by other bishops of the ICB,
while the consecrator of the future superior cannot be the outgoing bishop.
According to Old Catholic theology, apostolic succession consists in remaining
in the teaching and morality of Christ and the apostles. Formally, “this includes
pre-eminently the passing on of the ordained ministry by prayer and the laying-
-on of hands.” (Statute, 2001, p. 30) Succession is manifested in communion
between local Churches, expressed by the participation of local bishops in the
consecration of the bishop elect. This means communion with Catholic Churches
which have a synodal system, headed by bishops and clergy. (Przedpetski,
2008, p. 8) The depositary of apostolic succession is, therefore, the Church, not
the bishop, the consecrator, who is a kind of tool of the Church in conveying
apostolic succession. (Majewski, 1993, pp. 79-80) It follows that the future
superior, wanting to be included in the ICB, through his consecration will affirm
the teaching of his consecrators. !> Consequently, he will recognize the priesthood
of women and the blessing of same-sex couples. !

Western European Old Catholics disagree as to whether partnership is fully
sacramental. They seem to agree, in principle, that entering into a partnership
excludes the simultaneous possibility of getting married. The exception is the
Polish Catholic Church, which does not recognize this blessing, and defines
homosexual relations as sinful, (Komunikat, 2007, p. 11) rejecting modern-day
biblical hermeneutics and the resulting interpretation of biblical passages
condemning homosexuality.!”

Old Catholics are not entirely in agreement as to whether the form of
partnership blessing is a sacrament or a sacramental. Certainly entering into a
partnership precludes marriage. In relation to the sacrament of penance and its
quasi-matter, it is clear that in some churches active homosexuality is not
inherently evil, but for the Polish Catholic Church — it is sinful.

In the perspective of full communion with the Anglican Churches or the
Church of Sweden, the introduction of partnership blessing by the UU has been
part of the trend of liberal theology, which has long been present in Anglican or
Lutheran reflection. A problem similar to that which exists inside the union with
the Polish Catholic Church arises in relation to the Churches with which the
Union has intercommunion. An interesting example is the Old Catholic

15 The exception was the consecration of Polish Catholic bishops by the Mariavites in 1952.
(Cf. Przedpetski, 2018, pp. 109—120)

16 Because of the ordination of women, the Polish National Catholic Church in the USA and Canada
left the UU and established the Union of Scranton. (Cf. Berlis, pp. 101-111; Hartmann, Seidler, 2012,
pp. 64—66; Arx, 2008, pp. 10-11)

17 A similar inconsistency occurred in the 20th century regarding the re-administering of the sacra-
ment of marriage to divorced persons between the Dutch and other Churches. (Kiiry, 1996, p. 230)



136 Tomasz Dariusz Mames

Mariavite Church, which takes the stance that the theology of the sacrament of
marriage must remain unchanged, excluding the possibility of church blessing
of same-sex couples, '8 even though it does not deny the validity of the ordination
of women. On the other hand, Mariavites recognize nupturients as ministers of
the sacrament of marriage.

There was a rather paradoxical situation regarding the talks between the UU
and the Old Catholic Mariavite Church in the Republic of Poland regarding the
latter’s re-admittance as a member. Since the Mariavites did not express any
doubts regarding the blessing of same-sex unions, !? the position of the ICB had
to be convincing enough for them that no debate took place.2%

The problem of the reinterpretation of the sacrament of marriage touches
not only on the canonical relations within the ICB. In a short time, it will either
force the Polish Catholic Church to revise its current doctrine or to leave
the UU. For the Old Catholic Mariavite Church it became a non-issue as talks
with Old Catholics were suspended in 2014. One should agree with A. Krebs
that the sacramentality of same-sex relationships is also an ecumenical problem.
It increases the distance to the Roman Catholic Church or the Eastern Churches.
Nevertheless, ecumenism entails respect for otherness if its purpose is unity
in diversity, not unification. (Krebs, 2019, p. 7) It is worth adding, however,
that this is a vision of a difficult diversity, one that demands a lot from all
involved.

The redefinition of the sacrament of marriage, together with the introduction
of the priesthood of women, brings up the question of consequences within the
four-field relations within the Union of Utrecht as well as interfaith relations:

ecclesiological issues: Old Catholics agree that the minister of marriage is
a clergyman. Nevertheless, the Polish Catholic Church does not recognize
priestly ordinations given to women, and consequently should not recognize
marriages and partnerships blessed by a woman as a minister of the sacraments;

canonical and legal issues: Old Catholics are not in agreement as to
whether same-sex relationships are fully sacramental. It seems that they agree,
in principle, that the conclusion of a partnership excludes the possibility of
a marriage. Nevertheless, the Polish-Catholic Church considers the blessing of
same-sex relationships invalid; in the canon law of the Polish-Catholic Church,

18 The Old Catholic Mariavite Church belonged to the UU from 1909 to 1924, since 1935 efforts
were made to re-enter it. (Cf. Mames, 2009; Rybak, 2011; Le Bec, 2018)

19 Expectations were presented only by the UU representatives. (Rozmowy, 2013, p. 26; List paster-
ski, 2014, p. 5)

20 On the one hand, the head of the Mariavite Church in 2005 signed to the joint appeal of the Polish
Ecumenical Council and the Roman Catholic Church in Poland opposing the proposals to regulate the
legal situation of persons in same-sex unions, while on the other it did not object to the practices in the UU.
(Komunikat, 2015, p. 8; Stanowisko, 2005)
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those who have entered into a partnership blessed by another Old Catholic
Church are seen as unmarried;

liturgical issues: the sacramental character of the rite for the blessing of
a same-sex relationship should result from three elements: the declaration of the
will (“I do”), epiclesis, and the blessing by the clergy. Because to this day, the
Old Catholic Churches are not fully in agreement whether the rite of blessing is
a sacramental or a sacrament, Churches of the Union of Utrecht are drifting
apart in the areas of liturgy and teaching, even though particular Old Catholic
Churches are striving to reflect their teachings in their liturgy (lex orandi, lex
credend).

ecumenical issues: the introduction of civil union blessings is not
problematic for full-communion relations with Anglican Churches or the Church
of Sweden, because it follows the liberal direction Anglican and Lutheran
theology has been following for many years. Similar to the situation within the
Union with regard to the Polish-Catholic Church, the problems appears in
relation to Churches with which Old Catholics have intercommunion. An
interesting example is the Old Catholic Mariavite Church, which insists on the
inviolability of the sacramental theology of marriage, excluding the possibility
of church blessings for same-sex couples. Mariavite theology does not question
the ordination of women to priesthood, but at the same time it is the candidates
for marriage that are considered to be ministers of their own sacrament of
marriage.
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Kanoniczne, prawne i liturgiczne konsekwencje redefinicji
sakramentu malzenstwa w Kosciolach starokatolickich

Streszczenie: Zarowno Kosciot rzymskokatolicki, kanoniczne Koscioty prawostawne, jak i Koscio-
ty zrzeszone w Unii Utrechckiej, zaliczaja matzenstwo do siedmiu sakramentéw. Nie ma jednak
miedzy nimi jednomysInosci odnosnie do szafarza zwiazku sakramentalnego, mozliwo$ci zawarcia
ponownego malzenstwa po rozwodzie lub matzenstwa osoéb duchownych. W ostatnich latach powo-
dem napig¢ w poszczegodlnych wspolnotach koscielnych byty takze decyzje dotyczace kanoniczne-
go zalegalizowania zwigzkow o0sob tej samej plci. Kwestia ta dotyczy w szczegolnosci Kosciotow,
ktorych biskupi wchodza w sktad Migdzynarodowej Konferencji Biskupdéw Starokatolickich.
W zachodnioeuropejskich Kosciotach starokatolickich Unii Utrechckiej istnieje pelna zgoda co do
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tego, ze orientacja homoseksualna jest jedng z odston natury ludzkiej. Starokatolicy sa zdania, ze
seksualno$¢ jest darem od Boga i jako taka nie jest przez Stworce potepiana. Teolodzy starokatolic-
cy uwazajg, ze potepienie homoseksualizmu, jakie znajdujemy na kartach Pisma Swigtego, wynika-
to z 6wczesnej wiedzy na jego temat i zwigzanych z nig konotacji kulturowych. Zwracaja takze
uwage na to, iz wspotczesna nauka ukazuje zjawisko to w zupelnie innej perspektywie, opierajac si¢
na wynikach badan naukowych nieznanych ani tradycji Biblijnej ani Tradycji wczesnego Kosciota.
Konsekwencja tej tezy bylo otwarcie debaty wokot natury zwigzkow jednoplciowych oraz mozli-
wosci ich blogostawienia.

Stowa kluczowe: Kosciotl Starokatolicki, sakramentologia, matzenstwo, malzenstwo jednoptciowe,
homoseksualizm.
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Summary: The Wojtyta family is a special family which, in God’s plan, is an example of heroic
faith, hope and love. The Pope’s parents were his role model and the perfect foundation for his
journey to holiness. Prayer and the sacraments were a means of union with God. They fulfilled God’s
will by living in the spirit of the Gospel and total devotion to Mary — Totus Tuus. Following the life
and pontificate of John Paul II, the above article shows and illustrates the influence of parents
on Karol, the future pope. Therefore, it is a great inspiration for families, educators, and caregivers
who are nowadays looking for original, charismatic authorities that will inspire and lead them to the
right path.

In 2020, when the 100th anniversary of St. John Paul II’s birth was celebrated, on May 7, the
Episcopate consented to the commencement of the beatification process of Karol and Emilia Wojtyta
by the Archdiocese of Krakow. Thus, the Holy See was asked to start the process at the diocesan
level.

The initiation of the beatification process of Pope Wojtyta’s elder brother Edmund remains an
open issue. He died in 1932, taking care of his sick patients at the hospital in Bielsko. Edmund
received the title of Doctor of Medicine at the Jagiellonian University on March 29, 1930. The
beatification committee was established in 1997.

Karol Wojtyta’s family did not differ from the average Catholic family of that time. What
distinguishes this family today is Love and Faithfulness to God and people. Devotion, service and
humility. Holiness is a gift that the baptized receive with the first sacrament. As such, this gift should
be nurtured and developed in the Catholic Church community through sacramental life and a life of
prayer. The Wojtyta family is an example of fulfilling God’s will in everyday life. It abided with God
and continues to do so.

Keywords: Karol Wojtyta, Emilia and Karol Wojtyta, spiritual formation, spirituality, holiness,
prayer.

The Wadowice homeland of Karol Wojtyta reminds us of the childhood of
the future Pope St. John Paul II. It was in this town that the family of Emilia and

*Adres/Address: Marzena Rachwalska, ORCID: 0000-0001-9557-8080; e-mail: marzenarachwalska@
wp.pl



142 Marzena Rachwalska

Karol Wojtyta settled. Today, there is the family house,! the church? that became
a place of spiritual maturation through the sacramental life, as well as the
school® where young Karol was educated. The history of the Wojtyta family is
an example for many families today. Not deprived of difficult and painful
experiences, it introduces us to a healthy Catholic spirituality, which became
the foundation of John Paul II’s Christian maturity. The main emphasis in the
child’s formation falls on the parents. No one can fulfill this duty as diligently
as the father and the mother, provided that they are fully aware and conscious
of the responsibility bestowed upon them. On the other hand, “By means
of love, respect and obedience towards their parents, children offer their
specific and irreplaceable contribution to the construction of an authentically
human and Christian family.” (John Paul II, 1981a, no. 21) Parents should
be vividly aware of the gift that a child is and support them in achieving
true responsible freedom and maturity (Cf. John Paul II, 1981a, no. 22).
Mr. and Mrs. Wojtyta fulfilled their vocation to family life in accordance with
God’s plan contained in the Gospel. It is as if the sacrament of marriage had
consecrated their bond so that they could grow in faith, hope and love in the
spirit of Christ.

This article is an analysis of Karol Wojtyta’s childhood and a theological
take on the role played by his parents in the spiritual formation of the future
Pope. The positive method (Bartnik, 2007, pp. 165-173) will be used here. The
main source for this work is the testimony of Karol Wojtyta’s life and his
teachings. The documents of the Church, John Paul II’s encyclicals and articles
on the topic will be of great value in the presentation of the Wojtyta family.
Milena Kindziuk’s work — Emilia and Karol Wojtyta. St. John Paul II's Parents
will be an important auxiliary source. ,,It is based on archival research and
previously unpublished documents.” (See: Kindziuk, 2020, p. 1) The Wojtyta
family will become the subject of theological and pastoral considerations for us,

1 Z poczatkiem XX w. do jednego z mieszkan na pietrze w kamienicy obok kosciota wprowadzili
si¢ Emilia i Karol Wojtytowie wraz z synem Edmundem. Rok pdzniej, 18 maja 1920 r., urodzit si¢ tutaj
Karol Jozef Wojtyta, pozniejszy papiez i $wigty Jan Pawet II. Obecnie w kamienicy miesci si¢ nowocze-
sne biograficzne Muzeum Dom Rodzinny Ojca Swietego Jana Pawla II.” (Wadowice Urzad Miejski,
2021)

,,Koscm% parafialny Ofiarowania Najswigtszej Marii Panny. W tym koSciele przy chrzcielnicy
w kaplicy Swietej Rodziny, 20 czerwca 1920 r., przyszly Swiety otrzymal imiona Karol Jozef. W tym
kosciele (obecnie Bazylika Mniejsza) przystapit do pierwszej Komunii Swietej i do bierzmowania. Pelnit
tutaj takze postuge ministranta. W 2011 r., w sze$¢ lat po $mierci Jana Pawta II, w kaplicy Jemu poswig-
conej ztozono Jego relikwie.” (Wadowice Urzad Miejski, 2021)

3 Nauke, w Szkole Powszechnej Meskiej im. Marcina Wadowity, Karol Wojtyta rozpoczat 15 wrze-
$nia 1926 r. Szkota miescita si¢ w budynku magistratu przy wadowickim rynku. Parter obiektu zajmowa-
ly biura urzgdu miasta, restauracja i cukiernia Oaza Jana Hylki, a na pigtrach znajdowata si¢ szkota.
Obecnie budynek jest siedzibg Urzedu Miejskiego.” (Wadowice Urzad Miejski, 2021)
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and this will allow us to prove the prosaic holiness that is possible in the ordinary
everyday life of every true Catholic family.*

1. Emilia and Karol Wojtyla

Spiritual formation pertains to the faith of a specific person. Thus, the very
concept of religious formation is defined as a system of education based
on subordinating educational activity to the assumptions of a religion.
(Cf. Dziewiecki, 2007) These are specific actions that parents — as the basic
educational unit — take. The initiated steps are aimed at shaping a lifestyle based
on a man’s bond with God. Everyday life is intertwined between the rhythm of
duties and the rhythm of religious practices, which include: personal prayer,
prayer in the family and prayer in the community of believers. In addition,
deepening the knowledge of the Bible, catechism, history of saints and also
knowledge of the history of religion and the history of tradition. The essence is
to direct an adolescent to developing the right attitudes, values and habits, and,
as a consequence, integral emotional and spiritual maturity. The result of
religious formation should be awareness of religious identity, awareness of the
purpose and meaning of life in relation to God, and love for God and people.

Karol Wojtyta (1920-2005) was brought up in a Catholic family, where the
center of life was God and a living faith in Him as well as sacramental life. The
parents were the authority in faith. Mrs. Emilia née Kaczorowski (1884—1929)
was a woman thoroughly educated in a school run by the Sisters of God’s Love.
She was a practicing Catholic, faithful to tradition and prayer. A brave woman
struggling with poor health. She related all events in her life to God. (Cf.
Kindziuk, 2020, p. 125) She gave birth to three children: the eldest son Edmund,
who became a doctor; Olga, who died not long after being born as a result of
choking with amniotic fluid (born and died on July 7, 1916) and Karol, the
youngest son, whose birth was not certain only from a doctors’ perspective.
Even though she was very ill, Mrs. Emilia was deeply religious enough to make
the heroic decision during her threatened pregnancy to give birth to Karol. Her
strong faith was able to break the wall of all doubts.

Mrs. Emilia took particular care of the religious upbringing of her children:
she taught prayers, the sign of the holy cross, dipping the hand in a stoup and
catechism, and she carefully prepared little Karol for the First Holy Communion.
Together with their mother, the children were kneeling in the room in front of
the painting of Our Lady of Szensztat. (Cf. Kindziuk, 2020, p. 259) It was

4 See the articles related to the topic of Wojtyta, family and the role of formation: Zechenter, b.r.;
Roubo, 2017; Waleszczuk, 2015; Kindziuk, 2020a.
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a healthy piety, authentic, with real depth. Emilia Wojtyta often repeated with
conviction: “You will see, my Lolek will be a great man one day.’> Certainly,
these words express the awareness that the birth of her son was a miracle,
therefore a special gift and chosen by God. Mrs. Emilia died in April 1929 as
a result of a serious illness which she had endured heroically. In a poem written
in 1939, Karol expresses his longing and helplessness in the face of suffering
associated with the loss of his mother. However, it shows confidence that death
is not the end but rather the beginning of eternal life.

‘For Emilia — my Mother

Over your white grave

the flowers of life in white —

Oh, how many years have passed by
without you — winged spirit.

Over your white grave,

already closed for so many years,
tranquility circulates with a strange force,
with strength, like death — incomprehensible.
Over your white grave

the silence is radiant,

as if something were rising,

as if it strengthened hope.

Over your white grave

I knelt down with my sadness —

oh, how long ago it was —

it seems so tiny today.

Over your white grave

oh Mother — faded Love —

my lips were whispering helplessly:
— Give her eternal peace.”®

In the book Dar i Tajemnica, John Paul 11, referring to his deepest and most
personal experiences (cf. John Paul II 1996, p. 4), writes that he was aware of
his mother’s contribution to his religious upbringing and that it was certainly
very significant. (Cf. Kindziuk, 2020, p. 22)

5 Original text: ,,Zobaczycie, moj Lolek bedzie kiedy$ wielkim cztowiekiem.” (Dzieciristwo Jana
Pawla II, no data)

6 Original text: Emilii — Matce mojej: Nad Twoja biata mogita / biate kwitng zycia kwiaty —/ O, ilez
lat to juz bylo / bez Ciebie — duchu skrzydlaty. / Nad Twoja biala mogita, / od lat tylu juz zamknigta,
/ spokoj krazy z dziwng sila, / z sita, jak $mier¢ — niepojeta. / Nad Twoja biatg mogila / cisza jasna promie-
nieje, / jakby w gorg co$ wznosito, / jakby krzepito nadziej¢. / Nad Twoja biata mogila / klgknatem ze
swoim smutkiem — / o, jak to dawno juz byto — / jak si¢ dzi$ zdaje malutkim. / Nad Twoja bialg mogita
/ 0 Matko — zgaste Kochanie — me usta szeptaty bezsita: / — Daj wieczne odpoczywanie. (Wojtyta Karol,
1939)
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Senior Karol Wojtyta (1879—-1941) was a valued lieutenant. From 1900 he
served in the Austrian army, incl. in Wadowice, Lviv and Krakow. He was an
extremely diligent, hard-working, gentle and modest man. (Cf. Kindziuk 2020,
p. 76) After the death of his wife Emilia — April 13, 1929, and three years later
the eldest son Edmund (who was a doctor and contracted scarlet fever) he
remained alone with Karol in deep mourning. He turned his suffering heart to
God. Karol saw his father bear witness to his roots in prayer many times. He
often saw him in the evening or at night praying on his knees. (Cf. John Paul II,
1996, p. 22) The Hours of the Blessed Virgin Mary were sung in the house every
day, they went to church to the vespers service, and prayed the Rosary.

Mr. Wojtyta senior was characterized by impeccable morality and honesty
in the duties he performed, he took care of the education of his sons including
religious education. In the Wojtyta family, the regular points of the day were:
morning prayer, daily Holy Mass at 7:00 am in Latin in the Wadowice church,
and prayers in the evening. Sacramental life, worship, work, household chores,
walk, evening prayer. (Cf. Kindziuk 2020, p. 229) The future pope was brought
up in a very religious atmosphere, the Bible was read together at home,
pilgrimages were made to Kalwaria Zebrzydowska or to Cz¢stochowa. Senior
Woijtyta initiated a cult to Our Lady of Perpetual Help in his parish. Young Karol
accepted the Carmelite scapular and served as an altar boy during the Holy
Mass. He received from his father a prayer for the gifts of the Holy Spirit, to
which he was faithful until the end of his life. (Cf. Poniewierski, 2017, p. 14)

‘Prayer to the Holy Spirit

Holy Spirit, I am asking you for the gift of Wisdom

to better know You and Your divine perfections,

for the gift of Understanding to clearly discern

the spirit of the mysteries of the holy faith,

for the gift of Counsel that I may live

according to the principles of this faith,

for a gift of Knowledge that I may look for

counsel in You and that I may always find it in You,
for the gift of Fortitude that no fear or earthly preoccupations
would ever separate me from You,

for the gift of Piety that [ may always serve

Your Majesty with a filial love,

for the gift of the Fear of the Lord that I may dread sin,
which offends You, oh my God.

Amen.”’

7 Original text: Modlitwa do Ducha Swietego: Duchu Swiety, prosze Cie o dar madrosci / do lepsze-
go poznawania Ciebie i Twoich doskonatosci Bozych, / o dar rozumu do lepszego zrozumienia / ducha
tajemnic wiary $§wietej, / o dar umiejgtnosci, abym w zyciu / kierowat si¢ zasadami tejze wiary, / o dar
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Sundays, holidays and celebrations were solemnised in accordance with the
Christian tradition. The occasions for celebration in the Catholic family are the
sacraments — from baptism, through First Communion, confirmation and then
marriage or priesthood. The Christian family celebrates the received sacrament
in a familial and solemn way, and then celebrates it with a festive dinner and
dessert. Souvenirs given on the occasion of the ceremony are an addition. This
used to be the case in the past, today these rites have been commercialized. The
accent is placed more on the material aspects and, in consequence, the rite is not
experienced in a fully conscious way. It becomes an external act only, devoid of
spiritual depth.

The main holidays in a traditional Catholic family include the celebration
of Sunday — a joint participation in the Eucharist and a festive dinner and walk.
At that time, the Wojtyla would talk about literature, Polish history and
patriotism. The most important holidays in the Catholic Church are: the
Solemnity of the Lord’s Resurrection and the Solemnity of the Nativity of the
Lord.

Mr and Mrs Wojtyta as a community of faith read God’s design with regard
to their family in the right way. As a married couple, through their love for God,
they raised their children in deep faith. Both Edmund and Karol were inspired
and directed towards human dignity, the sense of self-identity, the ability to
meet and hold dialogue, a disinterested readiness to serve, large-hearted service
and deep solidarity — this wisdom is communicated by John Paul II. (Cf. John
Paul II, 1981a, no. 43) Sacramental life and prayer were the main source of
spiritual growth which leads to holiness. The Wojtyta family cherished the gift
of each family member’s call to holiness exhibiting mutual care.

2. The Wojtyla family and the teaching of John Paul II
about the family

From the very beginning, Karol Wojtyta had the right image of God, who is
a good, loving Father. He understood perfectly the Catholic faith that his parents
had taught him. Years later, he wrote: ‘“When I look back, I can see how
— through the local environment, through the parish, through my family — my
life path leads me to one place: the baptismal font in the parish church in
Wadowice. At this baptismal font, I was accepted into the grace of God’s sonship

rady, abym we wszystkim u Ciebie szukat / rady i u Ciebie ja zawsze znajdowal, / o dar megstwa, aby
zadna bojazn ani wzgledy ziemskie / nie mogty mnie od Ciebie oderwac, / o dar poboznosci, abym zawsze
stuzyt / Twojemu Majestatowi z synowska mitoscia, / o dar bojazni Bozej, abym lgkat si¢ grzechu, / ktory
Ciebie, 0 Boze, obraza. / Amen. (Modlitwa do Ducha Swigtego, no data)
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and the faith of my Redeemer, into the community of His Church on June 20,
1920. I solemnly kissed this baptismal font in the year of the millennium of
Poland’s baptism as the then Archbishop of Krakow. Then I did it a second time,
as the prelate reminded me, for the 50th anniversary of my baptism as a cardinal,
and today I have kissed this baptismal font for the third time, coming from
Rome as the successor of St. Peter.’®

Both Mr. Wojtyta and Mrs. Emilia were ‘masters’ in faith for the young
Karol. Their healthy love was the foundation for intra-family relationships. The
senior Wojtyta ensured a sense of security for the family, being inseparable from
Christ through both the sacraments and prayer. Mrs. Emilia was the heart of the
family, educator, depositary of the Catholic faith, she invested her relatives with
love and respect. The parents were a gift of themselves to their children. They
knew the value of upbringing and regarded it as paramount. They highly valued
love, truth and identity. An extremely patriotic family, rich in spiritual values
and familiar with the history of Poland.

Today, prosperity has become the overriding value. Everything else is
subject to posessing as much as possible. Moral and ethical values have been
marginalized, which has caused general chaos and the degradation of social
rules. You can see the poisoning of basic concepts such as love, truth, honesty,
tradition, religion.

Karol Wojtyla, later as the Pontiff, dealt extensively with the topic of the
family. In the Exhortation Familairis Consortio he writes: “The future of
humanity passes by way of the family. It is therefore indispensable and urgent
that every person of good will should endeavor to save and foster the values and
requirements of the family.” (John Paul II, 1981, no. 86) Today, much depends
on the Christian family, shaped by the Gospel. Such a family becomes an
authority for others, carrying the cross of the modern world without succumbing
to the trends of worthless modernization and the new concept of a man without
a soul.

The Pope saw clearly on his own example that the family plays a fundamental
role in upbringing and education. In the Catholic family, a special emphasis is
put on spiritual and moral formation, the formation of virtues, attitudes and
values. During his pontificate, he pointed to taking specific pastoral actions at

8 Original text: , Kiedy patrze wstecz, widze, jak droga mojego zycia poprzez $rodowisko tutejsze,
poprzez parafi¢, poprzez moja rodzing, prowadzi mnie do jednego miejsca, do chrzcielnicy w wadowic-
kim kosciele parafialnym. Przy tej chrzcielnicy zostalem przyjety do taski Bozego synostwa i wiary Od-
kupiciela mojego, do wspolnoty Jego Kosciota w dniu 20 czerwca 1920 roku. Chrzcielnicg te juz raz
uroczys$cie ucatlowatem w roku tysiaclecia chrztu Polski jako 6wczesny arcybiskup krakowski. Potem
uczynitem to po raz drugi, jak przypomniat ksiadz pratat, na 50 rocznice mojego chrztu, jako kardynat,
a dzisiaj po raz trzeci ucalowalem t¢ chrzcielnice, przybywajac z Rzymu jako nastgpca $w. Piotra.” (Dzie-
cinstwo Jana Pawta II, no data)
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the threshold of the 21st century to strengthen the family, which is being
deformed in the midst of contemporary threats. (Cf. Stala, 2015 p. 155-174)

In the book Mitosé i odpowiedzialnosé¢, Wojtyta writes, that the family is an
educational institution within which the new man shapes his personality. It is
very important for the proper formation of this personality that he should not be
alone, but in a natural community. It is sometimes said that ‘it is easier to raise
a few than an only child’, and it is also said that ‘two are not yet a community,
they are two only children.” Parents assume a managerial role in education, but
under this leadership children grow up on their own, especially because they
develop within the framework of the children’s community — in a group of
siblings. (Cf. Wojtyta 1960, p. 166)

The conclusion is that it is the family that constitutes the elementary bonds
that branch out into social and civic bonds, etc. All kinds of appropriate mental
attitudes that take place in social life and are associated with responsibility
come from the family home. The family is a community of experiences that
influences the interaction of wider communities: school, work, universities,
social and national cooperation. Order, order and harmony should flow from the
family unit to society, and all this will be possible only on the basis of the
Gospel. The Word of God is the foundation of strong faith, well-founded love
and responsibility, because it has the power of the Creator Himself. In His
eternal intention, the family serves the next generations and has a significant
impact on their proper development.

Families with many children are a great gift for humanity. They fulfill the
calling to motherhood by resigning from self-realization and by upbringing and
shaping the life entrusted to them. In 1997 Ludzmierz, the Pope addressed these
words to large families: ‘In today’s world you are witnesses of this happiness
that comes from sharing love, even at the cost of many sacrifices. Do not be
afraid to bear this witness! The world may not understand you, the world may
ask why you did not take the easier path, but the world needs your witness — the
world needs your love, your peace and your happiness.”® These words very
strongly emphasize the task posed by the present reality to bear witness to life
with total courage and love, the witness of the true Catholic family.

When we carefully analyze the attitudes of Mr. Wojtyla, we see a very
responsible father who raised and prepared Karol for the role of the future pope.
This example shows where the strength of the family is when there is no mother.
The father showed on his knees during prayer that a person becomes truly great

9 Original text: ,,W dzisiejszym $wiecie jestescie $wiadkami tego szczgécia, ktore wyptywa z dzie-
lenia mito$ci, nawet za cene wielu wyrzeczen. Nie bojcie si¢ dawaé tego §wiadectwa! Swiat moze was nie
rozumie¢, $wiat moze pytac, dlaczego nie poszliscie tatwiejsza droga, ale $wiat potrzebuje waszego swia-
dectwa — $wiat potrzebuje waszej mitosci, waszego pokoju i waszego szczescia.” (Jan Pawet 11, 1997)
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and strong with God’s power. He was the first teacher, educator, and the first
initiator of the deep spiritual life of his sons. Mr. Wojtyta spent a lot of time with
his children, thus showing them interest and fatherly love and acceptance.

As we know, Mr. Wojtyta was a military man by profession, so how did
Karol’s love of literature, theater, sports and, in the future, his choice of a priestly
vocation come about? Mr. Wojtyta was a tool in the hands of God, who worked
in such a way that accepting the election as Pope would be courageously and
consciously realized. Therefore, this example shows the potential for holiness
that lies within the Catholic family, even if it is incomplete. The example of Mr.
Wojtyta indicates how much effort needs to be made to offer a child the love
and education that he deserves, the fruit of which is not only his salvation but
the salvation of many other people. Today, the testimony of Mr. Wojtyta is
a signpost for children’s perfecting so that not only God’s goodness and love,
but most of all holiness, can be revealed in their lives.

3. The influence of family formation on John Paul II’s
pontificate as reflected in his teaching

In the previous part of this article, we presented facts from the family life of
Karol Wojtyta, which shaped his spirituality and contributed to the path and
development of his pontificate. Wojtyta became the head of the Catholic Church
as Pope John Paul II — the Holy Father, and he truly fulfilled this ministry as
a pastor of many nations. His parents, Emilia and Karol Wojtyta, shaped their
children in such a way that, having reached human maturity, they also matured
spiritually and were ready for the mission assigned to them by God. This is
evidenced by the life testimony of both Charles and Edmund.

Karol Wojtyla’s appointment flourished at the right moment. Wojtyta senior
was an instrument in the hand of God who polished and prepared young Karol
for a very serious vocation in the Church. In this way, we can look at many facts
from the life of John Paul II. Military education became the foundation for the
fulfillment of daily duties, combined with the rhythm of prayer and many
meetings. The Pope was always guided by the good of others and strove in his
teaching to make everyone know Christ and live His gospel. We want to draw
attention to what was revealed in his papal life that had been brought out of the
family home, starting with the basic virtues, showing the father’s influence on
his later pontificate and teaching.

First of all, it should be noted that the basis of everything was prayer,
because the Pope began everything with prayer. Secondly, the poverty and
humility of the home. Modesty in attitude, balanced against rich intellectual
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knowledge. High personal and intellectual culture. Peace of mind in the midst
of adversities that gave rise to a sense of security and hope. The Pope was
similar to his father. He followed him as his role model, and then became
a Father himself, just as he had been taught. He had great respect and love for
every human being. Thirdly, the courage to make the Wojtyta home church
areality in the world arena. That is, sharing the spiritual and intellectual heritage
through numerous pilgrimages, speeches, homilies and publications in which
the missionary spirit was revealed. Father taught young Wojtyta to commune
with literature and mountains and forests. Love for the homeland and patriotism
were of utmost importance. Knowledge of the history of the world and the
history of Poland was the foundation. All journeys and pilgrimages were the
source of John Paul II’s openness to pilgrimages all over the world and the will
for dialogue.

The first encyclical Redemptor hominis shows us that God’s most precious
gift to man is His Son — the Redeemer of man, but what man? It is about man in
all his truth, to the full extent. It is not about an abstract man, but a real man,
a concrete, historical man. It is about everyman. For everyone is caught up in
the mystery of the Redemption, with each one has Christ united Himself in this
mystery once and for all. (Cf. John Paul II, 1979a, no. 13) The Pope shows
a specific direction in finding the truth about oneself. He explains that man finds
in Christ proper greatness, dignity and the value of his humanity. The human
being must, “enter into him with all his own self, he must “appropriate” and
assimilate the whole of the reality of the Incarnation and Redemption in order
to find himself. If this profound process takes place within him, he then bears
fruit not only of adoration of God but also of deep wonder at himself.” (John
Paul II, 1979a, no. 10). The senior Wojtyla, in bringing up his sons, devoted
time to making them know their dignity, value, identity and belonging to Christ,
and how deep and unique the relationship with Christ is. As a military man, he
prepared his son Karol very well for spiritual warfare and achieving his goals.
Prayer is a meeting place, a place of transformation, a place of experiencing
unconditional, pure and perfect love. As an adolescent boy, Karol Wojtyla saw
his praying father, who in this very place experienced the presence of God as
a friend.

A person who knows the suffering resulting from various experiences is
wounded by sin, overwhelmed by the senselessness of existence, and looks for
hope anew. In the encyclical Dives in Misericordia, the light of the true face of
the merciful God the Father will shine before him. (Cf. John Paul II, 1980, no.
1) The Pope perfectly understood the needs and concerns of every human being.
As a child, after his mother died, he grieved the loss of a loved one. His father,
sensitive to the pain of his children, leaned over in prayer, asking Mary to help
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raise and educate his sons. With even greater love and commitment, he wanted
to direct their spirituality towards the Holy Trinity portrayed in the Gospel. On
pilgrimages to Kalwaria Zebrzydowska, they celebrated the Way of the Cross
there, contemplating one by one the stations picturing Merciful Love. This
mystery was extremely close to Wojtyla until the end of his days, through the
prayer in the sanctuary where the body of St. Faustina had been lain, up until his
death on the eve of the Sunday of Divine Mercy — 2 April, 2005.

In another encyclical Laborem exercens, John Paul II takes up the topic of
work. He was no stranger to hard work since his youth. Senior Wojtyta was an
authority on diligence, responsibility and conscientiousness for his son. Thus,
the 20-year-old Wojtyta was shaped and ready enough to courageously take up
physical work during the German occupation at the So/vay Chemical Factory in
Krakow. This experience allowed him, as the future pope, to understand in depth
the essence of the Creator’s intention, who had made work a universal virtue of
diligence was of great importance to the Pope. In the book Dar i Tajemnica, he
writes, that every day he met hard-working people, and got to know their
environment, their families, their interests, their human value and dignity.
(Cf. Jan Pawetl II, 1996, p. 23) Certainly, this time was so enriching that it
contributed to the creation of the abovementioned encyclical on the 90th
anniversary of Leo XIII’s Rerum Novarum. The spirituality of work has
a significant impact on human development and thus brings people closer to
God. (Cf. John Paul II, 1981b, no. 24) In this way, a person can not only get to
know God’s plan, but also fulfill His will and experience His blessing and
protection.

The testimony of John Paul II’s life shows us his authentic bond with the
Holy Spirit. As a child, he received a prayer from for the gifts of the Holy Spirit
from his father, which introduced him into a close bond with the Holy Spirit and
became a strong foundation for his pontifical journey. In the encyclical Dominum
et vivificantem he writes: “The breath of the divine life, the Holy Spirit, in its
simplest and most common manner, expresses itself and makes itself felt in prayer.
It is a beautiful and salutary thought that, wherever people are praying in the
world, there the Holy Spirit is, the living breath of prayer.” (John Paul II, 1986,
no. 65) Remaining in the presence of God was a permanent element of life in the
Wojtyta family. The experience of the Person of the Holy Spirit bore much fruit in
the spiritual development of the adolescent Karol, who later notes that upbringing
at home and hard work in the quarries were the first seminars that shaped his
future life. The pontificate shows very strongly how deeply he was rooted in
prayer and wanted his power to bring a new rebirth to the world. From the
depths of his heart he called out these beautiful words: “Let your Spirit descend.
and renew the face of the earth, the face of this land!” (John Paul 11, 1979b)
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The Marian spirituality of the Wojtyta family was nurtured in a special way.
The very life of Karol Wojtyta was a miracle, prayed for through the intercession
of the Blessed Virgin Mary. After the death of Mrs. Emilia, Senior Wojtyta
indicated Mary to his sons as their mother: Here is your mother (Jn 19:27).
From that time on, Karol’s life took on a Marian dimension. As a young man, he
systematically participated in parish prayers devoted to Marian cult: Hours of
the Blessed Virgin Mary, the Loreto litany and the rosary service. He also
adopted the Carmelite scapular and dedicated his life to the Blessed Virgin Mary
of Mount Carmel. His whole life and pontificate bear a testimony to a deep bond
with Mary, crowned with the words Totus Tuus. Today, in retrospect, we can say
with certainty that John Paul II was under special protection of Mary.

In the encyclical Redemptoris Mater, he writes that the blessing reaches its
full meaning when Mary stands at the cross of her Son (Jn 19:25). Thus Mary
kept faithfully her union with her Son up to the Cross. “It is a union through
faith- the same faith with which she had received the angel’s revelation at the
Annunciation.” (John Paul II, 1987, no. 18). Mary was a great gift for the Pope.
Just as John received Mary as his mother at the cross, so did Karol receive Mary
as his mother after the death of Lady Emilia.

An extremely heroic testimony is presented to us by Mrs. Emilia Wojtyta,
who faced the choice of the abortion of little Karol. Her faith shaped on the
ground of the Catholic Church did not allow her to make this decision. Wojtyta
gave birth listening to the singing of the litany in honor of the Mother of God. As
if Someone upstairs had helped her in this delivery. When the midwife placed the
newborn on the mother’s breasts, she saw tears running down Emilia’s cheeks
and a smile on her face. The mother showed emotion, but also joy and happiness
that a miracle had happened because both the child and she were alive. Moreover,
instead of the announced sick, weak child, she gave birth to a healthy, strong
boy. The impossible became possible. (Cf. Kindziuk 2020, p. 211) That is why
today she is an example of heroic faith, hope and love. She chose life.

John Paul II in the encyclical Evangelium vitae deals with the value and
inviolability of human life. The Pope’s great awareness of the threat to human
life became the reason for taking up such an important topic as the defense of
life from conception to natural death. “Abortion and euthanasia are thus crimes
which no human law can claim to legitimize.” (John Paul II, 1995, no. 73)
Therefore, John Paul II strongly encourages to defend and promote life through
the service of love. Personal testimony, various forms of volunteering, social
activities and political commitment to promote the culture of life are of the
utmost importance. Mary is the model of the one who accepted ‘Life’ on behalf
of all of us. Mrs. Emilia Wojtyta believed in Mary, trusted God and gave birth
to a healthy son, John Paul II.
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John Paul II’s pontificate is one of the most fruitful pontificates of all time.
His numerous encyclicals, in which he makes it very clear that the greatest
happiness of man is to strive for holiness in accordance with the Creator’s
intention, deserve special recognition. Raised in a truly Catholic family with
healthy Christian roots, he has become a guide for the Catholic Church, paving
the way per Mariam ad Jesum. The teachings of John Paul II and his testimony
of'life are an excellent example today in defending Christian values and a source
of hope for future generations.
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Rola rodziny w duchowej formacji Karola Wojtyly

Streszczenie: Rodzina Wojtytow to rodzina szczegdlna, ktéora w planie Bozym jest przyktadem
heroicznej wiary, nadziei i mito$ci. Rodzice Papieza byli dla niego wzorem do nasladowania
i doskonatym fundamentem jego drogi do $wigtosci. Modlitwa i sakramenty byly $rodkami
zjednoczenia z Bogiem. Rodzice spetniali wolg Boza, zyjac w duchu Ewangelii, catkowitym odda-
niu Maryi — Totus Tuus. Artykut, nawiazujacy do zycia i pontyfikatu Jana Pawla II, ukazuje wpltyw
rodzicoOw na przysztos¢ Karola, ktory zostat papiezem. Jest wigc wielka inspiracja dla rodzin, wy-
chowawcéw 1 opiekundw, ktorzy w dzisiejszych czasach poszukuja oryginalnych, charyzmatycz-
nych autorytetow, inspirujacych oraz poprowadzacych po wlasciwej zyciowej drodze.

W 2020 r., gdy obchodzono setng rocznicg urodzin $w. Jana Pawta 11, 7 maja Episkopat Polski
wyrazil zgode na rozpoczecie przez Archidiecezje Krakowska procesu beatyfikacyjnego Karola
i Emilii Wojtyty. Dlatego Stolica Apostolska zostala poproszona o rozpoczg¢cie tego procesu na
szczeblu diecezjalnym.

Otwartg kwestig pozostaje rozpoczgcie procesu beatyfikacyjnego starszego brata Papieza
Wojtyty, Edmunda. Zmart on w 1932 r., opiekujac si¢ chorymi w szpitalu w Bielsku. Edmund uzy-
skat tytut doktora nauk medycznych na Uniwersytecie Jagiellonskim 29 marca 1930 r. Komisja
beatyfikacyjna powstata w 1997 r.



Role of the family in the spiritual formation of Karol Wojtyta 155

Rodzina Karola Wojtyly nie r6znita si¢ od przecigtnej 6wczesnej rodziny katolickiej. Tym, co
dzi$ wyroznia te rodzine, jest mitos¢ i wiernos¢ Bogu, i ludziom, oddanie, shuzba i pokora. Swigtosé
jest darem, ktory ochrzczeni otrzymuja wraz z pierwszym sakramentem. Jako taki, dar ten powinien
by¢ pielegnowany i rozwijany we wspolnocie Kosciota katolickiego poprzez zycie sakramentalne
i zycie modlitwy. Rodzina Wojtytéw jest przyktadem wypehiania woli Bozej w zyciu codziennym,
trwania przy Bogu.

Stowa kluczowe: Karol Wojtyta, Emilia i Karol Wojtyta, formacja duchowa, duchowos¢, swigtosc,
modlitwa.
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Among many titles, John Paul II fully deserves to be called the “Pope of
holiness” or the “Promoter of holiness.” There are two fundamental reasons for
this: a record number of beatifications and canonizations that he made and an
original doctrine on holiness.

1. John Paul II as the promoter of holiness

During his pontificate, John Paul II beatified and canonised more persons
than any of his predecessors. With a few exceptions, he personally presided
over 51 celebrations of canonisation, during which he proclaimed 482 people
holy, and conducted 147 beatifications, declaring 1338 people (including 1031
martyrs and 307 confessors) blessed. In 4 cases, he issued decrees confirming
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the existing cult. (Karczewski, 2005, pp. 445446, 491) In the number of those
elevated to the glory altars there is a large group of Poles or people connected
with Poland: 9 saints! and 154 blessed.?

Many of these celebrations took place on the occasion of apostolic journeys
to individual countries. This was the case in Poland, among others. During his
second visit to his homeland, the Holy Father beatified Ursula Ledochowska
(20 June 1983 in Poznan), Brother Albert Chmielowski and Father Raphael
Kalinowski (20 June 1983 in Cracow). During his next visit to Tarnéw on
10 June 1987, he beatified Karolina Kozkowna, and four days later, in Warsaw,
Bishop Michael Kozal. The fourth visit to Poland in the June resulted in the
beatification of Bishop Joseph Sebastian Pelczar (2 June 1991 in Rzeszow),
Sr. Boleslawa Lament (5 June 1991 in Biatystok) and Father Raphael Chylinski
(9 June 1991 in Warsaw), and in the August on the occasion of World Youth
Day, the beatification of Angela Salawa (13 August 1991 in Cracow). On 5 June
1997, once again on a pilgrimage to the homeland, John Paul II in Zakopane
elevated St. Bernardyna Maria Jabtonska and St. Maria Kartowska to the altars.
A few days later, on June 8th 1997, he canonised Blessed Queen Jadwiga
[Hedwig] in Krakow and Blessed John of Dukla (June 10th 1997 in Krosno).
Arriving in his homeland two years later, he beatified Fr. Stephen Vincent
Frelichowski on June 7th, 1999 in Torun, and Sr. Regina Protman and Edmund
Bojanowski and 108 martyrs of World War II on June 13th, 1999 in Warsaw. He
also canonised Blessed Kinga (16 June 1999 in Stary Sacz). The last visit of the
Holy Father to the homeland was an occasion for the beatification of Fr. John
Balicki, Fr. John Beyzym, Archbishop Zygmunt Szczesny Felinski and
Sr. Sancja Szymkowiak (18 August 2002 in Cracow). It is worth mentioning
that on his apostolic visit to Ukraine, the Pope beatified Bishop Joseph

! These include: Maximilian Maria Kolbe (1894—-1941) — beatified on 17 October 1971 in Rome and
canonised there on 10 October 1982; Albert Chmielowski (1845-1916) — beatified on 22 June 1983 in
Cracow and canonised on 12 November 1989 in Rome; Rafat Kalinowski (1835-1907) — beatified on
22 June 1983 in Cracow and canonised on 17 November 1991 in Rome; Jadwiga, Queen of Poland
(1374-1399) — approval of the cult on 31 May 1979, canonised on 8 June 1997 in Cracow; John of Duk-
la (1414-1484) — approval of the cult ,,from time immemorial” 21 January 1733, Canonised on 10 June
1997 in Krosno; Kinga (1224-1292) — approval of the cult “from time immemorial” 11 June 1690, canon-
ised on 16 June 1999 in Stary Sacz; Faustyna Kowalska (1905-1938) — beatified on 18 April 1993 in
Rome and canonised there on 30 April 2000; Jozef Pelczar (1842-1924) — beatified on 2 June 1991 in
Rzeszow and canonised on 18 May 2003 in Rome; Urszula Ledochowska (1865-1939) — beatified on
20 June 1983 in Poznan and canonised on 18 May 2003 in Rome.

2 For comparison, it is worth pointing out that from 1588, when the Congregation of Rituals was
established to deal with the issue of beatification and canonization, until the election of John Paul II, only
4 Poles were declared saints: Jacek Odrowaz (canonized on 17 April 1594), Stanislaw Kostka (canonized
on 31 December 1726), Jan of Kety (canonized on 16 July 1767) and Andrzej Bobola (canonized on
17 April 1938). At the same period, 63 Poles were beatified by popes. Mostly it an approval of the already
existing cult.
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Bilczewski and Rev. Zygmunt Gorazdowski (26 June 2001), and in Kiev
28 members of the Greek Catholic Church (28 June 2001). (Mizgalski, 1995)

Among those who were elevated to the glory of the altars there are many
who lived in our times or whom John Paul II had met in person. These are: Pope
John XXIII (beatified on 3 September 2000), Fr. Pio of Pietrelcina, whom John
Paul II beatified on 2 May 1999 and then canonised on 16 June 2002, Josemaria
Escriva de Balaguer, beatified by the Pope on 17 May 1992 and canonised on
6 October 2002, the first married couple in the history of the Church: Luigi and
Maria Beltrame Quattrocchi, beatified on 21 October 2001, Mother Teresa of
Calcutta (beatified on 19 October 2003), Gianna Beretta Molla, whom John
Paul II beatified on 24 April 1994 and canonised 10 years later on 16 May 2004.

By elevating to the glory of the altars people who were our contemporaries,
the Pope wanted to show that saints do not only belong to ancient history, but
are among us and live in the same social conditions as we do. John Paul II
showed this time-temporal closeness of saints by elevating to the glory of altars
not only clerics and consecrated persons, but also many lay people, not excluding
spouses, as well as very young people. In the speeches accompanying the
canonisation or beatification celebrations, he generally stressed the topicality of
the life models left by these figures. (Oleszek, 2002)

What is it that led John Paul II to promote holiness in the Church? The
answer should be sought in his texts. Among other things, in his book Crossing
the Threshold of Hope he states that the true strength of “the Church in the East
and in the West through all epochs are and will always remain the saints, that is
to say, those who have made the truth of Christ their own truth, who have
followed that path, which He is himself, who have lived the life that flows from
Him in the Holy Spirit. And there is still no shortage of these saints in the
Church in the East and in the West.” (John Paul II, 1994, 135) In his Letter to
Priests for Holy Thursday 2001 he wrote: “It is precisely for this reason that
I have sought over the years to foster a wider recognition of holiness, in all the
contexts where it has appeared, so that Christians can have many different
models of holiness, and all can be reminded that they are personally called to
this goal.” (No 15)

Again, in his exhortation Pastores gregis he once more explained his
commitment to the promotion of holiness, which “is a gift of divine grace and
a manifestation of the primacy of God in the life of the Church.” He admitted
that he was implementing the programme of the Second Vatican Council, which,
in the dogmatic Constitution on the Church Lumen Gentium, recalled the
universal obligation to strive for holiness (No 39). In the aforementioned
exhortation he wrote: “I myself wished to propose this programme to the whole
Church at the beginning of the third millennium, as a pastoral priority and as



160 Marek Chmielewski

a fruit of the Great Jubilee of the Incarnation. Today too, holiness is a sign of the
times and a proof of the truth of Christianity as it shines forth in its noblest
representatives, both those who have been enrolled among the saints and the
even greater numbers of those who have quietly enriched and continue to enrich
human history with the humble and joyful holiness of daily life. Our own time
too is not lacking in the precious witness of forms of holiness, personal and
communal, which are a sign of hope to all, including the younger generation.”
(No 41)

From these words, therefore, three reasons emerge for which John Paul II
elevated to the glory of the altars so often so many people, representing different
states of life and being of different ages. These are: to show the holiness of the
Church, to remind us of the universal call to holiness, and to make Christianity
credible.

2. The Pope’s theology of holiness

John Paul II raised the issue of sanctity so often in his teaching that it can
be said that this was his favourite theme, which most strongly resounded in his
preaching on the occasion of the Jubilee Year 2000. In his Apostolic Letter
Tertio Millennio adveniente, announcing the celebration of the Jubilee of the
Year 2000, he wanted “to inspire in all the faithful a true longing for holiness,
a deep desire for conversion and personal renewal in a context of ever more
intense prayer and of solidarity with one’s neighbour, especially the most
needy.” (No 42). In his letter Novo millennio ineunte, in which he set out the
directions of the Church’s life and activity for the third millennium, he placed
the pursuit of holiness at the centre of the pastoral programme, writing that “all
pastoral initiatives must be set in relation to holiness.” He went on to say that
leading others to “holiness remains more than ever an urgent pastoral task.”
(No 30) (Seremak, 2008, pp. 81-99)

In John Paul II’s teaching the term “holiness” conveys a double meaning:
an ontological and a moral-spiritual one. In the essential (ontological) sense
holiness is God himself, the only holy, who by virtue of the salvific work of
Christ, working in man through the Church by the power of the Holy Spirit
sanctifies him and makes him a participant of His life and holiness. Holiness in
the moral-spiritual sense, on the other hand is, as we read in Novo millennio
ineunte, a “‘high standard’ of ordinary Christian living.” (No. 31)
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a) The Most Holy Trinity as the source of holiness

While presenting an understanding of holiness in its ontological dimension,
John Paul II states that the Triune God is the fullness of life and holiness
(cf. DeV 7) and it is He who calls everyone to participate in His Life. Among
other things, in the encyclical Veritatis splendor (No 11-13. 91-92. 104. 107)
and on many other occasions (cf. e.g. MD 9; PS 6; LK 1996, 6) he often stressed
that the Trinity is an infinite holiness and a source of holiness. Christ is the
reflection of this intra-Trinitarian holiness, acting in the power of the Holy
Spirit. (Cf. DeV 48) The Pope stresses that “the summit of Christian holiness is
the crucified Christ in his supreme self-oblation to the Father and to his brothers
and sisters in the Holy Spirit,” (PG 13) so following Him and participating in
His sufferings (cf. 1 Pt 4:15) becomes a wonderful way of holiness for all.
(Sicari, 2004, pp. 153—167) In Him the holiness of God’s mercy is revealed.
(cf. DiM 13) Christ, speaking of himself as the Way, the Truth and the Life
(Jn 14:6), presents himself as “the only way that leads to holiness.” (EiAm 31;
cf. SD 15) And by giving himself in the Eucharist, he makes it become the
Blessed Sacrament and the “inexhaustible source of holiness.” (EdE 10; see
VS 107) Underneath the simplicity of the sacramental signs is the “immeasurable
depth of the holiness of God.” (EdE 48; see DC 8) In celebrating the Eucharist
the Church finds in it “the source of life and holiness” (RH 7; c¢f. LK 1985, 8)
and for this reason, “every commitment to holiness, every activity aimed at
carrying out the Church’s mission [...] must draw the strength it needs from the
Eucharistic mystery and in turn be directed to that mystery as its culmination.”
(EdE 60; cf. EiO 40)

A special role in the sanctification of the Church and its individual members
is played by the Third Divine Person, whom the Pope calls “the Spirit of
Holiness.” (cf. DeV 24; RM 8; VS 108; EiAf 62) To live in Christ means to “put
on” by the work of the Holy Spirit “a new man, created after the likeness of
God, in true righteousness and holiness.” (Eph 4: 24; cf. EiO 36) The whole
economy of salvation achieved by Christ is realized thanks to sensitivity to the
hidden action of the Holy Spirit, “who is the direct author of all holiness.”
(SA 31) It is He who “inspires in hearts a profound yearning for holiness”
(DeV 65) and is the source and “teacher of all holiness,” (SA 31) that is to say,
the one who “changes the interior dryness of souls, transforming them into the
fertile fields of grace and holiness. What is ‘hard he softens,” what is ‘frozen he
warms,’ what is ‘wayward he sets anew’ on the paths of salvation.” (DeV 67) He
constantly “revives the Church and draws her to the path of holiness and love,”
(LK 1981, 1) enriching it with various charisms. (cf. ChL 24)



162 Marek Chmielewski

b) Holiness in the moral and spiritual sense

Holiness, in the moral and spiritual sense mentioned above, consists in the
perfect fulfilment of the commandment of love, (cf. ChL 55) which John Paul II
repeatedly stressed when he wrote that the call to holiness means “perfection in
love.” (ChL 16; cf. PDV 72) In another place he emphasized that “the heart of
holiness is love, which leads even to giving our lives for others (cf. Jn 15:13).”
(EiAm 30) Thanks to love, which is a “creative power in man,” we have “access
to the fullness of life and holiness that come from God.” (DiM 7)

The Pope’s remark that the sanctity of the Christian life can only be spoken
of in the Church is worth emphasizing. For the Church is the “reality that
expresses the mystery of the Church better than anything else.” (NMI 7). In the
context of priestly holiness, our author stresses that “the holiness of a Christian
begins with the holiness of the Church, [and] expresses and enriches it at the
same time.” (PDV 31) Although the Church has a hierarchical structure, it is
completely subordinated to the holiness of her members, (cf. MD 27) which
allows the “threefold and unitary munus propheticum, sacerdotale et regale to
be brought to “full expression and effectiveness,” (VS 107) this being the very
essence of the mission of the people of God. Without holiness any evangelization
and missionary activity would be impossible, (cf. VS 108. 110; EiO 38) because
they are rooted in personal union with Christ. The Pope rightly points out,
therefore, that “the effectiveness of the Church’s missionary activity depends on
the sanctity of every Christian’s life.” (RMs 77) Holiness, together with
conversion and public and private prayers for Christian unity, is the “soul of the
entire ecumenical movement.” (UUS 21) “A joint witness of holiness, as fidelity
to the one Lord, has an ecumenical potential extraordinarily rich in grace.”
(UUS 48) In this respect, the Pope teaches an “ecumenism of holiness.” (see
NMI 48; EiE 31) (Chlebowski, 2006, pp. 108—122)

Following the Second Vatican Council, our author often recalls the
universality of the call to holiness. It is significant that he devoted most of his
attention to this issue in his exhortation Christifideles laici. As he pointed out,
this is not a mere moral imperative, but an “inalienable requirement of the
mystery of the Church.” For the Church is the Mystical Body, whose “members
share in the holiness of the Head, which is Christ.” Furthermore, in the Church
lives and works the same Spirit, the Sanctifier, “who sanctified the human nature
of Jesus in Mary’s virginal womb (cf. Lk 1:35).” He constantly communicates
to the Church “the holiness of the Son of God who became man.” (ChL 16)
Since baptism incorporates persons into the community of the Church, the call
to holiness arises from this sacrament and is renewed in others, especially in the
Eucharist. “Baptism is a true entry into the holiness of God through incorporation
into Christ and the indwelling of his Spirit.” (NMI 31)
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¢) The holiness of the states of life in the Church

John Paul II’s concern for the sanctity of the members of the Church is
particularly evident in what he taught about priests. Although “the ministerial
priesthood does not of itself signify a greater degree of holiness with regard to
the common priesthood of the faithful,” (PDV 17) following the Council decree
on the ministry and life of priests Presbyterorum ordinis (No 12) the Pope
highlighted their “special vocation to holiness.” (PDV 82) It results from the
sacrament of the orders, because “The priestly vocation is essentially a call to
holiness in the form which derives from the sacrament of orders.” (PDV 33) In
this context John Paul II gives a definition of priestly holiness. It is “intimacy
with God; it is the imitation of Christ, who was poor, chaste and humble; it is
unreserved love for souls and a giving of oneself on their behalf and for their
true good; it is love for the Church which is holy.” (PDV 33) Priestly holiness is
most fully expressed in pastoral love and has a fundamental and inalienable
ecclesiastical dimension, that is to say it is “a sharing in the holiness of the
Church herself.” (PDV 31; see LK 2004, 6)

Our author places high demands on bishops as regards holiness, as can be
seen especially in the post-synodal apostolic exhortation Pastores gregis. He
states from the very beginning that the sanctity of a bishop’s life is the ideal on
which the Church bases her hopes (No 1). The personal, subjective holiness of
the Bishop is intended to reflect the objective holiness of the Church in which
he makes Christ the Good Shepherd present. The holiness of the Bishop is
a holiness lived with his people and for his people, in a communion which
becomes a stimulus to and a mutual building up in charity.” (PG 12) The Bishop
1s to achieve holiness in his life, “in the context of external and internal
difficulties,” that is, despite “his own weaknesses and those of others, in daily
contingencies and personal and institutional problems.” (PG 23) The Pope
considers it a strict duty of every bishop to live a Christocentric and ecclesial
spirituality, and at the same time to “walk tirelessly on the road to holiness.”
(cf. PG 24) (Libera, 2004, pp. 217-218)

John Paul II calls consecrated persons to this “high measure of Christian
life” in a special way, because, as he writes in the exhortation Ecclesia in Africa,
“in the Church understood as the Family of God, consecrated life has the
particular function,” above all because it is about “indicating to all the call to
holiness but also of witnessing to fraternal life in community.” (No 94) It is of
major importance for the life of the Church and for her mission of evangelisation.
The search for holiness on the part of consecrated persons “is more necessary
than ever, also as a means of promoting and supporting every Christian’s desire
for perfection” and thus “to inspire in all the faithful a true longing for holiness.”
(VC 39) Christians immersed in the toils and worries of this world wish to see
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in consecrated persons people “who in faith ‘see’ God, people docile to the
working of the Holy Spirit.” (VC 109)

John Paul II considers striving for holiness to be “in summary the programme
of every consecrated life.” (VC 93) Being chosen by God and being consecrated
requires, however, developing this gift. According to the Pope, what is decisive
in the growth of holiness in consecrated life is above all fidelity to the founding
charism and the subsequent spiritual heritage of a given institute shaped by this
charism. (f. VC 36) (Paszkowska, 1998, pp. 332-339)

Among the post-conciliar documents, John Paul II’s post-synodal
exhortation Christifideles laici can be considered the magna carta of the dignity
and holiness of lay people. In the introduction to this document, the Pope notes
how “the Holy Spirit continues to renew the youth of the Church and how he has
inspired new aspirations towards holiness and the participation of so many lay
faithful.” (ChL 2) Secular character, therefore, is perceived by our author as
a theological reality through which holiness can and must be achieved. (Cf.
ChL 15) The vocation of lay people to holiness therefore means a call to live
according to the Spirit, while remaining integrated into temporal reality and
participating in earthly activities. They are to strive for holiness in the normal
conditions of professional and social life. “Therefore, to respond to their
vocation, the lay faithful must see their daily activities as an occasion to join
themselves to God, fulfil his will, serve other people and lead them to communion
with God in Christ.” (ChL 17) (Zyzak, 2008)

On various occasions John Paul II reminds us that marriage has its
sacramental dignity and sanctity. It is “the path of Christian holiness.” (EiAf 83;
EiAm 46) Thus the universal vocation to holiness is also to be realized
in marriage and the family. (Cf. FC 34. 56. 58. 66; GtS 19) (Martins, 2004,
pp. 717-728) This stems from the will of Christ, who “wants to safeguard the
holiness of marriage and of the family. He wants to defend the full truth about
the human person and his dignity.” (GtS 20) Christian history confirms the
validity of this path, since many fathers and mothers and children have found
“their human and Christian vocation [...] to holiness” precisely through the
family. (GtS 23)

d) Expressions and models of holiness

According to John Paul II, holiness of Church members manifests itself in
many ways. However, its clearest manifestation is martyrdom. From the very
beginning the cult of martyrs had a clearly Christocentric character, since “by
proclaiming and venerating the holiness of her sons and daughters, the Church
gave supreme honour to God himself; in the martyrs she venerated Christ, who
was at the origin of their martyrdom and of their holiness.” (TMA 37) The Pope
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regards martyrdom as “a wonderful sign of the Church’s holiness”, this being of
great importance for preaching and missionary service. (Cf. VS 93) This kind of
proclamation of the Good News by word and confirmed by deed, up to the point
of readiness to give one’s life, “opens people’s hearts to the desire for holiness,
for being configured to Christ.” (EiAf 87)

This thesis corresponds with the Pope’s teaching on missionary spirituality
in his encyclical Redemptoris Missio, where he states that “the call to mission
derives, of its nature, from the call to holiness. A missionary is really such only
if he commits himself to the way of holiness: Holiness must be called
a fundamental presupposition and an irreplaceable condition for everyone in
fulfilling the mission of salvation in the Church.” (RMs 90) This means that
authentic holiness manifests itself in missionary zeal. According to the Pope’s
teaching, it is possible to equate “missionary zeal” to “zeal for holiness.”
(Cf. RMs 91-92)

Nor can one neglect all kinds of manifestations of popular piety, which
John Paul II calls “the holiness of the people.” In its practice, as well as in
catechesis, it is of great importance to show the saints as examples of the realiza-
tion of the Christian vocation. (f. EiAm 15) (Potec¢, 2008, pp. 101-110)

Among the models of holiness, Mary stands out as she reflects perfectly the
holiness of Christ. The Pope devotes a great deal of space to this fact in his
encyclical Redemptoris Mater, in which, following Vatican II, he stresses that
“the Mother of God is already the eschatological fulfilment of the Church,” so
that Christians, gazing at this model, should grow in holiness. (RM 6) In her
“shines a ray of the mystery of God, the glory of his ineffable holiness.”
(RM 36) Mary, called “the new Eve” and “Mother of the living,” proclaims the
unalloyed truth of “the holy and almighty God.” (RM 37) In turn, the Church,
as a spiritual mother to her members, learns to be maternal by “contemplating
Mary’s mysterious sanctity, imitating her charity and faithfully fulfilling the
Father’s will.” (RM 43. 47)

Mary of Nazareth is the “prototype” of the Church, since she leads all on
the path of faith and holiness. Furthermore, “the Church has already reached
that perfection whereby she exists without spot or wrinkle.” (MD 27) (Kuczer,
2005, pp. 85-173) Mary’s model of holiness is of particular importance for
priests, for whom she is Mother. (Cf. LK 1994, 8) Thus “there is a need for
communities which, by contemplating and imitating the Virgin Mary, the figure
and model of the Church in faith and holiness, cultivate the sense of liturgical
life and of interior life.” (EiE 27)

Writing about the Marian spirituality of St. Louis-Marie Grignion de
Montfort, our author notes that “like Mary and with her, the saints are in the
Church and for the Church, so that her holiness may shine forth.” (MMTf &)
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Among them, the first after Mary is her spouse, St. Joseph, who is an example
for believers of how to “walk before God in the ways of holiness and justice.”
(RC 31) In the exhortation Redemptoris Custos, the Pope points to the exemplary
holiness of Joseph of Nazareth, stressing that the marriage of “Joseph and Mary
arcs the summit from which holiness spreads all over the earth.” (RC 7)

As far as other models of holiness are concerned, the list of figures recalled
by John Paul II is very long. In the first place, we should mention all those
whom he canonised and beatified during his pontificate.

It is also noteworthy that, taking advantage of various occasions, most often
anniversaries of the so-called “birth into heaven,” the Pope dedicated an
appropriate motu proprio or apostolic letter to some eminent and widely known
saints, and, in the case of Saints Cyril and Methodius, an encyclical entitled
Slavorum Apostoli. In this way, he honoured at least a dozen of the greatest
saints.>

e) Pedagogy of holiness

In his Apostolic letter Novo millennio ineunte, John Paul II, pointing to
holiness as the foundation of the Church’s pastoral programme in the third
millennium, also speaks of the need for an appropriate “pedagogy of holiness.”
This phrase recurs frequently in his teaching. Since there are different individual
paths to holiness, an appropriate pedagogy of holiness, adapted to the rhythm of
the individual person, must be applied. (cf. NMI 31)

In his statements on holiness, scattered in almost all of the Pope’s documents
and statements, he does not give a cohesive lecture on the pedagogy of holiness.
Nevertheless, some of his remarks on the subject deserve to be noted. Conversion
plays an important role in the field of holiness. Conversion is the starting point
and conditio sine qua non of the universal call to holiness, which is the goal of
every authentic conversion, (cf. EiAm 26, 30) since through contrition and
conversion one comes closer to the holiness of God and finds one’s own inner

3 In chronological order they are: St. Stanislaous of Szczepanow — the letter Rutilans agmen to the
Church in Poland on the occasion of the 900th anniversary of his martyrdom (8 V 1979); St. Basil the
Great — the letter Patres Ecclesiae on the 1600th anniversary of his death (2 I 1980); St. Catherina of Sie-
na — the letter Amantissima Providentia on the occasion of the 600th anniversary of her death (29 IV
1980); St. Benedict — the letter Sanctorum altrix on the occasion of the 1500th anniversary of St. Bene-
dict’s birth (11 VII 1980); St. Augustine — the letter Augustinum hipponensem on the occasion of the
1600th anniversary of his conversion (28 VIII 1986); St. Alphonsus Liguori — the letter Spiritus Domini
on the occasion of the 200th anniversary of his death (1 VIII 1987); St. John of the Cross — the letter
Maestro en la fé on the occasion of the 400th anniversary of his death (14 XII 1990); St. Ambrose — the
letter Operosam diem on the occasion of the 1600th anniversary of his death (1 XII 1996); St. Peter Cani-
sius — the letter to the German Bishops on the occasion of the 400th anniversary of his death (19 IX 1997);
St. Teresa of the Child Jesus — the apostolic letter Divini amoris scientia on the occasion of her announce-
ment as the Doctor of the universal Church (19 X 1997), and many others. (Karczewski, 2005, pp. 553-554)
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truth. (f. RP 31) Elsewhere, the Pope points out that holiness is “the fruit of
conversion under the influence of the Gospel.” (EiE 14)

Prayer is an indispensable condition for acquiring holiness, inseparable from
conversion, being “in a certain sense, the first and last condition for conversion,
progress and holiness.” (LK 1979, 10) It is the “foundation” of the aforementioned
pedagogy of holiness, (NMI 32) since it recalls the “primacy of the interior life
and of holiness,” (NMI 38) which is realized “by a renewed listening to the word
of God.” (NMI 39; PG 15) (Kochel, 2012, pp. 219-234) Rosary is a prayer
particularly recommended by the Pope, since it brings “fruits of holiness,”
(RVM 1) and moreover, it fits well into the “training in holiness,” (RVM 5)
strengthening the desire for it, (RVM 26) which, if accepted, “can be cultivated
only in the silence of adoration before the infinite transcendence of God.” (VC 38)

The Holy Father points out that the path of holiness, by its very nature, also
requires the undertaking of various ascetical measures which have always been
present in the practice of the Church and which find their culmination in the
sacrament of penance. (Cf. EiAm 32) They are “a powerful aid to authentic
progress in holiness.” (VC 38) Among such means, the Pope appreciates
pilgrimages to the tombs of the martyrs, “where holiness is particularly expressed
in remembering men and women who in every age have enriched the Church
with the sacrifice of their lives.” (OL 25) In general, the pursuit of sanctity
requires a spiritual struggle, in which the use of spiritual direction will be
a valuable help, especially during the formation phase. (Cf. VC 95)

As far as the laity are concerned, work, commitment to temporal realities,
and concern for the common good should also be a valuable means of
sanctification. (Cf. LE 25)

In general, all should be provided with an adequate formation, so that in
their lives and activities they may be oriented towards Christ and, according to
their own charism, strive for personal holiness. (cf. EiAs 44) None of the
baptized must lack enthusiasm in walking the path of holiness, which the Pope
encouraged especially young people to do. By striving for holiness, they can
become “a sign of God in the world” and “leaven of the missionary spirit.”
(EiAf 136) An appropriate environment for young people to discover the gift of
holiness is the various movements in the Church, (Cf. EiO 47) insofar as they
give precedence to the vocation of every Christian to holiness. (Cf. ChL 30)
(Chmielewski, 1995, pp. 55-72)

k ok ok

Pope St. Paul VI wrote in his exhortation Evangelii nuntiandi that “modern
man listens more willingly to witnesses than to teachers, and if he does listen to
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teachers, it is because they are witnesses.” (No. 41) This sentence, especially in
the aspect of holiness, can be applied to the Pope from Poland. He not only
taught what sanctity is and how to pursue it, but he showed it with his life,
bearing witness to his love for God and human. Before the Church examined the
sanctity of John Paul II’s life in the framework of the beatification process,
initiated in an extraordinary procedure by Benedict XVI only five weeks after
his death, on the day of the funeral countless crowds gathered in St. Peter’s
Square and chanted: “Santo subito” — immediately a saint.

He who was a tireless teacher of holiness also became its witness. The
Church solemnly confirmed it with the act of beatification performed by
Benedict XVI on 15t May 2011, on Divine Mercy Sunday, and with the act of
canonisation. John Paul II was declared a saint by Pope Francis also on Divine
Mercy Sunday, 27 April 2014.

In view of the wide scope, significance and originality of St John Paul II’s
doctrine and his unquestionable contribution to the preservation of peace and
Christian order in Europe, it is now to be expected that he will soon be proclaimed
a Doctor of the Church and Patron of Europe.
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Jan Pawel 11 — papiez SwigtoSci

Streszczenie: Wérod wielu tytutow Jan Pawel IT w petni zastuguje na miano ,,Papieza Swictosci” ze
wzgledu na rekordowa liczbe beatyfikacji 1 kanonizacji, ktérych dokonal oraz oryginalng nauke
o $wigtosci. Cheiat wprowadzi¢ w zycie soborowa nauke o powszechnym powotaniu chrzescijan do
$wietosci. W papieskiej teologii $wietosci nacisk kiadzie sie na Trojce Swicta jako zrodto wszelkiej
swigtosci. Ponadto mowi o przejawach, wzorach i §rodkach prowadzacych do $wictosci, a wige
o swoistej ,,pedagogice §wigtosci”. Doktryna §wigtosci Jana Pawla II jest Scile zwigzana z jego
stylem zycia, co potwierdzit Kosciot jego beatyfikacja (1 maja 2011 r.) 1 kanonizacjg (27 kwietnia
2014 1.). Biorac pod uwagge jego doktryne, zycie i troske o chrze$cijanski ksztatt Europy, stuszne jest
oczekiwanie na to, ze wkrotce zostanie ogtoszony Doktorem Kosciota i Patronem Europy.

Stowa kluczowe: Jan Pawet II, $wigtos¢, Swigci, beatyfikacja, kanonizacja.

Abbreviations

ChL - John Paul II, Post-synodal Apostolic exhortation “Christifideles laici” on the vocation
and the mission of the lay faithful in the Church and in the world.

DC - John Paul 11, Apostolic letter “Dominicae cenae” on the mystery and cult of the Eucharist.

DeV - John Paul Il, Encyclical “Dominum et Vivificantem” on the Holy Spirit in the life of the
Church and the world.

DiM - John Paul Il, Encyclical “Dives in misericordia” on Divine Mercy.

EdE - John Paul Il, Encyclical “Ecclesia de Eucharistia” on the Eucharist in the life of the
Church.

EiAf - John Paul I, Post-synodal Apostolic exhortation “Ecclesia in Africa” on the Church in
Africa and its evangelizing mission towards the year 2000.
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EiAm — John Paul II, Post-synodal Apostolic exhortation “Ecclesia in America’ on the encounter
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with the living Jesus Christ: the way to conversion, communion and solidarity in Americy.

— John Paul 11, Apostolic exhortation “Ecclesia in Europa” on Jesus Christ alive in his
Church, the source of hope for Europe.

— John Paul 11, Post-synodal Apostolic exhortation “Ecclesia in Oceania” on Jesus Christ
and the peoples of Oceania: walking his way, telling his truth, living his life.

— John Paul 11, Apostolic exhortation “Familiaris consortio” on the role of the Christian
family in the modern world.

— John Paul II, Letter to Families “Gratissimam sane” on the occasion of the Year of the
Family 1994.

— John Paul I, Encyclical “Laborem exercens” on human labour.

— John Paul 11, Letter for Holy Thursday [Year].

— John Paul II, Apostolic letter “Mulieris dignitatem” on the dignity and vocation of wo-
man.

— John Paul 11, Pontifical letter to the Montfortian families “Mariology of St. Luis Maria
Grignion de Montfort”

— John Paul I, Apostolic letter “Novo millennio ineunte” at the close of the great Jubilee of
the Year 2000.

— John Paul 11, Apostolic letter “Orientale lumen” to mark the centenary of ‘Orientalium
dignitas’ of Pope Leo XIII.

— John Paul 11, Post-synodal Apostolic exhortation “Pastores dabo vobis” on the formation
of priests in the circumstances of the present day.

— John Paul I, Post-synodal Apostolic exhortation “Pastores gregis” on the bishop, servant
of the Gospel of Jesus Christ for the hope of the world.

— John Paul Il, Apostolic letter “Parati semper” to the youth of the whole world on the
occasion of the International Year of the Youth.

— John Paul I, Apostolic exhortation “Redemptoris Custos” on the person and mission of
Saint Joseph in the life of Christ and of the Church.

— John Paul 1I, Encyclical “Redemptor hominis”.

— John Paul 11, Encyclical “Redemptoris Mater” on the Blessed Virgin Mary in the life of
the Pilgrim Church.

— John Paul 11, Encyclical “Redemptoris missio” on the permanent validity of the Church's
missionary mandate.

— John Paul II, Apostolic exhortation “Reconciliatio et paenitentia” on reconciliation and
penance in the mission of the Church today.

— John Paul 11, Apostolic letter “Rosarium Virginis Mariae” on the Holy Rosary.

— John Paul I, Encyclical “Slavorum Apostoli” on the millennium of the evangelising work
of St. Cyril and Methodius.

— John Paul II, Apostolic letter “Salvifici doloris” on the Christian meaning of human
suffering.

— John Paul 11, Apostolic letter “Tertio millennio adveniente” on the preparation for the
Jubilee of the Year 2000.

— John Paul II, Encyclical “Ut unum sint” on commitment to Ecumenism.

— John Paul 11, Post-synodal Apostolic exhortation “Vita consecrata” on the consecrated
life and its mission in the Church and in the world.

— John Paul Il, Encyclical “Veritatis splendor” on some fundamental problems of the moral
teaching of the Church.
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Streszczenie: Jedng z najwazniejszych kwestii wspotczesnej teologii jest zagadnienie seksualno$ci
i plei kulturowej. Wedlug dokumentu Gaudium et spes Ko$ciot rzymskokatolicki powinien prowa-
dzi¢ dialog ze $wiatem, ktorego jest czgscig. W zwiazku z tym nie moze by¢ pasywnym $wiadkiem
zachodzacych przemian, np. w zakresie interpretacji seksualnosci i teologicznych ich implikacji.
Zatem w niniejszym artykule udzielono odpowiedzi na dwa pytania: 1) o czym Pawet VI i Jan Pawet
II nauczat w ramach swojej mysli na temat seksualnosci?; 2) jaka jest recepcja i dyskusja dotyczaca
tego nauczania? Dodatkowym celem jest takze ukazanie dwoch kluczowo odmiennych stron dialo-
gu: wskazanych papiezy i autoréw niekanonicznych metodologicznych propozycji dotyczacych
queerowania teologii. Zaktada si¢ bowiem, ze ukazanie ich stanowisk moze pomoc zrozumiec,
w jakim zakresie kreatywne porozumienie pomi¢dzy dwoma wskazanymi powyzej stronami jest
mozliwe.

Stowa kluczowe: Pawetl VI, Jan Pawet 11, seksualnos¢, ciato, teologia ciata, teologia seksualno$ci.

Jedna z najbardziej wymagajacych spotecznie kwestii we wspotczesnej
teologii jest zagadnienie seksualnosci. Zgodnie ze wskazaniami Soboru Waty-
kanskiego II Ko$ciot jako powszechna wspdlnota ludzi ochrzczonych
i rownoczesnie Ko$ciot jako struktura hierarchiczna zobligowany zostat do dia-
logu ze $wiatem, ktorego jest czescig (Sobor Watykanski I1, 1965, Gaudium et
spes 1965, n. 3nn). W zwiazku z tym nie powinien zosta¢ obojetny na przemia-
ny spoteczno-kulturowe, ktore obejmujg dwie sfery: 1) normy, wzorce, zacho-
wania cztowieka; 2) kulture symboliczng, zawarta w materialnych wytworach
ludzkiej dziatalnosci jako efekt wymienionych wzorcow, norm, postgpowan (Pa-
sierb, 1993, s. 102; 1979, s. 331). W wyniku przemian w kulturze pteé, ciele-
snos$¢, seksualnosc staty sie w teologii zagadnieniami wielowgtkowymi. Zaczeto
uprawia¢ np. teologi¢ ciata (Marczewski, 2015; Evert, 2014; Kopycki, 2013;
Waldstein, 2012; Mroczkowski, 2008; Kosiewicz, 2007), ptci (Soinski, 2015;
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Kupczak, 2013; Kubicki, 2013; Griin, 2007; Hannaford, Jobling, 1999) i teologie
feministyczng (Schumacher, 2008; Radzik, 2015; Szwed, 2015), a kazda z nich
oznacza wieloaspektowg refleksje. Geneze ich rozwoju lokuje sie¢ w naucza-
niu Pawla VI (HV, 1968) i Jana Pawta II (Wojtyta, 1960, 1980; Jan Pawet II,
1981-1998) oraz w komentarzach do niego.

W zwigzku z powyzszym przedktadany artykut ma charakter rekapitulacji
badawczej (por. Jucewicz, Machinek, 2009; niniejszy tekst jest probg poszerze-
nia mysli zawartej w ksigzce A. Jucewicz i M. Machinek, w kontekscie przed-
stawionych ponizej nowych propozycji metodologicznych w uprawianiu teolo-
gii). Celem autorki jest zatem przesledzenie stanowisk dwoch kluczowo
odmiennych stron dyskusji: 1) przede wszystkim papiezy rozumianych jako
reprezentantow teologii kanonicznej i Kosciota rzymskokatolickiego; 2) auto-
réw niekanonicznych wypowiedzi (tzn. tekstow niewynikajacych z metodologii
pisania teologicznych prac zgodnych z wymowa i przestaniem zrédet bezpo-
$rednich, tj. Biblii 1 Tradycji; oraz z tre$cig zrodet posrednich, np. Magisterium
Ecclesiae). Przesledzenie tych wypowiedzi ma stuzy¢ okresleniu, na ile pole do
dialogu w kwestii seksualnosci jest miedzy nimi mozliwe!. Istotne znaczenie
podejmowanego tematu, ktory obecnie budzi w spoleczenstwie w Polsce wiele
emocji, posrednio zasygnalizowal badacz zagadnien z obszaru teologii funda-
mentalnej Michat Chaberek. Piszac o teologii ciala, zaakcentowat: ,,[...] jest co
najmniej kilka powodow, dla ktoérych dowarto$ciowanie roli ciata stato si¢ ko-
nieczne w dwudziestym wieku. Ale od razu trzeba zaznaczy¢, ze program ten
zostal jedynie zainicjowany i z poczatku bardzo niesmiato podjety tylko w niekto-
rych kregach koscielnych. Jak przewiduje George Weigel, teologia ciala jest jak
bomba z op6znionym zaptonem, ktorej eksplozja w trzecim milenium jest jeszcze
przed nami. Prawdopodobnie wickszo$¢ teologdw nie zdaje sobie jeszcze sprawy
ze znaczenia tego nurtu w mys$li chrzescijanskiej” (Chaberek, 2018, s. 116).

Co istotne, rownie kluczowe znaczenie przyznaje si¢ interpretacji seksual-
nosci w kontekscie przezywania wiary w perspektywie indywidualnej, jak
i spotecznej cztowieka wspotczesnego. Podjety temat moze by¢ zinterpretowa-
ny jako kontrowersyjny oraz wymagajacy. Stanowi on zauwazenie swego ro-
dzaju dialogu cztowieka z seksualnos$cia. Jest takze probg ukazania interesuja-
cego zagadnienia wartego podjecia glebszej humanistyczno-teologicznej

1 Oprocz ksiazki A. Jucewicz, M. Machinek, Idea gender jako wyzwanie dla teologii, na polskim
rynku wydawniczym dostepne sg teologiczne publikacje o charakterze przegladowym i obrazujacym na-
uczanie Kosciota o seksualnosci, np. o homoseksualizmie, czasami wzbogacone §wiadectwami 0sob ho-
moseksualnych o dos§wiadczaniu wlasnej ptciowosci (zob. Bolewski, 2013; Comiskey, 2012; Helminiak,
2002; Huk, 1996, 2000). Ponadto odnotowaé¢ mozna prace napisane z perspektywy badan socjologicz-
nych i refleksji publicystycznej (zob. Hall, 2016a, 2016b, s. 79-99; Dzierzanowski, 2014; Rucki, 2013;
Terlikowski, 2004 1 in.; w niniejszym zestawieniu analizie nie podlegaja prace z zakresu medycyny ani
psychologii).



Pawta VI i Jana Pawla Il nauczanie o seksualnosci — zatozenia, recepcja, dyskusja 173

narracji Ko$ciota i jego Iudzi. Moze on by¢ odpowiedzig na uwage niemieckie-
go teologa rzymskokatolickiego, ks. Eugena Bisera, ktory w 1992 r. o sytuacji
teologii i gtoszenia Stowa Bozego powiedzial: ,,Zasadniczym problemem dzi-
siejszego Kosciota jest jezyk. Tylko jeszcze nie wszyscy to zauwazyli” (Biser,
1992, s. 11, cyt. za: Sikora, 2009, s. 105). Dodatkowa wskazowke w prowadze-
niu naukowych dociekan z zakresu teologii ciala i seksualno$ci znajdujemy
w wypowiedzi ks. Jozefa Hernogi. Zauwaza on: ,,Wolnos$¢ badan teologicznych
w szukaniu lepszego zrozumienia prawdy objawionej powoduje kreatywno$¢
uczonych i prowadzi do rozwoju Kosciota. Teologia jest bowiem czyms wigcej
anizeli katechezg. Teolog ma zadanie jakby sapera: on idzie kilka krokoéw przed
Urzedem Nauczycielskim Kosciota, pracuje dla niego, przygotowuje mu drogg.
W dokumentach magisterium Kosciola nie znajduje si¢ praktycznie nic, czego
wczesniej nie wypracowaliby teologowie” (Hernoga, 2014, s. 427n). Totez ni-
niejsza wypowiedz ma zaakcentowac potrzebe dialogu Kosciota hierarchiczne-
go, przedstawicieli teologicznych i innych dyscyplin nauki oraz generalnie osob
swieckich jako partneréw majacych wspoélnie wypracowaé adekwatny peten
szacunku jezyk, konkretne metody pastoralne, a w konsekwencji doskonalszg
aktualizacj¢ refleksji teologicznej Kosciota rzymskokatolickiego. Konieczno$¢
aranzowania takiego dialogu jest nie tylko odpowiedzia Eklezji? na wyzwania
Swiata wspotczesnego, ale takze realizacjg oczekiwan — jak okreslit Zbigniew
Nosowski, redaktor naczelny czasopisma ,,Wi¢z” — tzw. wnukdéw soboru waty-
kanskiego II, czyli pokolenia ludzi, ktorzy urodzili si¢ w czasach adaptacji po-
stanowien tego soboru na grunt Kosciotow partykularnych (Nosowski, 2007,
s. 29n). Jak stusznie zauwazyt Z. Nosowski: ,,Do »wnukow Soboru« trzeba nie
tyle dociera¢ z przestaniem Soboru, co raczej z nimi trzeba wspottworzy¢ Ko-
Sciot, ktory bedzie w istocie swej posoborowy. RAZEM z nimi, a nie dla nich!”
(Nosowski, 2007, s. 30).

Glowne tresci nauczania Pawla VI i Jana Pawla II o seksualnosci

W naukach teologicznych interpretacja seksualno$ci w istotnym zakresie
stala si¢ reakcjg na rewolucj¢ seksualng zapoczatkowang w latach sze$c¢dziesia-
tych i siedemdziesigtych XX w. w panstwach cywilizacji Zachodu. Za symbo-
liczny poczatek najnowszej refleksji w omawianej materii uznaje si¢ encyklike
Pawtla VI Humanae vitae z 1968 r. oraz pdzniejsze teksty opublikowane w od-
niesieniu do wspomnianego papieskiego dokumentu. Czgs$¢ z nich powstata
jako forma rekapitulacji z perspektywy potwiecza od ogtoszenia wymienione;j

2 Stowo Eklezja jest w niniejszym tekscie uzywane jest jako synonim wyrazu Koscicl, aby zbyt
czesto nie powtarzac drugiego z tych terminow.
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encykliki (przyktady najnowszej literatury: Cipressa, 2019; Delicata, 2019,
s. 51-67; Notare, 2019). Chociaz wspomniane pismo Pawla VI uchodzi za po-
czatek najnowszej refleksji dotyczacej teologii ciata uprawianej w naukach teo-
logicznych, nie jest jednak literalnie pierwsza publikacja, w ktorej podjety zo-
stal temat znaczenia ciala i seksualnosci wobec chrzescijanskiej mysli
teologicznej. Wczesniejsze ustalenia w tym zakresie podzielono wedtug czte-
rech kategorii mowigcych o: 1) podstawowych aspektach istnienia ciata; 2) by-
ciu cielesnym w realizowaniu funkcji zyciowych; 3) byciu cielesnym w realizo-
waniu funkcji teologicznych; 4) byciu cialem a zarazem osobg, osobowoscig
i uczestnikiem wspolnoty. Literatura zawierajaca powyzsze kategorie opisu wy-
raza rOowniez wiar¢ w mistyczng jednos¢ ciata i duszy, cho¢ rozrdznia je jako
odrebne byty (Fraleigh, 1968, s. 265-277).

Encyklika Pawta VI Humanae vitae zawiera tresci z zakresu teologii moral-
nej. Papiez zaakcentowal w niej znaczenie zycia ludzkiego od poczecia do na-
turalnej $mierci. Ukazatl wspotzycie piciowe migdzy wspdimatzonkami jako akt
mitosci. Wskazal na komunig, dialogiczno$¢ i szacunek wspotmatzonkéw
w do$wiadczaniu przez nich wspotzycia seksualnego (HV, n. 13). Odnidst si¢
takze do kwestii liczby potomstwa: ,,Btadzitby zatem catkowicie ten, kto by
mniemat, ze ptodne stosunki ptciowe catego zycia matzenskiego mogg uspra-
wiedliwi¢ stosunek matzenski z rozmystu obezptodniony i dlatego z istoty swej
moralnie zty” (HV, n. 14). Papiez uznat takze, ze uprawianie seksu jest moralnie
dopuszczalne wylacznie migdzy kobietg i mgzczyzng potaczonymi ze sobg sa-
kramentem malzenstwa. Stosowanie antykoncepcji ocenit jako moralnie upo-
rzagdkowane, jesli zaktadato ono wylacznie wykorzystanie naturalnego prawa
ptodnosci (HV, n. 11). Tymczasem czgs¢ duszpasterzy glosita, ze stosowanie
roznych form antykoncepcji nie jest grzechem, tylko kwestig intymnej decyzji
matzonkow. Rzeczone nauczanie Kosciota ogloszono w dobie rewolucji seksu-
alnej. Dodatkowo wsrdd cztonkdéw rozwinietych krajow popularnosé zyskiwaty
idee postmodernizmu. W $wietle tych przemian progresisci oczekiwali zmian
np. w zakresie moralnego nauczania Ko$ciota o seksualnosci. Natomiast kon-
serwatys$ci zarzucali papiezowi zbytnie otwarcie na problemy wspolczesnego
mu $wiata, zbyt duze zaufanie cztowiekowi.

Potwierdzenie i rozwinigcie nauczania Pawta VI w zakresie moralnej oceny
aktywnosci seksualnych zostato przedstawione przez Jana Pawta II. Jego zain-
teresowanie tym obszarem zycia cztowieka byto zasygnalizowane jeszcze przed
wyborem na biskupa Rzymu (Wojtyta, 1960, 1980). Karol Wojtyta zwrdcit
uwage na wzajemng odpowiedzialno$¢ i duchowe pickno wspdtmalzonkow.
Piszac o seksualnosci, rozpatrywat ja w kontekscie ciata oraz w bezposrednim
odniesieniu do cztowieka jako podmiotu, osoby. Wiasng refleksje lokowat w ra-
mach antropologii adekwatnej ukazujacej relacyjnosé¢ i odpowiedzialno$¢ czto-
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wieka w stosunku do samego siebie, a takze drugiej osoby (Pielorz, 2014,
s. 102n). W teologicznych rozprawach przypominajgcych formg poetycka me-
dytacje wyrazit interpretacje mitosci jako spotkania. Doswiadczane w miedzy-
osobowej mitosci seksualne zblizenie wspoimatzonkow ukazat jako duchowe
spotkanie i do§wiadczenie sakramentu mito$ci. Jak wyjasnial, sakrament oraz
sakramentalno$¢ spotyka si¢ z cialem, jest widzialnym znakiem, zaktada teolo-
gi¢ ciata. W konsekwencji wigc ciato wchodzi w definicje sakramentu (Jan Pa-
wet 11 1998, s. 23), a zatem staje si¢ uczestnikiem sacrum. Réwnoczesnie pa-
piez nie zmienit wymagajacego nauczania w zakresie moralnosci. Jako moralnie
nieuporzadkowane wyliczyt stosowanie antykoncepcji, bezposrednig steryliza-
cje¢, masturbacje, seks przedmatzenski, wspolzycie homoseksualne i sztuczne
zaptodnienie (VS, n. 47). W zwigzku z kluczowa w historii teologii XX w.,
z koniecznosci krotko zaprezentowang wyzej mysla Pawta VI i Jana Pawta I,
zarckomendowano w Katechizmie Kosciola Katolickiego stosowanie seksual-
nej wstrzemiezliwos$ci dla 0sob pozostajgcych ze sobg w innej relacji niz wspot-
matzenskiej (KKK, 2008, 2358n).

Rezultatem analizy nauczania Pawta VI i Jana Pawta Il na temat seksualno-
Sci stal si¢ rozwoj badan oraz dziatalnoSci pastoralnej w zakresie ksztattowa-
nych subdyscyplin, takich jak teologia seksualnosci, malzenstwa i rodziny,
teologia ojcostwa i macierzynstwa, teologia dziecka, teologia ciata, duszpaster-
stwa rodzin, duszpasterstwa par heteronormatywnych, duszpasterstwa o0sob
niecheteronormatywnych.

Mysl papiezy o seksualnos$ci a niektore spoleczne oczekiwania

Dynamicznie nastepujace przemiany kulturowe w zakresie interpretacji
ludzkiej seksualno$ci, wraz z probami naglos$nienia problemu epidemii AIDS
w latach osiemdziesigtych ubieglego stulecia spowodowaty, ze Urzad Nauczy-
cielski Kosciota odniost sie do zagadnienia piciowosci cztowiekal. Reakcje
Eklezji scharakteryzowata Joanna Szczepankiewicz-Battek, geograf religii, re-
daktor naukowa ksiazki Queerowe drogi teologii (Szczepankiewicz-Battek,
2016). We wstepie do wskazanej pracy autorka uznata, ze w Kosciele
rzymskokatolickim przez wiele lat ignorowany byt problem osob LGBTQ+.
Zauwazyla, ze odpowiedzig papieza Jana Pawla II na rewolucje obyczajowg
II potowy XX w. byto potepienie praktyk seksualnych innych niz wystepujace
miedzy kobietg i mezczyzng po zawarciu przez nich sakramentu matzenstwa.
Papieski glos zostal wzmocniony stosownym dokumentem Kongregacji Nauki

3 Stowo plciowosé uzywane jest jako synonim wyrazu seksualnosé, aby zbyt czesto nie powtarzaé
drugiego z tych terminow.
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Wiary (Kongregacja Nauki Wiary, 1986), sygnowanym m.in. przez kard. Jose-
pha Ratzingera, wybranego w 2005 r. na papieza. W rzeczonym pismie zasy-
gnalizowano potrzebe sprawowania szczeg6lnej troski nad osobami homosek-
sualnymi w ramach wyrazu milosci dla grzesznikéw 1 potegpienia grzechu.
W innych dokumentach ocena moralna aktywno$ci seksualnej z inng osobg niz
wspotmalzonkiem nie zmienila si¢. W Katechizmie Kosciota Katolickiego zale-
cono traktowanie 0sob nieheteronormatywnych z ,,szacunkiem i delikatnoscig”,
ale réwnoczesnie okreslono ich ,,sktonnosci” jako ,,obiektywnie moralnie nie-
uporzadkowane”, a samg aktywno$¢ homoseksualng (podobnie jak aktywnos$¢
heteroseksualng poza malzenstwem sakramentalnym) — zgodnie z dotychczaso-
wym nauczaniem Ko$ciota — uznano jako grzech pozbawiajacy cztowieka stanu
taski uswigcajacej (KKK, n. 2358). Nauczanie to utrzymat Benedykt XVI. Do-
datkowo zakazat przyjmowania homoseksualistow do seminariow duchownych
(Instrukcja dotyczqca kryteriow rozeznawania powotania, 2005).

Aktualny obecnie pontyfikat papieza Franciszka dla czesci jego swiadkow
stal si¢ czasem oczekiwania na liberalizacj¢ nauczania moralnego Pawla VI
i Jana Pawtla II. Jak zrelacjonowata J. Szczepankiewicz-Battek: ,,Nieheteronor-
matywni katolicy na calym §wiecie z nadziejg przyjeli deklaracje papieza
Franciszka o koniecznosci zrewidowania stosunku Kosciota do 0so6b homosek-
sualnych oraz zwolanie przez niego ogdlnokoscielnego synodu w sprawach
rodziny, w trakcie ktorego dyskutowac¢ miano rowniez o sytuacji osob LGBT+
w Kosciele. O konieczno$ci zmian nauczania Koscielnego wobec 0sob nichete-
ronormatywnych (jak rowniez oso6b rozwiedzionych, zyjacych w ponownych
zwiazkach) juz od dawna méwilo wielu postepowych teologow, w tym takze
biskupow i1 kardynatow” (Szczepankiewicz-Battek, 2016, s. 14).

Synod nie przyniost spodziewanej przez niektoérych gruntownej reformy
stosunku Kosciota do przedstawicieli r6znych mniejszosci seksualnych. Mimo
to w opinii publicznej (zwlaszcza w mass mediach) sensacj¢ wywolaly stowa
papieza Franciszka, wypowiedziane 29 czerwca 2013 r. na poktadzie samolotu
podczas konferencji prasowej na trasie powrotnej do Rzymu ze Swiatowych
Dni Mtodziezy w Rio de Janeiro w Brazylii: ,,Jesli kto$ jest gejem i szuka Boga,
i ma dobrg wolg, kim jestem, by go sadzi¢?” (Janklewicz, 2014). W reakcji na
te stowa jedno z najbardziej popularnych amerykanskich pism adresowanych
do gejow i lesbijek ,, The Advocate” uznato Franciszka za cztowieka roku 2013.
Zdjecie papieza znalazto si¢ na okladce jednego z numerdw tego czasopisma
wraz z powyzszym cytatem jego wypowiedzi oraz dodanym napisem No HS,
czytanym jako ,,No hate” (,,Zadnej nienawisci”), byé moze celowo nawigzuja-
cym formg do sposobu zapisu biblijnego siglum. Kolejnymi wypowiedziami
Ojciec Swiety nie zmienit nauczania moralnego o seksualnosci, ale zwrocit
uwage na jezyk jako styl mowienia o miejscu i roli 0s6b nieheteronormatyw-
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nych w Kosciele. W apelu do wszystkich ludzi, a zwlaszcza do duszpasterzy,
biskup Rzymu zachecit do wypracowania holistycznego stosunku do osob
LGBTQ+. 2 pazdziernika 2016 r. na poktadzie samolotu w drodze powrotnej do
Rzymu z pielgrzymki do Gruzji i Azerbejdzanu powiedziat: ,,Osobom nalezy
towarzyszyc¢ tak, jak czynit to Jezus. Kiedy taka osoba przybedzie do Jezusa,
Jezus na pewno nie powie: idZ sobie, bo jeste§ homoseksualistg”. Franciszek
zalecit towarzyszenie, rozeznanie i przyjecie. ROwnoczesnie potepit teorie gen-
der. Uznal, Ze przeczy ona prawom naturalnym (Bartkiewicz, 2016).

Przejawem potrzeby bardziej tworczego niz dotad dialogu we wskazanym
tematycznym obszarze byto oczekiwanie czgSci 0sob na adhortacje apostolska
Amoris laetitia (AL, 2016). Zwlaszcza w panstwach cywilizacji Zachodu spo-
dziewano si¢, ze papiez Franciszek zrewiduje stosunek Kosciota do ciata i sek-
sualno$ci, szczego6lnie wobec o0sOb zyjacych poza zwigzkiem matzenskim
(w tym os6b LGBT+). Na konieczno$¢ zmiany nauczania Kos$ciota o seksual-
nosci wskazywato od dawna grono postepowych teologow, w tym biskupoéw
i kardynatow (Szczepankiewicz-Battek, 2016, s. 14). Adhortacja Amoris laetitia
zostala sygnowana 19 marca, w uroczystos$¢ §w. Jozefa, w roku 2016. Numery
2501251 wprost odnosza si¢ do 0s6b homoseksualnych i w zasadzie powtarza-
ja tresci zawarte w wywiadach z Franciszkiem. Czytamy w nich: ,,Kos$ciot przy-
swaja sobie postawe Pana Jezusa, ktory w bezgranicznej mitosci ofiarowat sa-
mego siebie kazdemu cztowiekowi bez wyjatku. Wraz z Ojcami synodalnymi
zwrécilem uwage na sytuacje rodzin, ktore przezywajg doswiadczenie posiada-
nia w swoim gronie osoby o sktonnosci homoseksualnej — doswiadczenie nieta-
twe ani dla rodzicow, ani dla dzieci. Dlatego chcemy przede wszystkim po-
twierdzi¢, ze kazda osoba, niezaleznie od swojej sktonnos$ci seksualnej, musi
by¢ szanowana w swej godnosci i1 przyjeta z szacunkiem, z troska, by unikngé
«jakichkolwiek oznak niestusznej dyskryminacji», a zwtaszcza wszelkich form
agresji 1 przemocy. W odniesieniu do rodzin, nalezy natomiast zapewni¢ im
petne szacunku towarzyszenie, aby osoby o sktonnos$ci homoseksualnej mialy
konieczng pomoc w zrozumieniu i petnej realizacji woli Bozej w ich zyciu”
(AL, n. 250).

Co wigcej, w Amoris laetitia zanotowano: ,,W trakcie dyskusji na temat
godnosci 1 misji rodziny, Ojcowie synodalni zauwazyli, ze odnosnie do projek-
tow zrownywania zwigzkow osob homoseksualnych z matzenstwem, nie istnieje
zadna podstawa do porownywania czy zaktadania analogii, nawet dalekiej,
miedzy zwigzkami homoseksualnymi a planem Bozym dotyczqcym matzenstwa
i rodziny. To niedopuszczalne, aby Koscioly lokalne doznawaly naciskow w tej
materii oraz aby organizmy miedzynarodowe uzaleznialy pomoc finansowq dla
krajow ubogich od wprowadzenia praw ustanawiajgcych «matzenstwoy miedzy
osobami tej samej ptci” (AL, n. 251).
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W adhortacji powtorzono takze dotychczasowe tresci dotyczace ideologii gen-
der: ,,Inne wyzwanie wytania si¢ z réznych form ideologii, ogdlnie zwanej gender,
ktora zaprzecza roznicy i naturalnej komplementarnosci mezczyzny i kobiety. Uka-
zuje ona spoleczenstwo bez roznic ptciowych i banalizuje podstawy antropologicz-
ne rodziny. ldeologia ta wprowadza projekty edukacyjne i wytyczne legislacyjne
promujgce tozsamosc osobistq i zwiqgzki emocjonalne w catkowitym oderwaniu od
roznic biologicznych miedzy mezczyzng a kobietq. Tozsamosé cztowieka jest zdana
na indywidualistyczny wybor, ktory moze si¢ rowniez z czasem zmieniac. Niepo-
kojacy jest fakt, ze niektore ideologie tego typu, utrzymujace, ze stanowig odpo-
wiedz na pewne, czasami zrozumiale aspiracje, staraja si¢ ja narzuci¢ jako mysl
dominujacg okreslajgca nawet edukacje dzieci. Nie wolno zapominacé, ze ptec
biologiczng (sex) oraz role spoteczno-kulturowq plci (gender) mozna odrozniad,
ale nie rozdzielac. Ponadto rewolucja biotechnologiczna w dziedzinie przekazy-
wania zycia ludzkiego wprowadzila mozliwos¢ manipulowania aktem poczecia,
czynige go niezaleznym od wspotzycia plciowego miedzy mezczyzng a kobietq.
W ten sposob zycie ludzkie i rodzicielstwo staly si¢ czyms, co mozna tworzy¢
i niszezyé. Czyms w duzej mierze uzaleznionym od zyczenia osob lub par. Czym
innym jest zrozumienie ludzkiej stabosci i ztozono$ci zycia, a czym innym akcep-
tacja ideologii, ktore domagajg si¢ oddzielenia od siebie nieroztacznych aspektow
rzeczywistosci. Nie popadajmy w grzech usitowania zastapienia Stworcy. Jeste-
$my stworzeniami i nie jesteSmy wszechmocni. Rzeczywisto$¢ stworzona nas
uprzedza i trzeba jg przyjmowaé jako dar. ROwnoczes$nie jesteSmy wezwani do
strzezenia naszego czlowieczenstwa, a to oznacza przede wszystkim akcepto-
wanie i respektowanie go takim, jakim zostalo stworzone” (AL, n. 56).

Kolejnym waznym, a zarazem symbolicznym punktem w teologicznej dys-
kusji na temat seksualnosci okazata si¢ dziatalnos¢ papieskiego jalmuznika, tj.
kard. Konrada Krajewskiego. Wiosng 2020 r. pomogt on grupie transptciowych
prostytutek z Brazylii, Kolumbii i Argentyny, mieszkajacych w Torvaianica nie-
daleko Rzymu, ktorym — w zwigzku z pandemig COVID-19 — zabrakto $rod-
koéw do zycia. Co wigcej, K. Krajewski w massmediach otrzymat tytut ,,Robin
Hooda papieza” (,,Pope’s Robin Hood”). Byta to spontaniczna reakcja na ak-
tywnos$¢ jatmuznika, ktory przywrécit bezdomnym dostawy energii w sposob
tamiacy prawo (By Reuters, Vatican 5°Robin Hood’ helps, 2020).

Powyzsze przyklady dowodza, ze aktualnie zachodzi zmiana w zakresie
pastoralnej mysli i dziatalnosci wobec 0sob doswiadczajacych swojej niehetero-
normatywnej seksualnej tozsamosci. Inicjatorem tych zmian jest papiez Franci-
szek. Omowione przeobrazenia stanowig kontekst dla narracji reprezentantow
drugiej strony dyskusji, tj. autorow nietradycyjnych, niekiedy niekanonicznych
wypowiedzi humanistow zajmujacych si¢ zagadnieniami z zakresu religii rzym-
skokatolickiej i ptciowosci.
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Nowe propozycje metodologiczne na temat seksualnoSci i wiary

Poza kolejnymi papiezami gltos w dyskusji o interpretacji ludzkiej seksual-
nos$ci zajmujg takze inni teologowie, a wérod nich duszpasterze. Nie reprezen-
tujg wspolnego stanowiska. Wsrod propagatoréw zmian w zakresie rozumienia
ptci kulturowej w teologii i Ko$ciele nalezy odnotowa¢ amerykanskiego jezuite,
o. Jamesa Martina, konsultanta Sekretariatu Watykanskiego ds. Komunikacji
Stolicy Apostolskiej. J. Martin jest autorem ksiazki Building a Bridge. How the
Catholic Church and the LGBT Community Can Enter into a Relationship of
Respect, Compassion, and Sensitivity (Martin, 2017). Publikacja wywotlala spo-
re poruszenie wérod teologow katolickich i szerzej: chrzescijanskich (Camosy,
Martin, 2017). Jej autor sadzi, ze nalezy zmieni¢ m.in. jezyk uzyty w Kate-
chizmie Kosciola Katolickiego. Uwaza, ze zawarte tam sformutowania zdezak-
tualizowaly si¢ i sg niepotrzebnie bolesne dla 0osob LGBTQ+. Jako przyktad
zmiany jezyka na lepsze Martin wskazuje na nastepujacy przypadek: zacheca,
aby piszac w Katechizmie o homoseksualizmie w miejsce pojecia ,,wewngtrzne
nieuporzadkowanie” wprowadzi¢ okreslenie bardziej pastoralne, jakim jest ter-
min ,,odmienne/inne uporzagdkowanie”, (org. ,,different order”). Duchowny
uwaza rowniez, ze niektorzy Swieci w niebie moga by¢ osobami nieheteronor-
matywnymi (Merritt, Marti, 2017).

Przyktadem wigkszej krytyki mys$li Jana Pawta II o seksualnosci jest arty-
kut Theology of Whose Body? autorstwa Kate M. Grimes, adiunkt teologii na
Uniwersytecie Villanova w USA (Grimes, 2016, s. 75-93). Zdaniem badaczki
ukazanie przez K. Wojtyle roznicy ptci w sferze biologii, psychiki, duchowosci
1 ontycznego wymiaru istnienia cztowieka nie wytrzymuje krytyki w kontekscie
ustalen nauki, m.in. w zakresie wiedzy o biologicznych aspektach aktu zaptod-
nienia (Grimes, 2016, s. 75-84). Uczona stara si¢ dowie$¢ roOwniez, ze nawet
Maryja nie podporzadkowuje si¢ wyodrebnionym przez Jana Pawtla II kryte-
riom kobiecosci. Jak wskazuje K.M. Grimes, wedtug papieza kazdy mezczyzna
jest meski (tzn. aktywny, stworczy, inicjujacy dziatanie), a kobieta — kobieca
(czyli bardziej bierna, pasywna, przyjmujaca dzialanie mezczyzny). Zdaniem
badaczki ta magisterialna koncepcja komplementarno$ci ptciowej zawodzi np.
w odniesieniu do Maryi, ktora objawita si¢ w Guadalupe, a w konsekwencji
wplyneta na przerwanie dominacji kolonizatorow w Nowym Swiecie oraz
sprzeciwia si¢ patriarchalnej niewoli kobiecosci. W trakcie objawienia Matka
Boza ukazata si¢ jako aktywna strona spotkania z cztowiekiem, za$ odbiorca jej
stow — Aztek, Juan Diego — jako pasywna (przyjat on stowa Matki Bozej i dzia-
tat zgodnie z jej poleceniem). W rezultacie Maryja ukazala si¢ jako kobieta
petnigca wladzg zarowno nad Juanem Diego, jak i innymi me¢zczyznami — re-
prezentantami wladzy ko$cielnej. Nie wykazata biernej wrazliwosci, a aktywna
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inicjacj¢ (Grimes, 2016, s. 89; K.M. Grimes powoluje si¢ na ustalenia zawarte
w publikacji Elizondo, 2013, s. 8). W zwiazku z powyzszym Grimes sadzi, ze
Jan Pawet Il — wyraznie ostrzegajac przed maskulinizacja, tj. aktywnoS$cig
i sprawczo$cig kobiet — wykluczytl objawiajaca sie¢ w Guadalupe Maryje ze
swojej koncepcji kobiecosci (Grimes, 2016, s. 92).

Inng z reakcji na ugruntowane w Kosciele nauczanie Pawta VI i Jana Paw-
fa II na temat seksualnosci stato si¢ queerowanie teologii, rozumiane jako po-
wstanie odrebnej mysli w ramach teologii queer. Jej charakterystyki dokonata
Marcela Koscianczuk, kulturoznawczyni i badaczka w zakresie gender studies
z Uniwersytetu w Leeds w Wielkiej Brytanii. Jako zrodta teologii queer uznata:
wspotczesne osiggnigcia nauk spotecznych i filozofii (zwtaszcza genderstudies,
queer studies) spoteczny konstrukcjonizm i dekonstrukcj¢. Zauwazyta, ze jezyk
tego nowego nurtu jest podobny do innych wspolczesnych narracji, takich jak
teologia do$§wiadczenia, teologia wyzwolenia, teologia LGBT (Kos$cianczuk,
2016, s. 85).

Kluczowe dla narracji w teologii queer jest ,,odwracanie obelgi”. Termin
ten wypracowat Gerard Loughlin, pracownik naukowy Wydziatu Teologii i Re-
ligii Uniwersytetu w Durham w Wielkiej Brytanii (Loughlin, 2007, s. 8). Od-
wracanie obelgi ma oznacza¢ ,,wywracanie na drugg stron¢” tradycyjnych spoj-
rzen na kluczowe teologiczne terminy. Przyktadem zastosowania propozycji
metodologicznej G. Loughlina jest ,,zwrot erotyczny” zaproponowany przez
Marka Woszczka, filozofa i historyka religii z Uniwersytetu im. Adama Mickie-
wicza w Poznaniu. W zamierzeniu ,,zwrot erotyczny” ma destabilizowac pod-
stawowe normy eklezjalnej Tradycji 1 pyta¢ o ich podstawy. Dalsze zalozenia
queerowania teologii sg $ci§le zwigzane z rozumieniem roli ciala i szerzej — do-
$wiadczenia cielesnego. To ostatnie odwoluje si¢ do cierpienia oraz przyjemno-
$ci, majacej charakter erotyczny. Ciato interpretowane jest jako potencjalnie
najbogatsze zrodto do rozwazan, poniewaz dotyczy codzienno$ci kazdego czto-
wieka, bez wzgledu na elementy spoteczno-kulturowej tozsamosci. Jak sadzi
M. Woszczek, autentycznie powazne i dojrzale potraktowanie przez kluczo-
wych intelektualistow religijnych zwrotu erotycznego ozywitby teologie chrze-
scijanska (Koscianczuk, 2016, s. 87; Woszczek, 2013, s. 164). M. Woszczek
uznat réwniez, ze pierwszym zadaniem teologii queer nie jest ,,snucie rozwazan
na temat miejsca lesbijki, geja czy osoby trans w ramach istniejacego dyskursu
teologii, ale zdestabilizowanie i podwazenie tegoz dyskursu” (Woszczek, 2011,
s. 76). Na potrzeby niniejszego wywodu nalezy zauwazy¢, ze takie zatozenie
zamyka pole do dialogu na linii Ko$ciot rzymskokatolicki — osoby niehetero-
normatywne i sprzeciwia si¢ idei wigczania, integrowania, duszpasterskiego
towarzyszenia ludziom w przezywaniu wlasnej tozsamosci ptciowej. Przyjmuje
sie, ze tradycja Eklezji jest nie burzenie, a ciggle budowanie; nie sprzeciw wo-
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bec wlasnej przesztosci, a Swiadomos¢ historyczna i wycigganie z niej wnio-
skow w ramach ciagglosci dziejowej. Nie wyklucza to inicjowania oraz przepro-
wadzania istotnych zmian. Majg one jednak wynika¢ z gtebokiej refleksji nad
przesztoscia, a nie z autodestrukeji Tradycji. Kluczowa jest wiec swiadomos$¢
tego, ze odnowa uznawana jest za najdawniejszy sposob rekonstruowania si¢
Kosciota.

W zwigzku z powyzszym nalezy zauwazy¢, ze autorzy opracowan na temat
queerowania teologii (podobnie jak tzw. teologowie kanoniczni) reprezentuja
roézne stanowiska na temat stopnia wprowadzenia zmian w postrzeganiu zagad-
nienia seksualnosci w teologii. Glos w dyskusji zajmuja nie tylko absolwenci
studiow teologicznych w wydaniu rzymskokatolickim lub szerzej chrzescijan-
skim. Wypowiadaja si¢ takze inni uczeni. Wsrdd nich jest: teolog Marcella
Althaus-Reid z Uniwersytetu Edynburskiego (Althaus-Reid, 2004a, 2004b),
profesor studiow feministycznych (women’s studies) Kathy Rudy z Duke Uni-
versity w Durham w USA (Rudy, 2001, s. 190-222; 2000, s. 195-216; 1997),
teolog James Alison (Alison, 1998, 2001; zob. takze. James Alison [online]),
teolog Elizabeth Stuart z Uniwersytetu Winchester (Stuart, 2003, 1995; Stuart,
Braunston, Edwards, McMahon, Morrison, 1997; zob. czasopismo ,,Theology
and Sexuality” zatozone przez E. Stuart — wydawane od 2002 r.) oraz medio-
znawca Alan McKee z Uniwersytetu w Glasgow (McKee, 1999, s. 235-249;
1997, s. 21-36). Nalezy zauwazy¢, ze ostatni z wymienionych autorow inter-
pretuje teologie queer jako zbior utopijnych zwrotow pomocnych w teoretycz-
nej refleksji, ale nie zawsze odpowiadajacych faktycznej sytuacji ludzi, ktorych
ma opisywac¢ (McKee, 1997, s. 23).

Rewolucja czy ewolucja?

Istniejg pewne punkty styczne kontynuatoréw mysli Pawta VI i Jana Pawta I1
o seksualno$ci, krytykow ich ustalen oraz reprezentantow teologii queer.
M. Koscianczuk zauwazylta, ze w nauczaniu ko$cielnych hierarchéw mozna do-
strzec przejawy trafnej intuicji wskazujacej na potrzebg poruszania na ambonie
problematyki ciata i seksualnosci jako klucza do rozumienia duchowosci oraz
kwestii zwigzanych z gldwnymi teologicznymi pytaniami (Ko$cianczuk, 2016,
s. 88). W swojej refleksji autorka zauwazyta rowniez istotny problem pastoral-
ny, jakim jest wiarygodnos¢ glosicieli Stowa Bozego dla odbiorcéw ich nauk.
Krytycznie dokonujac generalizacji, zaznaczyla, ze ci duszpasterze, ktorzy two-
173: ,,jednoznaczne i kategoryczne przekazy w formie nieznoszacej sprzeciwu,
wydaja sie zy¢ w zupetnie innym swiecie niz ten, ktory jest dookota nich. [...]
Mozna by zastanowi¢ si¢ nawet, czy wypowiedzi os6b majacych glos (a wigc
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mezcezyzn wysoko usytuowanych w hierarchii koscielnej) nie sa niejednokrot-
nie oderwane od obszaru ich wlasnych ciat, od ich wlasnych doswiadczen. War-
to postawi¢ sobie w tym miejscu pytanie o to, jaki spoleczny sens majg mowy,
tak bardzo oderwane od doswiadczenia i tak bardzo stuzace pewnej idei czy
instytucji” (Koscianczuk, 2016, s. 89).

W tym miejscu pojawia si¢ wiec — by¢ moze zaskakujgcy — wniosek o tym,
ze istotnym punktem w refleksji kanonicznej (zgodnej z Urzgdem Nauczyciel-
skim Kosciota, wypracowanej w Scistym nawigzaniu do nauczania Pawta VI
i Jana Pawtla II) i niekanonicznej teologii seksualnosci jest pozytywne odniesie-
nie do doswiadczen ciata na rzecz ksztattowania ducha, szeroko pojeta wiary-
godnos$¢ autoréw narracji o ptciowosci i ciele oraz nawigzanie do codziennego
doswiadczenia, zwane w teologii przepowiadania aktualizacja.

Co wigcej, zmiany w poruszaniu w teologii problemu seksualnosci nie do-
tycza tylko powstawania nowych rozwigzan teoretycznych, ale takze dziatalno-
$ci spolecznej. J. Szczepankiewicz-Battek zauwaza w Polsce istnienie dwoch
wspolnot chrzescijanskich, uczestniczacych z strukturach migdzynarodowych,
deklarujacych w pelni rownouprawnienie osob LGBTQ+, a wigc m.in. dopusz-
czenie ich do funkcji duchownych i udzielanie $lubow parom jednoptciowym.
Wspdlnotami tymi sg: Reformowany Kos$ciot Katolicki i Zjednoczony Ko$ciot
Chrzescijanski. Jednakze badaczka notuje, ze wickszos¢ osob LGBTQ+ w Pol-
sce 1 generalnie na $wiecie optuje za odkrywaniem ich roli i miejsca w istnieja-
cych juz wspdlnotach eklezjalnych, a nie za tworzeniem nowych, potencjalnie
pogtebiajacych podzialy i dyskryminacje (Szczepankiewicz-Battek, 2016,
s. 14nn). Ostatnia z zaprezentowanych potrzeb tworzy nadziej¢ na doslowne
oraz metaforyczne budowanie miejsc do dialogu nad kwestig interpretacji seksu-
alnosci w kontekscie wiary chrzescijanskiej, przy uczestnictwie reprezentantow
mniejszosci 1 wickszosci. Symbolem tego jest dziatalno$¢ Kosciota rzymskoka-
tolickiego w kierunku specjalistycznego dziatania pastoralnego adresowanego
do 0s6b LGBTQ+. Praca ta moze stanowi¢ przyktad dialogu bez potrzeby total-
nej dekonstrukcji Tradycji Kosciota, artykutowanej przez M. Woszczka.

Symbolicznym wyznacznikiem odnowy publicznej, spotecznej dyskusji
nad miejscem os6b nieheteronormatywnych w Polsce stal si¢ w 2015 r. coming
out ks. Krzysztofa Charamsy, sekretarza Miedzynarodowej Komisji Teologicz-
nej przy Kongregacji Nauki Wiary w Watykanie (zob. Charamsa, 2017). Byt on
szczegllnie dyskutowany w mass mediach i niejako przykryt fakt wezesniejszej
dziatalno$ci poszczegolnych ludzi, np. ksiezy prowadzacych duszpasterstwo ad-
resowane do os6b LGBTQ+. Badania na ten temat przeprowadzita psycholog
i teolog, Jolanta Prochniewicz, w swojej dysertacji doktorskiej Kosciof katolicki
wobec 0s6b homoseksualnych. Polskie doswiadczenia i poszukiwania pastoral-
ne (Prochniewicz, 2006). Nalezy zauwazy¢, ze praktyke we wskazanym zakre-
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sie prowadzita grupa jezuickich duszpasterzy psychologdéw i psychoterapeutow
(0. Jozef Augustyn, o. Jacek Prusak, o. Mieczystaw Kozuch), inni zakonnicy
(0. Wiktor Tokarski OFM), duchowni diecezjalni (ks. Tadeusz Huk) i osoby
swieckie (np. Cezary Gawrys, Katarzyna Jablonska, Agnieszka Kozak) (Wie-
lebski, 2008, s. 212). Istotny gtos w dyskusji nad potrzebg duszpasterstwa 0sob
nieheteronormatywnych zajat J. Augustyn, autor ksigzek m.in. z zakresu ducho-
wosci 1 teologii plci (Augustyn, 2009, 2008, 2007, 2002, 1997, 1996). Uznat on,
ze w Polsce brakuje zorganizowanego duszpasterstwa os6b homoseksualnych.
Brak ten staraja si¢ nadrabia¢ niektorzy ksieza w swoich parafiach. J. Augustyn
ocenil: ,,Niestety sg to najczesciej prywatne inicjatywy poszczegdlnych ksiezy,
co nie zawsze jest korzystne, szczeg6lnie dla tego rodzaju duszpasterstwa.
Wspoétbracia kaptani czy tez wierni, nie rozumiejgc jaki jest cel i sens takich
kontaktéw mogg snuc¢ rozne niepotrzebne domysty. Ksiadz, ktory wychodzi do
tych srodowisk, w moim odczuciu, winien mie¢ mocne oparcie we wspolnocie
Kosciota, z ktorej wychodzi. Jego rola winna by¢ jasna i czytelna zarowno dla
niego samego, dla wiernych, jak tez dla samych os6b homoseksualnych” (Dusz-
pasterstwo 0sob homoseksualnych..., [b.r.]).

Autor wypowiedzi zwrocit wigc uwage na wielkg potrzebe istnienia zorga-
nizowanego eklezjalnego systemu duszpasterstwa osob nieheteronormatyw-
nych nie tylko ze wzgledu na dobro ich samych, ale i dla dobra duchowego lu-
dzi heteroseksualnych. W dalszych stowach wyrazit potrzebe integracji,
wynikajacej z otwarcia cztonkow srodowisk LGBTQ+ na spoteczenstwo, a nie
zamykanie ich w dostownych lub metaforycznych gettach.

Jak wyzej wskazano, J. Augustyn nie jest jedynym duszpasterzem wspot-
pracujacym w Polsce z osobami nieheteronormatywnymi. Dla przyktadu,
J. Prusak wskazat na potrzeb¢ rekonfiguracji pastoralnych praktyk w kierunku
modelu duszpasterstwa zwigzkow niesakramentalnych, gdzie osoby homosek-
sualne moglyby doswiadczy¢ poczucia solidarno$ci z ludzmi przezywajgcymi
podobne doswiadczenia i mozliwo$¢ bycia w Kosciele (Wielebski, 2008,
s. 234). Nalezy zauwazy¢, ze niektorzy z ksiezy anonimowo podejmuja glos
w publicznej dyskusji. W zwigzku z tym stwierdzaja, ze gldwnym problemem
w przypadku prowadzenia omawianej dziatalno$ci pastoralnej jest brak jawno-
$ci. Prezbiterzy zwracaja uwage na fakt, iz takie duszpasterstwo nie powinno
dziala¢ w formie zakonspirowanej, ale by¢ otwarte; jednak otoczenie nie za-
wsze na to pozwala. Pod pojeciem otoczenia rozumiejg zaréwno §rodowisko
kos$cielne, jak i generalnie spoteczenstwo (Nie blgdzi ten..., 2013, s. 11-17).
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Podsumowanie

Celem przedlozonego artykutu bylo przesledzenie stanowisk dwoch klu-
czowo odmiennych stron dyskusji: 1) Pawta V11 Jana Pawta II oraz kontynuato-
row ich mysli jako reprezentantow teologii kanonicznej i Kosciota rzymskoka-
tolickiego; 2) autorow wybranych niekanonicznych wypowiedzi na temat
teologii seksualnosci. Przesledzenie ich wypowiedzi miato stuzy¢ okresleniu,
na ile pole do dialogu w podje¢tej kwestii jest miedzy nimi mozliwe.

Przedstawione powyzej tresci wskazujg na wypowiedzi papiezy i kanonicz-
nych teologdéw, prezentujace narracje konstruktywistyczna, wypracowang
w ciggu Tradycji Kosciota, w znacznym zakresie dzieki podjeciu i rozwinigciu
mysli Pawta VI i Jana Pawta II o seksualno$ci. Réwnoczesnie analiza tych sta-
nowisk wskazata, ze autorzy teologii queer agitujg dekonstrukcje eklezjalnej
narracji. Oba podmioty dyskusji stanowig przyktady odmiennych postaw. W ich
konteks$cie mozna lokowa¢ wyposrodkowane wypowiedzi. Odnotowania wy-
magaja takze podejscia absolutnie skrajne, np. catkowicie odrzucajgce naucza-
nie papiezy lub wykluczajace jakakolwiek mozliwo$¢ akceptacji 0osob niehete-
ronormatywnych w Kosciele.

Wobec dokonanego powyzej przegladu wybranych stanowisk zauwaza si¢
dwa istotne punkty do prowadzenia dialogu nad zagadnieniem seksualno$ci
w ramach uprawiania teologii spekulatywnej i pastoralnej. Pierwszym punktem
jest jezyk rozumiany jako forma komunikacji spotecznej. Adekwatny jezyk ma
szans¢ by¢ dowodem dialogu w atmosferze wzajemnego szacunku i checi doj-
$cia do porozumienia, na co zwrocit uwage papiez Franciszek. Winien by¢ to
dialog prowadzony z reprezentantami teologicznych i innych dyscyplin nauki,
ludZmi do$wiadczajacymi swojej plciowosci w sposob zrdéznicowany. Jezyk
uwidacznia si¢ w mowie, ktéra nie ma by¢ tylko prezentacja wlasnego stanowi-
ska, ale przede wszystkim jest przejawem wystuchania drugiej strony, odpowie-
dzig dokonang przez zrozumienie, bedgce aktem intelektualnym i emocjonalnym.

Drugim istotnym punktem, waznym dla potencjalnego dialogu nad zagad-
nieniem seksualnosci, jest gtoszona tres¢ oparta na najbardziej elementarnych
zatozeniach: wiarygodno$ci (nie tylko Ewangelii, ale takze samych mowcow),
odniesieniu do nieteologicznych dyscyplin nauki, aktualizacji, a zwlaszcza na
glebokiej humanistycznej interpretacji ciata i cielesno$ci. Jak bowiem zauwa-
zono, obie strony wskazanego dialogu, niezaleznie od siebie lub posrednio za-
leznie, przyznaty kluczowe znaczenie cialu w zyciu cztowieka. W konsekwen-
¢ji rozwingty mys$l nad zagadnieniem do$wiadczania cielesnego, roli zmystow,
ptciowosci, tozsamosci seksualnej. Wydaje sie wigc, ze rozpoczecie dyskusji od
kwestii ciala oraz cielesno$ci jako czego$ pozytywnego dla cztowieka moze
stanowi¢ bodziec stuzacy porozumieniu. W tym konteks$cie nalezy czgsciowo
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zgodzi¢ si¢ z M. Kos$cianczuk twierdzaca, ze teologia queer, jako teologia sprze-
ciwu i buntu wobec przerdéznych form dyskryminacji, odwotuje si¢ nie tylko do
tradycji poststrukturalnej, ale moze by¢ takze odczytana jako pozytywna de-
konstrukcja chrzescijanstwa, ktore okresla sie religig mitosci i akceptacji (Ko-
$cianczuk, 2016, s. 92). Jednakze, zgodnie z eklezjalnym paradygmatem mysle-
nia, wskazana wyzej dekonstrukcja nie bedzie rozumiana skrajnie i totalnie,
a jako swego rodzaju rekonstrukcja, czyli przeksztatcenie sie, ewoluowanie,
odnowa przez powrot do korzeni, czyli Jezusa Chrystusa.

Szukajac wigec mozliwosci do tworczego odniesienia si¢ do mysli Pawta VI
i Jana Pawta II na temat seksualnosci w kontekscie wiary cztowieka, nalezy
bardziej niz dotychczas wcieli¢ w zycie nauczanie papieza Franciszka, tj. dzia-
ta¢ zgodnie z szacunkiem, otwartoscia, dialogiem i wzajemnym zrozumieniem;
pracowac nad adekwatnym je¢zykiem; poglebia¢ cztowieczenstwo wiasne oraz
innych ludzi; potepiac przemoc jako reakcje na tozsamos$¢ seksualna; powickszaé
wiarg jako osobowg wiez migdzy czlowiekiem i Bogiem.
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Paul VI and John Paul II on sexuality.
The thought, reception, and discussion

Summary: One of the most important issues in theology today is a gender and sexuality problem.
According the Gaudium et spes, The Roman Catholic Church should be in dialogue with the world,
which he is a part. Therefore he cannot be apathetic to the various transformations in the world, for
example in the social view on sexuality, and its theological implication. Thus, the paper’s aim is to
answer two questions: 1) what was Paul VI and John Paul II’s point on sexuality?; 2) what is the
reception and discussion their teaching? The additional goal of the text is to show main comments two
different sides of the dialogue: 1) popes; 2) authors of non-canonical methodological approaches
within the queer theology. Showing the main comments should help to understand, how much
possible is a common creative dialogue on sexuality and gender between the two sides.

Keywords: Paul VI, John Paul II, sexuality, gender, body, theology of the body.
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The priesthood and John Paul II — guid novi? In the context of the long
pontificate of Polish Pope, it may seem that every aspect has already been raised
and developed. After two exhortations dedicated separately to priests and
bishops,! after analyzing annual letters to priests, and finally two specific
autobiographies,? what more can be said about the priesthood in the teaching of
John Paul II? Against all appearances, it is possible and not always preliminary
assumptions appear to be sufficiently correct.
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It concerns exhortations: Pastores Dabo Vobis from 1992 and Pastores gregis from 2003.

2 The first autobiography, entitled Dar i tajemnica, was published on the 50" anniversary of Wojty-
ta’s priestly ordination (November 1996), and the second one, Wstarncie, chodzmy! (published in 2004),
described his activities as a bishop in Krakow and Rome.
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The topic discussed in this study is included in the title. Somehow John
Paul II presents the priesthood of Christ in letters to priests written every year
on the occasion of Maundy Thursday. The emphasis here is on the person of
Jesus Christ, who is the first and greatest priest of the New Testament. The point
is not, therefore, to repeat the content that pertains to and characterizes the
sacramental priesthood in the Church, but rather to pay attention to Christ as
a priest.3 For if Christ remains the key to understanding the history of the Church
and the world, it is no different with the priesthood, which is fulfilled in the
Church as an extension of His, Christ’s, priesthood.

Before presenting the very person of Christ the priest, however, it is
necessary to draw attention to some undeniable facts relating to Him, and then
to show the general essence of His priesthood. Only in this context can we try
to indicate the main threads in the thoughts of the Polish Pope about Christ as
a priest. The basis for the analysis will be the letters for Maundy Thursday,
which, although not the most important in the Church’s magisterium, due to the
addressees — priests, should present the priesthood of Christ as the principle and
starting point.

Obvious and not obvious

In the writings of John Paul II under discussion, there are expressions that
are classic in understanding the priesthood of Christ. He is called a priest,
(cf. John Paul I1, 1979, 11; 1988, 21; 1992, 1; 1995, 1) the only priest, (cf. John
Paul 11, 1993, 1; 1979, 3) great priest, (cf. John Paul II, 1996) eternal priest,
(cf. John Paul II, 1979, 6; 1980,8; 1982, 6; 1997, 1) true priest, (cf. John Paul II,
1980, 8) the highest priest, (cf. John Paul II, 1997, 1; 1998, 1; 2004, 5-6) New
Covenant priest, (cf. John Paull II, 1989, 1; 1990, 1) high priest, (cf. John Paul
I, 1980,8) priest in the order of Melchizedek. (Cf. John Paul II, 1996, 1) The
vocabulary used by the Pope does not go beyond the message of the authors of
the New Testament, especially the Letter to the Hebrews. All the expressions
quoted are of biblical origin and constitute a definitive limit of speaking about
the priesthood as such. This means that Christ is not only a priest, but also that
He has one, the only and full priesthood. (Cf. John Paul I, 1979, 4)

3 In the studies on the topic of priesthood by John Paul II I did not come across such a comprehen-
sive study, and the number of studies is exceptionally enormous. The catalog of the Center for Documen-
tation and Study of the Pontificate of John Paul II in Rome contains 400 records regarding the priesthood.
It is probably not even possible to consult at least some of these works. From Polish publishing houses,
I will mention only two: K. Czuba, 2010, Tozsamos¢ kaplanska — sacderdos alter Christus —w nauczaniu
Jana Pawla II, Collectanea Theologica, t. 80/1, pp. 81-98; J. Bramorski, 2010, Kaplanstwo jako dar
z siebie w zyciu i mysli Jana Pawla II, Studia Gdanskie, t. XX VI, pp. 43-66.
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Already at the stage of establishing certain foundations, it can be stated that
the concept of Christ’s priesthood will be inscribed in the whole message of the
New Testament. Moreover, it will not only result from it, but also treat it as
a guarantee of seeking its meaning. Christ is not only a priest, but also exercises
His priesthood in a unique, unrepeatable and non-transferable way. He alone is
the true priest, and those who are called priests by the tradition of the Church
can sacramentally only participate in this priesthood. Hence, they add nothing
or diminish anything in the priesthood of Christ.

The main principle distinguishing Christ’s priesthood is His holiness in the
strongest sense of the word. If holiness defines God in the strict sense and
radically separates Him from other creatures, then Christ, the holy priest, must
also preserve these qualities. This means that in His priesthood He cannot be
like creatures who offer a sacrifice to God, and as a priest, He never ceases to be
God, that is, the Son of God. In this connection, says John Paul II, the priesthood
of Christ is linked to the mission of the Son, it is essentially inscribed in it. This
approach to Christ’s priesthood is unusual in the tradition of the Church,
although for us Christians of the 215! century it has become ordinary through the
reception of the teachings of the Second Vatican Council. It is enough, however,
to recall the teaching of Pius XII to indicate a difference in understanding the
source of the priesthood. The encyclical Mediator Dei, published in 1947,
contains the following words:

“Mediator between God and men, the High Priest, who went before us into
heaven, Jesus the Son of God, quite clearly had one aim in view when He
undertook the mission of mercy which was to endow mankind with the rich
blessings of supernatural grace. Sin had disturbed the right relationship between
man and his Creator; the Son of God would restore it. The children of Adam
[...] He would bring them back to their heavenly Father [...]. For this reason He
was not content, while He dwelt with us on earth, merely to give notice that
redemption had begun, and to proclaim the long-awaited Kingdom of God, but
gave Himself besides in prayer and sacrifice to the task of saving souls, even to
the point of offering Himself, as He hung from the cross, a Victim unspotted
unto God, to purify our conscience of dead works, to serve the living God.

But what is more, the divine Redeemer so willed it that the priestly life,
which began with the supplication and sacrifice of His mortal body, should
continue without intermission down the ages in His Mystical Body which is the
Church. That is why, He established a visible priesthood to offer everywhere the
clean oblation which would enable men from East to West, freed from the
shackles of sin, to offer God that unconstrained and voluntary homage which
their conscience dictates.
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In obedience, therefore, to its Founder’s behest, the Church prolongs
the priestly mission of Jesus Christ mainly by means of the sacred liturgy.”
(Pius XII, 1947)

For Pius XII, the priesthood is above all munus, a function and dignity that
Christ fulfills from the moment of His incarnation. The Son of God comes into
the world to accomplish salvation and becomes a priest because of it. If there
had been no incarnation, there would have been no need for the priesthood. Its
existence in the Church stems from the necessity to offer the Eucharistic
sacrifice, which is combined with the celebration of other sacraments and daily
prayer of thanksgiving.* John Paul II’s thought is slightly different: the
incarnation is only a revelation of what Christ possesses eternally. If there had
been no incarnation, the priesthood in the Son would have remained hidden
only in God. It is inscribed in the mystery of His existence. (Cf. John Paul II,
2004, 2) The question that arises here is: what is the essence of Christ’s
priesthood?

The essence of the priesthood

Letters from priests, published for over twenty years, describe the essence
of Christ’s priesthood in a variety of ways. Nevertheless, the essential element
that returns regularly is the sacrifice on Golgotha. The cross of Christ is a place
of special manifestation of His priestly dignity. For Christ himself, it is the
culminating point where everything leads to and where everything comes true.
However, for the Church, the community of Christ’s disciples, it is the starting
point that allows us to grasp and understand better the whole life of Christ.

John Paul II strongly emphasizes the importance of the cross as a real
sacrifice. Thus, it unites priesthood and sacrifice as essential to each other. The
priesthood is ordained for sacrifice, and sacrifice, if its purpose is to be God, can
be offered only by God’s chosen and ordained ministers. Again, we see a biblical
thought, this time going back to the Old Testament. According to Jewish law,
the priests were members of the tribe of Levi, whose task was to exercise
sacrificial worship on behalf of the entire chosen people. Their service was
related to the care of the tabernacle, initially in the tent of the meeting, and then
in the Jerusalem Temple. Intuition suggests that this biblical setting reveals
a certain uniqueness of Christ’s priesthood and its continuity with the Old
Testament tradition. This continuity is expressed in the localization of the
sacrifice: Jewish priests and Christ make a sacrifice to God in Jerusalem. And

4 Pius XII, referring to his predecessor, Pius XI, indicates the divine psalmody, that is, the priestly
breviary.
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the role of an intermediary should also be added to that. Jewish priests sacrificed
in the name of the chosen people, and Christ does so in the name of all mankind.
Therefore, He goes beyond the Old Testament.

Making sacrifices to God is the most important privilege of the priesthood.
However, it does not exhaust its essence. Testimony and service must necessarily
be added to the various acts of sacrifice. The priesthood is a witness and
a service whose subject is twofold: God and God’s people. These two additional
aspects of the priesthood as such are related to the observance of God’s law,
which must also be known in advance. If a priest is to serve and testify, he must
do so consciously, with full responsibility for the words spoken and the action
taken. The priest does not act on his own, but is a sign of God in the world, and
therefore, an identity between the inner and the outer is necessary. In other
words, external acts must be inspired by an authentic internal reference to God.
What is greater, what is more beautiful in man than love? Through love man
expresses himself most fully and it is love which determines the value of human
actions. Hence, notes John Paul II, the priesthood as a testimony and service
cannot be devoid of love. Rather, it should be based on it, expressed in it and
lead to it. The priest’s task is to lead people to love God.

And here comes some novelty. John Paul II combines the ideal of a priest
— sacrifice with the ideal of a priest — a good shepherd. (Cf. John Paul II, 1992,
1) A good shepherd not only protects his sheep, but is ready to give his life for
them. Willingness to sacrifice life as a quality of a priest-shepherd results not so
much from observation of the temporal world as from the interpretation of the
motive of a good shepherd in the teaching of Jesus Himself. It is hard to imagine,
more than two thousand years ago that a shepherd would devote his life to just
one sheep. Though humanly speaking, he may feel sorry for the loss of one
animal, a sane shepherd does not forget about the rest of the herd. He has other
sheep for which he needs to care and not to endanger them. A good shepherd, as
interpreted by Christ, is a shepherd always ready to sacrifice, always ready to
save his sheep, even if it is just one of them. Where does this willingness to
sacrifice come from? It is precisely because you truly love your sheep, i.e. not
treat them as strangers. There is also a novelty here: the priest-shepherd acts not
between objects — victims, but between subjects — co-sacrifices. This is a great
thought that will return like a refrain in many letters to priests. There is one
priesthood of Christ which abides in all of God’s people. By virtue of this one
priesthood, all the people are ready to offer sacrifices to God.>

Anything can be an offering to God, but its purpose is to sanctify man. To
sanctify means to grow in holiness. Therefore, the very act of sacrifice

5 The thought is taken from Lumen gentium 10.
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presupposes man’s freedom to sin. What if this sin exists? John Paul II strongly
emphasizes another aspect of the sacrifice, namely its expiatory character.
Sacrifice can also be made for sins and sinners, and then it becomes a request
for forgiveness and a sign of reconciliation. If the Old Testament contains
descriptions of various sacrifices, they are not only sacrifices of praise to God,
but also of atonement. The New Testament unites this plurality of sacrifices and
applies them to the one sacrifice of Christ, which is praise, thanksgiving, petition
and atonement. Thus, the New Testament order does not have to be based on the
number of sacrifices, but on their effectiveness. The one and only sacrifice of the
Priest of the New Covenant brings everything that a person needs. It is perfect
because the Giver Himself is perfect. In this context, it is worth analyzing the
priesthood of Christ presented in the letters to priests.

Christ — priest and...

As mentioned above, John Paul II strongly refers to biblical themes and
plots. Nevertheless, limiting the question of Christ’s priesthood to the biblical
perspective would be a severe narrowing, and perhaps a certain impoverishment.
For it seems that the priesthood of Christ cannot be grasped without reference
to theological themes, both in Christology and Trinitology. These planes are
complementary and only their mutual juxtaposition shows the whole
understanding of who Christ was as a priest and what His priesthood was
(and is).

The starting point is the mystery of Christ as a person. John Paul II refers to
the fundamental truth about Christ as the Son of God, that is, the second person
of the Holy Trinity. In the Trinitarian mystery, one must examine and seek
understanding of the entire history of salvation. In his reflection on the prayer
scene in Gethsemane, the Pope notes:

“During the Last Supper Jesus accomplished what was the Father’s eternal
will for Him, which was also His own will, His will as the Son [...]. The words
that institute the sacrament of the new and eternal covenant, the Eucharist,
constitute in a certain way the sacramental seal of that eternal will of the Father
and of the Son, the will which has now reached that ‘hour’ of its definitive
accomplishment.

In Gethsemane the name ‘Abba’, which on Jesus’ lips always has
a Trinitarian depth (for it is the name that He uses in speaking to or about the
Father, and especially in prayer) casts a reflection upon the pains of the Passion
concerning the meaning of the words of the Eucharist institution. Indeed, Jesus
comes to Gethsemane to reveal a further aspect of the truth about Himself, the
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Son, and He does so especially through this word: Abba. And this truth, this
unheard-of truth about Jesus Christ, consists in the fact that ‘being equal to the
Father’ as the Father’s consubstantial Son, He is at the same time the true man.

The prayer in Gethsemane equals and even exceeds any other prayer of
Jesus, in revealing the truth about the identity, vocation and mission of the Son,
who came into the world to fulfill the fatherly will of God to the very end, when
He says, ‘It is finished’.

Jesus Christ, then, the consubstantial Son, presents Himself to the Father
and says ‘4bba’. [...] For in Gethsemane the one who beseeches the Father is
a Man who at the same time is God, consubstantial with the Father.” (John
Paul II, 1987, 4-5. Cf. John Paul II, 2001, 1)°

The quoted text points to Christ, who is the Son of God and who, by virtue
of His sonship, is equal to the Father. Only the Son can truly address God
‘Father’ and it is something natural for Him. From this approach it should be
concluded that in the communion of the Father and the Son, complete
consubstantiation is fulfilled. By virtue of this equality, everything between the
Father and the Son becomes common. There is no desire of the Father and no
separate desire of the Son. There is only one desire which is contained in the one
will of the Father and the Son. The Pope explains further:

“The ‘will of the Father’ is precisely salvific love: the salvation of the world
is to be accomplished through the redemptive sacrifice of the Son. It is very
understandable that the Son of Man, taking this task upon Himself, shows in His
crucial dialogue with the Father the awareness that He has of the superhuman
dimension of this task, in which He fulfills the Father’s will in the divine depths
of His filial union with Him.” (John Paul I1, 1987, 6)

The object of God’s will is to grant people salvation, the source of which is
His own love. In the perspective of love, it is possible to understand the entire
history of salvation, in which sin and redemption are inscribed. The first
violation of God’s order was a rejection of love, and its restoration by Christ is
its granting. God did not reject people, but sent His only-begotten Son to them.

6 Nearly ten years later, the Pope will write: “Christ, the Son of one being with the Father, was made
priest of the New Covenant according to the order of Melchizedek: therefore He too was called to the
priesthood. It is the Father who ‘calls’ His own Son, whom He begot by an act of eternal love, to ‘come
into the world’ (cf. Heb 10:5) and to become a man. He wills that His only-begotten Son, by taking flesh,
should become ‘a priest forever’: the one priest of the new eternal Covenant. The Son’s vocation to the
priesthood expresses the depth of the Trinitarian mystery. For only the Son, the Word of the Father, in
whom and through whom all things were created, can unceasingly offer creation in sacrifice to the Father,
confirming that everything created has come forth from the Father and must become an offering of praise
to the Creator. Thus, the mystery of the priesthood has its beginning in the Trinity and is, at the same time,
a consequence of the incarnation. By becoming man, the only-begotten and eternal Son of the Father is born
of woman, enters into the created order and thus becomes a priest, the one eternal priest.” (John Paul II,
1996, 1)
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With the advent of the Son, the work of salvation for all mankind is accomplished:
“In fact, the mystery of the redemption is not just a theological abstraction but
an unceasing reality, through which God embraces man in Christ with His
eternal love — and man recognizes this love, allows himself to be guided and
permeated by it, interiorly transformed by it, and through it become ‘a new
creation.”® Man, thus created anew by love, the love that is revealed to him in
Jesus Christ, raises the eyes of his soul to God and together with the Psalmist
declares, ‘With Him is plenteous redemption!” (John Paul II, 1983, 2. Cf. John
Paul 11 1995, 1; 2005, 3)

God’s Son becomes a man. The mystery of the Son’s incarnation appears as
a way of realizing the eternal will of the Father, which from now on will be
fulfilled not only by God but also by man. Christ is true God and true man
through the fact of accepting the humanity of Mary. (Cf. John Paull II, 1995,
3-4) In Nazareth, the Son of God becomes homo assumptus (cf. John Paul II,
1988, 1) in the unity of His divine person. What He had as a Son, He also
retained after the incarnation since despite a radical change in the way
of existence, He did not cease to be the second person of the Holy Trinity.
(Cf. John Paul II, 1981, 3) The incarnation does not violate the dignity of the
Son, who, though humbling Himself, (cf. John Paul 11, 2000, 4) at the same time
exalts a single human nature to be His own nature. Such adoptation of humanity
enables the saving will of God to be realized as it is in and through the mystery
of the incarnation that other features of Christ’s priesthood are inscribed.

In His adopted humanity, Christ reveals Himself as a perfect man.
Simultaneously, this perfection, although assumed morally, relates more to the
truth of humanity. Christ was a human being like any other. He grew up in
a human family, had parents whom He depended on, worked like any other
human.” All this makes Him closer to people who see Him as God and Brother.
The Pope explains this union with Christ by referring to the Book of Genesis.
God created man in His image and likeness. Unfortunately, sin introduced
disorder into the harmony of creation and turned man away from his Creator.
However, if God created man out of love, He also renews him through love. It
is love that leads to the formation of a new image of God in man, “an image that
corresponds to the one that Christ revealed in us. As we thus become adorers of
the Father “in spirit and truth,” we mature in an ever fuller union with Christ, we
are ever more united to Him, and — if one may use the expression — we are ever
more in harmony with Him.” (John Paul II, 1980, 5)

Christ’s non-distinctive humanity binds Him to all mankind, not as an
indefinite community, but as a community made up of individual people.

7 In a letter from 1981 (letter 4 concilio Constantinopolitano I), the Pope refers to the formula of the
Councils of Constantinople I and Ephesus, in order to show the role of Mary in the mystery of salvation.



The priesthood of Christ in the light of John Paul II’s letters to priestsfor Maundy Thursday 199

(Cf. John Paul II, 1995, 4) Through His humanity, Christ unites Himself with
every human being. Consequently, the gifts of love and forgiveness, which are
the essence of redemption, turn out to be universal gifts. There is no man whom
Christ would not embrace with His love and would not include in His sacrifice.
“The redemption — explains John Paul II — remains connected in the closest
possible way with forgiveness. God redeemed us in Jesus Christ; God caused us
to become, in Christ, a ‘new creation’, for in Him He has granted us the gift of
forgiveness. God reconciled the world to Himself in Christ. And precisely
because He reconciled it in Jesus Christ as the firstborn of all creation, the union
of man with God has been irreversibly consolidated. This union, which once the
‘first Adam’ had consented to be taken away from the whole human family,
cannot be taken from humanity by anyone, since it was rooted and consolidated
in Christ, the ‘second Adam’. And, therefore, humanity becomes continually, in
Jesus Christ, a ‘new creation’. It becomes this as in Him and through Him the
grace of the remission of sins remains inexhaustible before every human being,
‘With Him is plenteous redemption.” (John Paul IT 1983, 3)

The sacrifice of Christ remains the cause and sign of this grace, made
possible only by the adopted humanity. Christ offers His body to the Father
(a material sign of humanity), which is nailed to the cross. (Cf. John Paul II,
1996, 1) On the cross, the only Son of God offers His life in sacrifice as
propitiation and thanksgiving to the Father. This act of offering is an act of the
highest love since Christ does not die for strangers, but for friends. It is also
a confirmation of the indivisibility of life and service (cf. John Paul II, 1979, 4)
that Christ fulfills until the end. Love and service are the best qualities of
a priest, and Christ is their constant source, perfect model, unchanging
and effective expression. (Cf. John Paul II, 1979, 5) On the cross, Christ
performs the definitive act of His priesthood (cf. John Paul II, 1979, 5): He not
only offers a sacrifice, but also becomes a victim Himself. (Cf. John Paul II,
2000, 8)

Through His sacrifice, Christ glorifies God, that is, the entire Holy Trinity.
(Cf. John Paul I1, 1980, 3) There is no broader explanation of this worship in the
letters. Nevertheless, it seems that the Pope is here on the basis of the realism of
the incarnation, and shows the Son — the sacrifice precisely as a man. Although
in His person He is equal to the Father and the Holy Spirit, however in adopted
humanity He becomes inferior to Them and to Himself as God.

By humanity, sacrifice to God is made and the mediation between people
and God is fulfilled. These two aspects come together in the fact that it is the
uniqueness of the sacrifice that best corresponds to the Father’s will. (Cf. John
Paul 1II, 1980, 7) The Pope explains that Christ “is the author and principal
subject of this sacrifice, a sacrifice in which, in truth, nobody can take His place.
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Only He — only Christ — was able and is always able to be the true and effective
‘expiation for our sins and... for the sins of the whole world’. Only His sacrifice
—and no one else’s — was able and is able to have a ‘propitiatory power’ before
God, the Trinity, and the transcendent holiness.” (John Paul II, 1980, 8)

This atonement concerns man and the world, (cf. John Paul II, 1980, 9;
1982, 2; 1984, 2) and is no other than Christ’s gift of Himself. (Cf. John Paul II,
1983, 2; 1985, 1) By giving Himself, Christ shows the power of authentic love.
It is capable of sacrifice and it is voluntary. Christ does not choose the cross as
the imposed will of the Father, but wants it freely.® Passion, cross and death are
a conscious and deliberate choice. In them the fulfillment of Christ’s entire
earthly life takes place. And if God’s love for man is revealed at the moment of
the incarnation, then on the cross this love receives concretization and fullness.
Christ ‘as the Good Shepherd, He was about to give His life for His sheep, to
save man, to reconcile him with his Father and bring him into a new life.” (John
Paul II, 1986, 1) Christ in the hour of His passion “is the eternal Son, who
coming into the world says to the Father, ‘A body You prepared for me... Behold,
I come to do Your will.” (John Paul II, 1988, 1)

The beginning and the end of the Savior’s earthly life constitute the end of
the one mystery of salvation in which Christ restores God to man and man to
God.? This is the essence of mediation. It is worth recalling the statement made
at the very beginning. According to John Paul II, Christ’s priesthood is linked
not only to His mission, but also to His existence. If in the Holy Trinity the Son,
the eternal Logos, is the vehicle of God’s rationality and a tool in creating the
world, then the history of salvation is a revelation of His divine ‘instrumentality’.
Everything happened through the Word and in the Word: first as the mediator of
all creation and then as the mediator of universal salvation. In the act of creation,
the Son was the thanksgiving and praise of all creation to the Father; in the act
of salvation, He additionally became a sin offering.

8 “In the context of the Jubilee of the incarnation, we can approach the priesthood of Christ from
a particular perspective. The Jubilee invites us to contemplate the intimate link between Christ’s priest-
hood and His mystery. The priesthood of Christ is not ‘incidental’, a task which He might or might not
have assumed: rather, it is integral to His identity as the Son Incarnate, as God-made-man. From now on,
the relationship between mankind and God passes wholly through Christ, ‘No one comes to the Father,
except through me’ (Jn 14:6). This is why, Christ is a priest endowed with an eternal and universal priest-
hood, of which the priesthood of the first Covenant was a prefigurement and a preparation (cf. Heb 9:9).
He exercised it fully from the moment He took His seat as the High Priest “at the right hand of the throne
of the Majesty in heaven’ (Heb 8:1). From that time forth, the very nature of human priesthood changed:
now there is but one priesthood, that of Christ, which can be shared and exercised in different ways.” (John
Paul 11, 2000, 7)

9 “At the same time, this service is the fulness of salvific mediation: Christ entered an eternal sanc-
tuary, ‘into heaven itself, now to appear in the presence of God on our behalf” (Heb 9:24). In truth, He was
‘appointed to act on behalf of men in relation to God.” (John Paul 11, 1989, 4)
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Christ stands between man and God: priest, redeemer, the only mediator.
The three terms are united by the same person of the Son of God, “Redemption
— notes the pope — is accomplished through the sacrifice in which Christ — the
Mediator of the new and eternal covenant — ‘entered once for all into the Holy
Place...with His own blood’, making room in the ‘house of the Father’ — in the
bosom of the Most Holy Trinity — for all ‘those who are called to the eternal
inheritance.” (Cf. Heb 9:12, 15) It is precisely for this reason that crucified and
risen Christ is ‘the high priest of the good things to come’ (Heb 9:11) and His
sacrifice means a new orientation of man’s spiritual history towards God — the
Creator and Father, towards whom the first-born of all creation leads all in the
Holy Spirit.” (John Paul II, 1988, 7) It is worth noting that the functions of
priest, redeemer and mediator are closely intertwined. Moreover, in the person
of Christ they receive an additional attribute of eternity. Christ is an eternal
priest, eternal mediator, and eternal redeemer. Regarding the priesthood, John
Paul II states: “As man Christ is a priest: he is ‘the high priest of the good things
that have come’. At the same time, however, this man — priest is the Son, of one
being with the Father. For this reason His priesthood — the priesthood of His
redemptive sacrifice —is one and unrepeatable. It is the transcendent fulfilment of
all that priesthood is.” (John Paul II, 1989, 3)

God’s filiation is the key to understanding the qualities of the indicated
qualities. If Christ is an eternal priest by virtue of His divine dignity, (cf. John
Paul II, 1989, 1) He is likewise an eternal mediator and redeemer. A new
intermediary cannot be expected, much less another redemption. However, the
unity and uniqueness of these three functions in Christ are extended in the
people of whom he is the head, that is, in the Church. A priest, mediator and
redeemer, or rather co-redeemer, are the hallmarks of God’s new people. In
Christ, these people can offer a sacrifice to God, can and should combine their
own sacrifices with Christ’s, and also bear a good witness to the world. The
mediation of God’s people is situated on a vertical line and is linked to missionary
activity. All Christians are sent to preach the Gospel and make the true God known
to others. In this way, the mission and service are carried out in imitation of
Christ, who Himself, sent by the Father, came to serve all people. All the activities
of the people are carried out in the power of the Holy Spirit, who is a gift from
the risen Christ and who completes His work of redemption in the world.

Conclusions

Letters to priests for Maundy Thursday are not letters of the highest
magisterial authority. Therefore, it is difficult to find in them a complete and
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multi-faceted explanation of the topic of priesthood. While each of these epistles
shows an aspect of the priesthood, even when put together, they do not cover the
whole subject. Moreover, those addressed to the priests of the Church have the
form of exhortation, which means that they are more an admonition than
instruction. John Paul II, as pope, tries to encourage personal reflection on the
priesthood of those who, by the grace and election of Christ, participate in His
priesthood differently than through baptism.

Christ’s priesthood is shown in strict accordance with the biblical message
about the priesthood. The Pope does not try to go beyond the limits of Sacred
Scripture and, instead of seeking new forms of expression, he rather constantly
deepens what is contained in the inspired books. Hence, the inevitable repetition
of texts and thoughts, albeit in a new context, often in connection with events
taking place in the universal Church.

The theme of Christ’s priesthood is primarily related to Him. Christ the
priest is first the Son of God. According to John Paul II, in divine sonship one
should seek the explanation of everything that happened in the history of
salvation. This story is created by God and man, and its culminating point is the
incarnation of the Son of God. He, one of the Holy Trinity, became man and did
not cease to be God. Therefore, every act of life takes on the meaning beyond
a specific time and place. In His humanity He is included in the history of the
world, but through His deity He transcends this history and binds it as if into one
above them. In this vision of salvation history, Christ’s priesthood appears as
a sign of God’s love that is fulfilled in sacrifice and service. Christ will give God
the Father a sacrifice for humanity, and simultaneously, He does not cease to
extend the effects of this sacrifice in the action of those who, through the
sacrament of Holy Orders, have a different share in his one priesthood.
(Cf. John Paul II, 2000, 7)

What is new is the combination of the priesthood as a sacrificial service
with the ideal of a good shepherd. These two dimensions, according to John
Paul II, are complementary, and their model is precisely Christ. By making
a sacrifice of Himself, Christ places Himself in the hands of men. This edition
is a service undertaken in complete freedom and voluntary. In those who take
this form of life, Christ’s priesthood is realized in a sacramental way, that is,
through the sacrament of Holy Orders. The priests of the Church are not new
priests-sacrifices, but participate in the priesthood of Christ and offer — also
sacramentally — His sacrifice.

Finally, although this theme is not particularly developed in the letters to
priests, it should be noted that this continuation of Christ’s mission in the priests
of the Church is achieved through the actions and power of the Holy Spirit. As
a gift to the Church, this Spirit completes the salvation accomplished in Christ,
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and in the community of His disciples He directs everything to God. In this way,
the Christian’s life resulting from Christ’s sacrifice contained in this sacrifice,
purified, perfected and sanctified, in order to bring about the eschatological
unity of everything and everyone in God. Finally, let us quote John Paul IT once
again:

‘The mission of the Son of God reaches its fulfilment when, offering
Himself, He brings about our adoption as sons and daughters and, by giving the
Holy Spirit, makes it possible for human beings to share in the very communion
of the Trinity. In the Paschal Mystery, through the Son and in the Holy Spirit,
God the Father stoops down to every man and woman, offering the possibility
of redemption from sin and liberation from death.” (John Paul II, 1999,
introduction)!?
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Kaptanstwo Chrystusa w Swietle listow Jana Pawla 11
do kaplanéw na Wielki Czwartek

Streszczenie: Diugi pontyfikat Jana Pawla II byt dla Kosciota czasem kontynuowania refleksji nad
zasadniczymi tematami stanowiacymi o tozsamos$ci wspolnoty uczniéw Chrystusa. Wsrod wielu
tematow kaplanstwo jest si¢ problemem szczegdlnym. Za ztozono$cig tej problematyki przemawia
sama osoba papieza i jego aktywno$¢ pastoralna, a takze wiele dokumentow po§wieconych tematy-
ce kaptanstwa. W niniejszym artykule ukazano osob¢ Chrystusa jako kaptana, gdyz to ona jest
punktem wyjscia w refleksji nad kaptanstwem. Chrystus jest, w mysli papieza Polaka, kaptanem
jedynym, ktory swoje kaptanstwo laczy z ofiarg na krzyzu. W tej ofierze zawiera si¢ doskonatosc
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posrednictwa migdzy Bogiem a ludzmi, a jednoczesénie dopelnienie tego, co Chrystus posiada od-
wiecznie jako Syn. Synostwo, posrednictwo i kaptanstwo to tematy, ktore nalezy rozpatrywac tacz-
nie, gdyz nie tylko si¢ przenikaja, ale takze wzajemnie uzupelniaja. Tak szerokie ujecie tematu zo-
stato w artykule ograniczone do analizy Listow do kaptanow na Wielki Czwartek.

Stowa kluczowe: Jan Pawetl II, kaptanstwo, listy, Wielki Czwartek, Chrystus, posrednik, ofiara.
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IL CAMMINO DI GIUSEPPE VERSO LA GIUSTIZIA
EVANGELICA NELL’OTTICA DI MT 1,18-25

Sommario: Nello studio presentato della pericope Mt 1,18-25 1’ Autore cerca delle risposte alle
domande che seguono. L’Evangelista non vuole forse dire in essa che Giuseppe che esegue 1’ordine
del Signore pronunciato dall’angelo (1,24-25) si lascia gia guidare dalla giustizia evangelica, chia-
mata in seguito da Gesu «giustizia superiore» (5,20)? Se ¢ cosi, non lo indica forse qui come tipo
ideale di Israelita biblico giusto che vive la volonta di Dio per coloro che sarebbero voluti divenire
discepoli del Messia e Figlio di Dio, che desiderano vivere una «giustizia superiore» nella Chiesa da
Lui edificata (16,18)? E quindi Matteo non vuole con cio dire che il processo di metanoia, che
Giuseppe visse nell’incontro con il Verbo di Dio, ¢ I’anticipazione del cammino di metanoia della
Buona Novella predicata da Gesu ai suoi discepoli (4,17), e tramite gli stessi, a tutti i popoli fino alla
fine del mondo (28,16-20)? Lo studio esegetico-teologico condotto consente di constatare
che I’Evangelista Matteo in tale evento mostra effettivamente Giuseppe che visse la sua metanoia
personale, sotto I’influenza della Parola del Signore udita e, grazie ad essa, divenne il tipo ideale di
uomo di giustizia evangelica per coloro che nel futuro, sotto I’influenza del Vangelo della «giustizia
superiore» predicato da Gesu, avrebbero desiderato divenire discepoli di Emmanuele e Salvatore
nella Chiesa da Lui edificata.

Parole chiave: Giuseppe, giusto, Maria, vergine, Spirito Santo, allontanare, timore, prendere con sé,
Gesu, Emmanuele.

L’otto dicembre 2020 Papa Francesco ha pubblicato la lettera apostolica
Patris corde (Con cuore di Padre) nella quale ha dato inizio all’anno di san
Giuseppe, in occasione del 150° anniversario della dichiarazione dello Sposo
della Beata Vergine Maria quale patrono della Chiesa. L’evento ¢ divenuto
I’ispirazione per intraprendere uno studio esegetico-teologico della pericope di
Matteo 1,18-25 nella quale Giuseppe ¢ stato chiamato da Matteo Evangelista
uomo giusto, nelle circostanze di un problema di vita per lui personalmente
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molto spiacevole e difficile da risolvere, nel quale lo pose Dio nella persona di
Maria, sua promessa sposa. L’autore dello studio, considerando gli esiti degli
studi condotti fino a questo momento sul testo scelto, non intende concentrare la
sua attenzione di studioso sull’aspetto legalistico della giustizia di Giuseppe nel
contesto delle norme che disciplinano la conclusione e lo scioglimento del
matrimonio (dominante nella letteratura disponibile), ma sul suo aspetto
salvifico che ricorre chiaramente nella rivelazione di Dio, scritto nei libri che
appartengono alla raccolta dei Profeti e degli Scritti. Un simile approccio negli
studi esegetici e teologici ci viene suggerito da Matteo perché ¢ lui tra i sinottici
a citare piu frequentemente i testi proprio di tali raccolte, nel Vangelo da lui
scritto. La Torah, invece, diventa in esso oggetto di reinterpretazione radicale
mentre la «tradizione degli antichi» di una critica molto severa da parte di Gesu.
Di conseguenza il presente studio avra come scopo [’analisi teologica
approfondita della giustizia di Giuseppe nella prospettiva del vettore teologico
fondamentale per 1’Evangelista quale ¢ il compimento delle Scritture nella
persona come pure in tutta 1’opera salvifica e nell’insegnamento di Gesu
Emmanuele. Per Matteo gia tutto cio che riguarda il concepimento, la nascita
e la famiglia di Gesu costituisce il compimento delle Scritture (1,18b-21).
Esprime tale convinzione quando nella descrizione di tali questioni per la prima
volta cita il testo biblico, introdotto dalla formula di compimento a lui peculiare,
evidenziando fortemente che tutto cid accade perché in precedenza era stato
detto dal Signore per mezzo del profeta (1,22-23). Di conseguenza sorgono
delle domande. L’Evangelista non vuole forse dire che Gesu che esegue ’ordine
dell’angelo (1,24-25) si lascia gia guidare dalla giustizia evangelica, chiamata
in seguito da Gesu giustizia superiore (5,20)? Se € cosi, non indica forse qui
Giuseppe come tipo ideale di uomo giusto per coloro che sarebbero voluti
divenire discepoli del Messia e Figlio di Dio, che desiderano vivere una giustizia
superiore nella Chiesa da Lui edificata (16,18)? E quindi Matteo non vuole
forse dire con cio che il processo di metanoia, che Giuseppe visse nell’incontro
con il Verbo di Dio, ¢ I’anticipazione del cammino di metanoia della Buona
Novella, annunciata da Gesu ai suoi discepoli (4,17), e per mezzo degli stessi
a tutti i popoli fino alla fine del mondo (28,16-20)?
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1. La giustizia originaria di Giuseppe (1,18b-19)!

18 Ouando sua madre Maria essendo promessa sposa di Giuseppe, prima che
andassero a vivere insieme, si trovo incinta per opera dello Spirito Santo.'® Giu-
seppe suo sposo, poiché era uomo giusto e non voleva accusarla pubblicamente,
penso di ripudiarla in segreto.

Dalle informazioni indicate in questo passo da Matteo risulta che Maria,
Madre di Gesu, era stata promessa in sposa a Giuseppe. Secondo la consuetudine
giuridica assunta riguardante la modalita di conclusione del matrimonio, in tale
epoca della storia di Israele, la promessa di matrimonio costituiva il suo primo
passo chiamato erusin. Essa dava luogo gia ad effetti giuridici tali che i promessi
sposi divenivano coniugi, anche se non avevano ancora il diritto di abitare in
una casa comune?. In caso di decesso di una delle parti in quella fase (erusin),
I’altra parte diveniva vedovo o vedova. Se in quel periodo la promessa sposa
avesse commesso infedelta coniugale, poteva essere accusata dal marito di
adulterio®, motivo piti che sufficiente per intentare il divorzio per via giudiziaria
dinanzi al sinedrio. La durata della promessa di matrimonio variava a seconda
dei costumi locali, tuttavia non doveva superare I’anno e mezzo. La fase della
promessa di matrimonio (erusin) terminava con il trasferimento della giovane
sposa (moglie) nella casa del giovane sposo (marito) dando inizio, in tal modo,
alla seconda fase del loro fidanzamento chiamata nissusin [nissu’in]. Da quel
momento entrambi divenivano ormai coniugi a tutti gli effetti e formavano la
comunita coniugale con tutti i suoi diritti, privilegi e doveri (Gnilka, 2000,
p. 17)% 11 verbo qui usato synerchomai (riunirsi, abitare insieme) significa
anche vivere la vita matrimoniale pienamente, inclusi i rapporti sessuali. Cio
significa che Maria rimase incinta malgrado il fatto che Giuseppe non la conobbe
(ouk egindsken) ossia non ebbe rapporti carnali con lei. Dal testo risulta quindi
che la seconda fase della promessa di matrimonio (nissusin — [nissu’in]) nel
loro caso non aveva ancora avuto luogo e che nel periodo detto erusin Maria si

I Nella struttura della pericope 1,18-25 il versetto 18a funge da annuncio del concepimento e della
nascita di Gesu come pure dei doveri di Giuseppe nei confronti del bambino e di Sua Madre. La genesis
— fu generato iniziale (1,18) e I’eteken — diede alla luce finale (1,25) formano un’inclusione tracciando in
tal modo la cornice della pericope. Essa riprende la conclusione della genealogia (1,1-17), chiarendone il
versetto 1,16: “Giacobbe genero Giuseppe, lo sposo di Maria, dalla quale ¢ nato Gesu, chiamato Cristo”
(Paciorek, 2005, pp. 89-91; Lach, 2001, pp. 28-29.31).

2 La giovane sposa aveva solitamente 12—14 anni mentre il giovane sposo aveva 18-24 anni.

3 Per tutto il periodo chiamato erusin la donna promessa in sposa continuava a stare nella casa dei
genitori e rimaneva sotto la loro tutela legale. Il suo allontanamento dalla casa del marito significava quin-
di rimandarla nella sua casa natale.

4 Cfr. Gen 24,67; Cdc 8,2.

5 Cfr. Mt 1,25.
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trovo incinta per opera dello Spirito Santo ossia concepi un bambino grazie
all’intervento soprannaturale di Dio Jahvé® stesso.

Giuseppe non riconobbe infatti, in quel momento, il mistero e per questo
motivo si manifestano in lui la paura, I’insicurezza e la volonta di rinunciare ad
approfondirlo, cosa dimostrata dalla decisione che prese: penso di ripudiarla in
segreto (1,19). Tale azione, nella sua convinzione, avrebbe dovuto porre
definitivamente fine alla situazione spiacevole per entrambi. Si deve presumere
che Giuseppe conoscesse gli interventi sovrannaturali di Dio nel concepimento
della prole che ebbero luogo nella storia del suo popolo, anche solo nel caso di
Isacco che nacque dallo Spirito (kata pneuma), di Giacobbe o Sansone’. Ma in
tali casi, e Giuseppe sicuramente sapeva anche questo, i concepimenti erano
avvenuti nella convivenza matrimoniale dei mariti con le mogli sterili. Invece,
nel suo caso, indubbiamente egli ha piena consapevolezza del fatto di non aver
avuto rapporti carnali con Maria®. Quando 1’Evangelista Matteo descrive tali
circostanze, lo fa in piena conformita con la consapevolezza attuale di Giuseppe
ed esclude decisamente la sua partecipazione al concepimento del bambino per
indicare ancor piu chiaramente il suo concepimento verginale con la potenza del
«Verbo di Dio, Suo Spirito» creativo (Ratzinger-Benedetto XVI, 2012, p. 77;
Lach, 2001, pp. 33-34; Paciorek, 2005, pp. 91-92).

Ci0 che Giuseppe sa per certo ¢ il fatto di non essere il padre biologico del
bambino concepito nel grembo di Maria a lui promessa in sposa, né ha idea di
chi possa esserne il padre biologico. Quello che sa invece sicuramente ¢ il fatto
che Maria a lui promessa in sposa ¢ in stato interessante. Lo confermano le altre
informazioni contenute nel successivo versetto, anche se non dicono nulla delle
circostanze in cui Giuseppe venne a sapere della gravidanza di Maria — se fosse
stata lei a dirglielo o altre persone, oppure se fosse stato lui ad accorgersene dai
sintomi esteriori dello stato interessante, dopo averla accolta nella sua casa.
Quale suo marito (anér autés), legato a lei legittimamente e per sempre, intravide
I’unica soluzione al problema presentatosi nel ripudiaria in segreto (ebouléthe
lathra apolysai autén). La Torah e la sua interpretazione, inclusa nella cosiddetta
«tradizione degli antichi», prevedevano tale possibilita. Il marito, in ciascuna
delle fasi erusin e nissusin [nissu’in/, se avesse voluto sciogliere il matrimonio
in modo legale e valido, avrebbe dovuto farlo per mezzo del cosiddetto «atto

6 Nella costruzione sintattica di questa frase I’Evangelista pone un accento particolare sul momento
stesso del concepimento del bambino nel grembo di Maria, inserendo 1’informazione soltanto dopo aver
assicurato esplicitamente che cio avvenne prima che andassero a vivere insieme, e quindi senza il coinvol-
gimento di Giuseppe.

7 Tale convinzione fu espressa da Paolo quando parla di Abramo e di suo figlio (Gen 4,18-21;
Gal 4,21-31).

8 Non poteva neanche essere a conoscenza della fertilita o della sterilita di Maria in quanto ella era
vergine (1,23).
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di ripudio», invocando quanto prescritto nel Deuterononio (Dt) 24,1-4.
Il procedimento dinanzi al sinedrio si sarebbe dovuto concludere con la sentenza
di condanna alla lapidazione, oppure (nel caso in cui tali condanne non venissero
eseguite come avveniva ai tempi del regno di Erode il Grande — e quindi ai
tempi di cui parliamo) con la pubblica stigmatizzazione e il vituperio della
moglie adultera condannata (Lach, 2001, pp. 34-35).

Con I’istruttoria ufficiale dinanzi al sinedrio Giuseppe avrebbe realizzato la
giustizia rispetto alla lettera della Torah essendo un marito giusto (dikaios on)
ossia un Israelita che rispetta fedelmente quanto prescritto dalla Legge e dalla
sua interpretazione da parte degli anziani del popolo (Scribi). Tuttavia rinuncia
all’iter giuridico ufficiale, motivando la scelta con il fatto di non volerla esporre
alla diffamazione (mé thelon autén deigmatisai), che sicuramente avrebbe
comportato I’istruttoria ufficiale e quindi pubblica, gli interrogatori delle parti
e dei testimoni e la risoluzione giudiziaria che doveva essere eseguita®. Per
evitare tutto ciod decise di ripudiarla (apolysai autén)'© in segreto, di nascosto
(lathra), consegnandole la lettera privata di divorzio!l. Non si lascia quindi
guidare dalla giustizia legalistica, ma permette che abbiano voce i sentimenti
esistenti in lui ed i valori ispirati da altri moventi, diversi dal legalismo rigoroso.
Quali sono dunque i moventi nascosti nel suo cuore ai quali da la precedenza
sulla lettera della Legge di Mose? Matteo chiarisce che egli vuole risparmiarle
listruttoria pubblica, gli esami, I’esposizione alla vista (in mostra), che in
effetti sarebbero equivalsi ad esporla alla diffamazione (mé thelon autén

9 La legge di Mos¢ parla di due situazioni in cui una moglie rimaneva incinta prima che i promessi
sposi andassero ad abitare insieme. Si trattava della situazione della colpa — ossia del tradimento coniuga-
le (Dt 2,22-24) e della situazione dell’innocenza — quando era vittima di violenza (Dt 22,25-27). Per di-
mostrare con quale situazione avesse a che fare, Giuseppe avrebbe potuto esigere ’istruttoria e il processo
ufficiale davanti al sinedrio (Paciorek, 2005, p. 192).

10 4polya significa: allontanare, rimandare, congedare, liberare, affrancare, ordinare di andarsene,
permettere di andarsene, licenziare. Si presenta qui all’infinito, del passato, della forma attiva. Pertanto
i tentativi mirati a riferirlo a Giuseppe che avrebbe dovuto abbandonare Maria hanno piu una natura teo-
logico-apologetica che linguistica. Tanto pit che I’oggetto dell’allontanamento ¢ I’accusativo del pronome
personale di genere femminile autén — la, ossia Maria. Inoltre il soggetto del primo verbo deigmatisai
¢ Giuseppe mentre 1’oggetto dell’allontanamento ¢ anche 1’accusativo del pronome personale di genere
femminile autén — la, ossia Maria. Di conseguenza ¢ logico che ¢ anche il soggetto del secondo verbo
apolysai, usato nella medesima forma: infinito, del passato, della forma attiva. Inoltre in tale questione
interpretativa forniscono argomenti estremamente importanti il versetto 20, in cui I’angelo dice a Giusep-
pe: Giuseppe, figlio di Davide, non temere di prendere con te Maria, tua sposa |...], ed il versetto 24 in cui
Matteo informa: quando si desto dal sonno, Giuseppe fece come gli aveva ordinato [’angelo del Signore
e prese con sé la sua sposa che, secondo 1’'usanza, avrebbe dovuto giungere a casa sua e non al contrario.
Giuseppe avrebbe dovuto forse abbandonare la sua casa, dopo che vi si era stabilita la sua moglie infedele?
Dove se ne sarebbe dovuto andare Giuseppe? Cio sarebbe stato contrario alla tradizione giuridica di quel
tempo. Sostengono 1’ipotesi dell’abbandono di Maria da parte di Giuseppe tra I’altro (insieme agli autori
a cui fanno riferimento): (Lach, 2001, pp. 34-36; Paciorek, 2005, pp. 91-93).

W Furtivamente, di soppiatto. Comportandosi in questo modo Giuseppe non poté avviare alcuna
indagine sulla colpevolezza o sull’innocenza di Maria (Ratzinger—Benedetto X VI, 2012, p. 56).
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deigmatisai)'?. Sicuramente & mosso dall’amore che nutre per lei e, in conse-
guenza di esso, da una comprensione piu profonda della giustizia di Dio rispetto
a quanto rigorosamente scritto nella Torah, anche se € I’espressione della volonta
di Dio. Nella concezione biblica, e quindi vicina a Giuseppe, un Israelita giusto
¢ colui che vive secondo la volonta di Dio vale a dire secondo quella scritta nella
Torah — ossia adempie ai comandamenti indicati nella stessa, ottemperando alla
fedelta dell’ Alleanza stretta con Jahve, ma anche secondo quella scritta negli
altri libri biblici (Ziesler, 1999, pp. 715-716; Descamps, 1973, pp. 897-906).
La condotta di Giuseppe mostra dunque che quale marito giusto, adempie non
solo alla volonta di Dio scritta nella Torah — decide di allontanare Maria, ma nel
contempo aspira alla volonta di Jahve, rivelata negli altri libri (Profeti e Scritti)!3,
nei quali trapelano in primo piano il grande amore del Creatore, la Sua
benevolenza, compassione, misericordia e perdono rivolti a ciascun uomo,
e soprattutto a colui che ¢ impigliato nelle reti del peccato — come Maria secondo
I’opinione di Giuseppe (Wiener, 1973, pp. 484-486; Cambier, Leon-Dufour,
1973, pp. 478-482; Fredriksen, 1999, pp. 518-519; Coogan, 1999, pp. 519-520).
Ed ¢ proprio questo il Dio che vuole imitare con la sua vita e la sua opera giuste.
Sicuramente furono I’amore per il Signore ¢ I’amore per Maria, ancorato nello
stesso, ad indurlo a guardare alle altre Sue qualita quali la saggezza, la bonta, la
compassione, la benevolenza, la misericordia, il perdono e la loro applicazione
nelle relazioni con sua moglie Maria, nonostante la grande delusione provata
dolorosamente nei suoi confronti in tale fase. D’altro canto cio gli consentira,
nei successivi eventi salvifici con la partecipazione dell’angelo, di aprirsi alla
nuova volonta redentrice di Dio e ad un nuovo modo e stile di vita matrimoniale
e familiare a lui comunicato, risultante dalla stessa. Pertanto Giuseppe rappre-
senta qui il «giusto» del Salmo 1 che perdura ogni giorno nella comunione viva
con Dio, riflettendo e vivendo nella Sua Parola, fatto grazie al quale produce
frutti salvifici in ogni tempo, come pure il «benedetto» della profezia di Geremia
(17,7) che rimette la piena fiducia e speranza nel Signore in ciascuna situazione
della vita. In tale modo si unisce alle grandi figure della storia del suo popolo
a cominciare dal «giusto» Abramo, agli uomini di fede comunemente noti,
sempre pronti interiormente ad accettare dalla mano di Dio qualcosa di
assolutamente nuovo, inaspettato ed incredibile (Ratzinger—Benedetto XVI,
2012, pp. 57-59; Peter, 1979, pp. 48—56; Romaniuk, 1980, pp. 25-34).

12 Deigmatidz significa: mettere in mostra, esporre alla vista.

13 Dimostrano sicuramente il progetto di Matteo di mostrare Giuseppe in tale luce le numerose cita-
zioni da lui fatte nel Vangelo dai libri delle raccolte dei Profeti e degli Scritti (le cosiddette citazioni di
compimento), introdotte con formule caratteristiche. La prima citazione e formula di compimento appaio-
no proprio in questa pericope: Tutto questo é avvenuto perché si compisse cio che era stato detto dal Si-
gnore per mezzo del profeta: Ecco, la Vergine concepira e dara alla luce un Figlio: a Lui sara dato il nome
Emmanuele che significa Dio con noi». Per approfondimenti si veda Zywica Z., 2003, pp. 470—486.
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2. Il messaggio dell’angelo e la giustizia di Giuseppe (1,20-23)

20Mentre pero stava considerando queste cose, ecco, gli apparve in sogno un
angelo del Signore e gli disse: «Giuseppe, figlio di Davide, non temere di prendere
con te Maria, tua sposa. Infatti il bambino che e generato in Lei viene dallo Spirito
Santo; *!Ella dara alla luce un Figlio e tu Lo chiamerai Gesi.: Egli infatti salvera
il suo popolo dai suoi peccati. *?Tutto questo é avvenuto perché si compisse cio
che era stato detto dal Signore per mezzo del profeta: *>«Ecco, la Vergine
concepira e dara alla luce un Figlio:a Lui sara dato il nome di Emmanuele, che
significa Dio con noiy.

Le parole di Matteo: Mentre pero stava considerando queste cose
dimostrano!4che Giuseppe non aveva ancora terminato la fase di riflessione
sulla situazione occorsa. In tale stato sprofondo nel sonno dando in tal modo,
conformemente alla tradizione biblica, la possibilita di agire a Dio (Ryken,
Wilhoit, Longman III, 1998, pp. 901-902; Lach, 2001, p. 37; Paciorek, 2005,
pp. 93-94)15. E cosi infatti succede: gli apparve in sogno un angelo del Signore
ovvero il Signore (Jahve) stesso, attraverso 1’angelo, irrompe nel mondo dei
suoi timori, delle paure, delle insicurezze e delle decisioni difficili per infondergli
coraggio, illuminarlo con la luce della Parola gia pronunciata e per offrirgli la
soluzione a misura della fine dei tempi, annunciata invero da Dio e scritta nei
libri biblici, e il ruolo che avrebbe dovuto avere come marito giusto della vergine
di Dio, scelta da secoli come madre di Suo Figlio (Lach, 2001, pp. 38-39;
Allison, 1993, pp. 3-10). Le prime parole che Giuseppe sente sono quelle
dell’appello dell’angelo: non temere di prendere con te Maria, tua sposa. Infatti
il bambino che é generato in Lei viene dallo Spirito Santo che significa: «non
temere di partecipare al mistero dell’Incarnazione di Dio che viene nel suo
Figlio» per salvare il suo popolo dai suoi peccati. 1’angelo chiama dunque
Giuseppe, quale uomo giusto, ad assumere la condotta dei giusti della tradizione
biblica ossia a mantenere la calma interiore ed a riporre la piena fiducia in Dio
come pure ad accettare il premio a guisa di gioie e volutta che scaturiranno dalla
partecipazione al mistero dell’Incarnazione e della Redenzione rivolta ad Israele,
e in lui a tutta I’umanita (Ryken, Wilhoit, Longman III, 1998, pp. 903—-904; Hanc,

1411 verbo enthymeomai usato qui significa: riflettere su qualcosa, pensare a qualcosa. Nella Bibbia
viene usato nei contesti in cui devono essere intraprese decisioni difficili (Sir 16,20; Bar 3,31).

15 Conformemente alla tradizione biblica il sogno veniva spesso mandato da Dio e per Sua volonta
diventava un incontro con Lui per mezzo di esseri celestiali. Tra le figure bibliche pitl conosciute che hanno
simili sogni rientrano: Giacobbe (Gen 28,10-22), Giuseppe (Gen 37,5-11.19), Salomone (IRe 3,5-15),
Ezechiele (Ez 1,3-3,15), Nabucodonosor (Dn 2,1-45), Daniele (Dn 7,1-8,27), Zaccaria (Zc 1,7-6,8),
i Magi (Mt 2,1-2), la moglie di Pilato (Mt 27,19), Pietro (At 10,9-23). A loro si aggiunge Giuseppe
(Mt 1,20; 2,13.19; 22). Vedi anche: Gen 20,6; 40,5-23; 41,1-36; Gdc 7,13-15; Dt 13,4-5; Ger 23,25-32;
29,9; Zc¢ 10,2; Nm 12,6-8; Gb 33,15-17; Gen 2,11; 15.2.12; 40.,8; 41,16; Dn 1,17; 2,28; Gen 41,48;
Dn 4,5-6; 5,11.14; At 16,9-11; 18,9; 23,11; 27,23-24.
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2000, pp. 25-45)16. L’atto di aderire a tali misteri e di partecipare ad essi deve
essere da lui realizzato accogliendo sua moglie Maria in casa e assegnando il
nome di Gesu al Figlio concepito in lei per opera dello Spirito Santo.

L’intero evento che si svolge durante il sonno (futto cio € accaduto) rivela
la sensibilita spirituale e il cuore di Giuseppe aperto alle questioni di Dio, alla
Sua volonta salvifica e alle nuove strade tracciate da essa a coloro a cui parla. Il
messaggio trasmesso a Giuseppe risulta essere una prova estremamente
impegnativa per la sua giustizia, la fede e I’affidamento a Dio e alla Sua volonta
salvifica. Pertanto sorgono altri dubbi e quesiti. Riterra soprannaturale tale
evento ¢ accettera I’intervento salvifico del Signore nella sua vita privata,
e attraverso di essa, nella storia della salvezza di Israele e di tutta 1’'umanita?
Come comprendera il messaggio ricevuto? Come verita di Dio che supera tutto
cio che fino a quel momento era stato rivelato e che si compie ora con la sua
partecipazione, quale figlio di Davide!’, annunciata gia da secoli nelle promesse
date al suo progenitore re Davide!®, grazie a cui egli, in tal modo, diviene il
garante della fedelta del Signore stesso alle proprie promesse (Ratzinger—
—Benedetto X VI, 2012, pp. 59-61)? Affinché Giuseppe possa pero ritrovare le
risposte adeguate a tutti i dubbi ed i quesiti che sorgono in lui, I’angelo lo
rassicura con le parole tutto cio é accaduto affinché si compisse cio che era
stato detto dal Signore per mezzo del profeta: «Ecco, la Vergine concepira
e dara alla luce un Figlio: a Lui sara dato il nome di Emmanuele, che significa
Dio con noi».

Pertanto tutto quello a cui Giuseppe gia partecipa e avrebbe ancora
partecipato ¢ I’espressione dell’immemorabile volonta salvifica di Dio, rivelata
dasecoli per mezzo del profeta Isaia che egli conosceva sicuramente, quantomeno
dalle funzioni sinagogali alle quali da Israclita giusto prendeva parte senza
dubbio regolarmente. E proprio tali incontri con la Parola di Dio nella sinagoga,
nel tempio e nella casa natale sarebbero dovuti diventare per Giuseppe la prova
della realta dell’incontro con 1’angelo durante il sonno e dell’autenticita delle
Parole di Dio da lui pronunciate, in quel momento rivolte a Iui quale discendente
del re Davide, come nei secoli passati furono pronunciate da I[saia al re Acaz
(Paciorek, 2005, p. 93,97)19. Ma questa volta, a differenza di Acaz, deve

16 Nel significato positivo il sonno ¢ gioia, volutta e tempo di tranquillitaper il giusto (Sal 127[126],2;
121[120],4), un segno di fiducia rimessa in Dio (Sal 4,9; Pr 3,24) e il premio per la vita e ’opera giusta
(Qo 5,11).

17 Grazie a tale titolo Giuseppe fu strettamente legato alla storia della salvezza di Dio, rivelata e re-
alizzata nelle vicende storiche di Israele (Lach, 2001, p. 40).

18 Cfr. 2Sam 7.

19 La profezia di Isaia 7,14 fu pronunciata dal re di Giuda Acaz (734-728) nell’anno 722 avanti
Cristo, in una situazione di pericolo da parte del re d’Assiria Tiglat-Pileser che, durante il suo governo,
fece grandi campagne militari, anche nei territori della Siria e della Palestina. Il re Resin della Siria di
Damasco e il re di Israele Pekach crearono una coalizione contro la potenza assira e avrebbero voluto che
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mantenere la calma nel cuore, mostrare la piena fiducia in Dio e realizzare la
chiamata a lui rivolta0. Infatti la vergine annunciata & sua moglie Maria mentre
il Figlio concepito nel suo grembo verginale ¢ il Figlio in cui Dio Jahveé dimora
in modo nuovo tra il suo popolo. Gesu, grazie alla compartecipazione di Maria
e Giuseppe?!, diventa quindi permanenza di Dio tra gli uomini (Emmanuele,
che significa Dio con noi) che quale Creatore chiamo all’esistenza ¢ continua
a mantenere in lui per ragioni salvifiche. Il Figlio nato sara un uomo vero, grazie
a Maria e Giuseppe come pure vero Figlio di Dio, grazie allo Spirito Santo che,
conformemente alla tradizione biblica, ¢ [/’origine della vita (Gb 34,13-15)
e svolge qui un ruolo creativo rispetto a Gesu come uomo, simile a quello da Lui
svolto nell’opera della creazione dell’'universo (Gen 1,1-31). Per tale ragione
Gesu, nella tradizione cristiana, sara chiamato primogenito di tutta la creazione
(Col 1,15; Ratzinger—Benedetto X VI, 2012, pp. 64-71; Lach, 2001, pp. 37-40;
Paciorek, 2005, pp. 94.96-97).

Nella tradizione biblica il nome presenta la persona e la sua missione di
vita?2. E poiché fu Dio a sceglierlo per il Figlio concepito nel grembo di Maria,
significa che ¢ anche Lui ad indicare con esso i propri progetti che unisce alla
Sua persona. [l nome Gesu ¢ I’ebraico J¢stia (1Cr 24,11) che ¢ la forma abbreviata
di Jfhosua (Gs 2,1; Zc 3,1) e significa «Jahve ¢ il Salvatore» oppure «Jahve da
la Salvezza» (Gdc 13,5). Per questo I’angelo chiarisce a Giuseppe che il Figlio
concepito riceve proprio questo nome perché Egli salvera il suo popolo dai suoi
peccati realizzando in tal modo i piani salvifici di Dio Jahvé — Suo Padre nei cieli
— nei confronti del popolo immerso nei peccati. Tale popolo ¢ in primo luogo la

vi si unisse anche Acaz. Tuttavia quest’ultimo rifiuto, e per questo, entrambi gli alleati attaccarono Geru-
salemme, per includerla con la forza nella coalizione contro I’ Assiria. Malgrado si fosse spaventato del
pericolo emerso da parte dei suoi vicini piu prossimi, Acaz non strinse tuttavia ’alleanza con loro, ma
contro di loro con la potente Assiria, a costo dell’imposizione di tasse elevate e dell’assenso a venerare gli
dei assiri (2Re 16,1-20). Il profeta Isaia era contrario a tale alleanza e per tale ragione metteva in guardia
Acaz dagli effetti perniciosi quali appunto i patti politici. Nella situazione che si era venuta a creare avre-
bbe dovuto innanzitutto avere fiducia in Jahve, e non nella potenza assira, perché quest’ultima avrebbe
imposto a lui e al popolo di Dio I’apostasia e il ricorso agli dei pagani. Isaia lo assicura che non deve te-
mere né Resin, né Pekach, e neppure Tiglat-Pileser, ma deve riporre tutta la sua fiducia nella forza onni-
potente di Jahve. Per infondergli coraggio e suscitare in lui la certezza dell’intervento soprannaturale di
Jahve lo incoraggia, a dispetto delle consuetudini assunte, a chiederGli un segno che confermasse la fon-
datezza di continuare ad affidarsi a Jahve e di attendere il Suo aiuto soprannaturale. Acaz risponde che non
avrebbe messo alla prova il suo Dio chiedendo Gli un segno (Is 7,10-12). Apparentemente la sua risposta
pare essere profondamente religiosa, ma in realta ¢ tortuosa e cela I’ipocrisia del re. Tuttavia Isaia non
cade nella trappola tesa da Acaz e sa, per ispirazione di Dio, che il re parla solo perché Dio non crei osta-
coli, per mezzo di Isaia, alla strategia politica da lui adottata. Allora il profeta risponde che, in tal caso,
sarebbe stato il Signore stesso a dargli un segno (Ratzinger—Benedetto X VI, 2012, pp. 66-71; Lach, 2001,
pp. 43-45; Paciorek, 2005, pp. 95-96; Warzecha, 2005, pp. 295-304.308-310; Bright, 1994, pp. 277-287).

20 Riconoscere 1’origine divina di Gesu e difendere 1’onore di Maria agli occhi della gente.

21 Mediante I’assegnazione del nome, grazie a cui Giuseppe divenne padre legittimo di Gesu, Egli
diventa discendente del re Davide, fatto che fu rivelato da Matteo nella genealogia (1,1-17).

22 Cfr. Gen 4,26; 5,3.29; 17,19; 32,29; 1Re 8,27; Gs 4,6-9; Gen 5,29; 32,29-31; 35,7; Dt 25,6; Rt 4,5.
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gente di Israele?3; Gesu ¢ infatti discendente di Davide grazie a Giuseppe, ma
riferendoLo ad Abramo (Mt 1,1-2), e dunque alla missione affidata al Patriarca
da Dio (Gen 12,1-3), tutta I’umanita peccaminosa diventa popolo (Lach, 2001,
pp. 40-42; Paciorek, 2005, p. 94)24.

3. La giustizia «superiore» di Giuseppe (1,24-25)

24Quando si desto dal sonno, Giuseppe fece come gli aveva ordinato [’angelo del
Signore e prese con sé la sua sposa; *>senza che egli La conoscesse, Ella diede alla
luce un Figlio ed egli Lo chiamo Gesi.

Dalla conclusione della pericope risulta inequivocabilmente che Giuseppe
silascio convincere dalle parole del Signore a lui rivolte, pronunciate dall’angelo.
Accettd la partecipazione proposta al mistero dell’Incarnazione del Figlio di
Dio e della Sua missione salvifica tra il popolo. Dimostro quindi coerenza nella
sua condotta di giustizia dinanzi a Jahve ed espresse in silenzio di essere pronto
a compiere fedelmente la Sua volonta salvifica, qualunque essa fosse. Come si
puo vedere, comprende perfettamente che proprio in cio consiste I’essenza della
giustizia autenticamente biblica nei rapporti con Dio. E’ proprio questa la
giustizia che Egli esigeva da ciascun Israelita — discendente di Abramo, nel
corso dei secoli. Durante la visione non pose alcuna domanda all’angelo, non
chiese neanche un segno qualunque, come aveva fatto il sacerdote Zaccaria2>.
Dopo essersi risvegliato dal sonno, non pensa piu alla soluzione del problema
occorso, non prova neanche piu insicurezza e spavento per quello che avrebbe
dovuto fare dopo aver abbandonato la decisione precedente. In quel momento la
sua giustizia raggiunse la sua pienezza nell’assoluta obbedienza al Signore26,
uguagliando in cid sia Abramo?’, sia la sua sposa Maria che aveva espresso per
prima il suo consenso incondizionato al concepimento verginale nel suo

grembo?8 per opera dello Spirito Santo. Il tempo del sonno e della visione si

23 Cfr. Sal 130[129],8.

24 Cfr. Rm 1,18-2,29.

25 Cfr. Le 1,8-22.

26 Cfr. Mt 2,13-14.19-21. Giuseppe antepone 1’obbedienza a Dio al detrimento della sua stima e del
suo onore tra coloro che lo circondano, che avrebbero potuto sospettarlo di comportamento indegno nei
confronti di Maria, sua promessa sposa. Non vi ¢ in lui nemmeno un briciolo di avidita, giacché aveva il
diritto di trattenere tutta la dote versata da Maria e la somma pagata al momento della promessa di matri-
monio, ma non lo fece. E’ pure completamente privo di desiderio di vendetta che avrebbe potuto perse-
guire legittimamente, esponendola alla diffamazione dinanzi alla sua famiglia e ai conoscenti (Paciorek,
2005, p. 98).

27 Cfr. Gen 12,4.

28 Cfr. Le 1,26-38.
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dimostro quindi per Giuseppe quell’evento salvifico nel quale, dinanzi a Dio,
divenne un uomo degno della sua sposa — serva del Signore2”. Anche per tale
motivo, nella prima azione intrapresa fece come gli aveva ordinato I’angelo del
Signore ossia prese con sé sua moglie in casa, che significava altresi riconobbe
(accetto) anche come suo il Figlio3? che sarebbe dovuto nascere. E quando,
dopo un po’ di tempo nacque da lei e dallo Spirito Santo il Figlio, Lo chiamo
Gest3!. 11 sonno di Giuseppe giusto risultd quindi essere per lui il tempo
autenticamente biblico dell’Israelita giusto in cui, grazie alle Parole del
Signore, ritrovo la pace interiore, espresse la sua fiducia e I’affidamento al suo
Signore come pure acquistd il coraggio ¢ la forza per superare la prova
estremamente impegnativa dinanzi alla quale lo pose Dio, simile a quella
davanti a cui si trovo Abramo quando Egli gli chiese di offrire in sacrificio il suo
unico figlio Isacco2.

Tenendo conto delle suddette constatazioni sara fondata 1’affermazione
secondo la quale I’Evangelista Matteo, nella scena descritta in 1,18-25, ci
mostra Giuseppe come I’Israelita ideale giusto delle Scritture rivelate di Israele.
Il giusto che ha un grande predilezione per la Parola del Signore e medita sulla
Stessa giorno e notte, che ripone sempre la fiducia ¢ la speranza nel Signore,
e quindi come I’albero piantato lungo un corso d’acqua (Sal 1,3), produce il suo
frutto nel momento adeguato®3. La Parola rivelata della quale vive in ogni
momento e circostanza, gli consente di ritrovare il Signore pieno di bonta,
benevolenza, compassione, misericordia e perdono in quanto Egli ¢ il Dio
dell’amore infinito che da una nuova vita biologica e spirituale. Per questo,
quale uomo giusto non puo agire nei confronti della sua sposa Maria diversamente

29 Cfr. Le 1,38.

30 i veda I’uso simile di tale verbo in Col 4,17 ed Eb 12,28.

31 ’annotazione di Matteo: senza che egli La conoscesse, Ella diede alla luce un Figlio serve
a sottolineare nuovamente la verita espressa in precedenza che il Figlio fu concepito non da lui, ma dallo
Spirito Santo. La parola greca egindsken significa conoscenza nel senso dei rapporti carnali: «non La co-
nobbey» — vale a dire non ebbe rapporti sessuali con lei (Ratzinger—Benedetto XVI, 2012, pp. 64—65; Lach,
2001, p. 46; Paciorek, 2005, p. 96; Hergesel, 1984, pp. 65-73; Stramare, 1989, pp. 3—14; Zywica, 2003,
pp. 281-28).

32 Cfr. Sal 127[126],2; 121[120].4; 4,9; Pr 3,24; Qo 5,11; Gen 22,1-19 (Ryken, Wilhoit, Longman
111, 1998, pp. 903-904).

Tuttavia, per quanto concerne 1’origine e 1’essenza, si tratta di due figli assolutamente diversi: il fi-
glio di Abramo e il Figlio di Dio. Il primo fu concepito con la partecipazione dell’uomo Abramo (Gen
18,10.14; 21,1-7), invece I’altro senza la partecipazione dell’'uvomo Giuseppe. Abramo avrebbe dovuto
offrire suo figlio in sacrificio per dimostrare la sua giustizia dinanzi a Dio, invece Giuseppe avrebbe dovu-
to sacrificare se stesso al Figlio per dimostrare lo stesso (di Abramo) dinanzi a Suo Padre nei cieli. Entram-
bi i coniugi, di Sara e di Maria, dovettero affrontare la prova della loro giustizia dinanzi a Dio. Grazie alla
discendenza dalla famiglia reale Giuseppe era figlio di Davide mentre, non solo grazie alle origini etniche,
ma soprattutto per la fede ¢ anche figlio di Abramo (Mt 1,1-16).

33 Cfr. Gen 12,4; Gs 1,6-9; Gb 1,8; Sal 1; 4,9; 5,13; 7,18; 12[11],7; Ger 17,7-8.12-13.13-17;
Ct; Mt 1,24-25).
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dal suo Signore nei suoi confronti. Cosi il Signore che si rivela nella storia
biblica di Israele, entra nella sua vita, in un momento di prova durissima come
piu volte era accaduto nella storia del suo popolo, per infondergli non solo la
saggezza rivelata dall’alto nelle Scritture e nelle parole dell’angelo, ma anche il
coraggio e la forza indispensabili a realizzare il piano di redenzione che Egli ha
nei confronti di Israele e di tutta 'umanita e del quale adesso lui — figlio di
Davide e Abramo —diventa un anello straordinariamente importante, precedendo,
in tale ordine di sangue e di fede, il Figlio Gesu (1,1-16).

Dopo che Giuseppe avra realizzato la sua missione salvifica (1,24-25) Gesu
iniziera la sua dalla predicazione della Buona Novella sulla venuta imminente
del regno di Dio con Lui/Emmanuele, esortando Israele alla metanoia ossia al
cambiamento del modo di pensare, di valutazione e dello stile di vita, adottati
fino a quel momento, con quelli proposti nel messaggio evangelico (4,17).
A tale metanoia il Signore aveva prima esortato Giuseppe ovvero ad accettare
e realizzare I’ordine del regno di Dio che, proprio in tale evento salvifico, si era
gia avvicinato a lui prima di avvicinarsi alle altre persone nella Buona Novella
annunciata del Salvatore. Quest’ordine nuovo verra presentato da Gesu nel
«Discorso della Montagnax. In esso, quale «nuovo Mosé» annuncera al posto
del Decalogo di precetti e divieti esistente, il Decalogo delle beatitudini (5,1-12)
che Gli servira come criterio fondamentale per la reinterpretazione della Torah
e dei suoi chiarimenti contenuti nella «tradizione degli antichi», delle pratiche
religiose (preghiera, digiuno ed elemosina), delle relazioni con i beni materiali,
le preoccupazioni della vita, il prossimo e tutti gli altri aspetti della vita umana
sulla terra (5,17-7,12). Giuseppe si dimostra quindi il giusto che aveva
reinterpretato in precedenza tutto quello che porto alla radicale metanoia del
modo di pensare e di valutare, adottati fino a quel momento, come pure a seguire
la Parola del Signore udita dall’angelo (1,24-25), precedendo in cio i primi
discepoli che, solamente dopo alcuni anni, avrebbero seguito la Parola pronunciata
da Gesu, abbandonando il loro modo e stile di vita precedenti (4,18-22). Alla fine
Matteo ci mostra, quindi, in tale evento Giuseppe che visse la sua metanoia
personale e, grazie ad essa, divenne il tipo ideale di uomo di giustizia evangelica
per coloro che nel futuro, sotto I’influenza del Vangelo della «giustizia superiorey,
predicato da Gesu, avrebbero desiderato divenire discepoli di Emmanuele/del
Salvatore nella Chiesa da Lui edificata (16,18)34.

34 Per quel che concerne la «giustizia superiore» predicata da Gest agli Ebrei e ai Pagani si veda
Zywica Z., 2006.
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Riassunto

L’esegesi della pericope 1,18-25, condotta nel contesto delle premesse
teologiche di Matteo, mostra chiaramente che I’Evangelista intendeva rivelare
in essa Giuseppe che esegue gli ordini dell’angelo (1,24-25), come sposo di
Maria, che si lascia gia guidare dalla giustizia evangelica, chiamata in seguito
da Gesu «giustizia superiore» (5,20). Grazie a cio lo indica come tipo ideale di
uomo giusto per coloro che in futuro sarebbero voluti divenire discepoli del
Messia e Salvatore, per vivere il «Vangelo del Regnoy» nella Chiesa da Lui
edificata (16,18). Per Matteo la metanoia di Giuseppe si era compiuta sotto
I’influsso del Verbo di Dio udito e diviene cosi I’anticipazione del cammino di
metanoia annunciata nella «Buona Novellay da Gesu ai suoi discepoli (4,17),
e tramite gli stessi, a tutti i popoli fino alla fine del mondo (28,16-20). Proprio
tale intenzione ¢ dimostrata dalla strategia teologica di narrazione, applicata da
Matteonellapericope. All’Evangelistanoninteressano leampie regolamentazioni
giuridiche ebraiche e le consuetudini riguardanti la conclusione e lo scioglimento
del matrimonio. Menziona soltanto cio che ¢ essenziale, e precisamente che
Maria era stata promessa in sposa a Giuseppe, e lo fa allo scopo di introdurre il
racconto sull’intervento salvifico escatico di Dio nella storia di Israele (1,18b)
di cui Giuseppe e Maria divengono il primo anello. Subito dopo aver dato tale
informazione veniamo infatti a sapere che Maria non concepi il bambino con
Giuseppe, ma per opera dello Spirito Santo, prima che i promessi sposi andassero
a vivere insieme. A seguito della situazione occorsa, il suo sposo, poiché era
giusto, decise di ripudiarla in segreto, non volendo esporla alla diffamazione
(1,18b-19). Nel proseguimento della narrazione 1’Evangelista mette in dubbio il
senso ed il valore salvifico della giustizia presentata da Giuseppe, richiesta dalla
«tradizione degli antichi». Al suo posto introduce nuovamente la “Parola del
Signore” autentica, pronunciata nei secoli passati dal profeta (1,22), ed ora
rievocata dall’angelo mandato dallo stesso Suo Autore che conferma in tal modo
la sua fedelta alle promesse fatte ed alla loro irrevocabilita. La Sua Parola, in
tutta la sua pienezza, sara successivamente predicata al popolo di Israele nella
Buona Novella gia da Suo Figlio Gesu, esortando alla metanoia in considerazione
del “Regno dei cieli” ormai prossimo (4,17), e sara in seguito proclamata
solennemente ai discepoli ed alle folle radunate sul monte (5,1), con I’invito ad
adempiere la «giustizia superiore» (5,20). La metanoia dei discepoli e dei futuri
seguaci di Gesu nella Sua Chiesa deve quindi essere la risposta al «Vangelo del
Regno» da Lui predicato, perché ¢ esso a contenere la volonta gia salvifica
autentica e definitiva di Dio Padre — Jahv¢ di Israele e Signore di tutti i popoli
della terra, e non la farisaica «tradizione degli antichi». Sul medesimo cammino
ossia nell’incontro con I’eterna volonta del Signore rievocata dall’angelo,
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quando per Sua decisione giunse il momento del suo compimento, si realizza
precedentemente la metanoia di Giuseppe. Sotto il suo influsso la sua giustizia
giudaica diventa la «giustizia superiore» evangelica. Si vede chiaramente che
Matteo, nell’evento del concepimento del Figlio di Dio continua I’idea teologica
della continuazione, espressa nella genealogia (1,1-17), fondamentale per tutto
il suo Vangelo, e non quella della violazione dell’adempimento delle promesse
di Dio, anziché della loro revoca. Tale concezione teologica sara annunciata
apertamente dal Messia e Figlio di Dio nel Discorso della Montagna (della
«Costituzione del Regno») rassicurando discepoli e folle (embrione della
Chiesa) di non essere venuto ad abolire la Legge ed i1 Profeti, ma a dare pieno
compimento (5,17.18-19). Pertanto per Matteo ¢ Giuseppe — prima che nasca
Emmanuele il Salvatore, pronunci le sue prime parole e nomini i primi discepoli
—adivenire I’«inizio» del "Regno dei cieli” che, per volonta di Dio Padre stesso,
si avvicino prima al suo matrimonio. Di conseguenza ¢ lui il primo del popolo
di Israele ad essere salvato (protetto, preservato) dal peccato (1,21) che avrebbe
commesso se si fosse opposto alla volonta salvifica del Signore, nel caso in cui
non avesse preso con s¢ Maria e non avesse assicurato la linea regale di Davide
al Messia e Figlio di Dio, concepito nel suo grembo.
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Droga Jézefa do ewangelicznej prawosci wedlug Mt 1,18-25

Streszczenie: W tym studium Mt 1,18-25 autor szuka odpowiedzi na nastgpujace pytania: Czy
ewangelista chce w nim powiedzieé, ze postawa Jozefa, ktory wypehial polecenia Pana, dane mu
przez aniota (1,24-25), kierowana byla przez ewangeliczna sprawiedliwos¢, ktora Jezus nazwat poz-
niej ,,wigksza sprawiedliwoscia” (5,20)? Jesli tak, czy identyfikuje Jozefa jako biblijny ideat
i sprawiedliwego Izraelite, ktory zyje zgodnie z wola Boza dla tych, ktdrzy chca zosta¢ uczniami
Mesjasza i Syna Bozego i chea zy¢ w ,,wigkszej sprawiedliwosci” w Kosciele, ktory On zbudowat
(16, 18)? Czy zatem Mateusz chce powiedziec, ze metanoja, przez ktora przeszedt Jozef po spotka-
niu ze Stowem Bozym, zapowiada droge metanoi Ewangelii gloszonej przez Jezusa jego uczniom
(4,17), a przez nich wszystkim narodom az do konca $wiata (28,16-20)? To egzegetyczne i teolo-
giczne studium prowadzi do wniosku, ze Mateusz Ewangelista rzeczywiscie ukazuje Jozefa w tym
wydarzeniu, ktory przeszedt przez swoja osobista metanoje pod wptywem Stowa Panskiego. Dzieki
temu stat si¢ idealnym typem cztowieka ewangelicznej sprawiedliwos$ci dla tych, ktorzy w przyszto-
$ci, kierujac si¢ ewangelia ,,wigkszej sprawiedliwosci”, gloszong przez Jezusa, beda chcieli zostac
uczniami Emmanuela i Zbawiciela w Kosciele zbudowanym przez Niego.

Stowa Kluczowe: Jozef, sprawiedliwy, Maryja, dziewica, Duch Swiety, oddali¢, bojazn, przyjac,
Jezus, Emmanuel.
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Josef’s path towards evangelical uprightness according to Matt 1,18-25

Summary: In this study of Matt 1,18-25, the author seeks an answer to the following questions:
Does the Evangelist want to say in it that Joseph, who followed the Lord’s orders given him by the
angel (1,24-25), was directed by evangelical justice, which Jesus would later call «greater justice»
(5,20)? If so, does he identify Josephas a biblical ideal and just Israelite who lives according to
God’s will for those who want to become disciples of Messiah and God’s Son, who wish to live in
“greater justice” in the Church that He built (16,18)? Therefore, does Matthew want to say that
the metanoia that Joseph went through upon meeting God’s Word anticipates the way of metanoia
of the Gospel preached by Jesus to his disciples (4,17) and, through them, to all peoples until the end
of the world (28,16-20)? This exegetic and theological study leads one to the conclusion that
Matthew the Evangelist indeed shows Joseph in this event, who went through his personal metanoia
under the influence of the Lord’s Words that he had heard. Thanks to it, he became an ideal type of
man of evangelical justice for those who, in future, driven by the gospel of “greater justice” preached
by Jesus, will want to become disciples of Emmanuel and the Saviour in the Church that He built.

Keywords: Joseph, upright, Mary, virgin, Holy Spirit, put away, fear, take, Jesus, Immanuel.
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Streszczenie: Na podstawie pism $w. Urszuli Ledochowskiej w artykule zajeto si¢ analizg zagadnie-
nia, jakim jest gotowo$¢ do cierpienia z Chrystusem. Swieta Urszula zwraca uwage na niezastapione
znaczenie umiejgtnosci przecierpienia z Chrystusem tego, co na czlowieka naktada zycie, bez celo-
wego szukania umartwien czy pokut. Podkresla, Ze nie samo cierpienie jest istotne, lecz kluczowa
kwestig jest, czy czlowiek cierpi z miloscia, ztaczony ze Zbawicielem. Wytrwale utrzymywanie
w stanie czujnosci, gotowosci do cierpienia z Jezusem jest tym, na czym matce Ledochowskiej szcze-
golnie zalezy, gdy ukazuje specyfike zycia zakonnego, bedacego droga nasladowania Chrystusa.

Stowa kluczowe: duchowos$¢ chrzescijanska, cierpienie, krzyz, Urszula Ledochowska, zycie kon-
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Wstep

Swieta Urszula Ledochowska (1865-1939), zatozycielka Zgromadzenia
Siostr Urszulanek Serca Jezusa Konajacego, nie miata tatwej drogi. Przez cate
zycie zmagata si¢ z r6znymi trudnosciami: przyszto jej dokonywac¢ wielu skom-
plikowanych i ztozonych wyboréw, doswiadczata roznych zmagan, niepoko-
jow, wieloletniej tutaczki, emigracji, niezrozumienia przez ludzi czy wrecz od-
rzucenia. Zycie nie oszczedzato jej cierpien. Jednak ona nie zalamywata sie
tym, nie poddawata, lecz wcigz na nowo pytata Boga, czego od niej oczekuje,
szukata Jego woli i nie tracita ufnosci. Te trudne doswiadczenia, bedace jej
udzialem, przezywane w bliskiej tagcznosci z Chrystusem, sprawity, ze stala si¢
zarazem wolng od same;j siebie, otwartg i dyspozycyjng wobec Boga, gotowg
przyjac¢ od Niego wszystko to, co zostalo jej dane. Co wigcej, wszystkie trudno-
$ci, przez ktore Pan Bog przeprowadzit sw. Urszulg, pomogly jej dojs¢ do gle-
bokiego przekonania o zasadniczym znaczeniu gotowosci do przyjecia cierpie-
nia i przezywania go razem ze Zbawicielem.
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W niniejszym artykule analizie poddano zagadnienie gotowosci do cierpie-
nia z Chrystusem na podstawie pism §w. Urszuli Ledochowskiej, przede wszyst-
kim Rozmyslan i Pism zakonnych. W pierwszym punkcie wyjasnieniu zostanie
poddane rozumienie przez $w. Urszulge pdj$cia za Zbawicielem, natomiast
w drugim — znaczenie gotowosci do cierpienia, podjetego z mitosci do Ukrzy-
zowanego. W punkcie trzecim bedzie poddana analizie kwestia aktualno$ci
wskazan matki Ledochowskiej w $wietle wspotczesnego nauczania Ko$ciota
o zyciu konsekrowanym.

1. Pojscie za Zbawicielem

Swieta Urszula Ledochowska, rozwazajac Ewangelig, wielokrotnie
zatrzymuje si¢ nad stowami Chrystusa wypowiedzianymi do wszystkich, ktorzy
Go stuchaja: Jesli kto chce is¢ za Mng, niech sie zaprze samego siebie, niech co
dnia bierze krzyz swoj i niech Mnie nasladuje (Lk 9,23). Zwraca uwage na po-
zostawiong przez Zbawiciela wolno$¢ decydowania. Zauwaza, ze Chrystus
moglby rozkaza¢, przymusi¢ stuchajacych do pojscia za Nim, jednak tego nie
czyni — On dziata z wielkg wolnoscig i delikatnos$cia, gdyz pragnie, by cztowiek
sluzyl Mu z mitosci. Autorka Rozmyslan stwierdza: ,,On, Pan nasz, Sedzia,
Mistrz i Bog, zostawia mnie, nedznej, wolno$¢ powiedzenia i stowem, i czy-
nem: nie chce i8¢ za Tobg, Panie, wolg iS¢ za stworzeniem anizeli za Stwoérca!
O Jezu, Ty z mitosci narazasz si¢ na takg wzgarde” (Ledochowska, 2000a,
IX 28). Matka Ledochowska zdumiewa si¢ tym, jak bardzo Chrystus szanuje
wolny wybor cztowieka, zgadzajac si¢ nawet na bycie odrzuconym.

Zbawiciel nie stawia przeszkdd cztowiekowi, by szedt za tym, co sam wy-
bierze, nawet jesli decyduje si¢ na grzech — On pozwala ,,nawet na takie szalen-
stwa” (Ledochowska, 2000a, IX 29). I$¢ za Nim mozna tylko wowczas, gdy jest
si¢ do tego przekonanym, decydujac si¢ w wolnosci na ten krok, bez zadnej
zewnetrznej czy wewnetrznej koniecznosci, przymusu. Swieta Urszula zauwa-
za, ze w tym wilasnie przejawia si¢ dobro¢ i mitos¢ Jezusa, ktora sprawia, ze
wybiera¢ dojrzale droge z Chrystusem mozna jedynie, bedac motywowanym
mitoscig, ze wzgledu na Niego dobrowolnie zostawiajac to, co do Niego nie
prowadzi (Led6échowska, 2000a, X 29). Autorka Rozmyslan modli si¢: ,,Chce
i8¢ za Toba, chce ze wzgarda odrzuci¢ to wszystko, co nie prowadzi do Ciebie,
o jedyna moja Mitosci. Chceg, o dobry Jezu, calg sila mojej woli! Dokad pojde,
jezeli nie do Ciebie (zob. J 6,68)! Bez Ciebie cate zycie me bytoby bez wartosci,
bez uroku, byloby puste, bezcelowe, wiec chee 15¢ za Toba. Prowadz, nie pytam
sie, dokad, byleby by¢ przy Tobie, bliziutko Ciebie, o Jezu moj, Panie mdj
1 wszystko moje” (Ledochowska, 2000a, IX 29). Matka Urszula ukazuje wybor
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drogi z Jezusem jako osobowa sposobnos$¢ do bycia blisko Niego i trwania
w Jego mitosci. Stad bierze si¢ jej zdecydowana wola, by wyzbywac si¢ wszyst-
kiego, co nie pomaga podaza¢ w wybranym kierunku.

Autorka Rozmyslan szeroko komentuje ewangeliczng postawe¢ zaparcia sig¢
siebie, czyli swego egoistycznego ,.,ja”. Wskazuje, ze to wymaganie Chrystusa
jest dla wielu problematyczne i niektorych zniecheca do podazania za Zbawi-
cielem. Zaparcie si¢ samego siebie to — zdaniem §w. Urszuli — wyrzeczenie si¢
swojego samolubnego ,,ja”, postepowanie przeciw ztym sktonno$ciom swej na-
tury zranionej przez grzech, a to wlasnie — wedhug Swigtej — jest najtrudniejsze.
Co wigcej, matka Ledochowska pisze o sprzeciwianiu si¢ ,,swej” woli, lecz nie
ma tu na mys$li wyborow, ktore powodowalyby wewnetrzne rozdwojenie czy
irracjonalne zaprzeczanie samemu sobie. Zaprze¢ si¢ samego siebie, to umieé
powiedziec¢ ,,nie” swoim egoistycznym upodobaniom, grzechom, sktonno$ciom
zepsutej natury; zaprzeé si¢ samego siebie, ,,to jest walczy¢ z proznoscig, ktora
chce si¢ podobac i Sciggac¢ na siebie pochwaty ludzkie; to jest walczy¢ z ambi-
cja, ktora chce si¢ wynosi¢ ponad innych; z miekkoscia, ktora szuka wszedzie
wygody i dogadzania sobie; z wolg wilasng, ktora zawsze szuka panowania nad
wolg innych; z lenistwem, ktore chce zrzuci¢ z siebie jarzmo pracy; z rozpro-
szeniem, ktore nie daje duszy trwac spokojnie w Bogu” (Ledochowska, 2000a,
IX 29). Matka Ledochowska nie ukrywa, ze ta walka nie jest tatwa, ale zazna-
cza jednoczesnie, ze w ten sposob czlowiek zbliza si¢ do Zbawiciela. Prosi wigc
Pana o silty do wytrwatego i konsekwentnego rezygnowania z tego, co nie pro-
wadzi do Niego. To dzigki wolnej woli cztowiek decyduje si¢ na ,,siebie same-
g0” (egoistyczna wola przeciwna mitosci) albo decyduje si¢ na mitos¢, czyli
relacje miedzyosobowa na wzor Trojcy Przenajswietszej, w ktorej wola Ojca
pokrywa si¢ z wolg Syna. Dlatego aktem mito$ci i madrosci jest petnienie woli
Boga, co wiaze si¢ z pokonaniem siebie (tzn. swego egoistycznego, zamknigte-
g0, zbuntowanego ,,ja”).

Drugim warunkiem, oprdcz zaparcia si¢ siebie, dla tego, kto chce naslado-
waé Zbawiciela, jest codzienna zywa decyzja wzigcia na siebie krzyza. Matka
Ledochowska wspomina dodatkowo o chetnym i cierpliwym dzwiganiu z mito-
$cig swego krzyzyka. Celowo pisze o ,,krzyzykach” zamiast o krzyzu, aby zo-
biektywizowaé problemy i trudnosci cztowieka, aby podkresli¢, ze zazwyczaj
to, z czym kazdego dnia czlowiek si¢ zmaga, nie jest czyms$, co wymaga po-
nadludzkiej sily ani nie stanowi czesto wielkiej tragedii. W Rozmyslaniach za-
leca: ,,Co dzien, gdy rano obudze si¢ do nowego dnia, z gory juz powinnam
przyjac te krzyzyki, ktore Jezus dla mnie z mitoscig i z mito$ci przygotowat.
Nie wiem, jakie to beda krzyzyki, ale to wiem, ze r¢ka Jezusa mi je poda”
(Ledochowska, 2000a, IX 29). Pozostaje jednak pytanie: jak nies¢ te codzienne
utrapienia? Swieta Urszula pisze o tym, aby znosié je pogodnie, cierpliwie i bez
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narzekania, z u§miechem na ustach, by innym nie sta¢ si¢ ci¢zarem przez swoj
zty humor. ,,Trzeba umieé¢ dzwigaé te krzyzyki, ktore cigzg niewidzialne dla
innych 1 z powodu ktérych nikt nas nie zaluje” (Leddchowska, 2000a, 1T 24)
— zauwaza matka Ledochowska. Ponadto, ma w sobie przekonanie, Ze utrapie-
nia, ktore spadaja na cztowieka nalezy przyjmowac jako wol¢ Boga, w duchu
pokuty. W ten sposob radzi przezywac cierpienia ciata, zewngtrzne przeciwno-
$ci, nieprzyjemnosci ze strony bliznich, niepowodzenia w pracy czy rozczaro-
wania. Na wszystkie tego typu zdarzenia poleca mowié: jak Bog chee! (zob.
Ledochowska, 2000a, IX 29). Patrzac powierzchownie, wskazania te moglyby
si¢ wydac przeciwne mitosci Bozej. Jednak w rzeczywistosci ,,krzyzyki” doty-
kajg cztowieka na skutek cudzego lub osobistego zta, grzechu, pokus. Bog,
prawdziwa mito$¢, chce wybawi¢ cztowieka od catego zta; Syn Bozy bierze
cudze zto na swoj krzyz i zwycie¢za je dobrem, mitoscig. Ostatnim stowem woli
Boga nie jest wiec krzyz, ale Zmartwychwstanie.

Swieta Urszula wskazuje, ze sam Chrystus daje najdoskonalszy wzor
zaparcia si¢ siebie, ,,przyktad zaparcia si¢ swej ziemskiej natury” (Ledochow-
ska, 2000a, 1T 24). On doswiadcza cierpien, upokorzen, nienawisci ludzkiej
1 przewrotno$ci, ale zadne bolesne zdarzenie nie jest w stanie sprawié, aby Je-
zus uchylit sie¢ od wypetienia woli Ojca, od swego celu zbawienia ludzkos$ci
przez mitos¢, a nie przez odwet. ,, Ty i mnie wigc uczysz, jak zaprze¢ si¢ samej
siebie, jak zapomniec¢ o sobie, jak nie liczy¢ si¢ ze swoim «ja», ale mimo natury,
ktora swoich praw si¢ domaga, wznosi¢ si¢ wyzej, ku Bogu, drogg obowigzku,
choc¢by i trudnego, ciezkiego, sprzeciwiajacego si¢ swemu «ja»” (Ledochow-
ska, 2000a, IX 29) —moéwi do Chrystusa §w. Urszula. Autorka Rozmyslan zaleca
wiec, by odwracaé si¢ od wszystkiego, co nie prowadzi do celu ostatecznego,
do Boga, i szuka¢ jedynie tego, co podoba si¢ Jemu, gdyz wtasnie to jest praw-
dziwym dobrem stworzenia.

2. Cierpienie z mitosci do Ukrzyzowanego

Matka Ledochowska dostrzega, ze podazanie za Chrystusem z mitosci do
Niego, dokonuje si¢ zawsze w wolnosci, jest wolng odpowiedzig cztowieka na
mito$¢ Boga. Réwnoczesnie autorka Rozmyslan wskazuje na wielkg delikat-
no$¢ wezwania Zbawiciela, narazajacego si¢ na odrzucenie i wzgarde. Kto chce
i8¢ za Chrystusem, ma zaprze¢ si¢ siebie: odejs¢ od tego, co wiaze si¢ z grze-
chem i wewnetrznym nieuporzadkowaniem; ma przekracza¢ swoje egoistyczne
upodobania i1 unika¢ szukania przyjemnosci; przezwyciezac to, co nie jest jesz-
cze otworzone na Boza taske, na Boza mito§¢. Matka Urszula zachgca, by
kontemplowac¢ Jezusa i Jego gotowos¢ do cierpienia za cudze winy, aby w ten
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sposoéb rozwija¢ si¢ w przyjmowaniu prawdziwe] mitosci, ktora realizuje si¢
w formie paschalnej, jak to uczynit Chrystus dla nas.

Kontemplujac Osobe Zbawiciela, §w. Urszula zwraca uwage na Jego goto-
wos¢ do wypetiania woli Ojca, w tym gotowos¢ do przyjecia tego, co trudne
i bolesne. ,,Jezu, pozwdl mi wpatrywac si¢ w Twoja gotowo$¢ do cierpienia,
bym zawstydzita si¢ widokiem swojej mickkosci i piskliwosci” (Leddéchowska,
2000a, III/IV 12) —modli si¢ autorka Rozmyslan, $wiadoma tego, ze aby przyjac
trudnosci i cierpienia, konieczna jest taska Boza, dar Bozej dobroci. Zgoda na
przyjecie tego, co trudne w zyciu wyptywa u matki Ledochowskiej takze z pra-
gnienia przyniesienia pocieszenia Zbawicielowi przez wierng mito$¢, zwtasz-
cza ze wielu jest tych, ktorzy nie cheg i8¢ za Chrystusem i tym ranig Jego mitu-
jace Serce. Wobec tego $w. Urszula wyznaje Jezusowi: ,,Chce i$¢ za Toba cata
sita mojej woli, cho¢by droga Twoja, ktérg mnie prowadzisz, byla zasiana cier-
niem. O Jezu, wzmocnij wole mojg!” (Ledochowska, 2000a, IX 28). Mysl
o tym, by swoim zyciem, mitos$cig i ofiarg nies¢ pocieszenie Sercu Jezusa prze-
nikata matke Urszule od poczatku jej drogi zakonnej. W liscie z 8 lutego 1888 r.,
gdy siostra Urszula miata niespetna 23 lata, napisata do swojej rodzonej siostry
Marii Teresy: ,,tylko przed jednym niechaj méj Zbawiciel mnie uchroni, to zna-
czy, zebym wcale nie cierpiata dla Niego. Czesto prosze Go o to, by moje serce
mogto by¢ tarcza, chronigcg Jego Serce przed strzatami $wiata. Niech wigc te
strzaty przenikaja moje serce, byle tylko nie ranity Jego Serca; w tym jest prze-
ciez moje szczescie” (Ledochowska, 2013, s. 158). W tych stowach Swieta uka-
zuje moc Mitosci Boga, ktora udziela si¢ cztowiekowi w cierpieniach przezywa-
nych z mitosci, by ulzy¢ Umitlowanemu, ktory jest niewinny, a cierpi za winnych.

Matka Urszula przypomina, ze zycie zakonne jest podazaniem krolewska
droga krzyza, droga Chrystusowej milosci, ktora prowadzi do §wietosci i praw-
dziwej radosci Zmartwychwstalego. Wskazuje, ze celem zycia zakonnego jest
glebsze umilowanie Jezusa i to Jezusa Ukrzyzowanego — po to wstepuje si¢ do
klasztoru. Wedtug niej do tej mitosci mozna najlepiej dojs¢ przez chetne zno-
szenie dla Chrystusa ,,krzyzykdw” i cierpien, i w ten sposob odpowiadaé Ukrzy-
zowanemu nie tylko milo$cig na Jego mitos¢, ale i ofiarg na ofiare, cierpieniem
na cierpienie — na tyle, na ile cztowiek jest w danym momencie zdolny, na
miarg laski, jakg daje Bog. ,,Wszak wiem o tym, ze §lubami zakonnymi przybi-
jam si¢ dobrowolnie do krzyza Chrystusowego. A wi¢c dusza zakonna od krzy-
za Jezusa oddali¢ si¢ nie powinna, tam jej miejsce pobytu, tam jej raj mitosci na
ziemi!” (Ledochowska, 2000a, III/IV 12) — te stowa $w. Urszuli pokazuja, jak
postrzega ona istot¢ powolania do catkowitego oddania si¢ Bogu, w czystosci,
ubodstwie 1 postuszenstwie.

Autorka Rozmyslan wskazuje, jak nielatwo jest niektorym zrozumiec, ze
zycie zakonne, bedace nasladowaniem Chrystusa, z samej swej natury zawiera
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tez gotowo$¢ do dzielenia ze Zbawicielem Jego krzyzowego losu. Matka
Ledochowska przyznaje, ze czasami osoba poswigcona Bogu, ktora dobrowol-
nie odpowiedziala na powotanie, szuka jednak tego, aby jej samej byto dobrze
w zyciu, a dodatkowo jest niezadowolona z tego, co rzeczywiscie jest: ,,nie ma
prawdziwych trosk i cierpien, wigc najmniejsza przykros$¢, niewygode uwaza
za wielki krzyz, siebie za mgczenniceg 1 z powodu najmniejszego krzyzyka czu-
je sie nieszczesliwa. Bo na przyktad nie dos¢ ja cenig, honoruja, rozumieja, nie
jest otoczona wzgledami, nie ma wygod itd.” (Ledéchowska, 2000a, ITII/TV 12).
Swieta Urszula demaskuje wigc te postawy, ktore s3 rozbiezne z istotg zycia
zakonnego, istotg zycia milo$cig. Wskazuje, ze wszystkie — mate czy wigksze
— przykrosci czy utrapienia sg w rzeczywistosci prawdziwymi skarbami, ktore
osoba milujgca Chrystusa moze §wiadomie ofiarowa¢ UkrzyZzowanemu (tam-
ze). Ten, kto oddala si¢ od tajemnicy krzyza Jezusowego, odchodzi od zrodia
taski Pana Boga. ,,Biedna dusza, bo nie rozumie stodyczy krzyza!” (Ledochow-
ska, 2000a, III/TV 12) — konstatuje matka Urszula.

W dziele Rozmyslania $w. Urszula zapisuje wiele stow, ktore sg blizszym
wyjasnieniem specyfiki powotania do wigkszej mitosci Chrystusa i stuzby Jemu
w Kosciele. W jednej z medytacji zapisuje stowa, ktore warto przytoczyé
w catosci: ,,O tym mi, duszy zakonnej, zawsze pamigtac¢ nalezy. Przysztam do
klasztoru, aby krok w krok i§¢ za Panem Jezusem, krok w krok za Nim po dro-
dze krzyzowej. On mi na tej drodze dat dowody swej najwigkszej mitosci i ja na
mojej drodze krzyzowej daje tez Jezusowi najwigcksze dowody mojej mitosci.
Dlatego dusza zakonna musi dac¢ sobie, da¢ Jezusowi to przyrzeczenie, ze chce
i$¢ za Nim nie po drodze szerokiej i wesotlej, szukajac pociechy, bo nie przyszia
do klasztoru, by jej byto wesoto i przyjemnie. Dusza zakonna, bardziej niz kaz-
da inna, musi zrozumie¢, odczuwac calg picknos¢ drogi krzyzowej. Byle by¢
blizej Jezusa — niech mnie krzyz nie straszy, niech naucze¢ si¢ kocha¢ krzyz,
tuli¢ go do serca z mitoscig, niech naucze si¢ patrze¢ na droge krzyzowa jako na
krolewska droge mitosci” (Ledochowska, 2000a, ITI/IV 38)!. Matka Ledochow-
ska zwraca uwagg, ze mito$¢ krzyza nie polega na deklaracjach stownych. Sg
bowiem osoby, ktore wiele mowig o wartosci ofiary, ale gdy przyjda na nie ja-
kie$ trudnosci, narzekaja, ubolewajg nad sobg i zatamujg si¢. Takie zachowania
sg dla $w. Urszuli przejawem niespojnosci, ktorg mozna pokona¢ z pomoca ta-
ski Boze;.

Mitos¢ do Chrystusa sprawia, ze cztowiek jest bardziej wolny od siebie-
-egoisty, mniej skoncentrowany na wlasnych odczuciach. ,,Im bardziej dusza
kocha Jezusa Ukrzyzowanego, tym mniej czuje swe krzyzyki, tym bardziej ma

' Stowo ,,dow6d” nie oznacza tu technicznego dowodzenia, ale raczej duchowa oczywistos¢ Mitoscli,
ktora objawita si¢ totalnie na Krzyzu, w Sercu Jezusa.
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je za malenkie. Bo kto mituje, krzyza nie czuje, a tym mniej jeczy i skarzy si¢
na swe mate przykrosci” (Ledochowska, 2000a, ITI/IV 38). Jezeli ma si¢ na
uwadze to, co Chrystus wycierpiat zanim wszedt do chwaty, inaczej postrzega
si¢ takze wlasne zycie: cztowiek nie spodziewa si¢, ze bedzie miat raj na tej
ziemi. Swieta Urszula pyta siebie i swoje wspolsiostry: ,,A szczegdlnie my, kto-
reSmy przyszly, by by¢ blisko Jezusa, by za Nim i$¢ wiernie — czemu nie pamig-
tamy o tym, ze On przez cale zycie szedl drogg krzyzowg i wreszcie na krzyzu
umart? Czy wigc pragniemy oddali¢ si¢ od drogi krzyzowej, przez to samo od-
dali¢ si¢ od Chrystusa krzyz dzwigajacego? O, to prawda, ktora wcigz i weigz
na nowo rozwaza¢ powinnysmy, ze krzyz jest najpewniejsza drogg do nieba, ze
krzyz jest dowodem mitosci Bozej ku nam, ze krzyz chetnie, cierpliwie zniesio-
ny oczyszcza dusze i zbliza ja do nieba, ze krzyz jest jedyna nadzieja szczesli-
wej wiecznos$ci. A jezeli kazdy chrzescijanin powinien te prawdy rozumie¢, to
tym bardziej dusza zakonna, ktdora chce catkowicie do Jezusa naleze¢ i dla Nie-
go sie poswigci¢” (Ledochowska, 2000a, III/IV 59). Autorka Rozmyslan wska-
zuje na zasadnicze nieporozumienie, bedace udziatem tych chrzescijan, ktorych
priorytetem zyciowym jest szukanie swego wlasnego zadowolenia i ktorzy za
wszelka cene cheg unikaé tego, co trudne i nieprzyjemne.

Zycie zakonne, a takze cale Zycie chrzescijanskie, tak jak je przedstawia
matka Ledochowska, dalekie jest jednak od cierpigtnictwa. Swicta wielokrotnie
podkresla, ze nikogo nie zachgca do wymyslania umartwien i pokut, a z zatoze-
nia jest przeciwna wszelkim nadzwyczajno$ciom i sztucznosciom. Natomiast
wyraznie zaznacza, ze — zwlaszcza zycie zakonne — musi by¢ zyciem umartwie-
nia, a codziennych okazji do tego nie brakuje. Co wigcej, $luby i zobowigzania
zakonne same w sobie niosg konieczno$¢ posiadania radosnego ducha pokuty
1 wyrzeczenia. Posluszenstwo, ubostwo, mitos¢ blizniego, podejmowane prace,
zycie wspolne — to wszystko wigze si¢ z prawdziwym umartwieniem, nieustan-
nym przezwyci¢zaniem swych nieuporzadkowanych pragnien i przekraczaniem
siebie. Swieta Urszula akcentuje umiejetno$¢ przyjmowania z mitoscia utrapien
i cierpien, ktore pojawiajg si¢ w zyciu, ,.krzyzykow, jakie zsyta Bog” (Le-
dochowska, 2000b, s. 44). Wskazuje wigc na zasadniczg role oczyszczenia bier-
nego. Pisze: ,,Zycie przynosi ze sobg od czasu do czasu wickszy krzyz, a dzief
w dzien mate krzyzyki, niby mate uktucia szpilka, ktore jednak nieraz duszg
bardzo drecza 1 niepokoja” (Ledochowska, 2000b, s. 44). I dalej zachegca swoje
corki duchowe: ,,Przyjmujcie [...] z otwartymi rekami te drobne krzyzyki — Bog
je na Was zsyla, z Boskiej sg one woli. Wigc kochajmy je serdecznie, wszak one
nas do Boga prowadza, i to pewniej, bezpieczniej niz najwigksze pociechy”
(Ledochowska, 2000Db, s. 44). Matka Ledochowska zaznacza, ze gotowos$¢ do
cierpienia obejmuje takze otwarto$¢ na przyjecie wielkich krzyzy, jesli i takie
przyjda na czlowieka.
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Perspektywa nakreslona przez §w. Urszule prowadzi ja do stwierdzenia, ze
najlepszym ,,dowodem” milosci, jaki cztowiek moze okaza¢ Bogu, jest chetne
dzwiganie krzyza. ,Lepszego aktu mitosci Bozej nad dzwiganie krzyza nie
masz” (Ledochowska, 2000D, s. 45)2.

Czlowiek, majacy w sobie gotowos¢ do przyjecia cierpienia, ktore na niego
moze przyjs¢é, jest otwarty na rozwo6j w mitosci do Boga i wolny od whasnych
wyobrazen na swoj temat.

3. Aktualnos$¢ wskazan sw. Urszuli w Swietle wspolczesnego nauczania
Kosciota o zyciu konsekrowanym

Tematyka gotowosci do cierpienia z Chrystusem, podkre$lana przez
$w. Urszule Leddchowska, jest szeroko obecna w pismach wielu $wigtych 1 pi-
sarzy chrzescijanskich, a zarazem wyplywa z samej Ewangelii. Warto zazna-
czy¢, ze zgodnie ze stowami Ewangelii: Jesli kto chce is¢ za Mng, niech sie
zaprze samego siebie, niech co dnia bierze krzyz swoj i niech Mnie nasladuje
(Lk 9, 23), gotowos¢ wspolcierpienia z Chrystusem jest w rzeczywisto$ci jedy-
nym warunkiem pojscia w $lady Mistrza z Nazaretu?.

Kwestia gotowos$ci do przyjmowania cierpienia w tacznosci z Chrystusem
jest wyraznie obecna rowniez we wspotczesnym, posoborowym nauczaniu Ko-
$ciota dotyczacym zycia konsekrowanego. Zgodnie z nim osoby zakonne sg
szczegllnie wezwane, by patrze¢ w Swietle wiary i doswiadczaé prawdy o krzy-
zu w perspektywie zmartwychwstania Jezusa. Zgodnie ze stowami §w. Pawla
VI sa powotane, by — wiedzac, ze Koscidt cierpi — ,,nosi¢ w swych sercach to
cierpienie Kos$ciota i same by¢ ukrzyzowane tak, jak Chrystus jest ukrzyzowa-
ny w tych duszach, ktére dla Jego chwaty i dla Jego Imienia cierpig meke §wia-
ta” (Pawet VI, 1974, s. 104). Osoba konsekrowana idzie droga, ktdra pierwszy
przeszedt Zbawiciel, a zatem nie moze nie do§wiadczac cho¢ czgsci tego cigza-

27ada¢ od kogo$ ,,dowodu mitosci” jest nieporozumieniem, gdyz zadajacy watpi w mitosé
i automatycznie stawia si¢ poza nig przez to zadanie. Mito§¢ mozna jednak okaza¢ w oczywisty sposob
i tak nalezy rozumie¢ ,,dowdd” mitosci — jako nieomylne doswiadczenie milujacych si¢ 0sob.

3 Jednym ze wspotezesnych autoréw, ktory wskazuje na znaczenie postawy gotowosci do przyjecia
cierpienia, jest jezuita o. Franz Jalics. Jego refleksje wyptywaja z jego doswiadczen zyciowych, czgsto
nietatwych, a niekiedy nawet dramatycznych. W swej ksiazce zatytulowanej Rekolekcje kontemplatywne,
Jalics zauwaza: ,,Kiedy czytamy Ewangeli¢ z pytaniem, co jest dla Jezusa Chrystusa najwazniejszym
warunkiem przyjecia kogo$ jako ucznia, moglibysmy pomysle¢, ze jest to mitos¢ do Ojca albo do bliznie-
go. Zadziwia to, ze nie sg to warunki drogi w $lad za Nim. Przed tym wymaga On jedynie gotowosci do
cierpienia. Jezus Chrystus przeszedt w swoim cierpieniu wielkg ciemno$¢ ludzkosci. Kto chee z Nim i8¢,
musi przej$¢ w Nim ciemnos$¢ wlasnych grzechow. On nas przy tym dzwiga. Naszym zadaniem jest i$¢
z Nim i przecierpie¢ nasz udzial” (Jalics, 2011, s. 158). Natomiast $w. Teresa z Lisieux idzie jeszcze dalej
— wedhug niej $wigtos¢ polega jedynie na gotowosci do cierpienia (zob. Meester, 1990, s. 76-77).



Gotowos¢ do cierpienia z Chrystusem w pismach $w. Urszuli Ledochowskiej 231

ru, ktory byt udziatem Pana. Podstawowa pewnos¢, ze jest si¢ nieskonczenie
kochanym przez Chrystusa oraz nachylenie eschatologiczne zycia konsekrowa-
nego sprawiaja, ze ci, ktérzy oddaja si¢c Bogu catkowicie na wtasno$¢ sa we-
zwani, by utrzymywacé w sobie zywa gotowos¢ do znoszenia cierpienia z Chry-
stusem.

Spojrzenie na zycie konsekrowane, bliskie Matce Ledochowskiej, przywo-
huje paschalny wymiar zycia zakonnego, o ktorym pisze $w. Jan Pawet II. Kon-
sekracja zakonna ,,w catkiem szczego6lny sposob jednoczy nierozdzielnie
1 wiecznie czlowieka wierzacego ze $miercig i zmartwychwstaniem Chrystusa
1 sprawia, ze zyje on tym «nowym zyciem» (Rz 6, 4), owocem Odkupienia”
(Jan Pawet II, 1984, s. 94). Osoby konsekrowane przez zanurzenie w $mierc¢
Chrystusa, w mitosci zupelnego oddania, otwierajg si¢ i napeiniaja duchem
ofiary, do ktorej wzywa §w. Pawel stowami: Prosze was [...], abyscie dali ciata
swoje na ofiare zywg, swietg (Rz 12, 1). Gotowo$¢ do cierpienia jest wiec wpisa-
na w istote zycia zakonnego, a ofiara ma charakter totalny, porownywalny do
prawdziwej ofiary catopalnej (Jan Pawet II, 1996, nr 17). Zycie konsekrowane
charakteryzuje si¢ wrazliwo$cia na natchnienia Ducha Swietego, zupetna dyspo-
zycyjno$cia wobec Boga 1 umiejetnoscia rozpoznawania znakow czasu. Wihasnie
ze wzgledu na paschalny wymiar zycie konsekrowane niesie ze sobg szczegdlng
otwarto$¢ na prowadzenie Boze i zdolnos$¢ przyjecia tego, co trudne.

Wyrazem paschalnego charakteru zycia zakonnego jest przyblizanie si¢ do
tajemnicy krzyza: ,,Osoba konsekrowana do§wiadcza prawdy Boga-Mitosci i to
doswiadczenie jest tym bardziej bezposrednie i glebokie, im bardziej pragnie
ona trwac pod krzyzem Chrystusa” (Jan Pawet II, 1996, nr 24). Pickno i moc
Bozej mitosci objawia si¢ w pelni na krzyzu. ,,Dla zbawienia Swiata i dla zba-
wienia nas samych konieczny jest takze nasz krzyz” — przypomina kamedutom
papiez $w. Jan Pawel II (Jan Pawel II, 1984, s. 231). Istnieje wiele wyrazow
wiernosci 0sob poswigconych Bogu na wlasnos¢ wobec mitosci plynacej
z krzyza Chrystusowego. Swiety Jan Pawet II (Jan Pawet 11, 1984, s. 233-236)
wskazuje, ze przejawia si¢ ona i umacnia m. in. w pokornym zyciu ukrytym,
w cierpieniu, ktore przezywa si¢ w zjednoczeniu z Panem, w cichym poswigce-
niu si¢, uleglym poddawaniu si¢ woli Bozej, w radosnym trwaniu w powotaniu,
gdy dokucza brak sit czy starosc.

Osoby konsekrowane sg powotane do nasladowania Pana Jezusa. Majg by¢
w $wiecie wyraznym znakiem Ewangelii, potrzebujacej ludzi, ktorzy niczym
ziarno potrafig umrze¢ dla siebie samych, by zy¢ dla Boga, przeciwstawiajac si¢
mentalnosci obecnego wieku. Przez swoja postawe — pelng ofiarnej mitosci
1 wskazujaca, jak najpelniej wykorzysta¢ swoja wolnos¢ — dajg impuls do prze-
miany wspolczesnego cztowieka. Benedykt X VI tak zwraca si¢ do zakonnikow:
»Wobec indywidualizmu i relatywizmu, prowadzacych do tego, ze cztowiek
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staje si¢ dla siebie jedyna norma, wasze braterskie zycie zdolne poddac si¢ kie-
rownictwu, a wigc gotowos¢ do postuszenstwa, potwierdza, ze realizacj¢ sa-
mych siebie sktadacie w rgce Boga” (Benedykt XVI, 2009, s. 46). Osoba kon-
sekrowana potrafi tracic i ofiarowac¢ siebie, bo wie, Ze jej zycie jest pod opieka
niezniszczalnej mocy milosci Boga.

Papiez Franciszek przypomina, ze $w. Teresa z Avila nakazywata swoim
wspotsiostrom strzec si¢ przed postawa, ktéra chce za wszelkg cene unikac cier-
pienia i przykrosci, ulegajac proznosci i samowystarczalnosci. Kiedy styszata,
ze ktoras z nich skarzyta sie, ze co$ spotkato ja niestusznie, to takie zachowanie
komentowata stowami: ,,Niech B6g uwolni nas od ztych osgdéw. Nie wiem po
co jest w zakonie ta, ktora nie chce nie$s¢ swego krzyza” (Franciszek, 2016,
s. 84). Papiez dodaje: ,,Nikt z nas nie moze mowic¢ o niesprawiedliwosci, jesli
pomysli o licznych niesprawiedliwych czynach, jakich sam dopuscit si¢ przed
Bogiem. Nie powinni§my nigdy zapomina¢ o naszych korzeniach, o btocie,
z ktorego zostaliSmy podniesieni — w szczegodlny sposob odnosi si¢ to do 0sob
wyswieconych” (Franciszek, 2016, s. 84-85). Ojciec Swicty Franciszek wska-
zuje, ze gotowo$¢ do przyjecia cierpienia wyptywa z uznania swej grzesznosci.

Papiez Franciszek przestrzega rowniez osoby konsekrowane przed zapomi-
naniem o Jezusie Ukrzyzowanym: , Niech wasze zycie bedzie godne krzyza
Jezusa Chrystusa. Zakonnice, kaptani zyjacy duchem $wiata sg karykaturg, sg
nieprzydatni [...]. Utracili pamig¢¢ o Jezusie Chrystusie Ukrzyzowanym, naszej
jedynej chlubie” (Franciszek, 2015, s. 12). Ten, kto traci z oczu perspektywe
krzyza, kto nie kontempluje Jezusa konajacego, staje si¢ nieczuty oraz pozba-
wia si¢ wrazliwos$ci na Boga i na cztowieka; nie jest zdolny do poswigcenia ani
do przyjecia tego, co bolesne. ,,Ten, kto chodzi bez krzyza, kto buduje bez krzy-
za 1 wyznaje Chrystusa bez krzyza, nie jest uczniem Pana, lecz czlowiekiem
$Swiatowym, ktory nie zrozumial oredzia chrzes$cijanskiego” (Kongregacja
ds. Instytutéow Zycia Konsekrowanego i Stowarzyszen Zycia Apostolskiego,
2014, nr 6). Osoby konsekrowane, niepodejmujace wysitku ,,przyswojenia so-
bie logiki Jezusowego krzyza, ktora jest logika wychodzenia z siebie i czynienia
z siebie daru, logika mitosci” (Franciszek, 2013, s. 46; zob. szerzej: Pagacz,
2019, s. 237-238), nie majg w sobie gotowosci do przyjecia cierpienia z Chry-
stusem, co jest wezwaniem do osobistego nawrdcenia.

Zakonczenie
,,O Panie, rozumiem caty ogrom Twej mitosci w tych stowach: »Kto chce

i8¢ za Mng«. Patrz, Jezu moj, chee i8¢ za Tobg dobrowolnie, z mitosci, bo wiem,
ze$ Ty moje wszystko, moje szczescie, moja rados$¢. Cheeg pociesza¢ Ci¢ swa
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wierng mitosécia, bo wiem, ze tak duzo jest tych, ktorzy nie chcg i§¢ za Tobg
i tym ranig kochajace Twe Serce! Chce iS¢ za Tobg calg sitg mojej woli, cho¢by
droga Twoja, ktérg mnie prowadzisz, byta zasiana cierniem. O Jezu, wzmocnij
wole moja! Chcee, chee i$¢ za Tobg!” (Leddchowska, 2000a, 1X 28). Te stowa
modlitwy $w. Urszuli ukazuja, ze napotykane trudne doswiadczenia postrzega
ona jako konsekwencje dobrowolnego wyboru Chrystusa i Jego drogi. Decydu-
jac sie na podgzanie za Zbawicielem, nie mozna nie bra¢ pod uwage ewentual-
nych utrapien i bolesnych wydarzen, ktore stajg si¢ udziatem tych, ktorzy idg za
Jezusem, towarzyszac Jemu zarowno w cierpieniu, jak i w chwale. Matka Le-
dochowska zwraca uwage, ze zwlaszcza zycie zakonne, z samej swej natury,
zawiera w sobie perspektywe otwarto$ci na Boze prowadzenie i zgodg¢ na przyj-
mowanie cierpien, ktére niesie zycie oddane na wytaczng stuzbe Bogu w Ko-
$ciele. Osoba poswiecona Bogu na wilasno$¢ jest powotana, aby by¢ zawsze
zjednoczong z Jezusem.

Kwestia gotowos$ci do przyjmowania cierpienia i przezywania go z mito-
$cig do Chrystusa, poruszana i akcentowana przez §w. Urszulg Ledochowska,
zachowuje swojg aktualnos¢ szczegolnie we wspodtczesnych czasach naznaczo-
nych konsumpcjonizmem, indywidualizmem, relatywizmem i szukaniem przy-
jemnos$ci — w czasach, w ktorych wielu ludzi stara si¢ za wszelka ceng unikac
tego, co bolesne, trudne i nieprzyjemne. Dzisiejsza kultura nadmiernie ceni su-
biektywizm oraz dgzenie do osobistej realizacji. Jest hedonistyczna, cechuje ja
materialistyczna zadza posiadania oraz btedne pojmowanie wolnosci, oddziela-
jace ja od prawdy. Akcentuje si¢ tolerancje i swobode oraz mozliwos$¢ niczym
nieskrepowanego zachowania. W tym kontekscie wskazania zatozycielki Zgro-
madzenia Siéstr Urszulanek Serca Jezusa Konajacego stanowig wazne przypo-
mnienie dla wierzacych, ze Pan Bog nie oczekuje od chrzescijanina wyszuki-
wania wymyslonych pokut i umartwien, lecz kazdego wzywa, by otwierat si¢
na to, co jest mu zadane, by z mitosci do Zbawiciela cztowiek przyjmowat
wszystkie utrapienia i cierpienia, ktore niesie ze sobg zycie oraz jego wymaga-
nia i zobowigzania.
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Readiness to suffer with Christ in the writings
of Saint Ursula Ledéchowska

Summary: The article presents the issue of readiness to suffer with Christ according to the writings
of Saint Ursula Ledochowska. Saint Ursula draws attention to the irreplaceable importance of the
ability to suffer with Christ, what life imposes on a person, without deliberately seeking mortifica-
tion or penance. She underlines that it is not suffering itself that is important, but the key question is
whether man suffers with love, united with the Saviour. Persevering in a state of vigilance with re-
adiness to suffer with Jesus, is what Mother Ledéchowska particularly cares about when she shows
the specificity of consecrated life, which is the way of following Christ.

Key words: Christian spirituality, suffering, Cross, Ursula Ledochowska, consecrated life.
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Resumen: Hablar de la “ecologia” en los Padres de la Iglesia es hablar de la teologia de la creacion.
En el siglo 11, la Iglesia tuvo que enfrentarse a las corrientes, internas y externas, que veian el origen
del mal en lo creado, en la materia, en el cuerpo. Son obras de un demiurgo imperfecto identificado
con el Dios del Antiguo Testamento. Los autores cristianos como Ireneo argumentan que todo lo
creado viene y es querido libremente por Dios. Las tres Personas de la Trinidad dejaron su impronta
en la creacion. Pero la vocacion de la creacion no consiste en jugar un papel pasivo, pues participa
activamente en la historia de la salvacion. El pan y el vino, las primicias de la creacion, se convierten
en el Cuerpo y la Sangre de Jesucristo. El cristiano, por tanto, debe cuidar de la creacion que le habla
del dinamismo trinitario, anima a aspirar a la santidad y comparte con ¢l el camino a la salvacion.

Palabras claves: creacion, Papa Francisco, “Laudato si”, Ireneo.

El Papa Francisco record6 en su enciclica “Laudato si” las intervenciones
de sus antecesores sobre la “casa comuin” que es la creacion. Juan Pablo II ya en
su primera enciclica “advirtié6 que el ser humano parece ‘no percibir otros
significados de su ambiente natural, sino solamente aquellos que sirven a los
fines de un uso inmediato y consumo’” (Francisco, 2015, 5). A lo largo de su
pontificado llamo a una “conversion ecoldgica global”. Al mismo tiempo “hizo
notar que se pone poco empefio para salvaguardar las condiciones morales de
una auténtica ecologia humana”.

“La destruccion del ambiente humano es algo muy serio, porque Dios no sélo le
encomendd el mundo al ser humano, sino que su propia vida es un don que debe
ser protegido de diversas formas de degradacion. Toda pretension de cuidar y
mejorar el mundo supone cambios profundos en «los estilos de vida, los modelos
de produccion y de consumo, las estructuras consolidadas de poder que rigen hoy
la sociedad». El auténtico desarrollo humano posee un caracter moral y supone el
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pleno respeto a la persona humana, pero también debe prestar atencion al mundo
natural y «tener en cuenta la naturaleza de cada ser y su mutua conexion en un
sistema ordenado». Por lo tanto, la capacidad de transformar la realidad que tiene
el ser humano debe desarrollarse sobre la base de la donacion originaria de las
cosas por parte de Dios” (Francisco, 2015, 5).

A algunos lectores de la “Laudato si” les causaron una cierta sorpresa las
palabras del Patriarca Ecuménico Bartolomé citadas por el Papa Francisco en la
enciclica. Pero hay que reconocer que el “Patriarca verde” (cf. Chryssavgis,
2012; 2015) habia dedicado ya varios escritos o mensajes al tema del cuidado
de la creacién y a los pecados contra la naturaleza!. Porque “un crimen contra
la naturaleza es un crimen contra nosotros mismos y un pecado contra Dios”
(Francisco, 2015, 8). Bartolomé se preguntd por las raices €ticas y espirituales
de los problemas ambientales de nuestros dias. Mas que buscar soluciones en la
técnica o tecnologia cada vez mas sofisticada habria que buscarlas en un cambio
del ser humano.

“Los cristianos, ademas, estamos llamados a aceptar el mundo como sacramento
de comunioén, como modo de compartir con Dios y con el prdjimo en una escala
global. Es nuestra humilde conviccion que lo divino y lo humano se encuentran
en el mas pequefio detalle contenido en los vestidos sin costuras de la creacion de
Dios, hasta en el ultimo grano de polvo de nuestro planeta” (Francisco 2015, 9).

La percepcion del mundo como “sacramento de comunion” o un lugar
donde “lo divino y lo humano se encuentran en el mas pequeno detalle” nos
remite a la primitiva teologia cristiana sobre la creacion. No es posible, en esta
breve intervencion, abordar la aportacion de todos los Padres de la Iglesia. Nos
centraremos en el pensamiento de San Ireneo de Lyon, ilustre representante de
la tradicion asiatica de la época patristicaZ. ;Por qué hemos elegido a un autor
del siglo 11? Porque pertenece al verdadero siglo de oro de la época patristica.
Es aqui donde nace la teologia cristiana, la antropologia, la exegesis...Varios
grupos, ortodoxos y heterodoxos, comentan los mismos pasajes biblicos que
describen la creacion del mundo o del hombre pero sus interpretaciones difieren
radicalmente e incluso se contraponen. La tradicion asiatica sorprende con su
vision de la creacion del mundo y del hombre, del valor de la carne y de la

1 “Que los seres humanos destruyan la diversidad biolégica en la creacion divina; que los seres hu-

manos degraden la integridad de la tierra y contribuyan al cambio climético, desnudando la tierra de sus
bosques naturales o destruyendo sus zonas humedas; que los seres humanos contaminen las aguas, el su-
elo, el aire. Todos estos son pecados”, (Francisco, 2015, 8).

2 Mas sobre las tres tradiciones patristicas (asiatica, alejandrina, africana), cf. A. Orbe, 1969,
543-570.
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materia. El mundo creado no solo habla de su Creador sino también lleva en sus
entrafias un proyecto singular, una vocacion a realizar. El hombre es responsable
de la creacion ya que ambos comparten del mismo destino. Aqui habria que
buscar los elementos de la “ecologia” patristica.

Este mundo, ;fue creado por Dios?

Todos, segiin San Ireneo, aceptaban la existencia de un Dios Creador.
Y cuando decimos “todos” nos referimos al mundo pagano, a los judios y a los
grupos heterodoxos del cristianismo. Todos los hombres coincidian precisamente
en esto, como podemos leer en Adversus Hareses (= AH) 11, 9:

“Que Dios es el Demiurgo del mundo, consta aun por los muchos modos con los
cuales quienes lo atacan, de hecho lo confiesan, cuando lo llaman Demiurgo
y Angel; por no hablar de las Escrituras que en todas partes lo aclaman, y del
Sefior, quien predico al Padre que esta en los cielos (Mt 5,16.45; 6,1.9) y a ningun
otro, como expondremos adelante. Baste por ahora ¢l testimonio de los mismos
que nos contradicen, que concuerda en el fondo con el de todos los seres humanos:
con el de los antepasados que desde el primer hombre conservaron por tradicion
esta conviccion cantando al tinico Dios Demiurgo del cielo y de la tierra; con el
de todos los que han venido después, a quienes los profetas les recordaron esta
verdad sobre Dios; en fin con el de los gentiles, que lo han aprendido de la
creacion. Pues la creacion misma manifiesta a aquel que la hizo: la hechura
sugiere al que la fabricd, y el mundo muestra al que lo ordeno. La Iglesia extendida
por toda la tierra ha recibido esta Tradicion de los Apéstoles™.

Ya la creacion misma manifiesta la existencia de un Creador: “la hechura
sugiere al que la fabrico, y el mundo muestra al que lo ordeno”. Esta verdad
transmitida desde Adan, custodiada por los profetas y aprendida por los paganos
ha sido finalmente transmitida a la Iglesia por la tradicion apostdlica.

Sin embargo, este consenso desaparecia cuando surgia la pregunta por el
origen del mal. “Hubo cristianos, los gndsticos, que compartieron el malestar
que la filosofia de aquella época experimentaba ante un mundo marcado por la
deficiencia, el mal y el sufrimiento en todas sus formas. La cuestion sobre el
origen del mal se confundia con la pregunta sobre el origen de la materia, que
obstaculizaba al hombre el desarrollo de sus capacidades espirituales” (Calvo,
2004, 11). En el siglo Il hay numerosos cristianos que se vuelven gnosticos o los
gnosticos que aspiran a ser los verdaderos cristianos. Para muchos de ellos el

3 Traduccion de C. I. Gonzalez, San Ireneo de Lyon, Contra los herejes, CEM, México DF 2000.



238 Marek Raczkiewicz

bautismo eclesidstico es un punto de partida hacia una culminacion. Es una
liberacion de las ataduras de la materia, una salida de la carcel. Efectivamente,
el gndstico se siente en este mundo como un “extranjero solitario, desprotegido,
incomprendido e incapaz de comprender, en una situacion llena de peligros”
(Jonas, 2000, 84). Lo expresa muy bien Teddoto, un gnodstico de la escuela
valentiniana oriental, de quien nos ha transmitido unos extractos, mezclados
con sus propias anotaciones, Clemente de Alejandria:

“Ahora bien, no es solo la inmersion bautismal lo que salva, sino el conocimiento:
quiénes éramos, qué hemos devenido; donde estdbamos, donde hemos sido
arrojados; hacia déonde nos apresuramos, de donde somos redimidos; qué es la
generacion, qué la regeneracion” (Montserrat, 1T, 1983, 386-387).

Este breve parrafo resume, en forma catequética, los grandes interrogantes
del gnosticismo. Su respuesta es la gnosis salvadora. El esquema de las preguntas
cubre toda la historia humana trascendente. Una de las caracteristicas de la
gnosis es su tajante contraposicion al mundo, a este cosmos material radicalmente
alejado del mundo divino o espiritual:

“Jesus dijo: El que ha conocido al mundo ha encontrado un cadaver. Y el que ha
encontrado un cadaver el mundo no es digno de é1” (Evangelio de Tomas 84).

Conocer al mundo, desde la perspectiva gnodstica, es captar su caracter
material, carnal, corrupto, perecedero. Es una carcel que se caracteriza por el
error, la maldad, la deficiencia, la falsedad. El gnostico no s6lo encuentra lo que
le permite reconocerse espiritual, divino sino, a la par, lo que es su contrapartida.
Este mundo, por lo tanto, no es digno del que lo ha reconocido como alienacion,
pobreza o vacio. “Esos sentimientos se acompafiaban de otros como afioranza,
delatora de que el ‘yo’ mas intimo de tales hombres no pertenecia a este mundo
material sino a la esfera de lo divino, de la que cayeron para quedar atrapados
en un mundo y en un cuerpo materiales” (Calvo, 2004, 12; cf. Trevijano, 2001,
245-312). El conocimiento de su estado, de su verdadero “yo” divino, le permite
al gnostico liberarse de este mundo material y retornar al lugar de donde procede.
Dios no puede salvar la materia porque seria un contrasentido. Este mundo sera
totalmente aniquilado.

El pensamiento de Marcion es menos refinado y revela un rechazo del
Creador del Antiguo Testamento distinto del Dios bueno y misericordioso del
Nuevo Testamento anunciado por Jesucristo. La doctrina de Marcion supone
una radicalizacion del paulinismo con ciertos influjos de la teologia gnostica.
Ambos dioses no son compatibles, por lo que el Antiguo Testamento no puede
ser aceptado como documento digno de fe. Lo auténtico y genuino de Jesus se
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expresa solo en las cartas de Pablo y el evangelio de Lucas, e incluso estos
textos habrian sido contaminados por los judaizantes. Una vez que el peso de la
ley no tiene ningin poder sobre los creyentes, lo inico que surge es un
agradecimiento ante esta bondad de Dios que se expresa en una moral mas
elevada, tanto en un estricto ascetismo, de renuncia a la materia, como un
rechazo de las riquezas y una abstencion del matrimonio y la procreacion, para
que no perdure el mundo malo del Dios Creador. El propio Jesus, para anunciar
este perdon y amor de Dios, no necesitaria sino revestirse de un cuerpo aparente.
Vino a salvar a las almas del Demiurgo y del mundo creado por €l y condenado
a su total destruccion (cf. Moll, 2014, 71-106).

Finalmente, esta actitud negativa hacia la creacion material se dio también
entre algunos eclesiasticos. Sin llegar a rechazar al Creador, segun el testimonio
de San Ireneo, negaron la resurreccion de la carne y afirmaron que “este mismo
mundo en que habitamos era el infierno” (AH V,31,2). El obispo de Lyon los
considera ingenuos y falsos creyentes.

Dios creador de todas las cosas

Silos gnosticos y los seguidores de Marcion afirmaban una radical distincion
entre el Dios Creador y el Dios Padre anunciado por Jesucristo, para Ireneo no
existe mas que un tnico Dios, el Creador. Ademas, este Dios Creador es Padre,
Hijo y Espiritu y cada uno de ellos deja su propia impronta en la creacion,
aunque siempre se trata de la actuacion de un unico Dios. En la obra de la
creacion se revela el misterio del Dios cristiano. Dios Padre crea por medio del
Verbo y del Espiritu que son sus manos.

“He aqui la demostracion [de esta doctrina]: que hay un solo Dios, Padre,
increado, invisible, creador del universo; ni por encima de El ni después de El
existe otros Dios; que Dios es racional y por esto todos los seres fueron creados
por medio del Verbo; y Dios es Espiritu, y con el Espiritu lo dispuso todo, segun
dice el profeta: ‘Por la palabra del Sefior fueron establecidos los cielos, y por obra
de su Espiritu todas las potencias™ (Sal 32, 6). Ahora bien, ya que el Verbo
establece, es decir, crea y otorga la consistencia a cuanto es, alli donde el Espiritu
pone en orden y en forma la multiple variedad de las potencias, justa y con-
venientemente el Verbo es denominado Hijo, y el Espiritu, Sabiduria de Dios.
A este propdsito el apostol Pablo dice: ‘Un solo Dios Padre, que esta por encima
de todo, con todo y en todos nosotros’ (Ef 4, 6). Por ‘sobre todas las cosas’ esta el
Padre, pero ‘con todo’ esté el Hijo, puesto que por su medio el Padre ha creado el
universo; y ‘en todos nosotros’ estd el Espiritu que grita ‘Abba’ (Padre) y ha
plasmado el hombre a semejanza de Dios. Asi pues, el Espiritu muestra al Verbo;
a su vez los profetas anunciaron al Hijo de Dios; mas el Verbo lleva consigo el
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Espiritu, y asi es El quien comunica a los profetas el mensaje y eleva al hombre
hasta el Padre” (Ireneo, 1992, 60—62).

Existe una sola economia de la salvacion que tiene al Padre como autor, al
Hijo como ejecutor y salvador y al Espiritu como fuerza que ordena, embellece,
lleva a la plenitud lo creado y don saludable (cf. Grego, 1989, 469—483; Benats,
2006, 266-278). Esta economia se desarrolla segun un doble movimiento de ida
y vuelta. Al mismo tiempo es tnica en los tres momentos en los que Dios viene
hacia nosotros: la creacion, la redencion, la santificacion. Asi se pone de
manifiesto la unidad de un solo Dios en el Padre, el Hijo y el Espiritu. Esta
misma economia se eleva desde el Espiritu hacia el Padre por Cristo para nuestra
salvacion. Pero esta “sinfonia de la salvacion” (cf. AH 1V,20,7) se desarrolla en
el mundo creado, en la historia.

A través de un amplio examen, que constituye el principal objetivo de su
“demostracion por medio de las Escrituras”, Ireneo demuestra que tanto el
Antiguo como el Nuevo Testamento afirman de igual manera la existencia de un
mismo y unico Dios. Esta es la regla de la exégesis de la Iglesia que él recibe del
“presbitero, discipulo de los apostoles”. Dos Testamentos que proceden de un
mismo y Unico Dios, que es quien ha concedido el uno y el otro. Este punto es
tan importante que constituye, frente a los gnodsticos y a los seguidores de
Marcion, el fundamento de toda su argumentacion basada en las Escrituras: en
su opinion, no hay mas pruebas en las Escrituras que la concordancia de los dos
testamentos. Le resulta facil, por ejemplo, comparar a este respecto, Dt 6,4, la
confesion del Dios tnico, con los textos de Mt 19, 17 — cuando Jesus dice al
joven rico: “Solo uno es bueno”; Jn 17,3 y 1 Co 8,6. Cristo ha venido a revelar
los secretos de Dios, que no es otro Dios que aquel de quien €l es Hijo
(Mt 11,27; Jn 1,18). Ambos testamentos afirman arméonicamente que el mundo
ha salido de las manos del Creador, es bueno y querido por Dios.

Fijémonos en un detalle mas. Cuando el Verbo, es decir el Hijo, formaba el
cosmos, la Sabiduria, es decir el Espiritu, estaba con ¢l, y ella (la Sabiduria)
conferia armonia a lo que el Hijo formaba.

“La actividad creadora del Espiritu aparece vinculada al dinamismo (uirtus,
dynamis: Sal 32, 6) y a la armonia (aptans: Pr 8, 27-31). Por ello, cuando Irenco
quiere individuar la accion del Espiritu respecto a la del Hijo, recurre a un
vocabulario que expresa el dinamismo que consuma cualitativamente las
realidades creadas al hacerlas crecer, configurarlas, disponerlas u organizarlas,
conferirles cohesion y armonia y embellecerlas, en correspondencia con lo
especifico de la personalidad del Espiritu Santo: ‘La planta de vid metida en tierra
da fruto a su tiempo, y el grano de trigo caido en tierra y deshecho se levanta
multiple merced al Espiritu de Dios que a todo da cohesion, y luego pasan a uso
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de los hombres mediante la Sabiduria’” (Calvo, 2004, 43—44; cf. Carcione, 1995,
89-90).

Segtin Ireneo, también este mundo nuestro fue creado por Dios, y en el
mundo, el hombre. No so6lo el hombre esta llamado a la plenitud. También
el mundo recibe su vocacion de parte del Creador.

La vocacion del mundo creado

Las tres personas divinas muestran su eficacia en todas las obras de la
creacion: el Padre es quien crea la sustancia o materia; el Verbo le da forma
y consistencia, como paradigma de todas las especies creadas; el Espiritu Santo
imprime en todas ellas el dinamismo que las consuma y adorna en orden a su
ejercicio. Esta economia se cumple igualmente en el hombre que esta llamado
a crecer, madurar y llegar a su plenitud (cf. Orbe, 1987, 103—125; 1988,
629-661). Para San Irenco, el cosmos creado no es una realidad acabada,
encerrada en si, estatica, pasiva. Todo lo contrario. El libro del Génesis no solo
describe la obra creadora tal como Dios la realiz6 sino ademas encierra en si una
profecia sobre su acabamiento al final de la historia. Lo mismo podemos afirmar
de la plasmacion del hombre. En la protologia ya esta presente la escatologia.
Por tanto, hay que comprender el mundo creado, el cosmos, no s6lo a la luz de
lo que ha sido y ahora es, sino también a la luz de lo que esta llamado a ser
(Calvo, 2004, 51).

“Efectivamente, segtn los dias que tardo en hacerse el mundo, seran los milenios
que tarde en ser consumado. Y por eso dice la Escritura del Génesis (2, 1-2):
Y fueron consumados el cielo y la tierra, y todo su ornato. Y consumoé Dios en el
dia sexto todas las obras que hizo, y descanso en el dia séptimo, de todas las obras
que habia hecho’. Lo cual es justamente una declaracion de lo hecho antes — el
modo como hizo — y una profecia de lo venidero. Pues el ‘Dia del Sefior es como
mil afios (cf. 2 P 3,8; Sal 89, 4)’, y en seis dias se consumaron las creaturas, su
consumacion, salta a la vista, es el afio seis mil” (AH V,28,3).

Ireneo descubre en el versiculo de Gn 2, 1-2, la narracion sintética de las
obras hechas por Dios y la profecia, también en sintesis, de las futuras. El Santo
no indica en qué se funda para su narratio/prophetia pero podemos adivinarlo
facilmente. En el texto biblico ve dos expresiones que no considera sindnimos:
una cosaes el “hacer” (moiew) y otra “consumar” o “llevar a término” (cuvtehew).
Sin salir del texto de Moisés (Gn 2,2), podia Ireneo contraponer obras “hechas”,
faltas de consumacion, a “consumadas”. Entre la hechura primera y la consu-
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macion, un espiritu penetrante intercala, con transito de los seis dias primeros
a los “seis dias del Sefior”, la historia del hombre en el mundo. Por eso, segun
Ireneo, el Génesis no so6lo narra la creacion primera o de qué manera Dios lo
habia hecho sino ademas contiene una profecia sobre el futuro, sobre la
consumacion del cosmos. El acabamiento (cuvtéiewn) de la obra creadora
necesita de tiempo: “Segin los dias que tardo en hacerse el mundo, seran los
milenios que tarde en ser consumado”. Siguiendo una tradicion anterior y pre-
sente en otros autores cristianos, Ireneo considera que el mundo necesitara seis
mil afos, puesto que el “dia del Sefior es como mil afios”, para ser consumado.
“Seis dias del Sefior” para el acabamiento y consumacion del cosmos. “Mas alla
de la anécdota de seis mil afos, Ireneco expresa una idea de fondo muy
caracteristica de su pensamiento: la creacion material requiere del tiempo, de la
historia, para acabar de hacerse, sobre todo en atencion al hombre, necesitado
de crecer y madurar para alcanzar la vision de Dios” (Calvo, 2004, 52; cf. Orbe,
1988, 202).

En AH 111, 3,8, Ireneo pone de manifiesto la diferencia entre el Creador y lo
creado: “Las cosas creadas son diferentes de aquel que las cred, y las cosas
hechas, de su Hacedor”. El Creador es “increado”, “no tiene principio ni fin”, no
tiene necesidad de nadie”, “no carece de nada”, “se basta a si mismo, y “da
a todos los demas seres la existencia”. En cambio, cuanto fue por €l creado, tuvo
un “principio”. Y “las cosas que tuvieron un comienzo, pueden un dia desa-
parecer”, porque estan sujetas y necesitadas de su Creador, aunque por voluntad
de Dios pueden permanecer a lo largo del tiempo:

“Solo Dios, el Sefior de todas las cosas, no tiene principio ni fin, y es el Ginico que
permanece siendo el mismo para siempre. Todas las cosas que de ¢l provienen,
que ha creado y sigue creando, tienen un principio y generacion, y por este motivo
son inferiores a aquel que las ha hecho, porque no son increadas; sino que duran
y permanecen en el tiempo segun la voluntad del Dios Creador: asi como
al principio les concede comenzar a existir, asi después les concede el ser”
(AH 11,34,2; cf. Fantino, 1994, 318-319).

So6lo Dios es siempre el mismo e increado, perfecto, es todo Luz, todo
intelecto, todo substancia y fuente de todos los bienes. Las cosas creadas por ¢él,
puesto que comenzaron a existir después, son inferiores a su Autor, sin su
perfeccion. Resultan infantiles, y segiin que son infantiles, resultan asimismo
faltos de uso y poco ejercitados a una disciplina perfecta (cf. AH 1V,38,1). Las
criaturas materiales, que reciben inicio, tiempos medios, crecen y aumentan, se
van haciendo en el tiempo. Dependen del Creador y lo necesitan. Comprender
esta radical distincion entre Dios y la creacion es fundamental hasta para los que
tienen poca inteligencia. “Solo al que hizo todas las cosas con su Palabra, se le
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llama Dios y Sefior. En cuanto a las criaturas, no son capaces de llamarse con
estos nombres, ni pueden con justicia adjudicarse un titulo que pertenece sélo al
Creador” (AH IIL,8,3).

“Al mostrar las diferencias entre el Creador y la criatura se ha percibido que
el cosmos no sale de las Manos de Dios acabado sino dispuesto para un itinerario
de crecimiento. Dios ha querido el cosmos tal cual es, material y temporal, pero
abierto hacia un designio o, si se quiere, inserto en una economia para que
alcance una plenitud que ahora no tiene” (Calvo, 2004, 54). Segun Ireneo: “Este
cosmos fue hecho amotedectikwg (AH 11,28,3). Este término, un hapax en
Ireneo, indica dos dimensiones de la creacion: por un lado, estd sometida a las
leyes de la materia, del espacio y del tiempo, pero por otra parte indica su
vocacion a crecer, a alcanzar una plenitud que atin no tiene. Dios crea lo material
y pasajero en vista a una economia de salvacion. El Padre “ha decidido la
naturaleza de todas las cosas y en orden a la economia” (AH 11,35,4). Es decir,
este mundo creado esta llamado a ser testigo de una economia de salvacion vy,
podriamos decir, a ser su protagonista, aunque secundario. El mundo o creacion
sensible esta consagrado al hombre. Su razon de ser descansa en la economia
del cuerpo humano. El hombre fue plasmado como nifio para ir creciendo
y madurando en libertad entre las realidades materiales y temporales. Se trata de
una educacion cuyo objetivo es alcanzar la inmortalidad e incorruptibilidad.
Y es por lo que la creacion esta al servicio del hombre, “pues no fue hecho el
hombre para la creacion, sino ésta para el hombre” (AH V,29,1)%.

Sin embargo, el mundo creado no es simplemente el lugar y el tiempo de la
educacion, formacion y capacitacion del hombre. Hay mas. Dios se vale de sus
criaturas materiales y temporales para llevar a cabo su economia de salvacion:
usa su propia creacion para la salvacion del hombre, para conferirles la vida
propia de Dios.

“Economia de tal naturaleza no la llevaba a cabo por medio de ajenas creaciones,
sino de las suyas propias; ni por frutos de ignorancia o penuria, sino por sustancias
provenientes de la sabiduria y poder del Padre. En efecto, no es injusto que
codicie cosas ajenas, ni indigente que no vivifique a los suyos propios con lo
suyo, como quien emplea a propia creacion para la salud del hombre. ;Le hubiera
sostenido una creacion, producto de ignorancia y penuria?”’ (AH V,18,1).

Ireneo hace estas afirmaciones al presentar al Hijo hecho hombre, al Hijo
hecho criatura, colgado en la realidad creada de la cruz, sostenida por la creacion
que, a su vez, es llevada por el Padre. Dios salva al hombre usando el lenguaje

4 Mas sobre el proceso de la maduracién y acostumbramiento cf. M. Namikawa Kiyota, Paciencia
para madurar: ,,acostumbrar” para la comunion en San Ireneo de Lyon, Madrid 2014.
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de su creacion material. Ademas, Jests, durante la Ultima Cena, no se limitd
a ofrecer a Dios unas ofrendas materiales como signo del agradecimiento debido
al Creador sino las transformo en su Cuerpo y Sangre.

“A sus mismos discipulos aconsejabales ofrecieran a Dios las primicias de sus
creaturas; no como a indigente, sino para que no fueran, ellos, estériles
y desagradecidos. Tomo pues el pan venido de la creacion, y dio gracias diciendo:
‘Esto es mi cuerpo’. Parecidamente, al caliz, que proviene de la creacion nuestra,
lo confesd Sangre suya. Y ensefi6 la nueva oblacion del Nuevo Testamento. La
cual recibe a Iglesia de los Apdstoles y se la ofrece a Dios en el universo mundo;
al Dios Creador que nos otorga los alimentos; como primicias de sus dones en el
Nuevo Testamento” (AH IV,17,5).

Ireneo sabe que sus adversarios también ensefiaban la oblacion del Cuerpo
y Sangre de Cristo. Pero se trataba de una oblacién no material. Segin los
herejes la oblacion del Nuevo Testamento no podia tener por sujeto de origen
las primicias de la creacion material. Para San Ireneo es importante ex gua de la
nueva oblacion, las primicias de la creacion entera. Cristo tomo el pan procedente
de la creacion y lo proclamo Cuerpo suyo. Lo mismo hizo con el vino procedente
de la creacion y lo proclam6 Sangre suya. Aqui se manifiesta la gran novedad
del sacrificio de la Iglesia: el pan y el vino, tras la invocacion del Espiritu, ya no
son pan y vino comunes sino Eucaristia. En ella lo que surge de la tierra es
abrazado por lo que baja del cielo para que el pan y el vino se conviertan
realmente en el Cuerpo y la Sangre de Cristo. De pan y vino terrenos pasan
a Cuerpo y Sangre también materiales de Cristo. Al ofrendarse Cristo, en Cuerpo
y Sangre, al Padre, le ofrece la creacion entera, representada en sus primicias.
Eleva a la materia con la nueva oblacion a las alturas de la ofrenda misma del
Cuerpo y Sangre materiales de Cristo. Ninguna mejor oblacion ni mas universal
del hombre al Creador, ni del Hijo al Padre. Aqui la creacion ha alcanzado su
plenitud, ha llegado a ser Cuerpo y Sangre de Cristo. Y asi la Iglesia, a lo largo
de la historia y en el mundo entero, perpetiia no sélo el ofrecimiento de las
primicias de la creacion material sino también el sacrificio de la Carne y la
Sangre de Cristo, la oblacion del Cuerpo glorioso de Cristo, prenda y garantia
de la plenitud a la que toda la creacion esta llamada (cf. Blas, 2014).

La creacion se inserta asi en la economia de la salvacion, pues ésta se lleva
a cabo con ayuda de la creacion y para la creacion, no a pesar de ella. La
economia de la salvacion es el designio global de la creacion y la salvacion,
orientado a Cristo, el Verbo encarnado, mediador de Dios y de los hombres, para
que toda la creacion alcance la plenitud a la que el Padre la destino.
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“Pues por ser los hombres verdaderos, conviene sea también verdadera su
implantacion; y que, lejos de caer en lo insubsistente, progresen en el ser. En
efecto, no desaparece el substrato ni la materia de la creacion — verdadero y firme
como es quien la establecié —, sino que (1 Cor 7,31) pasa la figura de este mundo,
a saber del sustrato y materia en que tuvo lugar la transgresion, pues en ellos
envejecio6 el hombre. Presciente Dios de todo, hizo la figura actual sujeta al tiempo
[...]. Una vez que pase esta figura y se renueve el hombre y madure para la
incorruptela, de suerte que ya no pueda envejecer (Is 65,17), habra un cielo nuevo
y una tierra nueva, en los que perseverara el hombre nuevo, conversando siempre
novedades con Dios” (AH V,36,1).

A modo de conclusion

El cristiano no puede ni debe concebir el cosmos como una especie de
inmensa carcel, como lo hacen los gnosticos ayer y hoy. Si tal fuera, solo cabria
anhelar ser liberados de ella, escapar del cosmos, escapar del mundo. Por el
contrario, el mundo creado es el hogar que Dios, en su bondad, amor y gratuidad,
ha regalado al hombre y ha querido compartir con €él. El Verbo, que siempre
estuvo en el mundo, al hacerse carne “vino a lo suyo” (Jn 1,11). El hogar es
ambito de familia donde se hace posible crecer y madurar derramando confianza,
esperanza y amor.

Dios Padre cred, con la ayuda del Hijo y del Espiritu Santo, sus Manos, no
caos sino cosmos, no “desorden” sino “orden”. El resultado fue un mundo
cargado de sentido (Logos) y lleno de dinamismo (Espiritu Santo). El Verbo le
da forma y lo hace logikos, el Espiritu lo lleva a su acabamiento, lo lanza hacia
el futuro. La creacion sale de las Manos de Dios abierta a la soberania salvifica
de Dios. El mundo creado esta también llamado a la salvacion.

El mundo material, por tanto, no es un obstaculo para la salvacion. Tampoco
se le puede tratar como una especie de gran almacén del que el hombre se sirve
para poder vivir. Ni siquiera puede ser reducido a un escenario donde acontece
la salvacion de Dios. El mundo creado es mediador y objeto de salvacion. Tiene
una orientacion cristologica y pneumatologica.

Como hogar de salvaciéon no permanece ajeno a la suerte de los que lo
habitan. La libertad del hombre, sus elecciones y decisiones, no resultan
inofensivas para la creacion. Sin entrar en detalle, Ireneo senala que el mundo
se vio y se ve afectado por la desobediencia originaria y por los pecados de los
hombres. No explica en qué consiste la naturaleza de esa solidaridad del cosmos
con el pecado del hombre, pero afirma que supuso deterioro, ruptura, rebeldia
ante los afanes del hombres y servidumbre que le obstaculiza desarrollarse
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seglin su dinamismo originario. Los pecados del hombre violentan la naturaleza
de la creacion.

“Hemos crecido —afirma el Papa Francisco — pensando que éramos sus propietarios
y dominadores, autorizados a expoliarla. La violencia que hay en el corazén
humano, herido por el pecado, también se manifiesta en los sintomas de enfermedad
que advertimos en el suelo, en el agua, en el aire y en los seres vivientes. Por
eso, entre los pobres mas abandonados y maltratados, estd nuestra oprimida
y devastada tierra, que ‘gime y sufre dolores de parto’ (Rm 8,22). Olvidamos que
nosotros mismos somos tierra (cf. Gn 2,7). Nuestro propio cuerpo esta constituido
por los elementos del planeta, su aire es el que nos da el aliento y su agua nos
vivifica y restaura” (Francisco, 2015, 2).

Por tanto, nosotros, los cristianos, no podemos ser miopes contemplando el
mundo creado y tratarlo como un almacén que usamos y frecuentemente
abusamos de ¢l. Segun el pensamiento de los primeros tedlogos, “el cosmos es
el hogar; y el hogar se cuida, no simplemente por una ética ecoldgica, sino
porque con ¢l se comparte, aunque cada cual en atencion a su naturaleza, un
destino salvifico. El cosmos, con su sentido y su dinamismo, con su hablar
trinitario, con su vocacion, no enajena ni aleja de Dios, sino que nos invita
a vivir en santidad, en coherencia con el destino que compartimos, un destino
que no se puede comprender sin la gracia que siempre nos precede y nos
culmina” (Calvo, 2004, 89-90).
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»Ekologia” w mysli Ojcow KoSciola

Streszczenie: Mowic o ,.ekologii” u Ojcow Kosciota, to moéwi¢ o teologii stworzenia. W 11 w.
Kos$ciot musi stawi¢ czota trendom, zewnetrznym i wewnetrznym, na podstawie ktorych stworze-
nie, materie, ciato uznaje si¢ za zrodto zta i a ich pochodzenie sytuuje si¢ od niedoskonatego demiur-
ga lub Boga Starego Testamentu, ktory nie jest milosiernym Ojcem Jezusa. Tacy pisarze jak
$w. Ireneusz udowadniaja, ze wszystko, takze $wiat materialny, zostato stworzone przez Boga, jest
przez niego chciane i kochane. Kazda z Boskich Os6b wycisngta swoje pigtno w $wiecie stworzo-
nym. Ireneusz podkresla w swoich pismach, ze $wiat stworzony jest nie tylko biernym uczestnikiem
historii zbawienia, ale takze bierze w niej aktywny i dynamiczny udziat: otrzymat od Stworcy po-
wolanie, ktore realizuje si¢ stopniowo w historii. Jego pierwociny, tj. chleb i wino, staja si¢ Cialem
i Krwia Jezusa Chrystusa. Chrzescijanin jest wigc zobowiazany, aby troszczy¢ si¢ o stworzenie,
ktére przypomina nam o jego trynitarnym dynamizmie, zach¢ca nas do zycia w $wigtosci 1 dzieli
z czlowiekiem droge ku zbawieniu. Swiat stworzony jest domem, o ktory nieustannie nalezy sic
troszczy¢. Przypomnial o tym, a takze o odpowiedzialnoéci cztowieka za stworzenie papiez
Franciszek w encyklice Laudato si’.

Stowa kluczowe: stworzenie, Ireneusz, papiez Franciszek, Laudato si’.

“Ecology” in the thought of the Church Fathers

Summary: To speak of “ecology” among the Fathers of the Church is to speak of the theology of
creation. In the second century, the Church has to face trends, both external and internal, which
regard creation, matter, and body as the source of evil and deriving from an imperfect demiurge or
the God of the Old Testament, who is not the merciful Father of Jesus. Writers like St. Irenacus prove
that everything, including the material world, was created by God, is wanted and loved by God.
Each of the divine Persons has left its mark on the created world. Irenaeus emphasizes in his writings
that the created world is not only a passive participant in the history of salvation, but also takes an
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active and dynamic part in it: he received from the Creator a vocation that is gradually realized in
history. His first fruits, i.e. bread and wine, become the Body and Blood of Jesus Christ. The Christian
is therefore obliged to care for a creature that reminds us of its Trinitarian dynamism, encourages us
to live in holiness and shares with man the path to salvation. The created world is a home that needs
constant care. He recalled this, as well as the responsibility of man for the creation of Pope Francis
in the encyclical “Laudato si”.

Key words: creation, Irenaeus, Pope Francis, “Laudato si”.
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FORMACJA KLERYKOW DO POSLUGI CHARYTATYWNE]
W SWIETLE PROJEKTU NOWEGO
RATIO INSTITUTIONIS SACERDOTALIS PRO POLONIA

Streszczenie: Postuga charytatywna nalezy do istotnej dziatalnosci Ko$ciota. Realizowano ja juz od
czasow apostolskich. Potrzebg budzenia wrazliwosci na ludzka bied¢ i rozwijania réznych form
docierania do o0s6b potrzebujacych w dziatalnosci duszpasterskiej mocno akcentuje papiez
Franciszek. Wazne jest, aby przyszli duszpasterze nie tylko dobrze znali natur¢ i misj¢ Kosciota, ale
takze byli dobrze przygotowani do czekajacych ich zadan. Powyzsze kwestie wzgledem 0sob obje-
tych formacjg seminaryjng uwzglednia projekt nowego Ratio institutionis sacerdotalis pro Polonia,
ktory obecnie oczekuje na zatwierdzenie przez Stolicg Apostolska. W przygotowanym dokumencie
znajduja si¢ wazne wytyczne dotyczace formacji seminarzystow do postawy stuzby oraz dotyczace
ich przysztej dzialalnosci charytatywnej w podejmowanej postudze duszpasterskiej na wzor Jezusa
Stugi i Dobrego Pasterza.

Stowa kluczowe: formacja kaptanska, seminarium duchowne, postuga charytatywna, diakonia
chrzescijanska.

Jednym z najwazniejszych dziatan Kosciola jest formacja przysztych kapta-
noéw, ktorzy owocnie podjeliby zbawcza misje Jezusa Chrystusa Dobrego paste-
rza we wspolczesnym $wiecie, pelnym wielorakich wyzwan (Benedykt XVI,
2010, s. 3). Formacja kandydatow do kaptanstwa potrzebuje zatem nieustanne;j
refleksji nad tym, czy jej obecny ksztalt spelnia wszystkie wymogi konieczne
do tego, by przyszli duszpasterze dobrze znali naturg 1 istot¢ KoSciota oraz po-
trafili przyjs¢ z ewangeliczng odpowiedzig na aktualne potrzeby czlowiecka
XXI w. Waznym wskaznikiem w tych poszukiwaniach jest nauczanie papieskie,
ktore pomaga wyznaczy¢ najwazniejsze kierunki w dziatalnosci Kosciota. Pa-
piez Franciszek od poczatku swojego pontyfikatu mocno akcentuje potrzebe
wzmocnienia i ozywienia dziatalnosci duszpasterskiej Kosciota wzgledem ubo-
gich, potrzebujacych i marginalizowanych os6b i grup spotecznych.
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U progu jego pontyfikatu w jego eklezjologii pojawity si¢ trzy wazne obra-
zy KoSciota. Sg one dominantg jego podejscia do eklezjologii. Pierwszy to ob-
raz zaczerpnigty z ewangelii wg $w. Lukasza przedstawiajacy pochylong kobie-
te, ktora od osiemnastu lat miata ducha niemocy. Franciszek przywotuje te
scene, by opisa¢ stan choroby Kosciota skupionego na sobie. To Kosciot pochy-
lony, ale nie nad kim$ — tylko nad soba. Drugi obraz KosSciota to obraz utraty
nadziei, obraz uczniéw idacych do Emaus. Papiez przez ten obraz wskazat, ze
wspotczesnie w Kosciele zaczyna dominowa¢ pewnego rodzaju zmeczenie
1 rozczarowanie, a co za tym idzie, takze utrata nadziei. I wreszcie trzeci obraz
— Milosiernego Samarytanina. Jest to obraz KosSciota pochylajacego si¢ nad
cztowiekiem, ktory znalazt si¢ na marginesie zycia (Draguta, 2013, s. 15-20).
Zdaniem Franciszka wiasnie ten trzeci obraz powinien dominowa¢ w dziatalno-
$ci wspotczesnego Kosciota. Znane staty si¢ jego stowa: ,,Widzg w sposob ja-
sny, ze rzeczg, ktorej Kosciot dzisiaj potrzebuje najbardziej, jest zdolnos¢ do
leczenia ran i rozgrzewania serc wiernych. Kosciot potrzebuje bliskosci. Wy-
obrazam sobie Ko$ciot jako szpital polowy po bitwie. Nie ma sensu pytac ciez-
ko rannego, czy ma wysoki poziom cukru i cholesterolu! Trzeba leczy¢ jego
rany” (Franciszek, 2013, s. 6).

Niewatpliwie zmieniajace si¢ dynamicznie uwarunkowania dziatalnosci
Kosciota we wspotczesnym $swiecie oraz kierunek dziatan wskazywany w na-
uczaniu papieskim wptynelty na nowy rys formacji alumnéw w wydanym
w 2016 1. przez Kongregacj¢ ds. Duchowienstwa dokumencie: Dar powolania
do kaplanstwa. Ratio Fundamentalis Institutionis Sacerdotalis. Jest to doku-
ment, ktory na nowo reguluje zasady formacji kandydatow do kaplanstwa
w krajach, ktore wchodza w zakres kompetencji Kongregacji ds. Duchowien-
stwa. Zawarte w powyzszym dokumencie wskazania majg stuzy¢ do tego, by
kazda Konferencja Episkopatu opracowala wiasne Ratio krajowe, ktore musi
by¢ zatwierdzone przez Kongregacje ds. Duchowienstwa po odpowiednich
konsultacjach z Kongregacja Edukacji Katolickiej w celu zagwarantowania nie-
zbednej harmonii oraz skoordynowanie porzadku studiéw i ich zgodnosci z po-
rzadkiem studiow roznych krajow (Selejdak, 2017, s. 101-102). Normy takiego
Ratio maja by¢ przestrzegane we wszystkich seminariach diecezjalnych i mig-
dzydiecezjalnych danego kraju, a ich szczegdtowe zastosowanie winno znalez¢
si¢ w statucie, regulaminie i we wlasnych projektach formacyjnych kazdej
z tych instytucji (Ratio Fundamentalis, n. 4).

W Polsce na podstawie niniejszego dokumentu pod przewodnictwem
ks. bp. Damiana Bryla wraz z powotanym zespotem specjalistéw, w ramach
komisji Konferencji Episkopatu Polski ds. Duchowienstwa, opracowany zostat
projekt dokumentu Ratio institutionis sacerdotalis pro Polonia, ktoéry obecnie
oczekuje na zatwierdzenie przez Stolice Apostolska (Pawlina, 2020, s. 24).



Formacja klerykow do postugi charytatywnej w swietle projektu nowego Ratio institutionis... 251

Poszczegdlni rektorzy seminariow duchownych i oséb odpowiedzialnych za
formacje w Polsce otrzymali je do wgladu wiosng 2020 r. pocztg elektroniczng
jako dokument PDF. Mozna przypuszczaé, ze zawarte w dokumencie wytyczne
po wczesniejszym zatwierdzeniu przez Konferencje Episkopatu Polski, nawet
jesli zostana zmodyfikowane przez Stolicg Apostolska, to zasigg tych zmian
bedzie niewielki. Znalazly si¢ w nim takze nowe wytyczne dotyczace odpo-
wiedniego przygotowania alumndéw do przysztej postugi charytatywnej
w dzialalno$ci Kosciota. W niniejszym artykule zostang one omdéwione naj-
pierw w $wietle nowej wizji formacyjnej dokumentu, a nast¢pnie z uwzglednie-
niem nauczania Ko$ciota o dziatalno$ci charytatywnej jako jednej z jego funk-
cji podstawowych.

1. Nowa wizja formacji alumnéw w $wietle projektu
Ratio institutionis sacerdotalis pro Polonia

Zasadnicze pytanie, jakie rodzi si¢ w odniesieniu do oczekujacego w Rzy-
mie na zatwierdzenie nowego Ratio institutionis sacerdotalis pro Polonia,
brzmi: na czym polega nowo$¢ wizji formacji przysztych prezbiterow? Poszu-
kujac odpowiedzi na to pytanie, warto najpierw przesledzi¢ histori¢ dziatan Ko-
Sciota w Polsce nad opracowaniem zasad formacji kandydatow do kaptanstwa.

Po Soborze Watykanskim II Kosciét w Polsce szybko podjal dziatania
zmierzajace do tego, by wypracowac projekt nauczania w seminariach duchow-
nych na podstawie dekretow soborowych. W 1965 r. powolano komisje, ktorej
zadaniem miato by¢ przygotowanie prac nad nowymi zasadami formacji w se-
minariach duchownych. Pracom tym towarzyszyly analizy postulatow wycho-
wawczych dokumentoéw Vaticanum II oraz refleksja nad historig seminariéw
duchownych w Polsce, a takze nad aktualnymi potrzebami Ko$ciota w kontek-
$cie zmian zachodzacych w mentalno$ci mtodych ludzi. W 1967 r. stworzono
pierwsze wytyczne dla seminaridow duchownych. Staty si¢ one punktem wyjscia
do opracowania dwoch kolejnych dokumentow: Regulaminu dla alumnow wyz-
szych seminariow duchownych oraz Zasad zycia dla alumnow wyzszych semi-
nariow duchownych w Polsce. Po opracowaniu kolejnego dokumentu reguluja-
cego kwesti¢ egzamindow w seminariach duchownych w wyniku zebrania
w cato$¢ wszystkich trzech dokumentéw powstat projekt Ratio dla seminariow
duchownych w Polsce. Ostatecznie zostat on zatwierdzony przez Stolice Apo-
stolska w 1968 r. na okres szeSciu lat — ad experimentum. Zredagowany zostat
w jezyku tacinskim pod tytutem Ratio institutionis sacerdotalis in seminariis
poloniae Decretis Concilii Vaticani Il accomodata. Ze wzgledu na sytuacje po-
litycznga w Polsce, a zwlaszcza z uwagi na nadzor panstwowy nad seminariami,
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wprowadzanie nowego Ratio w zycie nie bylo tatwe i postgpowalo powoli
(Pawlina, 2020, s. 18-21).

W 1970 r. podczas 107. Konferencji Plenarnej Episkopatu Polski doszto do
ustanowienia odrgbnej Komisji Episkopatu ds. Seminariow Duchownych.
Nowa Komisja opracowala kolejny projekt Ratio, ktéry najpierw zostat za-
twierdzony przez Konferencje¢ Episkopatu Polski, a nast¢gpnie w 1971 r. przez
Stolice Apostolska. Poniewaz w procesie realizacji nowego Ratio zauwazono
kilka brakow, jak np. problem spowiedzi alumnéw, niedociggnigcia w progra-
mie studiow czy podjecie konkretnych rozwigzan wobec ideologii marksistow-
skiej, ktérg nasigkato mtode pokolenie, podjeto decyzje o wznowieniu prac nad
kolejnym Ratio. W ten sposoéb w 1977 r. doszto do zatwierdzenia kolejnego
Ratio na nastepne sze$¢ lat.

W 1985 r. Kongregacja Nauczania Katolickiego po ogloszeniu w 1983 r.
nowego Kodeksu Prawa Kanonicznego wydala Ratio fundamentalis institutio-
nis sacerdotalis. W wyniku tej zmiany oraz po naniesieniu poprawek i akcepta-
cji konferencji Episkopatu Polski seminaria w naszym kraju mialy juz wlasne
zasady formacyjne dla przyszilego duchowienstwa, ktore mialy obowigzywac
do 1989 r. Przetom lat osiemdziesiagtych i dziewigcdziesiatych przyniost nowe
problemy polityczne, spoleczne i kulturowe, stad prace nad kolejnym Ratio
przedhuzyty si¢. Byto bowiem oczywiste, ze powinno ono uwzglednia¢ nowa
sytuacje w Polsce. Poza tym w 1992 r. ustanowiona zostata nowa organizacja
Kosciota w Polsce, w wyniku ktérej powstaty nowe diecezje. Ostatecznie
26 sierpnia 1999 r. Kongregacja ds. Wychowania Katolickiego zatwierdzita
nowy program formacji polskich kaptanow zatytulowany Ratio institutionis sa-
cerdotalis pro Polonia. Dokument ten az do 2016 r. regulowat formacje¢ do ka-
ptanstwa w polskich seminariach duchownych (Pawlina, 2020, s. 22-24).

Projekt nowego Ratio, bazuje na zasadach przedstawionych w Ratio Fun-
damentalis Institutionis Sacerdotalis Kongregacji ds. Duchowienstwa z 2016 r.
W zredagowanym przez Komisj¢ Episkopatu Polski ds. Duchowienstwa doku-
mencie przedstawione zostaly wytyczne dotyczace nie tylko kwestii formacji
kandydatow do kaplanstwa, ale takze formacji permanentnej kaptanéw. Najbar-
dziej istotne sa jednak normy regulujace zasady formacji w seminariach du-
chownych.

W nowym Ratio Fundamentalis Institutionis Sacerdotalis, ktore stanowi
zrodto dla polskiego Ratio spotykamy po raz pierwszy okreslenia etapow for-
macji poczatkowej, czyli dotyczacej formacji kandydatow do kaptanstwa.
Wecezesniejsze dokumenty moéwily jedynie o czterech wymiarach formacji
— ludzkim, duchowym, intelektualnym i pastoralnym. Tutaj natomiast znajduje-
my opis formacji seminaryjnej, ktory jest podzielony na etapy: propedeutyczny,
studiow filozoficznych albo bycia uczniem Chrystusa, studiow teologicznych
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albo upodabniania si¢ do Chrystusa i etap pastoralny albo syntezy powotanio-
wej. Poszczegblne etapy formacji sg ze sobg powigzane i tworza spdjna drogg.
Jednak kazdy z nich ma wtasne cele, tresci i srodki. Na kazdym z tych etapow
uwzglednione winny by¢ cztery wymiary formacji, jednak we witasciwej dla
danego etapu formie i nat¢zeniu (Puchalski, 2018, s. 421-422). Wymienione
etapy formacji wychowujg do ciggtego bycia w drodze za Jezusem w postawach
wiary i nawracania si¢, takze w doswiadczeniach stabosci, strat, niemocy czy
bezradnosci. Stad w nowym modelu wychowawczym ktadziey si¢ takze nacisk
na dynamiczny i spersonalizowany charakter formacji (RISP, n. 244). Powyzsze
zmiany powoduja odejscie od szescioletniego okresu formacji w seminarium
i wydtuzajg go do minimum siedmiu lat. Wazne jest zatem scharakteryzowanie
poszczego6lnych etapow, ktore owe zmiany uwzgledniaja.

Pierwszy etap stanowi rok propedeutyczny, ktory nazwany jest takze eta-
pem podstawowego rozeznania i wyboru drogi formacji. Stanowi on jednostke
organizacyjng wyzszego seminarium duchownego, jednak odbywa si¢ w odrgb-
nej wspodlnocie, w innym niz seminarium miejscu, pod stata opieka prefekta
roku propedeutycznego i rektora seminarium. Etap ten powinien trwacé rok, ale
moze by¢ przedtuzony o tyle, o ile wymaga tego dojrzewanie danego wycho-
wanka (RISP, n. 246). Gléwnym celem tego etapu jest pomoc kandydatowi do
kaptanstwa we wlasciwym rozeznaniu powotania, potozenie solidnych podwa-
lin pod jego zycie duchowe, wspieranie go w lepszym poznaniu siebie w celu
osobistego wzrostu oraz wprowadzenie do nastgpnych etapow formacji poczat-
kowej. Dlatego na tym etapie konieczne jest przede wszystkim wlaczenie semi-
narzysty w modlitwe, zycie sakramentalne, liturgi¢ godzin, zazyla znajomos$¢
stowa Bozego, milczenie i lektur¢ duchowa. Poza tym ma to by¢ odpowiedni
czas na pierwsze i syntetyczne poznanie chrzescijanskiej doktryny przez stu-
dium Katechizmu Kosciota Katolickiego oraz na rozwinigcie dynamiki daru
z siebie w doswiadczeniu parafialnym i charytatywnym. Wreszcie etap prope-
deutyczny winien postuzy¢ do ewentualnego uzupetienia formacji kulturalnej
kandydata. Studia na tym etapie powinny by¢ wyraznie oddzielone od filozo-
ficznych (RISP, n. 250-271).

Kolejny etap nazwany zostat etapem stawania si¢ uczniem Chrystusa.
W trakcie tego etapu ma si¢ zdynamizowac poj$cie seminarzystow za Jezusem
oraz ma nastgpic¢ weryfikacja intencji pdjScia za Nim. Na tym etapie seminarzy-
$ci winni by¢ przyzwyczajani do ksztattowania wlasnego charakteru, do wzra-
stania w sile ducha i w ogdle do uczenia si¢ cn6t ludzkich, takich jak: szczerosé
ducha, nieustanne zabieganie o sprawiedliwos¢, dotrzymywanie przyrzeczen,
zyczliwos¢ w postepowaniu, w rozmowie za$ skromno$¢, potaczona z mito-
$cig, ktore uczynig ich zywym odzwierciedleniem cztowieczenstwa Chrystusa
i pomostem taczacym ludzi z Bogiem. Kandydaci do kaptanstwa powinni by¢
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tez wychowywani do panowania nad soba, przezwyci¢zania réznych form indy-
widualizmu, a takze do sktadania z siebie szczerego daru, ktory otwiera na
ofiarne po$wiegcenie si¢ innym. Na tym etapie formacji wychowawcy, a zwtasz-
cza kierownik duchowy, winni zaproponowaé program pedagogiczny, ktory
wspieratby seminarzystow w dynamice ich duchowego wzrostu, pomagajac im
uswiadomi¢ sobie wlasne ubdstwo, a jednoczesnie potrzebe Bozej taski oraz
braterskiego upomnienia. Etap ten, ktory nie powinien by¢ krotszy niz dwa lata,
winien obejmowa¢ wystarczajaco duzo czasu, aby osiagnaé¢ wilasciwe cele,
a jednoczesnie zdoby¢ niezbedng wiedzg z zakresu filozofii i nauk humanistycz-
nych. Jest to takze etap, w czasie ktorego zarowno w ciggu roku akademickiego,
jak 1 w czasie wyjazdow wakacyjnych powinny odbywac si¢ pierwsze praktyki
duszpasterskie. Moga one dotyczy¢ zycia duszpasterskiego w parafii, jak i za-
angazowania w innych formach duszpasterstwa ponadparafialnego. Zwiencze-
niem tego etapu winna by¢ decyzja seminarzysty o gotowosci do wstgpienia
w grono kandydatow do §wigcen, czyli tzw. kandydatura (RISP, n. 272-2809).
Nastepny etap to czas upodabniania si¢ do Chrystusa, ktory okresla si¢ jako
formacja zorientowana ku sakramentowi swigcen. Troszczac si¢ o przyjacielska
relacje z Jezusem we wspolnocie Kosciota, seminarzysta ma wejs¢ w proces
upodabniania si¢ do Chrystusa Stugi, Gtowy, Oblubienca i Pasterza Ludu Boze-
go, ktory wydaje swoje zycie za owce, zna je, troszczy si¢ o nie i poszukuje
zagubionych. Treéci zawarte na tym etapie s3 wymagajace i zobowigzujace.
Wymaga si¢ bowiem od seminarzystow ciaglej odpowiedzialnosci, aby zyli
cnotami kardynalnymi, teologalnymi i radami ewangelicznymi oraz ulegali
dziataniu Boga przez dary Ducha Swietego, zgodnie z czysto kaptanska i misyj-
ng perspektywa. Jest takze konieczne, by stopniowo odczytywali osobistg histo-
ri¢, wedlug spdjnego profilu pasterskiej mitosci, ktora ozywia, formuje i moty-
wuje zycie prezbitera. W tym czasie szczeg6lne zaangazowanie seminarzystow
w upodabnianie si¢ do Chrystusa Stugi i Pasterza zbiega si¢ z ich studium teo-
logii. W praktyce formatorzy powinni zadba¢ o zapewnienie kandydatom do
kaptanstwa owocnej harmonii migdzy dojrzewaniem ludzkim a duchowym oraz
migdzy zyciem modlitwy a poznawaniem teologii. W trakcie tego etapu, w za-
leznosci od dojrzatosci kazdego kandydata i w ramach mozliwosci formacyj-
nych, nalezy udzieli¢ seminarzystom postug lektoratu i akolitatu, by mogli je
sprawowac przez odpowiedni okres i przygotowac si¢ lepiej do przysztej stuzby
Stowa i1 Ottarza. Réwniez w czasie tego etapu winny si¢ odbywaé praktyki
duszpasterskie obejmujace srodowiska koscielne, jak i Swieckie. Seminarzysta
przez zaangazowanie w rozne formy dziatalno$ci duszpasterskiej Kosciota po-
winien podejmowac coraz wigksza odpowiedzialno$¢ za powierzone mu osoby
i dzieta oraz uczyc¢ si¢ pracy indywidualnej i zespotowej. Przy koncu tego etapu
albo w czasie nastepnego mozliwe jest dopuszczenie kandydatéow do swigcen
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diakonatu, ale nie wczesniej niz po pozytywnym zdaniu wszystkich egzami-
néw przewidzianych w curriculum studiow filozoficzno-teologicznych (RISP,
n. 290-308).

Ostatnim etapem formacji kandydatow do kaplanstwa jest etap syntezy
ucznia-misjonarza, nazywany tez etapem pastoralnym. Cel tego etapu jest dwo-
jaki: z jednej strony chodzi o to, by by¢ wiaczonym w zycie duszpasterskie, przy
stopniowym podejmowaniu odpowiedzialno$ci w duchu stuzby; z drugiej za$
strony, o podj¢cie staran w celu odpowiedniego przygotowania z mysla o prezbi-
teracie, otrzymujac szczegélne towarzyszenie formatoréw. Na tym etapie, po
otrzymaniu $wigcen diakonatu, kandydat jest zaproszony do zadeklarowania
w sposob wolny, §wiadomy i ostateczny swej woli bycia kaplanem. Ten etap
odbywa si¢ zazwyczaj poza budynkiem seminarium, przynajmniej przez znacz-
ng cze$¢ czasu i z reguly przezywa si¢ go w postudze na rzecz jakiej$ wspolnoty.
Czas jego trwania jest zmienny i zalezy od rzeczywistej dojrzatosci i od zdatno-
$ci kandydata. Nalezy jednak przestrzega¢ przynajmniej ustalonego kanonicz-
nie czasu miedzy przyjeciem diakonatu i prezbiteratu (RISP, n. 309-322).

2. Teologiczne podstawy przygotowania alumnow
do postugi charytatywnej w Kosciele

Przyszli duszpasterze winni dobrze zna¢ nature i istote dziatalno$ci zbaw-
czej Kosciota. Nalezy zauwazy¢, ze p