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DISPUTATIONES QUODLIBETALES

Disputationes quodlibetales majii na Gréckokatolickej teologickej
fakulte PU uz 23-rocnui historiu. Na podnet Studentov GTF PU Presov
vznikli v roku 1997 s vedomym zdmerom nadviazat' na starobylii akade-
micki tradiciu pochddzajiicu z ¢ias univerzitného posobenia sv. Tomdsa
Akvinského. Na stredovekych univerzitnych diskusidch mohol vystiipit
ktokol'vek z Elenov akademickej obce s predndskou na l'ubovolnii tému

aostatni ho kriticky pociivali. Ndsledne sa na odpredndsanu tému
diskutovalo.
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50. vyrocie vydania knihy ,, Osoba i czyn”

HISTORICKO-FILOZOFICKA A TEOLOGICKA REFLEXIA
DIELA ,,OSOBA I CZYN”

Pavol DANCAK

Abstract: Thinking about man has gained new intensity due to the
terrible facts of the twentieth century. Currently, the greatest challenge
for man is the development of new technologies which, in the event of a
morally wrong decision, can lead to the destruction of human society on a
global scale. Wojtyla accepts the exceptional position of man and his
philosophy is based on the experience given to us in our consciousness. A
Polish Philosopher analyzes participation as a condition for the develop-
ment of man and society in the last chapter of his most important
philosophical work Person and Act. Karol Wojtyla comes up with an
innovative anthropological-ethical system, which is also referred to as
Thomistic and phenomenological personalism.

Hlavné filozofické dielo Karola Wojtytu Osoba a ¢in predsta-
vuje zdkladni ideu Woijtylovho filozofického a teologického
vykonu, ktorym je clovek ako kantovska otazka subsumujica
intelektualne tusilie I'udstva. Krakovsky filozof prichadza sino-
vativnym antropologicko-eticky systémom, ktory sa oznacuje aj
ako tomisticko-fenomenologicky personalizmus.! Zamerom ¢lanku
je pri prilezitosti 50. vyrocia publikacie diela Osoba a ¢in poukazat
na filozofické a teologické prepojenie vo Wojtylovom usili najst
praktické rieSenie pre cloveka ako obyvatela rychlo meniaceho sa
sveta 20. storoc¢ia. Uz z Wojtylovho existencidlneho zamerania ako
filozofa a knaza sa ukazuje, Ze cestou rozumu, teda logu, sa bude
usilovat o priblizenie k skutocnosti, ktort nabozenstvo opisalo

1 Porov. KOWALCZYK, S.: Nurty personalizmu. Od Augustyna do Wojtyly.
Lublin : KUL, 2010, s. 221.
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slovom teos. V dejinach filozofie vysledok tohto intelektualneho
tsilia dostal nazov teoldgia. V tomto zmysle sa Wojtyla podoba
Platonovi, ktory ako prvy toto slovo vymyslel a teolégiu, ako nova
formu raciondlneho pristupu k nadludskému svetu, urobil
centrom vsetkého filozofického myslenia.2

Uvazovanie o cloveku dnes nadobida na novej intenzite,
nielen vdaka hroznym skutocnostiam dvadsiateho storocia, ale
dnes najvdcSou vyzvou je rozvoj novych technoldgii, ktoré vsak
v pripade moralne zlého rozhodnutia privedu ludska spoloc¢nost
ku skaze v globalnom rozmere. Wojtyla akceptuje vynimocné
postavenie ¢loveka a vychadzajic z jeho sktsenosti tak ako je nam
dand v naSom vedomi, cez reflexiu transcendencie a integrécie
osoby v ¢ine sa v Stvrtej, poslednej, kapitole diela Osoba a ¢in dosta-
va k participacii ako podmienke rozvoja ¢loveka aj spolocnosti.

Historicko-filozoficky pohlad

Filozofické myslenie Karola Wojtylu, ktory po zvoleni za
papeza prijal meno Jan Pavol II., sa odvija od Iudskych zalezitosti.
V knihe , Prekrocit prah nideje” spomina: , Prezivali sme povojnové
obdobie a polemika s marxizmom bola v plnom prade. V tychto
rokoch sa pre mna stali najdolezitejsimi mladi, ktori mi kladli
otazky ani nie tak o Bozej existencii, ale o tom, ako zit, ¢iZze o spd-
sobe rieSenia problémov lasky a manzelstva, ako aj problémov
spojenych so svetom prace.. Z naSich kontaktov, z tcasti na
problémoch ich Zivota sa zrodila Stadia, ktorej obsah som zhrnul
pod nazvom ,Ldska azodpovednost”. Esej ,Osoba acin” prisla
potom, ale aj ona sa zrodila z toho istého pramena. Od chvile, ked
som presiel do oblasti otazok o ludskej existencii, bolo akosi
nevyhnutné, aby som dosiel k tejto téme, a to nielen vzhladom na
¢loveka nasej doby, ale na c¢loveka v kaZdej dobe. Otazka dobra
a zla ¢loveka nikdy neopusta, ako o tom svedéi mladik, ktory sa

2Porov. JAEGER, W.: Humanizm i teologia. Warszawa : Pax, 1957, s. 45.
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v evanjeliu pyta JeziSa: ,...o mam robit, aby som obsiahol vecny
zivot?” (Mk 10,17).2

Sposob filozofického myslenia K. Wojtylu vychadza z dvoch
smerov eurdpskej filozofie, ktoré maju odliSné pristupy ku
skutocnosti. Prvym smerom je klasicka filozofia v aristotelovsko -
tomistickom chapani, alebo filozofia bytia, realisticka a objektivna.
Druhy smer eurdpskej filozofie je filozofia novoveka, pokartezian-
ska, filozofia vedomia a subjektu, ktora navdzuje na sokratovsko -
augustinovskt tradiciu. Vo svojich skimaniach pouZziva feno-
menologickt metddu, ale sldvne Husserlovo heslo o navrate
k veciam modifikuje na navrat kc¢loveku ako k osobe. Tuto
modifikaciu Wojtyla realizuje s imyslom ,,objektivizovat problém
subjektivity cloveka”,* teda chce sa pozriet na cloveka ako na
subjekt schopny poznania ablizsie urcit, v om spociva sub-
jektivita. Wojtylovi iSlo o hladanie takej filozofie, ktora by
zohl'adriovala nové problémy a zaroven by vysvetlila subjektovo —
prezivajuci aspekt skutocnosti, ktory by poukdzal na to, Ze
v ¢loveku je aj nie¢o neredukovatelné, ¢iZe jeho osobny rozmer.
Tomisticka tradicia staticky upriamena na objekt by bez zohlad-
nenia fenomenologického aspektu nebola schopna celit aktualnym
vyzvam.5 Karol Woijtyla chapal fenomenoldgiu takym sposobom,
ktory bol charakteristicky pre Romana Ingardena a Maxa Schelera,
teda chapal ju ako metddu, ktord moZe byt pouzitd na skiimanie
roznych aspektov skutocnosti, vratane mordlnej problematiky.”

3 ]AN PAVOL IL: Prekrocit prah nideje. Bratislava: Nové mesto, 1995, s. 178.
¢ WOJTYLA, K.: Podmiotowos¢ i ,to co nieredukowalne” w czlowieku,
WOJTYLA, K.: In: Osoba i czyn oraz inne studia antropologiczne, Lublin :
KUL, 1994, s. 435. (dalej OIC).

5 Porov. POLTAWSKI, A.: Po co filozofowa¢? Ingarden — Wojtyla — skad i
dokad?, Warszawa: Oficyna Naukowa, 2011. s. 235.

¢ Porov. MODRZEJEWSKI, A. - GALIK, S.: Od mystiky k fenomenoldgii.
Teologicko — filozofické inspiracie Karola Wojtylu. In: Theologos 1/2016, s.
56-72.[10.12.2019]

7 Porov. POKRYWKA, M.: Osoba, uczestnictwo, wspolnota. Refleksja nad
nauczaniem spotecznym Jana Pawta II. Lublin : KUL, 2000, s. 31-32.
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Fenomenoldgia vsak nie je uniformne jednoliata filozoficka skola,?
ale je skor metdda, ktora kladie doraz na opis I'udskej skisenosti,
teda toho, ¢o sa ndm prezentuje vo vedomi, v nasej skiisenosti
a samotného prezivania. Opis skutocnosti z hladiska fenomeno-
logie zacina bezprostrednou skusenostou konkrétneho subjektu,
ktord vynimo¢nym spdsobom opisal Wojtyla vo svojom opus
magnum, v antropologickom diele Osoba a cin. °

V dejinach filozofie vidime mnohé definicie cloveka. Klasicka
Aristotelova definicia hovori, Ze clovek je animal rationale
(rozumny zivocich), kde animal oznacuje to, ¢o je spolocné
arationale je to, ¢o odlisuje. Wojtyta konstatuje, ze tato definicia
sice zodpoveda aristotelovskému definovaniu rodu prostrednic-
tvom druhu a druhového rozdielu, ale vSima si, ze tato definicia
v sebe skryva presvedcenie o redukcii cloveka na puhu sucast
sveta a dostatocne nezohladnuje to, ¢o je v ¢loveku ,nereduko-
vatelné.” Takymto spdsobom sa clovek stal predovsetkym
predmetom, teda jednym z mnohych predmetov sveta, ku ktorému
viditelne, fyzicky patrime. Uvedena definicia vyhovovala klasickej
filozofii, ktora vychadzala zmetafyziky a zkozmoldgie, ale
Wojtyla zdoraznuje, ze clovek je subjekt, teda Ze je nieco viac ako
len to, ¢o vyjadruje aristotelovska definicia. Clovek sa nemoze vo
svojej vlastnej podstate zredukovat avysvetlit bezo zbytku
prostrednictvom rodu, druhu adruhového rozdielu. To nieco
neredukovatelné je subjektivita. Wojtyla sa usiluje nahliadnut
subjektivitu cloveka objektivne,' aby sa vyhol subjektivizmu,

8 Porov. BUTTIGLIONE, R.: Mysl Karola Wojtyty. Lublin : KUL, 1996, s. 376.
> WOJTYLA, K. Osoba iczyn. In: Osoba i czyn oraz inne studia
antropologiczne. Lublin : KUL, 1994, s. 56.

10 In a further creative transformation of Husserlian phenomenology, he
distinguishes between “subjectivity” (as a phenomenon of reflexion) and
“subjectiveness” (rooted in the pre-reflexive unity of life). KOCHLER, H.:
Karol Wojtyta’s Notion of the Irreducible in Man and the Quest for a Just
World Order. In: BILLIAS, N. M., CURRY, A. B.,, McLEAN, G. F. (eds.):
Karol Wojtyla’s Philosophical Legacy. Washington D.C : The Council for
Research in Values and Philosophy, 2008 s. 165

8



50. vyrocie vydania knihy ,, Osoba i czyn”

a pomaha si definiciou od Boethia, ktory osobu definoval ako
rationalis naturae individua substantia. Clovek je v nej chapany ako
substancidlne bytie, ktoré ma rozumovu prirodzenost a Wojtyla
v tejto definicii vidi akoby ,metafyzicki poédu”, inymi slovami,
,dimenziu bytia, v ktorej sa realizuje osobna subjektivita
cloveka”. 1!

Karol Wojtyla s pochopenim konstatuje, ze dovodom redukcie
cloveka na stcast sveta bola potreba pochopit cloveka a tvrdi, ze sa
nedd spochybnit uZitonost Aristotelovej definicie pre vznik
mnohych exaktnych vied o dloveku chdpanom ako animal
s vyraznou crtou rozumnosti. Cela tradicia vedy o zloZenej Iudskej
prirodzenosti, o duchovno-telesnom compositum humanum, ktora
od Grékov prostrednictvom scholastiky presla ku Descartesovi sa
pohybuje v hraniciach tejto definicie a teda na pdde presvedcenia
o podstatnej redukovatelnosti toho ¢o je podstatne ludské do
,sveta”. Na druhej strane Wojtyla, majiic na mysli sokratovsko-
augustinovskt filozofickti tradiciu, hovori, Ze presvedcenie
o prvotnej originalnosti 'udskej podstaty a jej zasadnej nereduko-
vatelnosti na ,svet” na prirodu je rovnako dané ako potreba
redukcie vyjadrena v Aristotelovej definicii. Toto presvedcenie
tvori zaklad chapania ¢loveka ako osoby, ¢o v dejinach filozofie ma
svoju dlht histériu a v sicasnosti vytvara zaklad pre narastajice
chéapanie osoby ako podmetu.!2

TWOJTYLA, K.: Podmiotowosé i ,,to co nieredukowalne” w cztowieku, In: OIC,
s. 438. Porov. McLEAN, G. F. Karol Wojtyla’s Mutual Enrichment of the
Philosophies of Being and Consciousness. In: BILLIAS, N. M., CURRY, A.
B., McLEAN, G. F. (eds.): Karol Wojtyla’s Philosophical Legacy. Washington
D.C : The Council for Research in Values and Philosophy, 2008 s. 15.

12 Porov. OIC, 34. Wojtyla accepts that the traditional, nonphenomenolo-
gical point of departure of anthropology objectifies man; his own point of
departure is a phenomenological description of experience. While Wojtyta
objects to the cosmological point of departure as inadequate in anthropo-
logy, he does not limit anthropology to phenomenology, and points to
a transphenomenological approach for a complete anthropology. Wojtyta
rejects Husserl’s idealistic turn, which leads to a subjectivist reflection and
absolutization of consciousness. BUTTIGLIONE, R.: The Phenomenology

9
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Sviaty Tomas Akvinsky umiestiiuje filozofiu cloveka do
filozofie prirody, Cize fyziky, kedZe fyzika skiima to, o je spojené
s matériou, teda aj ludskt duSu, nakolko je spojend s telom.
Cloveka totiz vobec nemozno definovat bez tela.® Podla Tomésa
filozofia prirody postupuje tak, Ze skima tie najvSeobecnejsie
bytosti prirody, ktoré sa hybu ahybu iné, a aplikuje vSeobecné
principy na pohybujtce sa telesa, medzi ktoré patria aj zivé bytosti.
Takto filozofia prirody skima dusu, jej vztah ktelu, ale
aj jednotlivé druhy rastlin a zivoéichov." Skiima aj schopnosti
duse, rozum a intelekt, pricom sa Tomas odvolava na Aristotela.’s
Podla tohto ucenia filozofia prirody skiima formu nakolko je
v matérii, aj ked takéto formy moézu byt od matérie odltcené.
Takou formou je aj I'udskd dusa, ktora je v clovekovi formou
v matérii.'e Nakolko sa vSak dusa moZze aj oddelit od tela, tak
vtedy ju uz neskiima filozofia prirody, ale metafyzika'” podobne
ako aj schopnosti duse. Nakoniec nie je tplne jasné, ¢i skiimanie
¢loveka patri podla Tomasa iba do filozofie prirody alebo iba do
metafyziky alebo do oboch. Isté je vSak, ze aj Tomas, podobne ako
Aristoteles, primarne reflektuje cloveka ako sticast sveta.

Karol Wojtyla za vychodiskovy bod svojho filozofického
zaujmu o cloveka si vybera skusenost cloveka,’® pricom za

of Karol Wojtyta. On the Problem of the Phenomenological Foundation of
Anthropology. In: Philosophy and Phenomenological Research. Vol. 42 (1982),
s. 326-334.

13 "Cum in definitione rerum naturalium, quae significat essentiam speciei,
ponatur materia, neccesarium est, quod, variata materia secundum
speciem, varietur species rei naturalis. Homo autem, res naturalis est."
ScG,1.1V, cap. 83, Nr. 5.

14Tn De sensu, 1c. 1, Nr. 2.

15 In Post. Analyticorum, 1.1, 1c. 44, Nr. 11.

16 In Physicorum, 1.1I, 1c. 4, Nr 10.

7 In Metaphysicorum, 1. VI, 1c. 1, Nr. 16

18 ,1de o to, aby sme sa dotkli l'udskej reality v tom najvlastnejSom bode - v bode,
na ktory poukazuje skiisenost cloveka a z ktorého clovek nemdze nijakym sposo-
bom ustiipit bez toho, aby neznicil seba samého.” OIC, s.70.

10
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zakladnu skusenost povazuje sktisenost ¢inu, nakolko prave v ¢ine
sa Clovek prejavuje ako clovek a tak reflexia skutku je podla neho
kIa¢om k poznaniu pravdy o cloveku.'® ,Skutky su zvldstnym
momentom zjavenia sa a skiisenosti osoby. Istym spdsobom predstavujii
najvlastnejsi vijchodiskovy bod na pochopenie jej dynamickej podstaty” .20

V skutku je vyjadrena Zzivotnost, rozumnost, sloboda, ba aj
viera. Hrdinsky skutok musi vykonat Homérov bohatier a k hrdin-
stvu uzkej cesty je volany aj JeziSov ucenik. Viera bez skutkov je
mrtva. K. Wojtyla je aj osobne vnimavy na skiisenost skutku. Jeho
curriculum vitae je Zivotopisom ¢loveka ¢inu. Ako robotnik poznal
chut fyzickej prace, ako kiiaz sa stretdva s ludskymi skutkami. Zil
v obdobi totalitného pestovania kultu prace. Najprv to bolo
povestné ,Praca oslobodzuje” a potom to bol kult ,hrdinu
socialistickej prace”. Tieto totalitné koncepcie ¢loveka vulgarne
zredukovali skutok na kolektivnu produkciu a pracu povysili nad
osobu a tak deformovali myslenie aj konanie cloveka. Prave preto
K. Woijtyla vystupuje s vlastnou koncepciou cloveka a ludského
¢inu s presvedcenim, Ze ¢lovek sa moZeme rozvijat len vtedy, ak je
pozornost sustredend na kladenie otazky, na tuzbu po pravde
ahlas svedomia, na povinnost, na slobodu a zodpovednost,
hranicné situdcie, utrpenie, smrt, vinu, nadej, starosti, stretnutia,
pracu, atd., ¢o predstavuje zakladnt skdsenost pomocou ktorej
mozeme odhalit podstatu ¢loveka.?!

Pri analyze subjektivity ¢loveka, ktord sa odhaluje v ¢ine,
Wojtyla vychadza zo skusenosti cloveka so sebou samym.
Skuisenost je vzdy sktsenostou niecoho (objektu), v tomto pripade
je to clovek. Ale clovek, ktory ma tato skusenost je zaroven
subjektom. Clovek v skiisenosti seba samého je zaroven subjektom
i objektom.?2 V sktsenosti, ktori ma clovek so sebou samym,
Wojtyla rozlisuje aktivnu a pasivnu formu (agere a pati), teda

1 Porov. STYCZEN, T.: By¢ sobq to przekraczaé siebie - O antropologii Karola
Wojtyty. In: OIC, s. 493.

20 QIC, s. 60.

2 Porov. CORETH, E.: Co je ¢lovék?, Praha : Zvon, 1994, s. 71.

2 Porov. WOJTYLA, K.: Osoba: podmiot i wspdlnota, In: OIC, s. 379.

11
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rozlisuje to co clovek robi ato ¢o sa cloveku prihodi. Aktivny
dynamizmus zahriia vSetky vedomé a slobodné cinnosti cloveka.
Tvrdi, Ze klasickd aristotelovska filozofia sice rozliSuje tento
dvojaky dynamizmus, no napriek tomu nevyjadruje dynamiku
bytia celkom presne, nakolko ak clovek kona (agere), zaroven sa
nieco deje aj v iom samom, teda nezohl'adnuje subjektivitu.2

Klasicka filozofia prirodzenost ¢lovek videla nielen v animal
rationale, ale zohladnovala aj socidlny charakter ¢loveka. Wojtyla
prebera aj tento motiv, ale aj tu vykondva korekciu, nakolko
prenho clovek nie je na prvom mieste obyvatelom polis, ale je to
osoba, ktora svojimi ¢inmi buduje vztahy s ty a s my.

Podla Wojtylu byt socidlny znamena byt otvoreny pre
druhého. Osobné ,ja“ bolo definované ako subjekt, ktory -
nakolko je mu vlastné vedomie — je schopny uvedomit si seba
samého a — nakol'ko je mu vlastna vola —, je schopny rozhodnut sa
pre seba samého; ¢o zaroven poukazuje na to, Ze osobné ,ja” seba
samého aj vlastni. Je zrejmé, Ze ,ja” nemodze mat skusenost
uvedomenia si seba samého, autodeterminacie a vlastnenia seba,
ktoré su vlastné nejakému ,ty”, niekomu druhému. Nemoznost
takejto skusenosti vSak eSte neznamena, Ze nie je mozné to
pochopit. Clovek dokéZe pochopit, Ze ,druhy” je utvoreny
podobne ako ,ja“, cize ,druhému” je vlastné vedomie seba,
autodetermindcie a vlastnenie seba.* Z toho vyplyva, Ze schéma
,ja — druhy” nie je vSeobecna, abstraktna, ale ,druhy” vzdy
predstavuje konkrétnu, individualnu a neopakovatelnt osobu.

Byt v prirodzenosti socidlny pre Wojtylu znamena, Ze ¢lovek
existuje akona ,spolu sdruhymi”.?®> Vo svojich tvahdch sa
nesustreduje na spolo¢nost, ale na spolocenstvo, na komunitu.
Spolocenstvo pre jej clenov znamena nieco esencialne. Je to realita
pre spoluzitie a spolo¢nt ¢innost lIudi. Ludia v spolocenstve Zziju

B WOJTYLA, K.: Podmiotowos¢ i ,,to co nieredukowalne” w cztowieku. In: OIC,
s. 439.

2 Porov. WOJTYLA, K.: Uczestnictvo czy alenacja?, In: OIC, s. 450.

% Tejto téme venuje VII. kapitolu Osoby a inu.

12
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vo vzijomnych vztahoch ato umoziuje rozliSovat medzi dvomi
rovinami vztahov: jednu rovinu vztahov predstavuju interperso-
nalne vztahy, ktoré charakterizuje symbolom ,ja — ty” adruht
rovinu vztahov predstavuju socidlne vztahy, ktoré charakterizuje
symbolom ,my”. Obe roviny vztahov su stucastfou sktisenosti
cloveka.

Skusenost s ,ty” je pre ,ja” velmi dolezita, hoci este nejde
o vytvorenie nejakého spolocenstva. Na zaklade skasenosti s , ty”
ma ,ja“ plnSiu skasenost seba samého. Prave tu ma zaklad
vychova asebavychova, ked sa ,ja” snazi konat podobne, ako
nejaké ,ty”, ktoré je pre neho prikladom. Tato skusenost je
nakoniec doélezita pre uskutocnenie seba, ktora ma svoje korene
v kazdej osobnej subjektivite. Okrem toho nesmieme zabudat, Ze
»ja“ je sucasne ,ty” pre druhé ,ja“, ktoré je mojim , ty”. Znamena
to, Ze clovek sa cez vztah ,ja — ty” prejavuje druhému vo svojej
Strukture vlastnenia seba a vlady nad sebou. Vo vztahu ,ja - ty” st
dva subjekty srovnakou struktirou. Z toho dovodu pouzivame
,ty” anie ,on”. Ak by sme druhého nazvali ,,on”, chapali by sme
ho ako objekt. Pomenovanie ,ty” vyjadruje druhého ako subjekt.
V interpersonalnych vztahoch ma pociatok aj uvedomenie si, ze
nielen ,ja” chce uskutocnit seba, ale rovnako aj ,ty”. Tu prameni
jednak povinnost reSpektu ana druhej strane tu prameni aj
zodpovednost za druhé ,ja”“? a takto chdpané interpersonalne
vzfahy umoZznuji hovorif o communio personarum.?”

Interpersonalne aj socialne vztahy vyjadruja to, co je clove-
kovi vlastné, pretoze sia to dva spdsoby, ktorymi clovek
uskutocniuje seba samého a zaroven poukazuju na to, Ze clovek je
bytostne otvoreny pre druhych, ze od nich bytostne zavisi. Tieto
dva spdsoby uskutofnenia osoby st vyjadrenim participacie

2 Tejto téme venuje dielo Ldska a zodpovednost.

2 Termin communio personarum Wojtyla chape v zmysle Gaudium et spes 24,
¢im vyjadruje medziosobné vztahy medzi ludmi a Bohom a tak isto medzi
I'udmi navzajom. Communio personarum vyjadruje spdsob bytia a konania
0sob zijucich v spolocenstve, ktori sa cez spolocné bytie i konanie vza-
jomne afirmujt ako osoby.

13



DISPUTATIONES QUODLIBETALES XXIII.

(GCasti). Podla Wojtylu , participacia musi byt chapana ako
vlastnost cloveka, zodpovedajtiica jeho osobnej subjektivite”.2s
,Clovek konajuci ,,spolu s inymi”, ¢ize , ztcastiiujuc” sa, odhaluje
novy rozmer seba ako osoby”.? Preto participovanim na
spoloCenstve neprestava byt sam sebou atak isto konanim
neprestava uskutocriovat sam seba.

Skiimanie historicko-filozofickych suavislosti antropoldgie
Karola Wojtylu ukazuje, Ze socidlna problematika je spojena s otaz-
kou - Kto alebo ¢o je clovek? - a je podmienenad ideovymi
vychodiskami, ktoré nachadzame v dejinach filozofie, ale zaroven
je zohladniovana aj konkrétna pritomna situovanost cloveka vo
svete a napokon je tu vplyv otvarajucej sa budiicnosti. Pre subjekt
je mevyhnutné ,pro futuro” porozumiet zakladnt poziadavku
lasky,® byt "spolu s inymi", konat "spolu s inymi" a tak vytvarat
spolocenstvo 0s6b, od ¢oho zavisi uskutoctiovanie a zavrsovanie
bytia subjektu. Laska sa objavuje na zaklade slobody cloveka a je
najvyssim kritériom dostojnosti cloveka. Wojtyla ako vasnivy
ochranca Tudskej dostojnosti, slobody a prav lIudskej osoby
odkazuje cloveka na lasku, ktora je najdokonalejsou formou
sebarealizacie.

Karol Wojtyla vnimal bytostné ohrozenie cloveka: ,Sme
dedi¢mi epochy, v ktorej integralna vizia cloveka v dosledku
postupu mnohych vied l'ahko mdze byt popretd a nahradena
inymi len ciastonymi pohladmi, ktoré zdoraznuju len urcité
aspekty ,compositum humanum®”, ale nevsimaju si ,integrum”
¢loveka alebo nechavajii ho mimo svojho uhla pohladu ... Clovek
sa tak stdva skor predmetom urcitych technik ako podmetom,
ktory je zodpovedny za svoje konanie”.? Vo fenomenologickej
filozofii nasiel odpovede, ktoré boli schopné reagovat na vyzvy,

28 Porov. WOJTYLA, K.: Osoba: podmiot i wspdlnota. In: OIC, s. 410 .

» OIC, s. 302, poznamka 73.

% PILUS, H.: Czlowiek w filozofii Karola Wojtyly Jana Pawla II. Warszawa
: Wszechnica Polska 2002, s. 56

31 JAN PAWEL IL.: Mezcyzng i niewiastq stworzyt ich. Citta del Vaticano :
Liberia Editrice Vaticana, 1986, s. 94 — 95.
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pred ktorymi stal svet, Eurdpa i Katolicka cirkev v druhej polovici
20. storocia.

Teologické konzekvencie

Vo vseobecnosti sa tvrdi sa, ze filozofické spisy Karola
Wojtylu boli ovplyvnené katolickymi teologickymi textami. Podla
Gregoryho R. Beabouta mozno dielo Osoba a ¢in interpretovat ako
meditaciu nad Iudskym skutkom, ktora bola inSpirovana pasto-
racnou konstituciou Druhého vatikanskeho koncilu Gaudium et
spes.2 V uvedenom kontexte nemozno preto nesthlasit s profeso-
rom Alfredom Wierzbickim, ktory v komentari k encyklike Fides
et Ratio tvrdi, Ze klti¢dom a podmienkou jej porozumenia je
zohladnenie skutoc¢nosti, Zze autor encykliky eSte ako kardinal
Karol Wojtyla sa venoval filozofickej antropologii.* Podobne
uvazuje profesor Tadeusz Styczen tvrdiac, ze antropologickou
osnovou i podstatou triptychu encyklik Redemptor hominis (1979),
Dives in misericordia (1980) a Dominum et Vivificantem (1986) je
sktisenost cloveka najvystiznejSie preskiimand a sformulovand v
diele Osoba a &in.3

%2 Porov. BEABOUT, G. R.: Review Essay [GREGG, S.: Challenging the
Modern World: John Paul II/Karol Wojtyla and the Development of
Catholic Social Teaching] In: Journal of Markets & Morality, Vol. 4, No. 2,
Fall 2001, www.acton.org/publicat/m_and_m/2001_fall/beabout2.html.
[11.12.2019]. On the inflfluence of Gaudium et spes on Karol Wojtyla’s
philosophical work. Porov. FINNIS, J.: “The Fundamental Themes of
Laborem Exercens.” In: WILLIAMS, P. (ed.): Catholic Social Thought and the
Teaching of John Paul II: Proceedings of the Fifth Convention (1982) of the
Fellowship of Catholic Scholars. Chicago : Northeast Books, 1982, s. 20-31.

3 Porov. A.WIERZBICKI: Zasada jednoczenia ludzkiego poznania. Antro-
pologiczne implikacje syntezy wiary i rozumu. In: STYCZEN, T., CHUDY,
W. (eds.): Fides et ratio: tekst i komentarze. Lublin 2003, s. 305—317.

3 Porov. STYCZEN, T: By¢ soba, to przekracza¢ siebie. O antropologii
Karola Wojtyty. In: STYCZEN, T: Rozum i wiara wobec pytania: Kim jestem?
Lublin, 2001, s. 52.
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Aj samotny Jan Pavol II. v prihovore k tcastnikom kongresu
,Cirkev v sluzbach cloveka” 9. maja 2003 povedal: ,V kazdom
obdobi mdjho vysokoskolského Zivota a pastoracnej sluzby bol pre
mna jednym z hlavnych referen¢nych bodov zaujem o osobu, ktora
je stredobodom celého filozofického a teologického vyskumu”.
Papez sa predstavil ako personalista, pretoze pojem , personalista”
je definovany ako myslitel, filozof, etik, teoldg, ktory je presved-
ceny o zvlastnej dostojnosti ¢loveka ako osoby a je presvedceny
o teoretickom a praktickom vyzname vyskumu zameraného na
problematiku Iudskej osoby.3

Karol Woijtyla akceptujiic zakladné témy antropoldgie, ktoré
boli vypracované na Druhom vatikdnskom koncile a s obsiahnuté
v texte Gaudium et spes tvrdi, Ze clovek je darom a bytostou, ktora
je obdarovana osobitnou hodnostou a dostojnostou, jedinym
stvorenim na zemi, ,ktoré Boh chcel kvoli nemu samému.”
Nakolko je ¢lovek darom a osobitnou hodnotou, méze sa v plnosti
najst a uskutocnit ,iba v nezistnej samozertve”.3 Darovat sa inym
osobam moze len takd bytost, ktord je k tomu disponovana, ktora
je schopna sebaurcenia, Cize osoba. ,Osoba ... je vlastne seba-
urCenie. Ono vlastne viaze a integruje rozne prejavy ludského
dynamizmu na urovni osoby. Ono tiez tato uroven stale
konstituuje, vyznaluje a zjavuje. Clovek je dany v skuisenosti
(predovsSetkym v skusenosti seba) ako osoba prostrednictvom
sebaurcenia.”?” Inak povedané, vztahova koncepcia cloveka ako
bytia k inym osobam vytvara podstatny charakter Iudskej osoby.

Jan Pavol II. stustreduje svoj pohlad na ¢loveka v duchu
krestanského humanizmu. Uz v prvej encyklike Redemtor hominis
piSe: ,Cesta, po ktorej musi ist Cirkev pri plneni svojho poslania, je
clovek v plnej pravde svojej existencie a svojho osobného i spolo-

35 Porov. REMBIERZ, M.: Osoba ludzka w centrum dociekan filozoficz-
nych i teologicznych Jana Pawta II. In: ROZYLEO, A., SZTABA, M. (eds.):
Cztowiek w refleksji Karola Wojtyty — Jana Pawta II (wybrane aspekty adekwatnej
antropologii). Lublin : KUL, 2014, s. 77-82

% Pastordlna konstitiicia Gaudium et spes o Cirkvi v siicasnom svete, ¢.24, s. 252.
37 OIC, s. 153.
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¢enského bytia, ¢lovek v kruhu svojej rodiny, spolo¢nosti a inych
velmi mnohostrannych prepojeni, clovek v ramci svojho naroda
(a mozno aj kmena alebo klanu), jednoducho clovek v ramci celého
Tudstva. Clovek je prvou a zakladnou cestou Cirkvi, cestou, ktort
urcil sam Kristus a ktora bez akejkolvek inej moZnosti vedie cez
tajomstvo vykupenia a vtelenia.“3 Tento clovek, ktory v uceni
papeza je cestou Cirkvi, je bytostou stvorenou na Bozi obraz, ma
odveké predurcenie a vecné vyvolenie, a preto ma taka velka
dbstojnost. Kristus prisiel na tento svet, aby sa zjednotil s ¢lo-
vekom v konec¢nej drame jeho existencie poznacenej hriechom,
ktora sa vinie od padu prvych Iudi. Ludska existencia na svete sa
odohrava ako velka drama zivota a smrti. A tak krestansky huma-
nizmus Jana Pavla II. ma svoj pramen v Kristovi, a nie v nejakej
vSeobecnej idei ¢lovecenstva.

Okrem toho sa zd4, Ze sa obdva nebezpecenstva Cdisto
horizontalnej antropocentrickej interpretacie ako ucenia Ccisto
o cloveku. Vidi potrebu silnejsie zdoraznit vztah medzi ¢lovekom
a Bohom. Zd6raziiuje teocentricky rozmer ¢loveka, ktory sa naplitia
v Kristovi a zjavuje Tudomilnost Boha ako Otca, ako Lasku, ako
Milosrdenstvo.?® Jan Pavol II. nechce, aby sa oddeloval vztah
cloveka k inym I'udom od vztahu k Bohu. Jedno i druhé sa spaja v
Jezisovi Kristovi. Ich jednota znamena jednu zo zakladnych zasad
ucenia Druhého vatikanskeho koncilu, o ktort sa ¢asto opiera.® Vo
svojom uceni rdéznymi spdsobmi objasfiuje pravdu o Kristovi,
ktory je sticasne pravy Boh a pravy clovek v tajomstve Vtelenia,
ktoré predklada lIudskej viere. Tajomstvo, ktoré presahuje Tudsky
rozum. Aby objasnil svoje ulenie, nevdha v Kristovi akoby
spriahnut dva vzajomne si protiviace pohlady, a tak casto v stcas-

38 JAN PAVOL IL.: Redemptor hominis. 14. https://www .kbs.sk/obsah/sekcia/
h/dokumenty-a-vyhlasenia/p/dokumenty-papezov/c/redemptor-hominis
[15.12.2019]

% Porov. CSONTOS, L.: Zdkladnd antropologickd linia v encyklikich Jana Pavla
II. Trnava : Dobra kniha, 1996, s. 145.

40 Pastordlna konstitiicia Gaudium et spes o Cirkvi v siicasnom svete, €. 22, s.
248.
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nosti pouzivané pojmy: teocentrizmus a antropocentrizmus, aj ked
ich mnohé rozdeluje a stavia proti sebe. Humanizmus Jana Pavla
II. je antropocentricky a teocentricky zaroven.

Prostrednictvom reflexie o obsahu terminov sa objavuje
urcita konkurencia medzi antropocentrizmom a teocentrizmom.
Pre svoje myslenie vsak clovek nemo6ze mat dva stredy, iba v tom
pripade, Ze by sa tie dva stredy zharmonizovali. A prave takuto
harmonizaciu robi Jan Pavol II., ked piSe: ,Cim viac sa vak
poslanie Cirkvi obracia na cloveka, t.j. ¢im viac sa tak povediac
stava antropocentrickym (povazujic za stred svojej cinnosti
cloveka), tym viac sa musi upevnit a zdokonalit v teocentrickom
zmysle (povazujuc za svoj zdklad a stred Boha): musi byt totiz
v Kristovi JeziSovi zamerané na Otca. Hoci sa vyskytli rozli¢né
Iudské mienky a smery tak v minulosti, ako aj v novsich ¢asoch, ba
i teraz jestvuju snahy, ktoré chce rozdelit alebo priam uviest do
protikladu teocentrizmus a antropocentrizmus, Cirkev sa v deji-
nach ludstva usiluje podla Kristovho prikladu spojit ich do
vnutornej a stiladnej jednoty. Toto je jedna zo zakladnych myslie-
nok, azda prave ta najzavaznejsia v uceni posledného Koncilu.”#
Myslenie Jana Pavla II. je antropocentrické i teocentrické zaroven
a ohlasuje novy humanizmus, ktory nebojuje s Bohom o jeho
teritérium, ale odovzdéava Bohu, ¢o je Bozie — teda vSetko.

Z tohto dovodu sa v uceni Jana Pavla II. ¢asto vyskytuje
problematika lasky, ktora najlepSie harmonizuje teocentrizmus
s antropocentrizmom. Pregnantne tito harmonizaciu opisuje sv.
Jan: , Ak niekto povie: ,Milujem Boha, a nenavidi svojho brata, je
luhar. Ved kto nemiluje brata, ktorého vidi, nemoZze milovat Boha,
ktorého nevidi. A toto prikdzanie mame od neho, aby ten, kto
miluje Boha, miloval aj svojho brata.” (1Jn 4,20-21, porov. Mk
12,28-33, Mt 22,34-40, Lk 10,25-28). Obe prikazania st vrcholom
aklticom a od zaciatku az do konca Nového zakona vystupuju

4 ]AN PAVOL II.: Redemptor hominis. 14. https://www kbs.sk/obsah/sekcia/
h/dokumenty-a-vyhlasenia/p/dokumenty-papezov/c/redemptor-hominis
[15.12.2019]
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vzdy nerozluéne. Clovek nemdze it bez lasky. Ostava sam sebe
nepochopitelnou bytostou a jeho zivotu chyba zmysel, ak sa mu
nezjavi laska, ak sa nestretne s laskou, ak ju nezakusi a ak si ju
urcitym spdsobom neosvoji, ak nema na nej ziva ucast. Prave preto
Kristus v plnej miere zjavuje ¢loveka samému ¢lovekovi. Kristova
krv zjavuje, aka velka je Otcova laska, a zaroven ukazuje, aky
cenny je v Bozich ociach clovek.#

Zaver

Filozofické uvazovanie K. Wojtylu sa sustred’uje na odhalenie
osobnej Struktury sebaurcenia. Cestou, ktora vedie k pochopeniu
Tudskej osoby je opis a interpretacia skutku. V analyze skutku,
ktorti uskutocriuje, st dva taziskové body: vedomie a slobodna
vola. ,Osoba sa javi v skutku, vo vedomom konani, ako Specificka
jednota sebaurcenia a vedomia a spolu s tym ako svojska syntéza
objektivneho a subjektivneho. Vezmuc do uvahy integralnu
sktisenost ¢loveka v jej obidvoch aspektoch (tak vonkajSom ako aj
vnutornom), so zvlastnym zohladnenim mordlnej skusenosti, je
mozné usudzovat, Ze objektivne a subjektivne sa vzajomne
doplnuju a volajako vyvazuju.”

V konstitacii Gaudium et spes ¢itame: "Tajomstvo ¢loveka sa
popravde naozaj vyjastiuje jedine v tajomstve vteleného Slova.
Lebo Adam, prvy clovek, bol predobrazom toho, ktory mal prist,
to jest Krista Pana. Kristus, novy Adam, prave tym, Ze zjavuje
tajomstvo Otca a jeho lasky, v plnej miere odhaluje cloveka
¢loveku a dava mu najavo vzneSenost jeho povolania. Niet sa teda
¢o ¢udovat, ze vSetky pravdy, o ktorych je re¢, v nom nachadzaju
svoj zdroj a dosahuju svoje vyvrcholenie. On, - obraz nevidi-

2 Porov. JAN PAVOL IL: Redemptor hominis. 10. https://www.kbs.sk/
obsah/sekcia/h/dokumenty-a-vyhlasenia/p/dokumenty-papezov/c/
redemptor-hominis [15.12.2019], Porov. JAN PAVOL IL.: Evangelim vitae.
25. https://kbs.sk/obsah/sekcia/h/dokumenty-a-vyhlasenia/p/dokumenty-
papezov/c/evangelium-vitae [15.12.2019]

4 QOIC, s. 160.
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telného Boha (Kol 1,15, 2Kor 4,4) - je dokonalym clovekom, ktory
obnovil Adamovmu potomstvu podobu Boziu, znetvorent hned
prvym hriechom.”# Tieto slova Koncilu dosvedcuji, Ze nemozno
si predstavit cloveka v plnej ddstojnosti jeho prirodzenosti bez jeho
uplného zamerania na Boha, a to nielen teoreticky, ale v celej jeho
zivotnej skutoc¢nosti. Lebo clovek a jeho najvyssie povolanie
a hodnota sa ozrejmuju v Kristovi skrze zjavenia tajomstva Otca
a jeho lasky.#
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A CONTEMPORARY CRISIS OF FATHERHOOD
AND HOW TO OVERCOME IT REFLECTIONS INSPIRED BY
THE THOUGHT OF KAROL WOJTYLEA - JOHN PAUL II.

Tomasz GORKA

Abstract: The paper presents the transformation of the model of
family, from the patriarchal, to the traditional, to the contemporary one
based on the partnership of husband and wife in all the forms of their
shared life. The causes of the contemporary crisis of fatherhood were
discussed to formulate the claim that a more fundamental cause of the
crisis lies in the crisis of the person himself. The crisis in question consists
in the person’s abandoning his freedom and rationality, as well as in
denying the spousal and parental dimension of human corporeality.

Based on the papal exhortations Familiaris Consortio and Redempto-
ris Custos, and on the drama Promieniowanie ojcostwa [Radiation of
Fatherhood], the concept of fatherhood, as conceived of by Karol Wojtyta —
John Paul I, is reconstructed. The foundation of fatherhood is the idea of
imago Dei, i.e., of the similarity of man to God. Man as a person, as a
being created in the image and likeness of God, is characterized by
rationality, freedom, and the capacity to love. According to Karol Wojtyta
— John Paul II, human fatherhood is grounded in the free and conscious
choice, made by the father, of the love to the child and his or her mother.
Fatherhood is also the path of the man’s personal fulfillment.

A crisis of fatherhood is currently a generally recognized fact,
studied by both social sciences! and humanities,?> described by

1 See, e.g., K. Pospiszyl, Ojciec a rozwdj dziecka, Warszawa 1980; L. Bly,
Zelazny Jan — rzecz o mezczyznach, Poznan 1993; E. Badinter, X, Y tozsamos¢
mezczyzny, Warszawa 1993; W. Eichelberger, Zdradzony przez ojca,
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popular press® and debated on the Internet. A belief that
fatherhood 1is in crisis is inseparably related to an equally
widespread opinion that a crisis has affected also manhood and
men themselves.* It is obvious to make such a connection: a man
marrying a woman and fathering a child builds with them a larger
community, i.e. a family, and a crisis that hits fatherhood,
necessarily hits also manhood and men who establish families. It is
difficult to imagine that deficiencies in the functioning of a father
in the family community were unrelated to deficiencies and
malfunctions of man himself and his consciousness.

The crisis in fatherhood is usually described by indicating the
following facts: men’s avoiding commitment to their role of a
father, weakening of the bond with their children and wives,
frequent absences from home which undermine men’s relationship
with other family members, failure to participate in caring for and
bringing up the children, loss of authority, aggressive behaviour
towards the children and wife and using violence against them,
and personal immaturity of men that results in the fear of marriage
and having children. The crisis of fatherhood is also manifested in
the denial of the need for a father; on this view, often proposed by
the feminist movement, a father is dispensable, does not make any

Warszawa 1998; Z. Dabrowska, Ojcostwo jako wartos¢, “Matzenstwo i
Rodzina” 2003, no. 4(8), p. 3-13.

2 See, e.g., C. Velverde, Antropologia filozoficzna, Poznan 1998; J. Augustyn,
Ojcostwo. Aspekty pedagogiczne i duchowe, Krakéw 1999; J. Cordes, Zagubione
ojcostwo, Pelplin 2005; Ojcostwo wobec wyzwan wspdlczesnosci, ed. D.
Kornas-Biela, Lublin 2007, Mezczyzna — Etyka — Ekonomia, ed. E.
Ozorowski, R.Cz. Horodenski, Bialystok 2011; W. Kadziotka, Kryzys
macierzynistwa i ojcostwa w dobie wspdtczesnosci, w: Rodzina i rodzicielstwo.
Miedzy tradycjq a wspdtczesnoscig, Warszawa 2014, p. 177-208.

3 E.g., a popular Polish women’s monthly magazine “Twdj Styl.”

4 See, e.g., K. Arcimowicz, Meskosé w kulturze wspétczesnej, “Matzenistwo i
Rodzina” 2004, no. 2(10), p. 17-23; Z. Melosik, Kryzys meskosci w kulturze
wspodtczesnej, Krakow 2006; Meskos¢ jako kategoria kulturowa. Praktyki
meskosci, ed. M. Dgbrowska, A. Radomski, Lublin 2010.
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positive contribution to the family, frequently being a nuisance or
a burden for the family. > A motif most frequently referred to in
descriptions of the crisis of fatherhood is the collapse of the
traditional model of fatherhood which, in turn, is rooted in its
patriarchal model.6

The patriarchal model of fatherhood was known from
antiquity and persisted until the Industrial Revolution. In the
Mediterranean Basin, and thus in Western culture the patriarchal
system assumed a uniform character, spreading together with
Christianity. Apart from Christianity, also Judaism, as well as the
cultures of ancient Greece and Rome, exerted an influence on
Western culture. In the patriarchal system, the father was a central
figure, represented the family to the outside world, played the role
of judge and priest, and exercised control over destinies of the
family members and the family’s material resources. However,
patriarchal systems in different countries or nations differed
according to their historical development.” In Poland, the
patriarchal system was also present, but took on a moderate form.
This resulted from two causes: The first was a relatively late
emergence and incomplete implementation of the feudal system
(with its characteristic social system), while the second cause was
the role of women who, in comparison to other countries, were
considered to play a more important in the family, which
significantly reduced the severity of patrocentrism.®

5 See Augustyn, op. cit., p. 26; M. Janukowicz, Czy wspdtczesne ojcostwo to
ojcostwo nieobecne?, “Matzenstwo i Rodzina” 2002, no. 1, p. 43-47;
Kadziotka, op. cit., p. 194-200.

¢ See K. Szczesniak, Mezczyzna, mqz, ojciec, in Mezczyzna — Etyka — Ekonomia,
p- 222. The author claims that the traditional division of roles in the family,
where the father is a provider, while the mother’s role is to care for
children and household, is relatively new, as in the pre-industrial age it
was the father who looked after the household and its members.

7 See K. Pospiszyl, op. cit., p. 62.

8 See ibidem, p. 64.
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The traditional family model was based — like the patriarchal
family — on the dominant role of the father. The father controlled
the property and was the main provider, exerted power over the
family and represented it outside. However, as the as the ways of
earning income changed, i.e., time-consuming work done outside
the home became the main source of income, the father could no
longer allocate duties to household members nor participate in
raising and educating children, those roles were taken over by the
mother. The division of roles in the traditional family model, were
the father secured the family’s livelihood by paid work, while the
mother kept the house and raised children. It should be empha-
sized that the model in question emerged with the Industrial
Revolution, with mass production being introduced in agriculture.
The rapid industrialization and urbanization, characteristic of this
period, caused a vast migration from rural areas to cities and the
emergence of a new social class: the proletariat.

The family structure in the new social class, like that in the
patriarchal family, reflected the economic relationships of the time:
the father who did paid work and provided for the family
occupied a privileged position and had a decisive voice in all
matters concerning the household.’

The unequal treatment of men and women in society was
another factor to support the patriarchal and the traditional
systems and the privileged role of the father in them. The
dominant social system gave men, without any effort or commit-
ment on their part, an advantage over women and subordinated
them to men. The social inequality was manifested in that women
were not allowed to take an active part in social and political life,
had no access to education,'® and, if they worked, they were paid

9 See. T. Kasabula, Pozycja spoleczna mezczyzny na ziemiach polskich w XIX
wieku, in Mezczyzna — Etyka — Ekonomia, p. 84.

10 The history of the Cracow Academy, Poland, includes a story of a
certain Nawojka who, dressed as a boy, enrolled at the university and was
a successful student. When she was eventually exposed, the court
condemned her to a life-long confinement in a monastery.
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less than men for the same job."! The inequality of men and women
was also reflected in the sphere of morality and, most blatantly, in
the approach to marital infidelity: committed by a man, it did not
have grave consequences and was generally tolerated, while in the
case of a woman, infidelity caused scandal and its perpetrator was
socially stigmatized.!?

The causes of the contemporary crisis of fatherhood

Looking for the sources of the contemporary crisis of
fatherhood, it is impossible to identify the one crucial cause; rather,
the current state of affairs has resulted from a complex of
intertwined long-term processes and transformations of social,
political, economic, cultural, and religious nature.?

The first among the causes of the crisis of fatherhood, and also
of manhood, as such is the industrial-technological revolution
based on industrialization and urbanization. As mentioned above,
the diffusion of mass production and the requirements of its
development, including the growth of cities, led to a great migra-
tion from rural areas to those new urban centres. A change of the
place of residence, children freeing themselves from paternal
power, and paid work as a new source of possible income,
contributed to the collapse of the earlier, i.e., the patriarchal model
of the family.

In such a context, the burden of housekeeping and caring for
children was placed on the wife, which, in practice, led to her
assuming power in the family."* Wars, and especially the First and

11 See Augustyn, op. cit., p. 28.

12 See ibidem, p. 28f.

13 See ibidem, p. 39.

14 See Historia ojcow i ojcostwa, ed. J. Delumeau, D. Roche, Warszawa 1995,
p- 324; K. Arcimowicz, Przemiany meskosci w kulturze wspdtczesnej, in Nowi
mezezyzni? Zmieniajgce sie modele meskosci we wspdtczesnej Polsce, ed. M.
Fuszara, Warszawa 2008, p. 27; A. Krajewska, Konteksty ojcostwa, in
ibidem, p. 89.
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Second World Wars, also affected the position of the father in the
family. The wars caused migration and long-term absences from
home of many men, including a great number of fathers. In that
time, women had to cope with housekeeping and childcare on
their own. When men lost their lives in war, this became
permanent. The scale of the influence of the two world wars on the
family and fatherhood is shown by the statistical data concerning
the number of men killed: e.g., over 40% of all the First World War
fatalities in France were married men at the age 29-39 years (one
can rightly assume that most of them were also fathers).’> The
statistics on the population of Poland after the Second World War
are also eloquent. Before the war, the population of Poland was 38
million; it dropped to 23 million as a result of military operations,
extermination, and forced migrations. 16

The influence of the totalitarian system of government was
identified by Fr. Jozef Augustyn as also a factor important in
shaping the male identity, and consequently also fatherhood.!” The
totalitarian regime imposed by the Soviet Union after the Second
World War on Poland and other Central-European states has
collapsed, but its effect upon the psychological and moral spheres
can still be felt and may persist for a long time.

Another factor that has contributed to the crisis of fatherhood
is the cult of success and competition.’® The rise of this ‘cult’ is
directly related to changes in the sources of income, i.e., with
undertaking paid work by men. Together with the creation of
many new jobs and positions, there emerged a hierarchy of their
importance and the related prestige and higher revenues. Thus,
professional and financial success became indicative of the value of
a man; this resulted in creating the climate competition, which

15 See Historia ojcéw i ojcostwa, p. 326.

16 See W. Majkowski, Czy kryzys rodzicielstwa?, in Rodzina i rodzicielstwo.
Miedzy tradycjq a wspotczesnoécig, ed. A. Skreczko, B. Bassa, Z. Struzik,
Warszawa 2014, p. 164.

17 See Augustyn, op. cit., p. 44-47.

18 See ibidem, p. 41; see also Melosik, op. cit., p. 124.
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sometimes took the form of brutal rivalry where a fellow worker
was perceived as an enemy! to be defeated. Failure produced
negative emotions and a decreased self-esteem, but also exclusion
from professional opportunities and marginalization. In this way,
ompetition and the cult of professional success led to the degra-
dation of men who showed any kind of ‘weakness.’20

The pursuit of professional and financial success results in
men devoting ever more time to their work at the cost of the time
for their family and home. Consequently, family ties, especially the
relationship to the wife and children, are loosened. Men have little
time to care for their loved ones and do not to participate in the life
of their families. Simultaneously, their value system undergoes a
change; prestige and professional success become more important
than their wife and children. Material goods prevail over personal
relationships or leisure spent with family, for instance with
children.?t

Another factor contributing to the crisis of fatherhood is
breaking the bonds between generations, and especially between
fathers and children. This is caused by fathers’ lacking time for
children, which, as it was mentioned above, leads to the
weakening of family ties and men losing interest in their wives and
children. At the same time, men tend to increase their expectations
concerning their children’s school performance, behavior, and
intellectual achievements.

Another cause of the crisis of fatherhood is the concept of God
being progressively banished from human consciousness. As we
have written earlier, the weakening of patriarchy occurred as a

19 See Melosik, op. cit., p. 128.

2 See Augustyn, op. cit, p. 41f.

21 Zbyszko Melosik claims that despite the shortage of time due to their
professional duties, men always find time to care for their cars, which are
generally recognized symbols of success. He also quotes an advertisement
slogan, according to which to indicate the measure of his success, the man
should first give the make of his car and only then the name of his beloved
woman. See Melosik, op. cit., p. 127.
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result of, among other things, undermining the religious founda-
tion of this system. In the 18th century, in the Age of Enlighten-
ment, religion and faith in God were subjected to a frontal attack.
The challenges posed to the principles of faith and the negation of
the existence of God undermined the belief that there is the
objective guarantor of the moral order; salvation was sought in
man himself and the moral value of actions was judged according
to the utilitarian criteria. Being elevated to the position and dignity
of a creator, man was, at the same time, reduced to the level of
animals, driven by instincts and desires.??

The regress in the area of religious faith, initiated in the
Enlightenment, was deepened by the 19th-century ‘death of God’
theology to take the form of moral relativism today. Denying the
existence of God, his love to man and rejecting his moral precepts,
we are bound to undermine the principles underlying marital life,
fatherhood, and motherhood.?

Among the sources of the crisis of fatherhood, there is also the
process of men and women becoming equal in society, economics,
and politics. The movement of women'’s suffrage, launched in the
United States to claim the right of women to vote in elections,
rapidly expanded all over Western Europe. In favor of the fight for
the equal rights of women were the economic transformations,
such as industrialization and urbanization, and the period of the
20th-century two world wars. Due to those changes (we have
discussed them above), and especially during World War II, large
numbers of women took paid jobs. The latter tendency was
reinforced and led to financial independence of women from their
husbands; sometimes it is the wife that works professionally, while
the husband remains unemployed.

Women becoming financially independent and educated, as
well as performing socially and politically significant functions, are
currently exerting a great influence on the relationships between

22 See Augustyn, op. cit., p. 47.
2 See ibidem.
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men and women and on the change of roles they played in the
family and marriage. As a result of those transformations, men
have lost their supremacy over women and experience difficulties
in adapting to the new situation.? In addition, well-educated,
resourceful, and highly professional women engaged in compete-
tion with men. In consequence, man must fight for their position
both in the professional and social spheres and show that they are
more capable and efficient than women.?

The climate of rivalry between men and women is controlled,
and sometimes radicalized, by feminist movements. They question
all the roles played by men, and particularly the need of their
presence on the family life, sometimes even claiming that men
exert a pathological influence on it The popularity of such
slogans is supported by the development of contraceptives, which
helps women control their sexual life, and by the progress in the
area of artificial procreation, where the role of men in engendering
a new human being has been reduced to a minimum. This leads to
breaking marital and parental bonds, making full motherhood and,
even more so, full fatherhood more difficult to achieve.

Anthropological sources of the crisis of fatherhood

We believe that the generally recognized crisis of fatherhood
is not a crisis in itself, i.e., does not concern fatherhood as such, but
is a consequence, or an expression, of a more fundamental crisis,
namely one that concerns the way the human being experiences

2 Jerzy Witczak writes that the present situation of men is “nondescript”
and “not fully defined.” See J. Witczak, Ojcostwo bez tajemnic, Warszawa
1992, p. 10.

% See Augustyn, op. cit., p. 29; Melosik, op. cit., p. 55.

2 The problem of women making a free choice to start a family without
men (as opposed to making it under constraint) was described by
Katarzyna Wtadyka. See. K. Wiadyka, Brak braku ojca. Samodzielne macier-
zyhstwo a zagadnienie ojcostwa, in: Nowi mezczyzni? Zmieniajqce sig modele
meskosci we wspdtczesnej Polsce, p. 245-296.
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him - or herself as a person. If our diagnosis is correct, the crisis in
question concerns both men and women, and is manifested in both
being a father and being a mother, reaching also other spheres in
which human beings look for fulfillment. Because of the subject-
matter of this paper, however, we will focus on man, ie., the
person of a father.

In the first place, the crisis of fatherhood concerns men’s lack
of consciousness of or their difficulties in living through their
masculinity and fatherhood. This is manifested mainly in
immature ideas about how the role of a father should be played
and what is the foundation of the marital relationship, as well as of
the relationship of a father to a child or children. As a result, men
fail to participate in household and parental duties, while choosing
to remain ‘eternal little boys’” who are interested mainly in
indulging their selfish whims, or in a never-ending play, and who
wish to shape their emotional and erotic relationships in such a
way that the consequences, such as a permanent relationship or
conception of new human beings, could be avoided.

Such an attitude is also related to an erroneous understanding
of human corporeality and sexuality; men fail to understand them
as expressions, or signs, of the person, and to live them through as
‘occasions’ to make a gift of self to the other person, and especially
to their spouse (we will discuss this theme more extensively
below).

Similarly, the attitude in question is closely related to
understanding and experiencing one’s freedom which, on the one
hand, is considered as freedom from everything, including
freedom from responsibility for one’s actions (a man engages in
sexual intercourse with a woman without establishing any deeper
ties with her and declines taking any responsibility for a child he
might conceive); on the other hand, in this way, one denies one’s
freedom, by accepting that human beings have no control over
their actions which, instead, are governed only by drives and
instincts. Thus, men relinquish their freedom, refuse to shape
themselves and develop as persons.
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Apart from giving up one’s freedom to undertake informed
and responsible actions, to shape one’s attitudes and to live
through one’s corporeality as a sign of the person and as a gift of
self to others, men are frequently incapable of engaging in close
relations with others, incapable of love — first to their wives and
then to their children. Being incapable of love, of making a
complete and free gift of self, cannot fulfill themselves as persons
and thus achieve the fulness of their personal nature, which is the
actual goal of every human being.

The concept of fatherhood in the thought of Karol Wojtyta -
John Paul II.

I will now discuss the understanding of fatherhood by Karol
Wojtyta — John Paul II. I will begin with the concept of imago Dei
and its significance for the understanding of fatherhood by this
author in order to proceed to an attempt at presenting the most
important constituent elements of fatherhood which may be
identified on the basis of his experience-grounded philosophical
reflection, papal documents, and literary output.

The meaning and understanding of the concept of imago Dei

The idea of imago dei, i.e., of the similarity of man to God, is
rooted in the description of the creation of man included in the
Book of Genesis. The idea was developed by Christian thinkers:
first by St. Augustin,?” and next by the medieval scholastics.?® Its
renaissance in modern times was expressed in the documents of
the Second Vatican Council, and in particular in the Pastoral

7 See A. Kijewska, Swiety Augustyn, Warszawa 2007, particularly p. 102-
110.

28 See E. Wolicka, O pojeciu “imago” u sw. Tomasza i sw. Bonawentury, in
Wolicka, Préby filozoficzne. W kregu wybranych zagadnien filozofii scholastycz-
nej, Krakow 1997, p. 28-46.
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Constitution of the Church in the Modern World Gaudium et Spes,?
co-authored by Wojtyta.?® The teaching of Vaticanum II strongly
emphasized the truth that — being a person, and also being capable
of communion with other persons — man is similar to God. Man’s
capability of communion is a reflection of the perfect communion
of the divine persons, i.e., the Holy Trinity.>!

The image of God is also reflected in the human body, and
different interpretations of the nature of this likeness were
discussed over the ages. The Jewish tradition promoted the view
that man’s exterior aspect is similar to God. The tradition in
question understood man as a spiritual-corporeal unity. In Christi-
anity, the belief in the likeness between God and man was
modified by the view that it concerns only the spiritual sphere of
man.

In the Christian tradition, however, there was another,
parallel interpretation of the similarity of man to God; according to
this interpretation the similarity consists in man exercising power
over the earth. Man is a representative of God on the earth and
reigns over the whole creation instead of or in the name of God.®

2 On the develpment of the idea of imago Dei over the ages and the aspects
of the likeness of man to God see J. Kupczak, OP, Czfowiek jako obraz i
podobienstwo Boga w mysli Jana Pawta II, in Antropologia filozoficzna —
inspiracje biblijne, ed. M. Grabowski, A. Stowikowski, Torun 2009, p. 181-
190; J. Kupczak, Dar i komunia. Teologia ciata w ujeciu Jana Pawta II, Krakow
2006, p. 203.

3% The participation of Karol Wojtyta in the Second Vatican Council, and
particularly on his involvement in preparing the so-called Scheme XIII,
i.e., the Pastoral Constitution on the Church in the Modern World
Gaudium et Spes, was discussed by Fr. Robert Skrzypczak. See R.
Skrzypczak, Sobor przyszedt we wiasciwym momencie, in Skrzypczak, Karol
Wojtyta na Soborze Watykanskim II. Zbior wystqpieri, Warszawa 2011, p. 11-
174, particularly p. 105-113.

31 See Kupczak, Dar i komunia. Teologia ciata w ujeciu Jana Pawta II, p. 216f.

32 See ibidem, p. 221f.

3 See F. Martin, Czlowiek jako ucielesniony obraz Boga, “Communio” 19
(1999) no. 2(110), p. 38.
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This special position of man in the world is grounded in the fact
that he differs internally from other creatures and, according to the
Book of Genesis, he is the only creature who has been given God’s
personal blessing to multiply and have dominion of the earth,
together with an exhortation on how this human power should be
exercised.3*

Undoubtedly, man through his being “differently” and
“higher” (as it was described by T. Styczen) than other creatures,
i.e., through what distinguishes him from the other entities in the
world, is similar to God. The scope of the “differently” and
“higher” includes human consciousness (reason), freedom, and
self-determination. On the other hand, one must not forget that
man can exist, but in a body and it is only through a body that man
can express himself as a person. To point to the “differently” and
“higher” in the aspect of man’s likeness to God is to indicate the
structural dimension of imago Dei.3

The concept imago Dei, along with its subjective dimension,
includes also a relational one, which underscores the category of
gift. In this respect, the work of the Second Vatican Council in
which Wojtyla actively participated, seems extremely important.3
Of particular significance is the Pastoral Constitution on the
Church in the Modern World Gaudium et Spes, and especially its
Article 24 which states that man can fully find himself through a
gift of himself.” The category of gift reveals the meaning of love
and of the communion of persons in the vocation of the human
being, i.e., the meaning of love modelled on the perfect love of the
Holy Trinity founded on the mutual gift made by the divine

3 See ibidem.

% See Kupczak, Dar i komunia. Teologia ciata w ujeciu Jana Pawta I, p. 237.

% See Skrzypczak, Sobor przyszedt we wiasciwym momencie, p. 105-113.

%7 It is to Article 24 that Karol Wojtyta referred in his reflection on love as
communio personarum. See, e.g., Wojtyta, Rodzina jako “communio persona-
rum.” Préba interpretacji teologicznej, “Ateneum Kaptaniskie” 66(1974), vol.
83, p. 347-361; Wojtyla, Rodzicielstwo a “communio personarum,” “Ateneum
Kaptanskie” 67(1975), vol. 84, p. 17-31.
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persons. Such love is expressed by creating communities which
may be described as communio personarum.3®

First of all, man is similar to God through his personal nature,
through the fact that he is a person. Endowed with reason and free
will, man-person can follow the guidance of the truth he discovers
and thus can determine himself and achieve goals he sets for
himself. Man is a subject of his actions and, as such, enters in
personal relationships with other people and with God the
Creator. The essence of man encompasses his corporeality, without
which he would not be himself, as well as sexuality, which divides
human beings into males and females. Both masculinity and
femininity are the modes of being of the human person; these
modes of being are equivalent and enjoy equal rights. The equality
of persons — men and women - is strongly emphasized both in the
first and in the second biblical description of creation.?

The human person — as man and woman - is similar to God
the Creator in that they are capable of love and, in particular, of
spousal love. Having been given a selfless gift of existence by God
the Creator and, after the fall, redeemed by Jesus Christ, the
human being can fully actualize his likeness to God “except
through a sincere gift of himself.”# The selflessness of such gift

3 See ibidem; see also Kupczak, Cztowiek jako obraz i podobieristwo Boga w
mysli Jana Pawla II, p. 187.

% In the first description of creation, it is said clearly that God originally
created man and woman. In the second description, however, creation is
depicted as performed by stages: the woman was created from Adam’s
rib, which by no means suggests any ontological inequality. Adam’s
rapture at the sight of the first woman is caused by the woman’s similarity
to him. In other words, Adam admires the woman, expresses his belief
that she is, like him, a ‘self,” another subject. See Jan Pawet II, Mezczyzng i
niewiastq stworzyt ich. Chrystus odwotuje si¢ do “poczqtku,” in Jan Pawet II,
Mezczyzng i niewiastq stworzyt ich. O Jana Pawta II teologii ciata, vol. 1, ed. T.
Styczen, SDS, Lublin 1981, p. 36. See also Martin, op. cit., p. 38-40.

40 Pastoral Constitution on the Church in the Modern World Gaudium et
Spes, no. 24.
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makes it possible for the human being to establish with others the
communities based on the principle of communio personarum. The
ability of the human person to exist in communion with others
reflects the communion of the divine persons in the Holy Trinity.*

Fatherhood as a free and conscious choice of love

Created in the image and likeness of God, man is — as we have
said — his reflection (imago Dei). Thus, man is endowed with
freedom and intelligence, which makes it possible for him to
consciously discover and live through his nature and vocation. The
human being is also endowed with a body and with sexuality,
which allow him or her to express themselves as persons, build
relationships with others, and establish communities based on the
principle of communion. The human being can do this because, as
a person, he or she is capable of love expressed in making a free
and selfless gift of self to others, i.e., capable of spousal love. It is in
marriage and family that this love achieves its full dimensions.

The man as a personal being fulfills himself in marriage and
family. John Paul II writes about it in his exhortation Familiaris
Consortio: “the man is called upon to live his gift and role as
husband and father.”#

In the considerations included in the exhortation, Wojtyta
uses the concept of vocation which, in theological reflection, is
complementary to the concepts of function and role present in our
earlier psychological and sociological analyses of fatherhood.
According to Wojtyla, one follows fatherhood understood as a
vocation through love to one’s spouse and children; in this sense,
love is for the man also “the natural way of understanding and

4 See T. Styczen, SDS, “Poczqtek” wyrazi¢ “sercem,” in O Jana Pawla II
teologii ciata. Filozoficzno-teologiczne komentarze do “Mezczyzng i niewiastq
stworzyt ich,” ed. T. Styczen, SDS, C. Ritter, Lublin 2009, p. 69.

42 See John Paul II, Apostolic Exhortation Familiaris Consortio on the Role of
the Christian Family in the Modern World, no. 25.

37



DISPUTATIONES QUODLIBETALES XXIII.

fulfilling his own fatherhood.”#* The man fulfills himself as a father
by supporting equal development of all family members, which —
as John Paul II writes — equals revealing and reliving on earth the
fatherhood of God.** The man fulfills his fatherhood when he
strives to accomplish tasks which confront him including, in parti-
cular, ensuring his family’s safety, especially by an appropriate
attitude to a life conceived in his wife’s womb, by active
participation (together with the wife) in bringing up their children,
and undertaking work to safeguard the livelihood and social
security of his family. It is important to note that the Pope
complements this understanding of fatherhood by saying that the
work in question must not endanger the unity and stability of the
family. This is also emphasized by Rocco Buttiglione when he
claims that creating a community in which all its members can
fulfill themselves is one of the most important endeavors both in
the working environment and in the family. Should one fail to
create such a community, work and the relationships it involves
lead to alienation, which is, in fact, a betrayal of love.*> Therefore,
as we have observed in the chapter addressing causes of the crisis
of fatherhood, work cannot be given priority in the man’s life and
override all other matters important to him, including his family.
One of the tasks of the father is to give witness of an adult
Christian life.*

# Ibidem.

4 See ibidem.

4 See Europa nie zyje samym rynkiem. Z Rocco Buttiglionem, Ministrem ds.
integracji europejskiej w rzqdzie Republiki Wioskiej, rozmawia ks. Alfred Marek
Wierzbicki, in Swiadkowie Swiadka, ed. A. M. Wierzbicki, C. Ritter, J.
Merecki SDS, series: Biblioteka “Ethosu,” vol. 8, ed. T. Styczen SDS, Lublin
2013, p. 260-262.

4 See Jan Pawetl II, Apostolic Exhortation Familiaris Consortio, no. 25. On
this issue, see also: ]. Pulikowski, Wartos¢ ojcostwa — ocali¢ ojcostwo —
najwazniejszq kariere mezczyzny, in Miedzynarodowy Kongres “O godnosé
ojcostwa,” ed. by E. Kowalewska, Gdansk 2000, p. 322. Fr. Bronistaw
Mierzwinski listed the following functions fulfilled by the man as a father:
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In the exhortation Redemptoris Custos, John Paul II states that
the fatherhood of Joseph was expressed in his “having made his
life a service” and “having used the legal authority which was his
over the Holy Family in order to make a total gift of self, of his life
and work.” ¥ One can say, using the terminology coined by
Woijtyla, that Joseph gave May and Jesus his spousal love and thus
fulfilled himself as a man and father. As the exhortation states,
Joseph showed Jesus ,all the affectionate solicitude that a father’s
heart can know.# Joseph’s love and solicitude was conveyed to us
by Mary’s word reported by the Gospel in the account of the
pilgrimage to Jerusalem and looking for Jesus on the way back
home: “your father and I have been searching for you in great
anxiety” (Luke 2:48). In the exhortation, John Paul II points to the
fact that Joseph’s paternal love “has its origin in the Father ‘from
whom every family in heaven and on earth is named;” # the
earthly fatherhood of Joseph is thus a reflection of the fatherhood
of God.

Karol Wojtyla's drama on fatherhood, entitled Promieniowanie
ojscostwa [Radiation of Fatherhood] depicts the situation of a girl
called Monica who lives with her mother, but does not know her
biological father (one can guess that he is absent from the life of his
child). Another character in the play, a man called Adam, has no
family of his own (at least such a conclusion may be drawn from
the drama). Adam and Monica establish a family relationship,
namely that of being a father and being a child. It seems that by
creating the world of his drama in such a way, Wojtyta wished to

taking the proper place in marriage and family, conception of a child,
giving love to the child (children) and their mother, provide for the family
members, education of children. See B. Mierzwinski, “Mezczyzna jest
powotany, aby zyt w swiadomosci swego daru oraz roli meza i ojca” (FC 25).
Tajemnica ojcostwa, in Miedzynarodowy Kongres “O godnos¢ ojcostwa,” p. 75.
47 John Paul II, Apostolic Exhortation Redemptoris Custos on the Person and
Mission on Saint Joseph in the Life of Christ and of the Church, no. 8.

8 Ibidem.

¥ Ibidem.
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emphasize the importance of subjective acceptance and lived
through experience of family relationships. One may thus conclu-
de that in accepting and fulfilling family roles, a lived experience is
in a certain way more important than blood ties or, at least, that
such an experience is necessary to personal fulfillment resulting
from performing these roles. An objective state of affairs, namely,
being a biological father, is insufficient to achieve the fullness of
fatherhood. This fullness and fulfillment can be obtained only by
combining the biological and the subjective dimensions.

The reflection included in the fourth section of the drama,
entitled , The Father and the Child Embrace One Another by
Means of the Word «Mine»”, belongs among the most important
parts of the play, necessary to understand fatherhood as a consci-
ous and free choice of love. In this section, Wojtyla describes the
process of the awakening and growth of fatherhood in Adam and
the similar process of Monica’s becoming a daughter. These
relationships are reflected by the word “mine” and, subsequently,
by the expression “my child.” Adam is gradually becoming aware
that the word “mine” (and what is expressed by it) is endowed
with an extreme and extraordinary power.?® The word denotes a
form of ownership, of having (a child, in this case), but also a gift
of self to another person (to one’s child). This is — in my opinion —
the most important moment in the process of the awakening of
fatherhood, as well as in the emergence of other relationships.
Their foundation is an individual, conscious, and free, and thus
fully personal, choice.?!

So understood, love is a process; love is dynamic; it is a con-
tinuous choosing of the other person in oneself, a continuous
giving birth to her in oneself.>

50 K. Wojtyta, Radiation of Fatherhood, in: Wojtyta, The Collected Plays and
Writings on Theater, trans. B. Taborski, Berkeley, Los Angeles, London
1987, p. 352f.

51 See A. M. Wierzbicki, Karola Wojtyty “Promieniowanie ojcostwa” jako dzieto
otwarte, “Ethos” 28(2015) no. 4(112), p. 300f.

52 See Wojtyta, Radiation of Fatherhood, p. 355.
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In Wojtyta’s drama on fatherhood there is also another female
character, that of a mother. It is worth noting that the relationships
established in a family when a child is born are reflexive; one may
say that children, as it were, give birth to fathers, allow fathers to
return to their roots, or that fathers are fathers thanks to their
children. The woman (Mother) in the play says that also mother-
hood is an expression of fatherhood, as without a woman in whom
the child was conceived, there would be no father. She also
observes that the child reinstates the bridegroom in the father;
without the bridegroom, there would be no bride, without their
love, there would be no child. Thus, the child points to the love
thanks to which he or she was born. In this way, Wojtyta means to
say that the child is a sign and expression of spousal love and that
the spouses become parents, a mother and a father, thanks to the
child. The child is fruit of their love, of their mutual gift of self at
the personal and corporeal level. Being an embodied sign of their
mutual love, the child is also a gift to their parents.

“One must choose to give birth even more”% — these words of
Mother express one of Wojtyta’s most important ideas. It is, in my
opinion, the main thought present in the drama and the main
characteristics of the essence of fatherhood, as understood by
Wojtyta. He seems to say that, to achieve the fullness of fatherhood
(as well as of motherhood and of being a child), external
relationships and dependencies are insufficient and that they must
be filled with personal content. It must be added that the choice to
which Mother refers is the foundation of love. The man chooses in
himself the love to the woman who becomes the wife, then the
mother. As we have said, the relationship in question, is reflexive:
both the woman and the child choose in themselves the love to the
man as, respectively, husband and father.

Wojtyta characterizes love as a free and conscious choice
which provides the foundation for fatherhood> with the words

53 Ibidem, p. 341.
5 See Wierzbicki, Karola Wojtyly “Promieniowanie ojcostwa” jako dzieto
otwarte, p. 300f.
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spoken by Adam: “We are born [...] through choice — then we are
born from within, / and not at once but bit by bit... / So we are not
born but rather become.”% Wojtyta observes that love is a dynamic
process which we are shaped. The essence of love consists in
confirming, throughout our whole life, our choice of love to a
given person, to the mother and to the child. The confirmation of
one’s choice, of one’s own love, is accomplished in everyday life
and manifested in ordinary, even most insignificant actions. We
are convinced that it is in everyday life that our love to others is
most fully revealed and our choice of others and of love to them
are continuously confirmed.
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CARDINAL STEFAN WYSZYNSKI'S CONCERN FOR
SOCIETY AND FAMILY IN THE TIMES OF COMMUNISM

IN POLAND
(ON THE EXAMPLE OF PASTORAL LETTERS FROM 1946 -1974)

Renata DONIEC

Abstract: The aim of the article is to show the socio-moral condition
of the family in times of real socialism in Poland, including the dangers
from the state and ideology that threaten it in the context of contemporary
living conditions. The basis of the research was Pastoral Letters of the
Primate of Poland Cardinal Stefan Wyszyriski from the period 1946-1974
regarding the family or phenomena closely related to it (e.g. raising
young people). The research issues were included in the following
questions: 1) What dangers were the family and young generation
exposed to in the views of Cardinal Wyszynski? 2) In what direction
should the policy of overcoming the threats to the family go according to
Wyszynski? 3) What actions and forms of help should have been taken to
protect the family from the influence of communist ideology and power?
The research was carried out using the content analysis method. The
article consists of an introduction, a description of the research method
and three parts of the analysis. The first part outlines the threats to the
family and society in the years 1946-1975 in the context of contemporary
life. The second part shows the directions of overcoming the threats, and
the third part presents the measures to protect the family in times of
communism in Poland. In the conclusion section the sense and meaning
given to the family during the period under consideration was
emphasized.
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Introduction

The upcoming beatification of Cardinal Stefan Wyszynski
encourages reflection on his thought regarding the condition of
Polish society and family, which seems to be important event
especially today, when their role and significance — similarly like in
the times of real socialism — are weakened by various means,
ideologies and money. The Pastoral Letters of the Primate of
Poland from 1946-1974 are a new source of knowledge about the
fate of Polish society and the situation of the family in the times of
communist discontent, which covered all spheres of human life,
although to a different extent in different periods of the system's
life. In the following text, I would like to remind the most
important threats and crises to which - in the opinion of Cardinal
S. Wyszynski - the family was exposed in the People's Republic of
Poland, and indicate his recommendations on the ways
overcoming them and family defending against dangers from
outside, i.e. from the state and ideology. Taking this approach to
the subject, the presented text was divided into three parts. The
first presents dangers to the family and society within the period
1946-1974 against the conditions of life in real socialism. The
second shows the directions of overcoming threats to the family,
and in part three, forms of activities and assistance to the family
protection against communist ideology. The ending emphasizes
the sense and importance given to the family in the analyzed
period.

Research method

The research was based on the content of the Pastoral Letters
of the Primate of Poland published in the period 1946-1974, issued
in Paris in 1975, addressed to families and society in connection
with the threats posed by the political system. Some phenomena
were continuous and continued throughout the period of the
Polish People's Republic, others were changed depending on the
living conditions, the political situation and the phase of the
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system. The research was carried out using the content analysis
method. The analysis of the documents focuses primarily on the
threats faced by the family and the young generation and the
directions of overcoming them and forms of defense of the family.
In the interpretation of the above phenomena, an important role
was played by the social and political context of the then reality. It
explained many social and family behaviors, although it did not
determine them. It was assumed that even in the most difficult
socio-political, material-living and psychological conditions, an
individual or a group is able to gain and maintain autonomy and
agency.!

The material for the analyzes were three Memoranda of the
Polish Episcopate from 1970, 1977 and 1978 concerning (i)
biological and moral threats to the nation, (ii) the situation of the
population and the Polish family, and (iii) policy of the state,
addressed to the Government of the Polish People's Republic,
signed by the Primate Cardinal Stefan Wyszynski. The analysis of
the documents took into account the addressee of the letter, the
year in which the text was written, the type of threat, the socio-
political background, methods of overcoming crises and the forms
of helping the family. The answers to the following questions were
sought:

1. What dangers were the family and youth exposed in the
times of real socialism in Poland according to Cardinal Stefan
Wyszynski?

2. In what direction should the policy of overcoming threats to
the family go?

3. What actions and forms of help should have been
undertaken to protect the family from the influence of communist
ideology and power?

! ACHER, M.: Being Human: the Problem of Agency. Cambridge: Cambridge
University Press, 2000, p. 306-320.
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When analyzing the socio-political context of the period in
which S. Wyszynski's letters were written, i.e. the years 1946-1974,
it was assumed that:

® The PRL was not an unchanging and homogeneous system -
it took on different faces in different phases of its existence, e.g. in
some periods it was more, and in others less repressive, but it
always had common features, e.g. an ideology, a model of
centrally planned economy, mono-partyism, etc.;

* Individual decades had their own specific character,
conditioned by the socio-political and economic situation of the
country, which shaped the life of families and the entire society. It
can be roughly presented as follows:

1) The postwar period (1945-1948) is a time of post-war
trauma, fears, apathy and ways of reacting to the tragedy of the
Second World War;

2) The 1950s was the worst decade of the Polish People's
Republic, with totalitarian features. Repressions against society
were massive (rather selective in later periods). The private life of
citizens, along with family life, was condemned. It was necessary
to give up everything and build socialism with full dedication. The
most important task of the family was to provide the state with the
new builders of socialism and to care for them. The upbringing of
children should be taken over by the school or institutions better
prepared than the family. The daily life of the family became a
source of enslavement and stress due to the ruthless replacement
of the old value system with a new Marxist ideology and a new
cultural code. The family, like society as a whole, has lost its
stability, security, predictability and religious character.

3) The sixties began a fifteen-year period of relative satisfac-
tion of society and reconciliation with fate, the so-called "low
stabilization". There was a slight de-stress as a result of the
liberalization of politics after 1956. The "golden age of commu-
nism" began. Despite the poverty, families began to create develop-
ment routes for their children. Marginalized environments before
the war were given the possibility of social advancement through
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access to education, work and the use of culture goods. The state
authorities, however, did not allow the genuine activity and
subjectivity of citizens because of fear of disobedience. Poverty,
intimidation, the lack of any goods on the market and the low
standard of living were the visiting card of this period and gave
rise to social discontent. It was greater because of consumption
shortages than because of ideological reasons. In such conditions,
parents, in pursuit of material security for their children, did not
have the time and energy to raise them. It was a period of gray
everyday life and lack of hope for a better future.

4) The seventies brought hope for a decisive change of life and
modernization catching up with Western countries. The economic
development of the country proceeded at a dizzying pace.
Unfortunately, after few years of economic growth, the Polish
attempt to imitate Western modernization, based on the model of a
centrally planned economy and loans taken out, was stopped.
From the mid-1970s, a violent economic crisis began and lasted
until the end of the system. Society felt cheated. It was
accompanied by such phenomena as: steadily increasing prices
(reaching even 100% for basic products), queues in stores, an
increase in income inequality, a decline in productivity and work
culture, and deceptive propaganda of success. In everyday life,
dissatisfaction, frustration, stress weakening the physical and
mental strength of society, and finally rebellion increased. People
focused mainly on meeting immediate needs, they lived in the
present, and the concept of development was replaced with the
concept of survival. The past was not useful, and the future no
longer gave rise to hope for a good change. Society and the family
were engulfed by a greater crisis and decline of socio-moral norms.

In such a political, ideological and social context, Pastoral
Letters of the Primate of Poland, Cardinal Stefan Wyszynski, were
created, the purpose of which was to defend the values of the
family and the socio-moral condition of society. Their analysis and
the conclusions drawn from it are presented below.
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Threats to family and society in real socialism
- analysis of letters

The Second World War meant the end of the old world and
the beginning of the new one for Polish society. The country was
devastated and the physical and mental health of its citizens was in
poor condition. The post-war years (1945-1948) was a time of post-
war trauma, fears, various kinds of tensions, apathy and ways of
reacting to the tragedy of the Second World War.2 According to the
Primate, it was the most dramatic time in the post-war history of
Poland, the period of restoring dignity to a man destroyed by war,
which damaged his personality, religious aspirations, and
destroyed his body and health. The atmosphere of that period and
the condition of the post-war society were very faithfully and
poignantly presented by S. Wyszynski in the Pastoral Letter On the
Catholic Vision of Life from 1947: “Many people have lost their
loved ones, property, family nests, and dear souvenirs. Many came
into close contact with death, almost snapped out of its embrace,
many emerged from the cellar dungeons, from bunkers where they
were buried alive. Many people looked at the prematurely
destroyed youth, the raped purity, abused youth ideals. How
many children and youth did not have their spring of life, their
smiling youth. How many young widows are among us, children
who have not seen their fathers. And there is no shortage of
bankrupts of all kinds, derailed, these living ruins, crushed by a
hurricane of change that is so difficult to keep up with. How many
sad and inconsolable people have placed all their hopes in the past,
closed the history of their lives and look forward with reluctance;
they are prematurely aged, distrustful, disappointed, bitter,
passive. They often include lines of people, usually in their prime,
returning from the so-called labor camps and prisons, harassed,
sick, broken, incapable of another life. How difficult it is for them
to liberate themselves spiritually from the past, from memories of

2 ZAREMBA, M.: Wielka Trwoga. Polska (1944-1947). Krakow: Wyd.
"ZNAK”, 2012, p. 92-118.
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prison torment! >> What is left for us?" - they ask. "Too late to
learn! We are not able to work, we do not have the strength and
enthusiasm! So, follow the easiest line! Do not touch unhealed
wounds! Daze with vodka, revel. Get to the end of this miserable
life <<. And sometimes the temptation comes: "end yourself!" With
this escape from hardship and the struggle with hard fate, they
close their worldly torment, deluding that they have put an end to
eternity."® After the war, the most important thing was the moral
reconstruction of man, restoring his virtues, rights and duties.
Unfortunately, the 1950s turned out to be the worst of the decades
of the Polish People's Republic in terms of mass repression and
terror. In the following decades, they were more selective. During
this period, every detail of the citizen's life was under scrutiny and
private life was condemned. The family was to pursue only one
goal, i.e. to provide the state with the new builders of socialism
and provide livelihood. The upbringing of children was to be
taken over by a school or institutions better prepared for this task
than the "backward" parents. The rapid pace of the changes taking
place, the descending of the old value system with the Marxist
ideology, introduced disorientation, disorganization and
enormous stress into the lives of families. As early as January 1,
1946, steps were taken to secularize marriage and family, following
the Soviet pattern. A compulsory secular civil marriage was
introduced, and in 1956, a law obliging one to enter into a civil
union before a church wedding, which lost its state powers until
1998. Thus, all aspects of family life were made secular in line with
the concepts of Marx, Engels and Lenin. There was a growing
number of pathologies in society, among which alcohol abuse was
in the first place.

3 WYSZYNSK], S.: Pastoral Letter On the Catholic Vision of Life from 1947,
in: Pastoral Letters of the Primate of Poland 1946-1974, Paris, 1975, p. 52.
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The Primate repeatedly warned against this threat in his
letters. In the Pastoral Letter For the New Church Year in 1946, he
wrote about Drunkenness madness and A nation that is constantly
inebriated. In the following years the situation continued to worsen
, because in 1964, in the Pastoral Letter On Combating Social
Defects,® he spoke not only of the defeat of intoxication but also of
smoking, which became a national threat or, in other words, a
social defeat.®

The global amount of pure alcohol consumed in 1966
amounted to over 130,000,000 liters, on which over PLN 32 billion
was spent annually, and that is on high-proof alcohol. On average
in the country, there were 600,000 to 800,000 drunk people every
day. According to the calculations, one and a half million people in
Poland drank half of the total alcohol consumption.”

Poland was the best stocked with spirits country in Europe.
On average, one monthly salary was spent on alcohol purchases
per calendar year. For example, in the 1950s, alcohol was overused
by about 1.5 million Poles, in the next decade by 2 to 3 million, in
the next decade by about 5 million, and in the 1980s by over 8
million people. Another characteristic feature was an increased
percentage of women consuming alcohol and an increase in
drunkenness among adolescents. Central planning played a major
role in spreading drunkenness in Poland.

4 WYSZYNSKI, S.: Pastoral Letters of the Primate of Poland 1946-1974, Paris,
1975, p. 40.

5 WYSZYNSKI, S.: Pastoral Letters of the Primate of Poland 1946-1974, Paris,
1975, p. 452-457.

¢ He also wrote about it in his Lenten Letter to the Clergy and the Faithful
On the threat to the morality of the nation, 1968 and many others in: Pastoral
Letters of the Primate of Poland 1946-1974, Paris 1975 and the Pastoral
Letter of the Polish Episcopate "On drunkenness finally" (February 9, 1947)
in: Pastoral Letters of the Polish Episcopate 1945-1974 , Paris 1975.
7WYSZYNSK], S.: Lenten Letter to the Clergy and Faithful On the Threat to
the Morality of the Nation, 1968, in: Pastoral Letters of the Primate of Poland
1946-1974, Paris, 1975, p. 575.
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The stores were out of stock, but never out of alcohol. It was
sold at any time of the day, all week-days, unlike bread, butter, or
milk. In individual settlements, alcohol sometimes replaced means
of payment. People drank everywhere and at any time, during
working hours, at state and private celebrations, in the morning, in
the middle of the day and in the evening, at construction sites (the
saying was used there “let's take the glass and go to the
scaffolding”), in factories, at office events.? All this was the result
of a state’s deliberate alcohol policy, at the base of which was the
most profitable enterprise in Poland, i.e. the State Spirit Monopoly.
Profits derived from alcohol sales were among the most important
in the state budget throughout the entire period of the Polish
People's Republic. The then-propaganda for drunkenness always
blamed individuals, citizens, but never the communist authorities
and their policies. The principle of blaming individuals for
problems and pathologies in society was a constant phenomenon
evident in the propaganda of the time.

The issue of the growing alcoholism was also raised by the
Primate at the Conference of Polish Bishops in an Extraordinary
Danger in the Moral Section and in the Lenten Letter to the Clergy
and Faithful On the Danger to the Morality of the Nation in 1968.° He
wrote: “We have the world's highest so-called alcohol intoxication,
the largest number of drunken pranks and quarrels in the world,
the lowest level of morality and the most advanced state of
alcoholic ferocity. A symptom of particular concern is the increase
in adolescent alcoholism." Wyszynski lamented the huge number
of car accidents caused by the intoxication of drivers, the number
of victims, including children, the number of accidents at
workplaces, in factories, material losses, lost working days, loss of

8 KOSINSKI, K.: Historia pijanistwa w czasach PRL. Warszawa: Instytut
Historii PAN, 2008, p. 8. Obtained from: http://rcin.org.pl/Content/
63792/WA303_83286_I112552_Kosinski.pdf (access: 02.05.2020).

9 WYSZYNSKI, S.: Pastoral Letters of the Primate of Poland 1946-1974, Paris,
1975, p. 575.
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health and the lives of many families destroyed by alcohol,
including the lost childhood. The fate of a child in families at risk
has always been strongly emphasized in his pastoral letters'.

The second failure highlighted by Wyszynski was smoking.
In 1965, 54 billion cigarettes were smoked in Poland, which cost
PLN 9 billion a year. They were smoked en masse and everywhere,
including 10% of children aged 8-12, adolescents and pregnant
women. In the opinion of the Primate, alcoholism and nicotine
addiction - as mass phenomena - constituted a threat to the Polish
raison d'état.

The 60. brought some improvement in the lives of families
and started the fifteen-year period, the so-called "Low stabiliza-
tion". There was a slight de-stress as a result of the liberalization of
politics after 1956. Hunger was eliminated, although the
phenomenon of "under-eating” still occurred due to very low
wages, which only allowed for vegetation. The all-encompassing
poverty, "housing ordeal” (the waiting period for a flat was 10-20
years), consumption shortages in every area, low material and
living standard of everyday life, on the one hand generated
parents' pursuit for material protection of children, struggle for the
survival of families, on the other hand, resignation from one's own
life, professional and personal development aspirations. The moral
condition of the society deteriorated more and more, despite
slightly better living conditions. The gray, crude reality and the
lack of hope for a better future resulted in increasing
demoralization.

In many Pastoral Letters, the Primate indicated the threat to
the nation through demoralization. He associated its intensifica-
tion with the change of the political system and new social and
moral relations in Poland. In 1946, writing about restoring human
dignity, he pointed to the sins of the body, widespread
debauchery, slavery to the senses, degeneration. Despite the

10 He also pointed to pathologies in these families, e.g. violence or the
drunkenness of young children (e.g. giving them alcohol to drink).
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changes for the better in the surroundings of people's lives, they
themselves kept getting worse. Here is an excerpt from the
Pastoral Letter For the New Year in the Church: "It is enough to walk
around hospitals, clinics, sanatoriums where millions are dying
from bodily and venereal diseases.” And he called: "So we must
defend ourselves against degradation not only in the factory, in the
office, at school, in prison or in the army, but above all, to defend
ourselves against degradation in the soul and in our body"."

In 1947, addressing young people on the occasion of the new
school year in the Letter To Catholic School Youth,'2 Wyszynski once
again - referring to the opinions of educators - mentioned the
problem of drinking among youth also including girls, as well as
unprecedented, even mass participation in crimes, i.e. in thefts,
robberies, and even murders for the purpose of robbery. The
above-mentioned behaviors, charged with aggression and violen-
ce, were also visible in the behavior of adults and passed on to
adolescents and children through imitation.

The indicated threats were also valid in the 1960s. Wyszynski
mentions them in letters from 1964, 1967 and 1968 and in the
following decades.’® Thefts, robberies, murders, blackmail, de-
structtion of social good, and intoxication were still occuring to
alarming degree, which proved the demoralization of society.
Soon, there were other mass threats to family life, such as divorce,
weakening the durability of marriage, a continuous decline in the
birth rate, reduced sensitivity to moral principles in married life,
devaluation of human life, mass termination of pregnancies,

11 WYSZYNSKI, S.: Pastoral Letters of the Primate of Poland 1946-1974, Paris,
1975, p. 40.

12 WYSZYNSKI, S.: Pastoral Letters of the Primate of Poland 1946-1974, Paris,
1975, p. 75.

13'S. Wyszynski, Pastoral Call to Lenten Work, Over combating social vices,
1964, Pastoral Letters of the Primate of Poland..., op. cit. pp. 452-457;
Pastoral Letter, On the social crusade of love, 1967, ibid., Pp. 550-552; Lenten
Letter to the Clergy and Faithful, On the Threat to the Morality of the Nation,
1968, p. 575.
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comfort and selfishness, as well as a large number of suicide
attempts, more than half of which were committed by married
persons.1

Along with the moral demoralization and brutalization of life,
the decline of the culture of everyday life progressed, especially
the decline of the culture of language, the culture of social life, the
aesthetic culture, as well as the normal everyday manners. The
head of the Church in Poland kept returning to this topic, treating
the collapse of culture as a threat to the development of young
people in Poland. Wyszynski wrote: “We are concerned about the
growing ferocity and thickening of social forms. The street's
screeching, scattered crayfish movements, scattered eyes, demon-
strative bursts of laughter, hitting the elders, loss of courtesy and
politeness, elbowing, cursing, insults, sloppy clothes and gait - this
is a raid of brutality that our youth succumbs so easily, considering
it to be a sign of modernity, progress, freedom and superiority."15

He also called for a fight against the collapse of everyday
language culture:"(...) We have to break with the disgusting habit
of cursing, vulgar insults, mocking and jokes, and maltreating
with words and feathers. During the years of captivity, we were
brutally shouted at that today we really want not to be shouted at
by an office clerk, a labor manager, or a militiaman on the street.
Let's talk to each other in human language! " ¢ At the same time,
the Primate urged young people to educate themselves, exercise
their will, control their feelings and ennoble them. He warned the

14 WYSZYNSKI, S.: Lenten Letter to the Clergy and Faithful, On Threat to
Morality of the Nation, 1968 in: Pastoral Letters of the Primate of Poland 1946-
1974, Paris, 1975, p. 575. The letter cited data according to which in 1965
out of 2785 suicides as many as 1782 were committed by the spouses.

15 WYSZYNSKI, S.: Letter of the Primate of Poland, To Catholic School
Youth, 1947, in: Pastoral Letters of the Primate of Poland 1946-1974, Paris,
1975.

16 WYSZYNSKI, S.: Letter of the Primate of Poland, To Catholic School
Youth, 1947, in: Pastoral Letters of the Primate of Poland 1946-1974, Paris,
1975.
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society against further dangers, which he described as threats to
the nation by programmed social hatred and the imposition of
unbelief by the new totalitarian ideology.

In the first case, he warned against enslaving the structure of
the mind by the doctrine, the essence of which was "everyone's
fight against everyone", and which was alien to Polish culture. He
characterized the pre-war Polish culture as follows: "We have
always been a Nation with qualities that enable us to coexist with
mutual respect for our rights and human dignity, ready for
harmony, peace and forgiveness, free from obstinacy and
stubbornness, susceptible to all impulses to devotion and sacrifice
for others."’” Meanwhile, communist propaganda was inspiring
hatred in society, antagonizing social groups, professional cate-
gories, generations and genders, in short, everything that could be
done without sparing the family. The feelings of hatred, anger and
the will to retaliate that arose on this basis constituted a serious
threat, leading to the destruction of national, social and everyday
relationships between people. It created a sense of harm and
injustice, deepened the decline of the culture of language, the
culture of behavior, and, worst of all, it ultimately led to the
collapse of the culture of the heart.

Similar were the effects of imposing unbelief through com-
pulsory atheization, which also weakened the cohesion of society,
its religious and moral unity, while destroying interpersonal bonds
and social love. Also at the level of an individual's life, the
imposed atheization reduced - according to the Primate - human
development possibilities, lowering his thinking horizons of
thinking, limiting personal and spiritual development. By
weakening ties with other people, it also caused difficulties in
communication in the society. Human development in such
conditions was reduced to the level of passive conformism and
adaptation, as well as deliberately distorted. The threats to the

17 WYSZYNSKI, S.: Lenten Letter On the Threat of Morals of the Nation, 1968
in: Pastoral Letters of the Primate of Poland 1946-1974, Paris, 1975.
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development of children and adolescents from the late 1960s are
presented in the following statement by Wyszynski: “Young
people must overcome within themselves the attacks of callous
atheization, or ideless secularization, and nihilistic indifferentism,
which always leads to apathy and helplessness. Young people
must overcome the temptations of the environment, sometimes
drunk and dissolute, must be resistant to the pressure of devoid of
ideals film and TV screens, which often ooze unbelief, the
apotheosis of crime, criminal training (e.g. telling you how to steal
a car), which has an extremely negative impact on children and
young people, which is more and more often stated by teachers
and educators.”18

The 1970s initially brought hope for a decisive life change,
including modernization and catching up with Western countries.
The initial economic leap raised the society's standard of living.
The number of flats, hospitals, factories and workplaces increased.
The lowest pensions, pensions and allowances were raised, the
rural population received free medical care. Unfortunately, after
several years of economic growth, the Polish attempt to imitate
Western modernization, based on the model of a centrally planned
economy and borrowings, failed to succeed. From the mid-1970s, a
severe crisis began and lasted until the end of the communist
system in Poland. People felt cheated. First they were promised
and shown that they could live better, then hopes and
opportunities were taken away. A substitute for consumption and
wealth was created, and then people were subjected to such a
huge economic crisis that they were unable to get out of it and live
a normal life. It was accompanied by such phenomena as:
constantly rising retail prices up to 100% for basic products,
queues in stores, even higher prices on the black market, increased
income inequality, decreased productivity and spoiled work
culture, deceptive propaganda of success. Dissatisfaction, frustra-

18 WYSZYNSKI, S.: Lenten Letter to the Clergy and Faithful. On the Threat
to the Morality of the Nation, 1968, in: Pastoral Letters of the Primate of Poland
1946-1974, Paris, 1975.
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tion, stress that weakened the physical and mental strength of
society, and finally rebellion grew in everyday life. People focused
mainly on meeting immediate needs, they lived in the present, and
the concept of development was replaced with the concept of
survival. Society and the family were engulfed by a greater crisis
and decline of socio-moral norms. During this period, the Primate
drew attention to the three greatest national threats, namely: lack
of respect for family life, the exploitation of human forces in
productive work, and the internationalization and atheization of
youth.

Wyszynski believed that the greatest national and family
disaster that took place in the People's Republic of Poland was the
phenomenon of termination of pregnancy, to which he constantly
returned in the Pastoral Letters, warning individuals, families,
society and state authorities against the dire consequences of such
a policy. The scale of the threat was also indicated by two
Memorials of the Polish Episcopate to the Government of the
Polish People's Republic, i.e. The Memorial on the biological and moral
threats of the Polish Nation of June 18, 1970 and The Memorial on the
situation and population policy of the state of January 21, 1977 signed
by Stefan Cardinal Wyszynski and directed to the Government of
the Polish People's Republic, which remained unanswered by the
authorities. In the Pastoral Letter to the Clerks of Family
Counseling We focus on the family (February 6, 1973) and in the
Pastoral Letter for the XXIVth Week of Mercy, Let’s Save Life in the
Family (August 26, 1978), he pointed to the need to amend the Act
of April 27, 1956 specifying conditions for terminating pregnancy
and for presenting the family in the right light. ' He criticized,

19 The provisions of the Act of 1956 allowed for termination of pregnancy
for: 1) medical reasons, 2) when the pregnancy was the result of a crime,
e.g. incest, rape, 3) due to the difficult economic situation. According to
historical studies, about half a million abortions were performed annually,
most of them from the beginning of the 1960s in large cities, e.g. in
Warsaw and £6dz, where the entire abortion industry existed. The first
question asked by the doctor of the gynecologist was almost routine: do
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among others, erroneous motives for the creation of the law
permitting termination of pregnancy, which was to eliminate - as it
was said illegal abortion practices, saving the country from
overpopulation and preventing the difficulties of social policy in
the field of employment. Ultimately, no positive effect of this
policy was achieved in any of these areas. On the contrary, the
birthrate collapses, the family crisis and even greater social
problems were caused.

The crisis of the family, initiated by the Permissive abortion
law and erroneous demographic and social policy, was also
mentioned in the Memorial on the Polish family of February 8, 1978.
Its symptoms were: questioning and weakening the meaning of
marriage, impermanence of marriages - a sharp increase in di-
vorce, a decline in birthrate in the family, fear of a child, the
disappearance of the culture of parenthood, an increase in the
importance of sexuality and eroticism, an increase in selfish and
consumer attitudes, isolation of the family from society, including
its reluctance to establish broader social ties. Therefore, the bishops
called for the adoption of a comprehensive program of active
family and population policy and its implementation.

we leave or remove? Generally speaking, the act in this form was reduced
to termination of pregnancy "on request'. Importantly, women were
completely unaware of what they were doing, which in the light of
propaganda was supposed to be an ordinary procedure, almost "cosmetic"
(as described in "Przyjacictka") and was considered by many women to be
an effective method of birth control, used many times.

Moreover, in the minds of women, termination of pregnancy was less
embarrassing than, for example, using contraceptives. The latter were
used very rarely and there was little knowledge about them, despite
educating women in this field in women's magazines (e.g. in Przyjaciotka)
or in women's clinics. The most common method of regulating conception
was intermittent intercourse and a marriage calendar. In married couples,
men rarely used condoms.

61



DISPUTATIONES QUODLIBETALES XXIII.

Overcoming threats and protection of family life

According to the Primate, one of the most important tasks
facing the society was saving life in family. The vision of family
defense outlined by S. Wyszynski in 1978 was comprehensive and
multi-faceted?. It addressed all the problems of family life of that
time, which had been brought about by communist ideology and
mono-party politics. Saving life in family meant adopting a
different family lifestyle and giving it proper meaning. The basis of
this process was to overcome a number of threats to the family as
an environment for shaping humanity. In this regard, it was
necessary to:

e First, to combat all family perversions, that is, unfair practices
that interfere with the realization of the vocation to parenthood,
including, first of all, interruption of the conceived life.

® Secondly, it was advisable to choose such solutions in
everyday life that would allow to reconcile household duties with
parenthood. This case concerned mainly mothers who, in
Wyszynski's opinion, were in a state of internal division and torn
between work and home. Living in a constant hurry, anxiety about
the child left in kindergarten or at home, they could not calmly
devote themselves to neither work nor parenthood. The result was
numerous nervous disorders of women, fatigue and a feeling of
being unfulfilled, neither at work nor at home. Young children also
suffered from being constantly away from home in overcrowded
kindergartens, under the care of "officials" for many hours a day,
deprived of warm contact with their mother. According to the
Primate, such a state led to family conflicts, deprived the family of
peace and mutual trust, and often ended in breaking it up. This
resulted in delaying motherhood and limiting the number of
offspring. Wyszynski wrote: "Factories in Poland grew, markets
expanded, but families were destroyed." In line with the policy of

20 This is also evidenced by the Memorial of the Polish Episcopate, On the
Polish family from February 8, 1978, addressed to the Government of the
People's Republic of Poland, AAN ref. 284.

62



50. vyrocie vydania knihy ,, Osoba i czyn”

the time, housing construction for young married couples
developed, but it was filled with small and childless families. The
Primate often defended the dignity of women-mothers, which - in
his opinion - were used by the state. They worked a lot profession-
nally, for insufficient wages, and then "on a second job" at home.
The working hours of the women were not eight hours, but fifteen
or more, which had negative health effects. He saw the attitude of
the state towards women as their exploitation, which had a ne-
gative impact on the family environment and raising children for
whom they no longer had the time and energy.

e The third threat to be overcome was reducing the goals of
marriage and family. The consumptionist culture of Gierek's times
led to the defferring of having a child in marriage until the house
was supplied with modern appliances and equipment. In the
context of such priorities, the child was started to be perceived as
an obstacle to self-realization, or rather to the arrangement of the
parents, that is, in the words of Wyszynski, ,an obstacle in
cultivating selfishness for two.”?! Its value was sharply lowered in
the family in the 1970s.

¢ The fourth threat to the family resulted from the above, i.e.
the selfishness of parents. It caused parents to put their own needs
first, not their children. They willingly entrusted children to
institutions in order to have time for their own affairs, e.g. were
sending children en masse to summer camps to be able to spend
"a lonely vacation for two". Free time, which families lacked in
normal everyday life, during the holidays was — according
Wyszynski - wasted - on selfish behavior, instead of being devoted
to rebuilding the family community. In turn, children were often
reluctant to go to summer camps, where they felt lonely and
missed their parents, with whom they had limited contact during
the school year?. According to the Primate, the Parents seemed to

21 WYSZYNSKI, S.: Let’s Save Family Life, 26 July, 1978.

22 This remark concerned rather town children from intelligentsia families,
as rural children rarely went on holiday due to field work, which meant
that they had constant contact with their parents.
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have forgotten that they had a duty to educate the young
generation to the family and national community.

¢ The fifth threat belonged to the group of national disasters
and required a decisive overcoming by the family, society and
state authorities. It was alcoholism. For the family, it meant violence
and poverty. If alcoholism affected a woman - mother, the fate of
the children became tragic. Overcoming such a misfortune requi-
red help and cooperation from other families, the entire enviro-
nment and the state. Wyszynski pointed to the need to limit the
sale of alcohol, remove the habit of drinking from meetings and
public places, and not combine it with celebrating ceremonials and
festivities. Children from the above-mentioned families should
have been given special social care. At the end of the 1970s, there
were over 500,000 in Poland. families of alcoholics, over 5 million
people at risk of alcoholism, including one million children and
adolescents, and over 3 million people who are drunk every day.

® The sixth threat arose out of selfishness and misunder-
standing of the meaning of family life by many people. Wyszynski
always strongly emphasized that life in family is a service that
requires the spirit of sacrifice on the part of the spouses. The spouses do
not live for each other, but for the hearth they are to serve.
Therefore, they must not spend their earnings to satisfy one's own
addictions, fornication, or other selfish whims, at the cost of
neglecting children or other family members. Unfortunately, men-
fathers drinking their salary were among the frequent images of
contemporary reality.

® The seventh threat concerned the de-nationalization of young
people, i.e. losing their sense of national community, as well as
losing the sense of family community. According to the Primate,
the influence of the materialist doctrine, i.e. the Marxist ideology,
was to "milling" the nation, society and youth into a "pseudo-prole-
tarian mass" devoid of any ties with the nation, society, and family.
Young people were to be deprived of sensitivity to Polishness,

B WYSZYNSKI, S.: Let's save life in the family, August 26, 1978.

64



50. vyrocie vydania knihy ,, Osoba i czyn”

Polish culture and traditions. Such a danger touched the most rural
youth, who were in the first place exposed to seduction by
materialistic ideology, uprooted from their natural environment,
from their native land and values. Its influence led to the proleta-
rianization of rural youth, as well as other social strata, for which
the only goal was to be work and the ever-longer service to the
new ideology. Therefore, it was necessary to defend young people
against its influence, to arouse sensitivity to national culture, to
warn against hasty emigration leading to depopulation of the
countryside, and to protect against a life in hypocrisy, i.e. in
conditions of mental and moral dualism.?

Directions for helping the family

In the context of the above threats, it was necessary to help the
family. It was supposed to rely on restoring its dignity and giving
proper meaning as the "mother of society" from which the nation
arises and which is the most important school of humanity.
Restoring dignity to the family was one of the important tasks both
after the war and in later years. In the first period, it was about
rebuilding the body and soul of a man battered by war and the
attempts of a new ideology. In the subsequent years of the People's
Republic of Poland, restoring the dignity of the family concerned
giving it its proper place in the consciousness and system of values
of Poles and in the social policy of the state. The point here was to
understand the fundamental meaning of the family, i.e. that:

1. marriage is sacred and is indissoluble,

2. woman's dignity must be respected,

3. the dignity of the human body must be respected,

4. to respect the rights of the child, 5. to recognize the great
importance of the family for the nation and the state.

2 S. Wyszynski also pointed to the decline of young people's interest in the
official doctrine in the 1970s and their expectation of "something new".
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5. to strengthen the family as an economic, spiritual and moral
community. As part of these fundamental principles, according to
the Primate, efforts should be made to:

e protect the family from breakdown and build a new family

lifestyle;

* make people aware of the dual nature of marriage: personal
and social;

® to liberate marriage from a selfish and secular under-
standing;

e foster morality in marriage and family;

e protect a marriage from divorce;

¢ look after the welfare and peace in the family;

¢ evoke a cooperative and self-sacrificing spirit in the family;

¢ defend the life and rights of children in the family;

e fight harmful addictions (e.g. alcoholism, smoking);

e put the needs of the child first;

¢ save a woman's strength, protect her from exploitation;

¢ take care of the religious education of children in the spirit
of friendship with God and with people;

e include children in the process of family life and prepare
them for responsible life, work effort, fight consumption
attitudes;

e foster language culture and cultural behavior, improve so-
cial mores, overcome impoliteness and rudeness;

® protect young people against secularization, atheization,
and de-nationalization.

Ending

The letters of the Primate of Poland show how the communist
system was destroying the condition of society through tolerance
and the dissemination of pathological behavior harmful to the
good of the family. Systemic "drunkenness" of society, moral
demoralization, collapse of the culture of everyday life, increase in
crime involving young people, propagating hatred in interpersonal
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relations, antagonizing individual social groups, atheizing society,
attempts to de-nationalise youth, exploitation of people (especially
women) in productive work, and above all lack of respect for
family life, were the most important threats to Polish society
during the communist era. These were not temporary, transient
threats, they lasted throughout the entire period of People's Poland
(over 40 years), weakening the socio-moral condition of Poles.
Attempts at shaping the "new man" and changing the family
model were particularly dangerous. Political and ideological
propaganda, which distorted the meaning and importance of the
family and lowered its rank and value in social consciousness, had
the greatest share in these activities. The family was treated
instrumentally according to the short-term benefits and political
goals of the party. It was required to conform and adapt to the
existing reality. In addition to ideological and political influences,
the condition of the family was shaped by the culture and
conditions of everyday life, including difficult living conditions,
poverty, lack of basic goods on the market, multi-shift work of
mothers, poorly developed sphere of services, lack of appropriate
family policy, uncertainty, and lack of hope for changes. All this
shows that it was in a state of internal tear and confusion between
ideology, politics and "everyday life". The Church in Poland has
always supported the family and defended its right to a dignified
life. Only thanks to his care and active struggle against the
communist regime and its own resources from the period of the
Second Polish Republic, it could survive such a difficult period in
the post-war history of Poland. Paradoxically, communism
weakened the family, but also "strengthened" it in its own way. For
Poles, it was at that time the most important environment of life, a
place where specific values were realized, a source of strength, a
condition for stabilization and an asylum from the outside world.?

% MARODY, M.: System realnego socjalizmu w jednostkach. Co nam zostato
z tych lat? Spoleczenistwo polskie u progu zmiany systemowej. Londyn:
Wydawnictwo ,Aneks”, 1981, p. 262. NOWAK, S.: System wartosci
spoteczenstwa polskiego, in: Studia Socjologiczne, 1979, nr. 4, p. 155-173.
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ZDUCHOVNENIE OSOBY, AKO PREDPOKLAD
VYTVARANIA KRESTANSKE] KULTURY
V DIELE I. A. ILJINA

Daniel PORUBEC

Abstract: In the area of Russian religious philosophy, Ivan Alexan-
drovich 1ljin is distinguished by his new and original interpretation of the
philosophy of the representative of the German absolute idealism -
Friedrich Hegel. In his philosophy, 1ljin systematically develops the basic
Hegel's intuition of "the Absolute Idea”, ”Absolute Spirit”, God, as an
absolute "Object” of our religious experience. Similarly to philosophy, the
religious experience has, according to Iljin, a clearly defined field of
application which provides its meaning. It is necessary, in the first place,
to purify the soul by repentance, and then with a pure heart intuitively
gain knowledge of the absolute Object - God and the divine foundations of
the world.

Uvod

Na poli ruskej nabozenskej filozofie vzbudil Ivan Alexandro-
vi¢ Iljin' nemalti pozornost svojim novym a origindlnym

! Ivan Alexandrovi¢ Iljin sa narodil 28. 3. 1883 v Moskve. Po excelentnom
absolvovani Stidia na pravnickej fakulte prijal ponuku vyucovat filozofiu
prava na Moskovskej univerzite. Po prichode totalitného, bolSevického
rezimu bol viackrat prenasledovany a zatykany a dokonca odstdeny na
trest smrti. Spolu s ostatnymi, pre bolSevicky rezim ,nepohodInymi”
intelektualmi, musel v roku 1922 opustit svoju rodnu krajinu. Do roku
1938 spolupracoval s religiézno-filozofickou akadémiou v Berline, ktoru
viedol Nikolaj Alexandrovic Berdajev. Isty cas sa venoval publicistike, ale
zakratko pod nemalym fyzickym i psychickym natlakom nacistov, bol

70



50. vyrocie vydania knihy ,, Osoba i czyn”

vykladom filozofie predstavitela nemeckého absoliitneho idealiz-
mu Fridricha Hegla. Videl v niom , jedného z najvicsich intuitivistov
vo filozofii.”? Iljin vo svojej magisterskej a dizertacnej praci ,, Filozofia
Hegla, ako ucenie o konkrétnosti Boha a cloveka” systematicky rozvija
predovsetkym zdkladna Heglovu intuiciu o, Absolutnej idei”,
,Absolutnom duchu”, t.j. Bohu, ako absolttnom , Predmete” nasej
religioznej skusenosti. V autorovych filozofickych reflexiach je
mozné spozorovat aj zretelnti pecat vplyvu dalSich nemeckych
filozofov akymi st Husserl, Cohen az casti aj Lipps. Jedna sa
hlavne o Iljinov nazor, kedy sdm predmet poznania vyzaduje od
poznavajuceho vynimocny, Specificky vztah k tomuto predmetu.?
Sam autor dokonca s velkou oblubou pouziva spojenie, kedy
poznavajuci je doslova ,,posadnuty” poznavanym predmetom.*
Iljin mienil touto, vo vtedajSich filozofickych kruhoch ojedi-
nelou interpretaciou Heglovej filozofie o predmetnosti ,, Absolttnej
idei”, vyvratit znacne rozsirené tvrdenie, podla ktorého je Heglova
filozofia systém abstraktného panlogizmu. Mnohym ruskym
nabozenskym filozofom bol vlastny duch konkrétneho ideal-
realizmu. Preto neudivuje fakt, ze Iljin ako jeden z méla heglovsky
orientovanych nabozenskych filozofov skonecnou platnostou
stanovil, ze idea je v Heglovej filozofii konkrétny princip, t.j.
konkrétno-idealne bytie.5 ,Heglova konkrétna Spekuldcia je intuicia,
nasmerovand na konkrétno-idedlne bytie.”¢ Filozofia m4 tak jednoznac-
ne vymedzené pole posobnosti, ktoré jej dava zmysel, tj. intuitivne

dondteny prestahovat sa so svojou rodinou do Svajciarska, kde v roku
1954 zomiera. Porov. ZENKOVSKI], V. V.: Istorija russkoj filosofii, Raritet,
Akademiceskij Proekt, Moskva, 2001, s. 778, Taktiez., IL]IN, L. A.: Zdklady
krestanské kultiiry, RefugiumVelehrad-Roma s.r.0., Velehrad, 1997,s. 61.

2 ILJIN, L A.: Filosofian Gegela, kak ucenije o konkretnosti Boga i Celoveka,
Nauka, Sankt-Peterburg, 1994, s. 21.

3 Porov. ZENKOVSKI], V. V.: Istorija russkoj filosofii, s. 778.

4 Porov. ILJIN, I. A.: Religioznij smysl filosofii, Pariz, 1925, s. 45, 89, 92, 93.

5 Porov. LOSSKI]J, N. O.: Istorija russkoj filosofii, Progres, Moskva, 1994, s.
421.

6 LOSSKIJ, N. O.: Istorija russkoj filosofii, s. 421.
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poznavanie Boha a bozskych zakladov sveta, alebo inak povedané
poznavanie principov pravdy, dobra a krasy, ktorych zdrojom je
Boh.” MoZno jednu z najvystiznejSich ,praktickych definicii”
Heglovho konkrétneho ideal-realizmu vyslovil sam autor hned
v uvode svojej magisterskej a dizertacnej prace: ,Filozof sa musi
snazit' iba o vernost predmetu, pricom ,jednota” bud ostiva jednotou
ndhladu, alebo sa vieje do nduky zo samého predmetu, zostiipiac ako dar,
ako stastie, tak, Ze pozndvajiici bude presvedCeny, Ze ona nie je od neho,
ale iba prostrednictvom neho.”

1. Dusa ¢loveka-posvitné ,jadro” osoby

To, ¢o podla Iljina zdobi filozofa, teda spominand vernost
predmetu, ma podobne zdobit osobu kazdého krestana, t.j. vernost
absolttnemu , Predmetu” - Bohu. Ako sa filozof nechava nasytit
v ociste svojho nahladu jednotou, alebo darom pravdy, dobra
akrasy, tak ikajaci krestan zanechava svoju seba - strednost
aotvara sa vpokani - duchovnej odiste jedinej Pravde, Dobru
a Krase — Bohu. Iljin termin osoby presne nezadefinuje. Hovori
skor o dusi cloveka ako o ,posvitnom ,jadre” osoby,z ktorého Zije
religidozny duch.”® V prijimani bozsko - hlavnych predmetov Zivota
vychadzajic z hlavného a podl'a hlavného smerujtic k absoltitne-
mu ,Predmetu” — Bohu spociva zdklad religidéznej sktisenosti tohto
posvatného ,jadra”. V tejto Iljinovej perspektive je ,Predmet”, ako
prostriedkom, tak aj cielom nabozenskej sktisenosti. Totiz bozsko-
hlavné predmety Zzivota zapitiaji dusu &loveka svojim blaho-
darnym obsahom, prenikaju ju svojimi la¢mi, zapocdinaju v nej
nové akty duchovného zivota, t.j. novy zivot a spéatne z nej vyza-
ruja do okolitého sveta snovou nepominutelnou silou.”® Dusa

7 Porov. LOSSKIJ, N. O.: Istorija russkoj filosofii, s. 421.

8 ILJIN, I. A.: Filosofia Gegela, kak ucenije o konkretnosti Boga i celoveka, s. 21.

° Porov. ILJIN, I. A.: Aksiomy religioznogo opyta, Tom. I, TOO ,Rarog”,
Pariz-Moskva, 1993, s. 224.

10 Porov. ILJIN, I. A.: Aksiomy religioznogo opyta, s. 223.
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¢loveka je toho schopna vtedy, ak vsebe prekonala neslusnost,
nemravnost, vulgarnost (rus. momaocrs) a tym Ze sa ocistila od
nemravnosti, je usposobena ,nenakazit obsah a neuhdsat’ blahodarnii
silu religioznych predmetov v prijimani a prinavrdteni.“’! Atmosféra
zivota a ¢innosti duse je vtedy ,ddstojnd NdboZenského Predmetu.
Ona je , hotovou” a , zrelou”, aby uvidela Boha. Dusa akoby bola ,,v prd-
ve” obritit svoju pozornost a svoju skiisenost’ k religidznemu Predmetu.
To este neznamend, Ze je jej dand religidzna zrejmost, alebo Ze kazdé jej
prijimanie bude sprdvne a tiplné (,adekvdtne”), este nie je uchrinend od
chyby, nedovidenia, ani od nepochopenia.”1? Az ocistené posvitné
,jadro” osoby — ocistena dusa je citliva na Bozie podnety, pretoze
sudi seba, stojac na strazi pred sebou samou, pamatajic na svoju
Tudskti krehkost obtazenti nerestami, uvedomujuc si svoju
hrieSnost, nehodnost aneprestdvajicu moznost upadnut do
slepoty.

Naproti tomu dusa cloveka, ktora nie je oCistend, uz nie je
schopna obratit svoju pozornost k religiéznym predmetom
vychadzajic z hlavného, podla hlavného a s imyslom nasmerova-
nym k hlavnému. Tento nedostatok spominanej reflexie predmetu
ma za nasledok zrodenie a postupnti kumuldciu nemravnosti
anemravnych obsahov. Posvatné ,jadro” osoby z ktorého Zije
religiozny duch sa tragicky priklana a stotoziuje s nie hlavnym,
pretoze niet toho hlavného ,Predmetu”. V dusi takéhoto cloveka,
kde niet ddlezitého, centralneho, hlavného, pretoze vSetko uz nie je
hlavné, uz neexistuje vyssi sudca, niet duchovnej miery a reli-
gidzneho rangu. Postupne v dusi zavladne zmétok vytrvalo javiaci
sa ako najvzneSenejSia cnost, z ktorej prameni absencia akych-
kol'vek principov. VSetko je iba tendencné, podmienecné a relativ-
ne ameria sa niz$imi métami vulgdrnosti akymi st uZzitocnost,
vyhoda, vypocitavost, zistnost, strach, nebezpecenstvo, tazba po
cti a moci, zloba a zavist.’® Dusa zamerana a Zijuica z nie hlavného,
neuchovava vsebe duchovné poklady, niet vnej vnutorného

WILJIN, L. A.: Aksiomy religioznogo opyta, s. 223.
12TLJIN, L. A.: Aksiomy religioznogo opyta, s. 223.
13 Porov. ILJIN, I. A.: Aksiomy religioznogo opyta, s. 224.
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chramu, duchovnej svatyne, ¢i neporusitelného oltara ako
dosvedCuje sam autor: ,Pre niu ni¢ nie je viac nez vsetko. Nemd
hodnotovy rebricek ani v nazerani, ani v ¢inoch ... nechdpe, ked’ pocuje od
druhych o ndboZenskych wvysaddch... Ona mneveri ani v svedomie ani
v Cest. Vsetky jej kritéria s iba ndhodné, podmienecné, nicotné. Vsetky
jej rozhodnutia si ziskuchtivé, slepé a bezpredmetné.”14

Vsetky oblasti kulttry, ¢i uz je to veda, politika, hospodarstvo
a umenie, ¢erpaju svoju silu a tak nachadzaju svoje opodstatnenie
v silach ludskej duse v silach spominaného posvitného ,jadra”
osoby. AvSak dusa ¢loveka sama zo seba, Cisto zo svojich sil, nie je
schopna vidiet hlavné a zakazdym, ako spomina Iljin, vo vSetkom
berie nie — hlavné, ktoré ju napifia nesmiernou prazdnotou spoje-
nou s nezmyselnym vnutornym trapenim a chaosom. Dusa
nechape, Ze najsamprv je potrebné najst opdt v sebe samej svoje
Hlavné a z Hlavného (Boha) zacat nové videnie, novy vyber, ¢i
volbu, novt perspektivu Zivota. Svet sa jej bez Hlavného zacne
javit nifotnym a prdzdnym, Zivot bezcielnym a pustym
smerovanim k smrti. Naportudzi st jej mnohé extrémne rieSenia
pocnic nudou, vednym pesimizmom, ¢i réznymi druhmi za-
vislosti, konciac samovrazdou. Predovsetkym nuda ma podla
Ilina ,na svedomi” nevladne, bezmocné utapanie sa duse
v zmyslu - prdzdnom, nehodnotnom svete z dévodu dusi vlastnej
nedostupnosti Hodnotného a Zmysluplného. Odtial potom
pochadzaja ,natury” problematické, tzkostlivé, ¢i rozcarované.
Nezriedka st to Iudia lahko podliehajici zakonom masového
efektu, masovych emocii a ¢innosti. Lahko sa daju ,strhnat”
psychozou, nepostaviac sa kriticky k procesu sugescie ajeho
obsahom, velmi lahko stracaji kontrolu nad sebou samymi,
ponizujic seba na najnizS§iu uroven. Sama historia, ktora je
ucitelkou zivota nam svedci o tom, ze Iudia spominaného nizkeho
nabozenského rangu, paradoxne zmyslajici o sebe vysoko, ba
dokonca s ,puncom” tej najvyssej kvality zvlast vo vediicom
postaveni, neraz spustosili a aj nadalej pustosia duchovnu kultiiru

WILJIN, L. A.: Aksiomy religioznogo opyta, s. 224.
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Tudstva. VSetky spominané stavy rozorvanej duse, ¢i zmateného
posvatného ,jadra” osoby, nesvedcia o nicom inom, nez o potrebe
novej, Zivej, nepokryteckej naboZenskej sktisenosti. Co moze teda
napravit, ¢i uzdravit tieto netuteSné stavy duSe? Iljin ma na
spominanu otazku jasnut odpoved: ,To, ¢o ich modzZe uzdravit je
otvorenie ich tajomného duchovného oka, spozorovanie BoZského a jeho
tplné prijatie ako hlavného a podla hlavného.”15

2. Zduchovnenie osoby - otvorenie duchovného oka nous

Upriamime nasu pozornost na Iljinom spominané duchovné
oko, ¢i duchovné ,oko srdca”, zodpovedajuce gréckemu slovu
nous,ktoré sa zvykne prekladat terminmi [udskd mysel, zmyslanie,
rozum, duch, intelekt, ako aj autorom pouzivané slovo Duch
(gr.Pneuma). Autor ich pouziva v spojeni s nabozenskym ocistenim
a povazuje ich za klticové.!s

Po prvykrat sa pojem nous objavuje vo filozofii gréckeho
filozofa Anaxagora (5 stor. p. n. 1.), kde sa chépal ako princip
formovania ausporaduvania beztvarej hmoty, ako mysliaci,
rozumny, vSemohtici a pri tom neosobne mysleny duch. Nous
existuje uplne pre seba, nie je snicim zmieSany aje ,najcistejsi
anajjemnejsi zo vsetkych veci”.’” Je zaujimavé, Ze v poslednom
spise Starého zdkona v Knihe Midrosti, v ktorej dava autor
odpoved na mnohoraké otazky tykajtice sa novych pojmov o Bohu
apredovietkym prehibenej nabozenskej koncepcie mudrosti,
nachadzame aj isté naznaky stretu helenistickej kultary a zidov-
stva. V Knihe Mudrosti objavime oslavny opis Bozej Mudrosti, ktora
dost napadne koreSponduje s Anaxagorovym mnous: ,Ved v nej je
duch chipavy, ...prenikajiici vetkych duchov, obdarenych umom, Cistych,
najjemnejsich. ... Lebo miidrost je pohyblivejSia nez hocijaky pohyb. Pre
svoju Cirost prechddza a prenikd vsetko. Ved' je vydych BoZej moci a je
c¢isty vyron slivy Vsevlddneho (Mud 7, 22-25).” Nous dal popud

ISTLJIN, L. A.: Aksiomy religioznogo opyta, s. 229.
16 Porov. ILJIN, I. A.: Aksiomy religioznogo opyta, s. 224.
17 Porov. STORIG, H. J.: Malé déjiny filozofie. Zvon, Praha, 1993, s. 107.
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ktomu, aby sa zpovodného chaosu vytvoril krasny aucelne
usporiadany celok sveta. Tymto prvotnym impulzom sa vsak
u Anaxagora pdsobnost ducha kon¢i.'s Podla Anaxagora ide teda
o bozski pri¢inu usporiadania sveta uvadzajucu vsetko do
pohybu.’ Rozum (nous) je prapricina, presnejSie rozumna
prapric¢ina existencie vsetkého sticna. Pri¢ina, ktora vsetky veci
pozna a riadi ich. Mnohi filozofi videli v ponimani Anaxagorovho
pojmu Rozumu (nous) len akusi transcendentnt skutocnost, ktora
nepatri do sféry chaosu aani zneho nepochadza. Avsak velka
zasluha Anaxagora spociva prave v tom, ze bol prvym filozofom,
ktory Rozum (nous) pokladal za usporadujuci princip vsetkého
sucna. Tento svet sa neda vysvetlif iba prostrednictvom existencie
Castic aich delitelnosti. Okrem spominanych castic je potrebné
spomenut aj existenciu nejakej nezavislej sily, ktora uvadza tieto
Castice do pohybu. Vysoko si cenil Anaxagorove myslienky filozof
Aristoteles, ktory zaroven podotyka, Ze Rozum (nous) chape
Anaxagoras ako ,boha na stroji”. Anaxagoras si predstavoval
Rozum ako najcistejsi zo vSetkych latok. Jeho Nous je teda zdrojom
pohybu asily atak je do urcitej miery podobny tomu, ¢o dnes
bezne oznacujeme ako energiu? Podla Anaxagora je nous
,svetovy rozum”, ktory je zdrojom vSetkej krasy a poriadku, je
,neohrani¢eny (apeirén), samostatny (autokrates), nezmieSany
s nijakou inou vecou ale jeden pre seba samého, ... vSetko vie
a vSetkému vladne”.!

Idealizmom poznacenti interpretaciu tohto pojmu nachadza-
me u Platéna anajmé u Aristotela, pre ktorého je nous formou
vSetkych foriem, ktord ustavicne nazera seba samu. U novoplato-
nikov zasa nous predstavuje osobité nadzmyslové bytie, ktoré déva

18 Porov. STORIG, H. J.: Malé dejiny filozofie. Zvon, Praha, 1993, s. 107

1 Porov. OLSOVSKY, J.: Slovnik filosofickyich pojmii suoCasnosti, Vysehrad,
2018, s. 251.

20 Porov. HEGEL, G. W. F.: Déjiny filozofie 1. Nakladatelstvi Ceskoslo-
venské akademie véd, Praha, 1961, s. 291-292.

21 CORETH, E.: Boh vo filozofickom mysleni. Serafin, Bratislava, 2008, s. 51-
52.
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zmysel aurciti formu celému svetu.”? Nasledovnici Anaxagora
vytvorili z koncepcie poriadku atcelu (teleoldgie) filozofickil
poucku, ktora mala neskor velky vplyv najmé na tzv. prirodzent
teoldgiu, ked sa od zmysluplnosti a ticelnosti povzniesla k mys-
lienke vSemudreho a bozského ducha, ktory stvoril cely kozmos.?

Jednu z ,najnovsich” teologickych interpretacii pojmu nous,
ktora vychadza zidealistického Platonsko-Aristotelovského kon-
ceptu, pozname vdaka uceniu svatého Gregora Palamu, ktory
vztahuje BoZi obraz v ¢loveku predovSetkym na dusu. V cloveku je
dokonca silnejsi, intenzivnejsi ako v anjeloch. Ludska dusa dava
zivot k nej pripojenému telu. Vo vSeobecnosti moézeme povedat, Ze
dusa je ,na obraz Bozi” a ako Boh je trojzlozeny - Nous, Slovo
aDuch - tak aj Iudska dusa ma tri sily - nous, slovo a ducha.*
Odhliadnuc nateraz od Palamovej teologickej koncepcie duse
stvorenej na Bozi obraz, ktora disponuje troma silami, ¢i energia-
mi, najjdeme nemalo sty¢nych ploch s nami reflektovanym termi-
nom duchovného oka duse — nous, ¢i slova duch pouzivanych
Iljinom.

Vnimavy (itatel Iljinovho textu rychlo spozoruje diametralny
rozdiel v pouzivani slova dusa a duch (resp. Duch). Iljin je pre-
svedceny, ze dusa (gr. psyché) znamena vseobecne zivotny princip
kazdého zivého tvora. Je najzakladnej$im principom zivota v tele.
Naproti tomu duch (pneuma) je princip bytia a jeho ¢innosti, ktory
je nad kazdou telovostou a latkovostou. Duch ¢loveka je potom
vlastne duchovnou dusou. Z daného aspektu je duchovna dusa
najvyssim principom TIudského ducha vludskom tele, ako
poznamenava profesor Letz:?> ,Pneumou sa pre Cloveka otvdira jeho

22 Porov. Filozoficky slovnik, (Hlavny redaktor I. T. Frolov), Nakladatelstvo
Pravda, Bratislava, 1982, s. 319.

2 Porov. HIRSCHBERGER, ].: Kritke dejiny filozofie. Dobra kniha, Trnava,
1999, s. 18.

2t Porov. NAFPAKTOS HIEROTHEOS.: Ortodox Psychoteraphy, Theotokos
monastery, Levadia, 1994, s. 103.

2 Porov. LETZ, J.: Filozofickd antropolégia, Edicia filozofickej sekcie USKI
a SKA, Bratislava, 1994, s. 39.
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nadprirodzeny rozmer. Ludsky duch, pneuma, je v cloveku to,
prostrednictvom coho je Clovek schopny stretnutia s Bohom, konkrétne
s Bozim Duchom. Pneuma je sucastou BoZieho Ducha zdkladom
nesmrtelnosti ¢loveka, ako aj zdrodkom jeho zmftvychvstania.”?

V podobnych intenciach sa vyjadruje aj pater Spidlik. Duch je
akousi ,dusou nasej duse”. Krestansky zivot je postupnym
zduchovnovanim duse a tela. Duch je jedinecny Zivot zodpoveda-
juci Tudskej prirodzenosti, akii Boh stvoril.?? Dusa (psyché) ako
princip zivota aduch (pneuma), ako jeho pramen, sa od seba
odlisuju v samom srdci cloveka, tam kde ma pristup iba Bozie
Slovo (porov. Hebr 4, 12).28 Funkciou srdca je zasa citit vSetko, ¢o
sa tyka nasSej osoby. Srdce je sty¢nym bodom medzi clovekom
a Bohom.?

Pod vplyvom origenizmu, otcovia Stvrtého storocdia ako aj
neskorsi byzantski autori, uprednostnili vyrazy nous, dusa
atelo. Maxim Vyznavac, chape ludskii mysel (nous) do urcitej
miery ako ,element par excellence”, ¢lanok spédjajuci cloveka
s Bohom, ktory je vnimany ako stvorena funkcia stvorenej psycho-
somatickej jednoty cloveka.

Nous tak nie je ,,castou” ¢loveka ako skor:

¢ schopnost, ktort ¢lovek vlastni, aby “transcendoval zo seba,
aby mal ticast v Bohu”;

¢ jednota stvorenej Iudskej prirodzenosti, ked je postavena
zoCi voci jej konecnej destindcii (urceniu) v Bohu a vo svete;

¢ sloboda cloveka, ktora sa moze bud plne rozvinaf, ak
nachadza Boha, alebo sa stane naruSenou ak sama seba
podrobi telu.

2 LETZ, ].: Filozofickd antropologia, s. 45-46.

27 Porov. éPIDLfK, T.: Ruskd idea— jiny pohled na ¢lovéka, Refugium Velehrad
— Roma s.r.0., Velehrad, 1996, s. 12.

% LEON-DUFOUR, X.: Slovnik biblickej teoldgie, Kricanska sadasnjost,
Zagreb, 1990, s. 247.

2 SPIDLIK, T.: Ruski idea, s. 13.
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Maxim vyjadruje svoje presvedcenie, Ze vIudskom Zivote
existuje osobny, personalny aspekt (nous), ktory akoby prekracuje
svoju vlastnt prirodzenost a reprezentuje jeho vnutornd jednotu,
ako aj jeho vzfah k Bohu.*® Prave na spominany osobny, perso-
nalny aspekt (nous) upozornuje aj Iljin. Fenomenalne analyzuje
degeneraciu nabozenskej sktisenosti na zakladeneprirodzeného
stavu duSe v jej vnutornej nejednote nous, duse a tela, t. j. stavu
duse zotrocenej, rozdrobenej hriechom. V dusi neprirodzenom
stave postupne vyhasinaju prejavy Ducha, ¢i schopnosti duchov-
ného, mysliaceho ,oka duse” (nous) reflektovat najdolezitejsi
Predmet - Boha.

3. Zduchovnenie osoby zacina zbavenim sa autizmu

Spominané otvorenie (duchovného),oka duse” (nous), ktoré
ma schopnost spozorovat Bozské vkazdom predmete, vdaka
Predmetu (Bohu) samému, je tak neprestajne, pokial bude ¢lovek
zit, vystavené nebezpelenstvu oslepnutia. Iljin tato chorobu
duchovnej slepoty, t.j. duse prebyvajticej v jej neprirodzenom stave
hriechu, odhliadnuc nateraz od terminologie zauzivanej v Special-
nej pedagogike, stotozniuje s autizmom. , Pod autizmom rozumieme

% MAYENDORFF, ].: Byzantine Theology historical trends and doctrinal
themes, Fordham University Press, New York, 1983, s. 142. O tom, Ze Duch
(nous) v Tudskej prirodzenosti najviac zodpoveda , 0sobe”, piSe pravoslav-
ny teoldg Vladimir Lossky. Porov. Tamtiez. Ako dalej uvadza Lossky,
hriechom sa vsak clovek odtrhol od Boha, jeho prirodzenost sa stala
neprirodzenou, protiprirodzenou. Rozum c¢loveka je nahle zvrateny
anamiesto toho, aby bol odrazom vecnosti, odraza v sebe chaoticka
hmotu. Prvotne stvorena hierarchia v ¢loveku, ktory bol predtym
otvoreny milosti, je teraz prevratena. Duch ma zit z Boha, dusa mala zit
z ducha a telo malo Zzit z duSe. Duch vSak zacina parazitovat na dusi,
prijima pokrm neboZskych hodnét, podobnych autonémnemu dobru
a krase, ktoré had odhalil Zene, ked jej pozornost upttal na strom. Dusa
sa tak stdva parazitom tela, tj. rozviria sa vasne a potom telo sa stava
parazitom pozemského kozmu, aby ho pojedalo, zabijalo a tak nachadza
smrt. Porov. LOSSKY, V.: Dogmatickd teologie, Praha, 1994, s. 56.
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takil Zivotnii orientdciu cloveka, pri ktorej on sdm pokladd seba a svoje
ndlady, potreby, zdluby, uspokojenia, tspechy i mneprijemnosti za
najdolezitejSie v Zivote aza meradlo vsemoznej cennosti.”® Takyto
zivotny postoj je podvedome vlastny obrovskému poctu Tudi,
v ktorych nezduchovneny pud sebazachovy postupne prerasta do
vedomého egocentrizmu, ziStnosti, karierizmu a ctiziadosti.
Autizmus odvadza ludi od nabozenstva, pretoze naboZenstvo
vyzaduje od cloveka duchovnost, pokoru asebazapor. Ak sa
autizmus dostane do ndboZenstva zdkonite dochadza kjeho
degeneracii, pretoze udajne ,veriaci” ludia ako lacni prosiaci
ocakavaju od Boha akuikolvek intervenciu sltiziacu k ich prospe-
chu a potrebe, ,trhuju sa” sich obrazom boha. Repcii na svojho
boha, ak nedosiahnu c¢o chcti, ba dokonca sa mu snazia pomstit.
Nardbaju s naboZenstvom ako sndastrojom svojho osobného
uspechu, ¢i kariéry. Iked sa sami pokladaju za veriacich, veria
vsak vylucne sebe.3?

Autizmus vo vnutri religie ma podla Iljina aj dalsie
neprehliadnutelné symptéomy akymi su priliSny voluntarizmus,
komercionalizicia cirkvi a sviatosti, pasionalizdcia(zbozstenie neresti)
a sexualizdciareligie znadma najméd z antickej minulosti, ako aj
intelektualiziciareligie, kedy verit neznamena iba rozmyslat o Pred-
mete viery (Bohu), pretoZe verit neznamend automaticky aj
»chapat”. Je mozné pochopit mnoho nducnych tedrii, ale v nic
neuverit. Cisto abstraktna 3pekuldcia, & dialektika zaloZena
vylucne na rozumovom usudku bez moznosti akéhokolvek jeho
presahu, velmi casto povedu takzvanych ,Spekulativnych teold-
gov” k definitivnemu skoncovaniu s ich vierou a nabozenstvom.%

Cesta zbavenia sa autizmu je teda cestou pokdnia, cestou
ocistenia duchovného oka. Je vSak potrebné si uvedomit, ze pro-
blém nespociva v predmete, pretoze predmet sam o sebe je cisty
aneskodny, tj. niet Iudi, veci, predmetov substancidlne zlych,

SUILJIN, I. A.: Aksiomy religioznogo opyta, s. 229.
32 Porov. ILJIN, I. A.: Aksiomy religioznogo opyta, s. 229.
3 Porov. ILJIN, I. A.: Aksiomy religioznogo opyta, s. 230.
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nemravnych, ¢i absoltutne zvratenych. Byt Boha - pustym nie je
vlastnostou predmetov, ale subjektov, ajedine subjektivnych
aktov, ¢i ,zosubjektivnenych” (autistickych) obsahov. , Tma nie je
v predmete, ale v subjekte.”3* Slovami JeziSa Krista povedané: , Pocui-
vajte a pochopte: Cloveka neposkoriiuje to, Co vchidza do ist, ale ¢o
vychddza z ust, to poskvriiuje Eloveka.” ... Ale to, co vychddza z 1st,
pochddza zo srdca a poskvriiuje cloveka. Lebo zo srdca vychddzajii zIé
myslienky, vrazdy, cudzoloZstvd, smilstvd, krddeZe, krivé svedectvd,
rithanie (Mt 15, 11; 18-19).” Podla Iljina je potrebné naucit sa vidiet
- vnimat svet z obratenej perspektivy, z pohladu Predmetu-Boha,
kedy vSetok religiéozny zmysel ukryty v predmetoch caka na to,
aby ich naSe ocistené duchovné oko duSe vjednote sdusou
a telom, objavilo jemu vlastnym religiéznym videnim - vnimanim.
. Prdve k takémuto, muidremu a prezieravému prijatiu predmetov pripra-
vuje ludskii dusu ndboZenskd katarzia.”%

Prvou ulohou naboZenskej katarzie - ocistenia je odhalenie
anasledné zbavenie sa nepravdivého subjektivneho stavu duse
(negativna katarzia). Tento stav spocdiva v priznani si vlastnej
nemravnosti (zlo sidli vo mne, tj. vsubjekte anie v predmete),
nicotnych cielov, zdanlivych obsahov, spredmetnenych ,bezpred-
metnosti” slepych vasni. Krestanské nabozenstvo pontuka cloveku,
z tohto dusi neprirodzeného stavu, najucinnejSie uzdravenie
prostrednictvom Sviatosti pokdania. V spovedi vykonanej pred
samym neviditeIne pritomnym Kristom, je duchovny otec sved-
kom obratenia a tprimného obnazenia duse i srdca kajticnika pred
tvarou samého Boha. K odpusteniu hriechov dochadza v Bozom
mene a pdsobenim BoZzej sily. Samotnému vyznaniu hriechov
predchadza vhibenie sa do svojho vnttra, zdrZanlivost (post),
spytovanie svedomia, priznanie si svojich nedokonalosti a svojej
viny. Ak tento vnutorny postoj kajiceho, ocistujicim ohriom
zapaleného srdca a vidiaceho svoju hriesnost chyba, stane sa
vonkajsi ritudl spovede duchovne nenaplnenym (bez pleromy)

SILJIN, I. A.: Aksiomy religioznogo opyta, s. 242.
S ILJIN, I. A.: Aksiomy religioznogo opyta, s. 242.
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a vo svojej podstate neuskutocnenym. Iljin podotyka, ze prave pri
spovedi sa krestan moze a musi presvedcit o tom, ze religiézny
zivot je cestou slobodného vystupu cloveka k Bohu a spominana
cesta sa iba zacina kajucou spovedou, alebo sa spovedou znovu
obnovuje, ale nikdy sa nou nekonci, ¢i nevycerpava. Zmysel
sviatosti pokania nespociva v tom, aby sme ,zhodili“ nakopené
hriechy a vzapati sa postarali o nové, tej istej kvality a eSte vacSej
kvantity.36 V spovedi sa ma , pocat” novy ¢lovek vidiaci, [tbiaci,
pozndvajuci, vnimajici, taziaci a konajuci novym spOsobom,
s obnovenym svedomim, s novou zodpovednostou, s novou silou,
s novymi modlitbami, s novym duchovnym pristupom k Iudom
aksvetu ,a co je najdblezitejSie s novym vnimanim Boha a s novym
postojom k Nemu. Vo svojej hlbokej podstate je tajomstvo pokdnia
zahodenie , predchddzajiiceho” a zaciatok ,,nového”. Prdve preto sa kajiica
katarzia nemoze limitovat' do nasledujiicej spovede, ale v Zivote neprestaj-
ne pokracuje.“%”

Vela Iudi vSak Zije vnaivnhom presvedceni, Zze ,dolezité”
a ,vyznamné” je to, ¢o oni sami osobne pokladaju za dolezité
avyznamné. Ich osobny zaujem je tym prvym, ,intimnym”,
bytostne drahocennym, ¢o I'iibia, je tym , hlavnym”. Nevidia este
rozdiel medzi ,subjektivno-dolezitym” a ,objektivno-vyznam-
nym”, nedokdZzu najst hlavné apreto nie st schopni urobif
»objektivno-vyznamné” ,subjektivno-dolezitej$im”, t.j. bezvyhrad-
ne, obetavo sluzit Boziemu dielu.3® Kazdé duchovné ocistenie je
teda potrebné zacat osvojenim si rozdielu medzi tym co je ,podla
mna” atym, ¢o je v skuto¢nosti, medzi tym co je ,moja vyhoda”,
,moj zaujem”, ,mdj ndzor” a tym co je pravda, vSeobecny uzitok,
dobro pre svet. Inak povedané jedna vec je ,obsah mojho
vedomia”, ,mojho zivota” adruha skutocnost ,predmet sam
o sebe”, jedna vec je vyznavat ,mne sa paci’, ,mne je mily”
a druhd vec hladat opravdivé dobro, ¢i skutocntt dokonalost. Prvé

% Porov. IL]JIN, 1. A.: Aksiomy religioznogo opyta, s. 243-244.
S7ILJIN, I. A.: Aksiomy religioznogo opyta, s. 244.
3 Porov. ILJIN, I. A.: Aksiomy religioznogo opyta, s. 244.
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nie je mozné zredukovat na druhé. , Duchovnd obnova sa musi zacat
priznanim si svojho ,autizmu” (naivného , samo — prvenstva” v ndzo-
roch, sudoch, v prijfimani bytia, v svojom vybere, v svojej povesti).
Naivny autista sa musi ,zobudit zo sna” a pochopit, Ze clovek nemd ani
prdvo ani opodstatnenie ,skoncentrovat’ predmety okolo samého seba”,
pretoZe je pozvany riadit sa Predmetmi, ,orientovat sa podla hviezd”,
ktoré kedysi priviedli mudrcov ku Kristovi, sudit’ podla svedomia, ktoré
skutocne vidi , dobro samo o sebe”, domdhat sa samej pravdy, a nie sa
zmierit so vzdorom osobnej mienky; hladat skutocne jestvujiiceho,
dokonalého Boha a nie si ho vymyslat. Preto proy akt katarzie pozostdva
v tom, aby sme o sebe zapochybovali a prekonali v sebe naivnii autistickil
proti-duchovnil intenciu. “%

Podla lljina je prvy akt katarzie duSe prostrednictvom
sviatosti pokania neuplny, pokial sa naSe duchovné oko duse iba
ocisti od predchédzajticeho, starého, hriesneho stavu, ale nezaltbi
si novy pohlad na svet v Bozom svetle. Po ocisteni duse v spovedi
ma nasledovat jej zjednotenie sa s novymi Bozimi obsahmi, pro-
strednictvom ktorych nadobuda dusa, pocas celého Zivota az do
momentu telesnej smrti, schopnost slobodne prebyvat v Bohu.
»Religidzna katarzia sa zavfsi prostrednictvom pozemskej smrti
v nadpozemskej nesmrtel'nosti.” 40

Zaver

Otvorenie duchovného oka, ktoré je spojené so znenavidenim
hriechu, zla, vasne, ktora mnou nezriadene lomcuje, je teda iba
prvé negativne, predosly, stary sposob Zivota, zapierajuce Stadium
ocistenia duse (negativna katarzia). Druhé, vysSie a pre duchovny
zivot rozhodujtice stadium odistenia spociva podla Iljina v obrateni
a stotozneni sa duse s bozskymi, duchovnymi, posvatnymi obsah-
mi zivota avo vypracovani tomuto stavu zodpovedajicich
duchovnych aktov (pozitivna katarzia). Duchovné oko sa ma

S ILJIN, I. A.: Aksiomy religioznogo opyta, s. 244.
4 TLJIN, I. A.: Aksiomy religioznogo opyta, s. 243.
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nielen otvorit, ale aj objavit radost zbozského. Voéla cloveka
slobodne a htizevnato zatizi po spominanej radosti a srdce prilne
a zjednoti sa so svdtym a bozskym, aby si tak duSa osvojila akt
tohto duchovného stavu.*! V pozitivnej katarzii si Dusa osvojuje
ako ,chuti” stav zjednotenia s Bohom. Nous, v cloveku nazerajtce
seba samého, uvidelo, spoznalo a zaltbilo si bozské, hodnotné
a hlavné predmety, no nie vylucne svojou silou, ale posobenim
,Predmetu” - Boha. Iljin na tomto mieste dava velky doéraz na
potrebu naboZenskej sktisenosti, ako urcitého spdsobu poznania, ¢i
zaktisenia Boha. , Aby sme si zal1ibili duchovné, je potrebné ho uvidiet,
aby sme zatuzili po svitom je potrebné ho zakisit. Nedd sa zjednotit
s bozskym mneuvidiac ho, nezaZijiic ho. Radost' zo svetla je nedostupnd
slepému, pretoze nemoze postihniit' ¢aro farieb, ani vsetko to, o md farbu
a formu. Radost' z hudby je nedostupnd hluchému. Ako si moze hluchy
obl'ibit" ocarujiice melddie a schopnost” harmonického zosiladenia, ak ich
nemdze vnimat?“# Iljin si vSak na druhej strane uvedomuje, Ze
filozofické terminy ako , poznanie”, ,skusenost”, ,videnie” zda-
leka nepostacuju pre ohranic¢enie duchovného , Predmetu” - Boha
asu ,viac nez poznanim”, ,viac nez skusenostou”, ,viac nez
videnim”, inymi slovami povedané s tajomstvom zjednotenia
Boha a cloveka. Autor si pomoéze zacitovanim Marka Askétu:
Poznanie, ¢o do podstaty, predchddza vieru”.* AvsSak toto poznanie,
ktoré je stotoZnitelné na tomto mieste s nefalSovanou, nabozen-
skou, duchovnou skusenostou, nepredstavuje akysi abstrakiny
princip ludskej uvazujticej mohutnosti, ku ktorému sa dopraco-
valo ¢isto Tudské ratio. To by sme mali docinenia s gnosticizmom.
Poznanie, o ktorom hovori ako Iljin, tak aj Marek Askéta, je opat
darom Poznavaného pozndvajucemu, je darom ,Predmetu” -
Boha, predmetnému poznaniu cloveka. Slovami Ilijna povedané:
., Videnie bozského, Co do podstaty, predchdidza liske k nemu”. Totiz
sama Laska sa ako prva zjavila a preto, ,duchovnd skiisenost’ musi

# Porov. IL]JIN, L. A.: Aksiomy religioznogo opyta, s. 238.
2 ILJIN, I. A.: Aksiomy religioznogo opyta, s. 238-239.
4 Dobrotol'ubije, Tom. 1., Sankt Peterburg, 1877, s. 530.
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tvorit’ zdklad kazdého religiézneho ocistenia.”** Uz v rannom detstve je
preto potrebné ucit dusu dietata vnimat Bozie svetlo, davajiuc mu
zakusit chut jeho posobenia, aby si tak zaltbilo dobrotu zjavuju-
ceho sa Boha v kaZdom predmete jeho skusenosti. Cim skor sa
otvori jeho duchovné oko, tym hlbsie prenikne lac¢ Bozieho svetla
do duse auchrani ho od povrchnej nemravnosti a degradacie
religioznej skiisenosti a uvedomi si, ze Bozskeé je objektivne a nie je
iba jeho iltiziou.# O to ahSou a presvedcivou sa potom v dospe-
losti ukaze potreba ocistenia duse, presnejsie jej duchovného oka,
ako aj ocistenie jej citu (srdca) a jej intencii a vole. , Je potrebné ndjst
duchovnost’ v samom sebe a z nej hladat' Boha na nebi a Jeho liice vo
svete. “46
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KRESTANSKA SPIRITUALITA A CUDSKA ZRELOST
NA POZADi BERDAJEVOVE] METAFYZIKY SLOBODY

Radovan SOLTES

Abstract: The presented paper outlines the concept of religious
thinking of Nikolaj A. Berdajev and its significance for modern person’s
spirituality. Typical for Berdajev is a shift from the ontological under-
standing of God towards mysticism which goes beyond rationalist and
dualistic ways of thinking. In the history of Christianity, these methods of
thinking have brought different images of God that were aligned with
human rationalistic and sociological categories which transferred onto
God their own ways of self-interpretation resulting in sociomorphism and
anthropomorphism. Berdajev asserts that philosophy of religion and
theology cannot omit apophatic mystical theology that not only helps an
individual have a more profound understanding of God’s presence in the
world but also understand the meaning of one’s own existence and
identity. Identity lies in freedom and inner creativity of spirit that are in
opposition to power-hungry decadent efforts to manage the world and
religion.

1. Od filozofie bytia k metafyzike vztahu

, Specifickost méjho filozofického typu spociva predovsetkyjm v tom,
Ze som do zdkladu filozofie nepoloZil bytie, ale slobodu.”!

Tento citat z autobiografie vystizne charakterizuje Berdaje-
vovu filozofiu a jeho pristup k cloveku, ako aj k Bohu. Sloboda nie
je pre Berdajeva propriom, cez ktoré sa odhaluje ontologicka pod-
stata ¢loveka, ale m6Zeme povedat, Ze je zdkladom ontologickej
podstaty vobec. Ako pise ,sloboda je pre miia prvotnejsia nez bytie.”?

1 BERDA]EV, N. A.: Viastni Zivotopis, 2005, s. 110.
2 BERDA]EV, N. A.: Viastni Zivotopis, 2005, s. 67.
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Takto sa Berdajev radi k existencialnej a personalistickej filo-
zofii, ktora kladie doraz na slobodu ludskej osoby. Existencia sa
stane jednym z jeho kltcovych slov, ktoré vSak nebude vztahovat
len na ¢loveka, ale aj na Boha. Preto mozeme povedat Ze Berdaje-
vove chapanie cloveka a Boha opusta pomerne zuzenu aristote-
lovsko-scholasticktt interpretaciu a prekracuje ontologiu bytia
smerom k existencialnemu zakladu, v ktorého centre je , sloboda”
a znej vyplyvajuci ,,¢in” ¢loveka a Boha.

Sam o sebe hovori: , Suhlasim s oznacenim seba ako metafyzika,
ale vyhybam sa oznacovat samého seba ako ontoldga, pretoze pojem bytia
povazujem za problematicky. Bytie je pojem Ci predstava a nie existen-
cia.”3

Metafyzika Berdajeva je metafyzikou slobody, ktora sa spdja
s personalnym pristupom k ¢loveku a k Bohu. Racionédlne pozna-
nie Boha, typické pre klasickd, ontologicki metafyziku, znemoz-
nuje vstupit do vztahu s Bohom a v kone¢nom désledku Boha viac
zakryva ako spristupfiuje. To isté plati o poznani cloveka. Seba-
poznanie nestaci postavit len na intelektudlnych zakladoch alebo
emocionalnej skiisenosti so sebou samym. Sebapoznanie musi
smerovat k poznaniu vlastnej celistvosti, ktora si vyzaduje
sktisenost so slobodou. Ta je v protiklade objektivizacie?, ktora je
odcudzenim sebe samému a vlastnej existencii.’

3 BERf)A]EV, N. A.: Viastni Zivotopis, 2005, s. 366.

4 Pod vyrazom ,objektivizdcia” méa Berdajev v tomto kontexte na mysli
problematickost poznania Boha, pretoze ak ho budeme vnimat ako objekt,
¢o sa zda, Ze je nd$ vychodiskovy krok, dochadza nevyhnutne kjeho
skreslovaniu a nasledne prispésobovaniu podla ,,obrazov”, ktoré st nam
zname a blizke a ktoré pochadzaju z nasej subjekt-objektivnej skiisenosti
sveta. Nemyslime tym len zameranie sa na materidlny svet, ale svet
cloveka v celej antropologickej perspektive, ktora odraza spésob myslenia,
kultaru a prezivanie vztahov, raz naplnenych laskou, inokedy postave-
nych na sebapresadzujicej sa moci. V tomto epistemologickom vycho-
disku spociva problém objektivizicie Boha, so vSetkymi dosledkami, ktoré
so sebou prinasa.

5 Porov. BERDA]EV, N. A.: O otroctvi a svobodé cloveka, 1997, s. 111.
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Problém, na ktory Berdajev upozorniuje je, ak nasa kategoria
bytia sa zredukuje len na produkt myslenia ateda je urcovana
nasou racionalitou. Tu sa zasadne odlisuje od ontologicky
orientovanych filozofickych smerov. Pre Berdajeva je pojem bytia
postaveny na abstrakcii len pojmom, ktory nevystihuje realitu. Ako
hovori: , Realita pre miia nie je totoZnd s bytim a este menej je totoZnd
s objektivnostou. Svet subjektivny a personalisticky je jediny pdévodne
redlny.”® Subjektivnost predstavuje stav cloveka, v ktorom sa
aktudlne nachadza alen zpozicie ktorej sa mdze rozhodovat
a uskutoc¢niovat volbu. Preto podla Berdajeva je cestou k porozu-
meniu cloveku cesta personalizmu, ktory zdoraznuje tvorivi
¢innost jedinca otvoreného voci svetu a druhym ludom. Opak
vedie k otroctvu, ktoré kladie na prvé miesto vlastné ja, ktoré
hlada sebapotvrdenie vo vlastnej ¢innosti, ba dokonca vo vyssich
hodnotach. To vytvara typ cloveka farizeja, ktorého oddanost
zakonu dobra a Cistoty, vzneSenej idei sa zmenila v egocentrické
sebapotvrdenie a sebauspokojenie. Dokonca aj svdtost sa moze
zmenit na istt formu egocentrizmu a sebapotvrdenia astat sa
faloSnou.” Vsetky formy egocentrizmu, od tych najjednoduchsich
az po tie najvznesenejsie znamenajui vzdy otrocenie cloveka sebe
samému a tak i otroceni okolitému svetu. , Nie je ni¢ strasnejsie nez
clovek posadnuty falosnymi ideami, v ktorych hl'add svoje sebapotvrdenie,
je to tyran seba samého i druhych I'udi.”s

2. Personalny obraz Boha

V Berdajevovej filozofii je obraz Boha kli¢covym bodom jeho
personalizmu. Porozumiet zmyslu Iudskej existencie je mozné az
z perspektivy transcendencie. Ta je vSak rovnako vystavena
moznosti zotrocenia ludskym myslenim atym pretvorena na
obraz cloveka. Tym sa clovek vystavuje riziku, Ze bytie Boha mu

¢ BERDAJEV, N. A.: Viastni Zivotopis, 2005, s. 121.
7 Porov. BERDA]EV, N. A.: O otroctvi a svobodé cloveka, 1997, s. 107.
8 BERDA]EV, N. A.: O otroctvi a svobodé ¢loveka, 1997, s. 107.
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unikne a bude nahradené racionalnym konstruktom, ktory vyho-
vuje udskej predstave o usporiadani sveta.

V prvom rade sa preto kritika zmeriava na chdpanie meta-
fyzického pojmu ,bytie”. ,Bytie” vtiahnuté do racionality je podla
Berdajeva poznamenané abstrakciou a stava sa vylucne racional-
nym konstruktom, ktory je z podstaty apersonalny a preto s nim
nie je mozné vytvarat osobny vztah. Z toho vyplyva, Zze pojem,
ktory vypracovalo Tudské myslenie a predstavivost nie je mozné
aplikovat na Boha. Boha nie je mozné zviazat snaSimi
racionalnymi kategériami. Nakoniec aj z pohladu zjavovania sa
Boha vdejinach, sa Boh neprejavoval ako nehybny hybatel,
absolttne nemenné bytie, ale ako Zzivi duch v tvorivom akte. Ttto
duchovnost Boha preto nie je mozné redukovat na bytie, ktoré by
bolo chépané ako objekt.® Z toho pre Berdajeva vyplyva, ze ,nie je
mozné vybudovat ontolégiu Boha. Boh nie je bytie, ktoré je vysledkom
price abstraktného myslenia. [...] Ponimanie Boha ako sebestacnej
a nehybnej bytosti je obmedzenou a abstraktnou raciondlnou myslien-
kou.”10

Ontologické chapanie Boha totiz ide pomimo osobnej
sktisenosti s Bohom, s ktorym sa clovek nestretava v byti, o ktorom
mysli v pojmoch, ale iba v duchu. Duch je pre Berdajeva ,sloboda,
tvorivy akt, osobnost, spolocenstvo ldsky.”1! Paradoxne v Aristotelovej
metafyzike je kategoria substancie klucova a podstatna, avsak
kategoria vztah je vnimana len ako akcident. To, o je pre cloveka
podstatnejsie je vSak podla Berdajeva vztah so sebou, druhymi
as Bohom. AZ skrze vztah sa modze clovek rozvinuf a stat sam
sebou.

Vztah s Bohom mozno chapat len dynamicky a dramaticky.
Preto sa Berdajev priklana k apofatickej, mystickej teologii, ktora

9 Porov. BERDA]EV, N. A.: Duch a realita, 2006, s. 12.

10 BERf)A]EV, N. A.: RiSa Ducha arisa Cisdrova. Bratislava : Kalligram,
2003, s. 25.

11 BERDA]EV, N. A.: Viastni Zivotopis, 2005, s. 366.
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popiera moznost aplikovat kategoriu bytia na Boha.'? Mystika ma
vyslovne personalisticky rozmer.1

Stym suvisi aj kritika chapania Boha ako absoliitno. Tento
metafyzicky pojem je podla Berdajeva vyprazdneny od vSetkého,
¢o sa spaja s duchom — od existencie, prejavujucej sa tvorivostou
a slobodou. Ani , Absoliitno” nie je zalezitost nabozenského zjave-
nia, ako skor produktom myslenia filozofie a teoldgie. , Abstrakiné
Absoliitno zdiela osud abstrakiného bytia, ktoré sa nicim nelisi od
nebytia. K Absoliitnu sa nie je mozné modlit, nie je moiné sa s nim
dramaticky stretnit. Absolitnom nazyvame to, ¢o nemd vztah k inému
a nepotrebuje iné. Absoliitno nie je bytost, nie je osobnost predpo-
kladajiica vzdy vykrocenie zo seba a stretnutie sa s druhymi.”14

Boh Biblie nie je takymto absolttnom. Vzdy sa prejavoval ako
Boh vztahu. Z pozicie vztahu Boh vstupuje do dramy slobody
alasky, ktora sa neda interpretovat pojmom Absolutno. ,Bok je
tajomstvo a pozndvanie Boha je zozndmenim sa s tajomstvom. [...]
Raciondlne pozndvanie Boha je lZivé pozndvanie Boha, pretoZe odkryva
Tajomstvo, popiera tajomstvo Boha.”’> Rozum sa v snahe vsetko
pochopit snazi podriadif tajomstvo Boha svojej logike a schop-
nostiam, ¢o tajomstvo rusi a prisposobuje Boha Iudskému mysle-
niu a predstavam. Preto sa Berdajev priklana k mystickej teologii
a vjeho dielach mdzeme stretniit mnoho vyrazov, odporujicich
klasickym ontologickym formulédcidm, ako napriklad: Boh nemd
Ziadnu moc;, Boh nie je pricinou nicoho; Boh mneriadi tento svet; Boh
neexistuje ako nejakd predmetnd realita nadomnou; Boh nie je Absoliitno;
Boha nemozno mysliet skrze analégiu a pod.

Prave tendencia podriadit Boha ideam aristotelovskej filozofie
viedla k tomu, Ze Boh bol zbaveny vSetkého vnuitorného pohybu
a vietkej tragickosti, ktort prekonava vo vztahu k cloveku

12 Porov. BERDA]EV, N. A.: Duch a realita, 2006, s. 12.

13 Porov. PORUBEC, D.: Duchovny prerod od marxizmu ku krestanskému
idealizmu v diele N. A. Berdajeva. In: MOJZES, M. et al. (eds.): V sluzbe
Cirkvi. Presov : GTF PU, 2019, s. 144.

14 BERDA]EV, N. A.: O otroctvi a svobodé cloveka, 1997, s. 69.

15 BERDA]EV, N. A.: Viastni Zivotopis, 2005, s. 113.
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a k stvoreniu. Takéto myslenie vedie, podla Berdajeva, k monar-
chickému chapaniu Boha, ktoré Bohu pripisuje absoltitnu moc nad
svetom a tym ho odosobiiuje.'® Tato forma myslenia nici tajomstvo
zjavenia sa Boha a nevyhnutne vedie k ,idey predurcenia”.!”

Zjavenie sa Boha Otca vo svojom Synovi a Duchu Svétom je
v antindmii vo¢i chdpaniu Boha ako absolttneho monarchu
s absolutnou mocou. Zjavenie sa Bozieho Syna, obetovaného,
trpiaceho, ukrizovaného nie je zjavenim sa absoltitneho monarchu.
~Boh je Boh trpiaci spolu so svetom a clovekom, je ukriZovand Ldska,
Osloboditel; zjavil sa nie v moci, ale ako ukriZovany. Vykupitel je
Osloboditel’ a nie Bozi nictovnik evidujiici nase hriechy.”8 Preto je podla
Berdajeva hlavnou vlastnostou Boha ['udskost"?, nie vSemohtcnost,
vSeveducost atd., ale Iudskost, ktora je schopna slobody, lasky
a obeti. Ludskost je tak obrazom Boha v ¢loveku. Obrazom Boha,
ktory je schopny trpiet, obetovat sa a milovat, pretoze kde je laska,
tam je otvorenost pre vystavenie sa zranitelnosti. Takyto Boh vsak
uz nie je Bohom monistickej teodicey, ktora sa vztahuje
k Aristotelovej filozofii a nie k biblickému, zjavenému Bohu.?

Ulohou teoldgie a filozofie je ocistovat nase chapanie Boha od
sociomorfizmu, ktory podriaduje Boha spolocenskym konvenciam
a strukttiram, ¢o ma pozitivny vplyv aj na chapanie samotného
¢loveka. Do popredia sa dostdva skusenost vztahu, ktord
zodpoveda tej forme antropoldgie, ktora je postavena na slobode
a ¢ine ¢loveka.

Vztah medzi clovekom aBohom preto nie je ,vztahom
kauzdlnym, ani vztahom prostriedku a ciel'a, ani vztahom pdna a raba,
nie je podobny nifomu z predmetného sveta, prirodného a spolocen-
ského.”?" ,Nie je moziné povedat, Ze by Boh bol cielom a osobnost

16 Porov. BERDA]EV, N. A.: O otroctvi a svobodé cloveka, 1997, s. 69 — 70.
7 BERDAJEV, N. A.: Viastni Zivotopis, 2005, s. 367.

18 BERDA]EV, N. A.: O otroctvi a svobodé cloveka, 1997, s. 70.

19 BERDAJEV, N. A.: O otroctvi a svobodé Eloveka, 1997, s. 70.

20 Porov. BERDA]EV, N. A.: O otroctvi a svobodé cloveka, 1997, s. 43.

2 BERDA]EV, N. A.: O otroctvi a svobodé cloveka, 1997, s. 33.
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prostriedkom pre Osobnost—Boha.”?* Boh nemodze byt iba prostried-
kom pre cloveka, ako ani clovek nie je prostriedkom pre Boha. Boh
je osobnost a preto , nechce cloveka, nad ktorym by panoval a ktory by
ho musel oslavovat, chce cloveka — osobnost, ktord odpovedd na jeho
vyzou, s ktorym by bolo mozné spolodenstvo lisky.” Clovek sa mé
v tejto laske angazovat skrze svoju slobodu. Vztah medzi
clovekom a Bohom je vztahom postavenym na slobode. Boh, ktory
je slobodou a osloboditelom, dava pocit slobody anie podria-
denosti.>* A prave to Boh, podla Berdajeva, ocakava aj od cloveka.
Ako piSe v Ruskej idei: ,Nie je to tak, Zeby clovek vyzZadoval slobodu od
Boha, ale naopak Boh od cloveka a vdaka tejto slobode je zjavné, Ze clovek
bol stvoreny na obraz Boha.“?> Len zotroCeny clovek Zzije v otrockej
predstave Boha a sam sa stava jej otrokom.

Berdajev nadvazuje na vychodné ucenie o ,zboZstveni cloveka”,
ktoré interpretuje ako vzdjomny vztah medzi ¢lovekom a Bohom.
Vztah, ktory je dolezity ako pre ¢loveka, tak aj pre Boha. , Idea Boha
o cloveku je nekonecne vyssia nez tradicné ortodoxné chdpanie cloveka,
ktoré vzniklo potlacenym a zuiZenym vedomim. ldea Boha je najvicsia
ludskd idea. Idea cloveka je najvicsia BoZia idea. Clovek cakd na
narodenie Boha v sebe. Boh cakd na narodenie Cloveka v Sebe. [...]
Milujiici (Boh) nemodze existovat' bez milovaného (Cloveka) — o tomto nie
je mozné premyslat v racionalistickych pojmoch, na tomto nie je mozné
postavit racionalistickii ontolégiu.”?¢ Toto tajomstvo nie je moZzZné
mysliet logicky, len mystickou symbolikou. Je to jedina cesta, po
ktorej je mozné sa priblizovat k tajomstvu Boha a tvori podstatu
duchovnej skuisenosti. Myslienka potreby cloveka zo strany Boha
je cestou eschatologického krestanstva, ktoré chce byt verné
mesianskej idei.

2 BERDAJEV, N. A.: O otroctvi a svobodé Cloveka, 1997, s. 34.

3 BERDA]EV, N. A.: O otroctvi a svobodé cloveka, 1997, s. 34.

2 Porov. BERDAJEV, N. A.: O otroctvi a svobodé Eloveka, 1997, s. 68.
35 BERDA]EV, N. A.: Ruskd idea. Praha : Oikoymenh, 2003, s. 141.
2 BERDA]EV, N. A.: Viastni Zivotopis, 2005, s. 255.
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3. Sloboda a ¢in

Len v slobode sa vyjadruje osobné autentické prezivanie ¢love-
ka. Nie je to len volba medzi moznostami, medzi dobrom a zlom,
ale predovsetkym vytvdranie dobra a zla.?”

V tejto suvislosti Berdajev rozliSuje pojmy osoba a osobnost.
Osoba vyjadruje substancidlnu charakteristiku, ale osobnost
vyjadruje jedine¢nt individualnost. Toto ,, byt sdm sebou” vSak nie
je samozrejmostou, ale musi sa uskutoc¢nit slobodnym angaZova-
nim. , Osobnost’ nie je v Ziadnom pripade hotovou danostou, ale je
tilohou, idedlom cloveka.”? ,,Osobnost moze mat zhodné rysy s druhymi,
ktoré umoziiujii uskutocnit porovnanie. Ale tieto zhodné rysy sa netykajii
podstaty, ktord zmnej konecne robi osobnost. [..] V kazdej [ludskej
osobnosti je ¢osi vseobecné, univerzdlne. V ¢loveku je mnoho z toho, ¢o
patri Tudskému rodu, historického, tradicného, socidlneho, triedneho,
rodinného, mnoho zdedeného a napodobriujiiceho, ,vseobecného”. Ale
prdve to vsetko nie je ,o0sobnym” v osobnosti. ,,Osobné” je origindlne,
spité s prootnym zdrojom, je povodné. Osobnost' musi uskutocriovat
svoje svojbytné origindlne tvorivé ¢iny a len to, o nazyvame osobnostou,
vytvdra jej jedinecnii hodnotu.”?

Osobnost sa teda podla Berdajeva prejavuje predovsetkym
v kategdriach slobody a tvorivosti, ktoré odkazuju na ducha ¢loveka.
Duch a sloboda osobnosti takto tvoria dva zdkladné ideové piliere
Berdajevovej antropoldgie. Osobnost sa moze prejavit len v tvo-
rivosti, preto clovek nemoze splyntt s davom, systémom, ani sa
izolovat do individualneho spdsobu prezivania a uzavretosti. To
vsetko je pre osobnost destruktivne.

Sloboda sa v Berdajevovej teoldgii a filozofii stava zakladnou
metafyzickou ideou, ktora je ideou primdtu slobody nad bytim.
Primat slobody nad bytim je zaroven primatom ducha nad bytim.
Bytie je totiz statické, zatial ¢o duch sa prejavuje dynamicky. Duch
nie je substanciou, ale je Zivotom vtom najvlastnejSom slova

27 Porov. BERDAJEV, N. A.: Viastni Zivotopis, 2005, s. 74.
28 BERDA]EV, N. A.: O otroctvi a svobodé cloveka, 1997, s. 21.
2 BERDA]EV, N. A.: O otroctvi a svobodé cloveka, 1997, s. 22.
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zmysle, preto ho nie je mozné poznat raciondlne, ale len
v skusenosti duchovného Zivota. Duch sa prejavuje v slobode i laske
a preto aj duchovny zivot je spojeny s duchovnou skusenostou,
ktora je ,najoyssou realitou v Zivote l'udstva. V nej sa nedokazuje, ale
ukazuje BoZstvo samé.”3

Sloboda sa tak stava povinnostou a poslanim cloveka aje
realizaciou BoZzej idey cloveka ako aj odpovedou na Boziu vyzvu.3!
Je poslanim cloveka byt v tvorivom c¢ine samym sebou, teda byt
¢lovekom v najplnsom zmysle slova. Opakom toho je vlastne
otroctvo, ktorého podstata spociva v konec¢nosti vsetkého, ¢o je len
relativne, podliehajtice zmene a zaniku, ¢i uz sa to tyka falosnych
obrazov Boha, vztahov, veci, roznych foriem uspechu a zaisto-
vania sa v tomto svete pod.

Sloboda ¢inu otvara dimenziu Zivota, ktort je mozné nazvat
duchovnou. Je otvorenostou pre zrely Zivot, v ktorom dochadza k
sktisenosti s Bohom. Duchovny Zivot nie je preto mozné chapat
ako korespondenciu medzi clovekom aod neho oddelenou
duchovnou realitou. Duchovny Zivot ma mysticky charakter, ktory
prenikd cely telesno-duchovny zivot cloveka, avSak bez toho, aby
sme upadli do monizmu alebo dualizmu, ktorych spiritualne
konzekvencie v konecnom dosledku Iudsky zivot deformuju.3

Falosné spiritudlne postoje vychadzaji, podla Berdajeva,
z nepochopenia podstaty duchovného Zivota, na ktory sa casto
nazera cez prizmu naivného naturalistického realizmu.® Totiz ze
Boh ,je vlddca sveta, Ze On vlddne v tomto prirodnom svete, vo svete
fenoménov. [...] Ideu Bozej vile nie je mozné chdpat naturalisticky
a fyzicky, je mozné ju chdpat' iba duchovne a mordlne, ona je prezivand

% BERDAJEV, N. A.: Filosofie svobodného ducha — Apologie a problematika
kiestanstoi. Cdst 1. Cerven}? Kostelec : Pavel Mervart, 2009, s. 37.

31 Porov. BERf)A]EV, N. A.: O otroctvi a svobodé ¢loveka, 1997, s. 41.

32 Porov. BERDAJEV, N. A.: Filosofie svobodného ducha — Apologie a proble-
matika kfestanstvi, s. 36; 65 — 66.

3 Porov. BERDAJEV, N. A.: Filosofie svobodného ducha — Apologie a proble-
matika kfestanstvi, s. 34.
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iba v osobnom osude.”3* Berdajev upozornuje, ze , nemozno si mysliet,
Ze Boh nieco v tomto svete spdsobuje podobne ako sily prirody, Ze riadi
svet a vlddne podobne ako krdli a vrchnosti v stdtoch, Ze determinuje Zivot
sveta a cloveka. [...] Milost nie je zvonku posobiaca sila, milost je
prejavenie sa bozského v ¢loveku.”

Boh nevstupuje do sveta tak, ako v iom prebiehaji prirodné
procesy. Nepdsobi nutnostou sily a prisnej kauzality. Jeho
poOsobenie je neoddelitelné od slobody. Nechava volnost prejavom
vonkajSej slobody prirody, ktora sa kreuje do nekoneénych foriem
a pestrosti. A rovnako respektuje slobodu cloveka, pre ktora je
skor vnatornou motivaciou k tvorivosti nez deterministickym pro-
gramom. V tomto kontexte tvorivej dimenzie ¢inu moZzno nakoniec
porozumiet Berdajevovmu vyroku: ,Boh odhaluje Seba svetu,
odhaluje Seba v prorokoch, v synovi, v Duchu, v duchovnej vyske
¢loveka, ale Boh neriadi tento svet.”3¢ Otvorenie sa Boha svetu ajeho
vztah ksvetu ma podla Berdajeva eschatologicky charakter,
zamerany na Bozie kralovstvo. Bozie kralovstvo sa vSak nielen
ocakava, ale zaroven tvori v slobodnom ¢ine ¢loveka.

4. Aktualnost Berdajevovho personalizmu pre krestansku
spiritualitu

Berdajevova koncepcia duchovného zivota ma Siroky zaber,
preto sa zastavime len pri koncepte mystického chdpania duchov-
ného rozmeru zivota. Berdajev upozoriiuje na problém prilisnej
racionalizacie, ktora vedie k tomu, ze bozské sa stava produktom
Tudského. Preto mu je bliz§i mysticky jazyk, ktory poodhaluje
tajomstvo transcendencie bez toho, aby sme narusili jeho hibku
avtiahli ho do nasho sveta. V knihe Duch a realita porovnava
koncept mystického, apofatického myslenia a katafaticky pristup,

3 BERDAJEV, N. A.: Vlastni Zivotopis, 2005, s. 385.
35 BERDA]EV, N. A.: Risa Ducha a risa Cisdrova, s. 30 — 31.
36 BERDA]EV, N. A.: Viastni Zivotopis, 2005, s. 210.

96



50. vyrocie vydania knihy ,, Osoba i czyn”

ktory sa stal typicky pre Zapadného cloveka. Z toho sa zrodilo
mnoho problémov.

V prvom rade ide o problém chapania Boha na pozadi tak-
zvanej objektivizdcie. , Pravda mystického stretnutia sa cloveka s Bohom
v hibke duse nardza na pojem Boha ako absoliitneho sebestainého bytia.
Ale pojem Boha ako absoliitneho a sebestacného bytia nevyjadruje bozsky
Zivot. Je to iba objektivizdcia sledujiica ciele socidlnej organizdcie
nabozenského Zivota.”¥ Stakym Bohom, ktory skor pripomina
dokonaly do seba uzavrety princip totiZ nie je mozné nadviazat
vztah. V stvislosti vztahu medzi ¢lovekom a Bohom zdoraziuje
Berdajev hibku troji¢nej teoldgie. V Bohu ako Trojici sa zjavuje
Bozia laska a blizkost, ktoré majii persondlny charakter. Takto,
v krestanstve chapany Boh, je radikdlne odliSny od pohanského
chédpania, ¢o sa prejavuje na ovela intenzivnejSej a hlbsej dimenzii
duchovného Zivota a vztahu ¢loveka k Bohu.%

Pre Berdajeva je spiritualna skiisenost s Bohom otvorena pre
jednotu Boha v cloveku a naopak bez toho, aby doslo k redukcii
0s0b. Ide v prvom rade o vztah, ktory je zaloZeny na metafyzic-
kom zdklade, ktory sa vymyka racionalistickému, objektivistic-
kému mysleniu aje ho mozné objavit apochopit len skrze
otvorenost duse pre lasku. Preto sa u Berdajeva casto objavuje
vyzva k ,zbozsteniu” typicka pre vychodnt spiritualitu. Zbozste-
nie znamend pochopenie pritomnosti Boha v ¢loveku a objavenie
vlastnej identity, ktora je zalozZend na Zivote Boha. Citujic mystika
vychodu sv. Simeona: ,,Dakujem ti, Ze Ty, ktory si nad vsetkym Boh,
stal si sa jednym duchom so mnou bez splynutia, bez utvdrania, bezo
zmeny... Cely necakane prisiel, nevypovedatelne sa zjednotil, nevyslovne
sa spojil so mnou ako oheti so Zelezom, ako svetlo so sklom.”%

Takato spiritualita ma nutne praktické dosledky. Odmieta
akykol'vek dualizmus, ktory oddeluje Boha od ¢loveka v zmysle
odcudzenosti, ¢o ma v konecnom ddsledku tragické konzekvencie

87 BERDA]EV, N. A.: Duch a realita, 2006, s. 124.

3 Porov. BERDAJEV, N. A.: Filosofie svobodného ducha — Apologie a proble-
matika kifestanstvi. Cdst 1., 2009, s. 51.

39 BERDA]EV, N. A.: Duch a realita, 2006, s. 125.
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pre zdeformované obrazy Boha. Zaroven je krestanska spiritualita
v ostrom protiklade k mocenskému chapaniu Boha. Dosledkom
takéhoto myslenia je totiZ strach z Boha, na ktory casto opravnene
reaguju kritici nadboZenstva. Paradoxom je, Ze mnohym tato
objektivizacia ,,vyhovuje”. Bud si nou zaistuju moc, odvolavajtc sa
na moc Boha, alebo sa uspokoja s prijatim pravidiel hry, prostred-
nictvom ktorych sa sBohom raz anavzdy snazia vyrovnat.
Objektivizacia ducha podporuje nasilie, cez ktoré clovek interpre-
tuje moc Boha a sam sa ddva do sluzby tejto moci, za ktord, v mene
Boha, skryva svoje mocenské sklony presadzovat vlastné idey. Je
to moc, ktora si prisvojila duchovny zdroj a sama sa poklada za
posvatnu.® Objektivizacia Boha je tak previazana s pokusSenim
teokracie, ktora vo svojej podstate nie je tazbou po pritomnosti
Boha, ale po jeho moci, ktord sa presadzuje svetskymi prostriedka-
mi. Utychto Tudi zostava Boh vzdy len niedim vonkajSim.
Obracaju sa k nemu ako k objektu, ale neprijimaja ho do svojho
vnutra, nezjednocuju sa s jeho myslenim a volou, ale podriaduju ju
svojej voli a mysleniu.

Preto Berdajev nastojc¢ivo zdoraznuje, Ze je potrebné ,vdizZne
rozliSovat medzi Bohom a ludskou ideou Boha, medzi Bohom ako
bytostou a Bohom ako objektom. [...] Objektivizovany Boh bol predmetom
otrockého l'udského uctievania. Ale paradox je v tom, Ze objektivizovany
Boh je Bohom ¢loveku odcudzenym a cloveku vlddnucim a zdroveri Bohom
vytvorenym ludskou obmedzenostou a odrdZajiicim tiito obmedzenost. 4!
Zaiste duchovny zivot ovplyviiuje socialny zivot, ale zaroven
formy duchovnosti nesu stopy socialnych foriem, a to az po pojem
Boha a dogmatické formulacie. St tzko spédté s formami ludskej
kooperacie, so vztahom cloveka k cloveku. Tieto vztahy sa vSak
mozu menift a preto krestanstvo sa meni tiez. Moze sa prejavovat
ako humanizované prostredie, ale aj ako bestidlne prostredie,
pretoZze toto prostredie zavisi od socidlnych vztahov medzi ludmi.
Ak su tieto vztahy vicie, ked clovek utlaca a vykoristuje ¢loveka,

40 Porov. BERDA]EV, N. A.: Duch a realita, 2006, s. 60.
4 BERDA]EV, N. A.: O otroctvi a svobodé cloveka, 1997, s. 67.
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meni sa tym aj duchovny Zivot udi a v ich mysliach aj poznavanie
Boha.#?

Krestanska spiritualita je teda pre Berdajeva nutne persona-
listicka, pretoze vjej zdklade spociva vztah. Vzfah cloveka
k ¢loveku a Boha k ludom vSak nie je reciproénym vztahom alebo
ekonomickou vymenou. Vztah je podstatou naSej identity
a skuskou spravnosti vnttornej slobody a zrelosti.

Zaver

Sucasné krestanstvo si Ziada hlbSie rozvinutie andvrat
k Trojicnej teoldgii, ktora je jedinym zakladom, na ktorom moze
krestanska spiritualita stavat. Boh, ako casto zdoraznuje Berdajev,
nie je statickym absolutnym bytim, ale osobou, ktora vstupuje do
vztahu s clovekom. Ba mozno povedat, Ze vztah sBohom je
zakladom identity a plnosti zivota cloveka. Nie je to vSak vztah
nejakej vymeny, ani neumocnuje dualistické oddelenie Boha
a ¢loveka. Takého formy vztahov sprevadzaju naboZenstvo, ktoré
zije v zajati dualizmu a monizmu. Vztah s Bohom mé mysticky
rozmer a premiena cloveka na podobu Boha. Vychodna tradicia
v tomto kontexte pouziva vyraz ,zboZstenie”, ktorym chce vyjadrit
vedomie pritomnosti Boha v ¢loveku. V tomto kontexte Berdajev
hovori, Ze krestanstvo moze byt vo svete personalistickou
revolticiou®, ktora sa dokaZe vymanit z pokusenia moci a dualiz-
mu. Potom sa modze duch cloveka naplno rozvinut a prejavit
v tvorivosti, ¢im sa stava ticastnym na Bozom posobeni a tvoreni
vo svete. Druhy clovek uz nebude pre nds nepriatefom, ktory by
nas priamo alebo potencidlne ohrozoval. Takéto myslenie, zaloze-
né na objektivizovanej pravde, je prekonané vnatornou slobodou,
ktora je prejavom vnutornej zrelosti a identity.

4 Porov. BERDA]EV, N. A.: Duch a realita, 2006, s. 160 — 161.
43 Porov. BERDA]EV, N. A.: Duch a realita, 2006, s. 55.
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SUBSTANCNO — RELACNE CHAPANIE OSOBY
V DIELE W. N. CLARKA

Tvan ONDRASIK

Abstract: The aim of the articleis to analyze the substantive-
relational understanding of a person in the work of William Norris Clark.
Clark has succeeded in creatively unifying, with in the frame work of his
conception of personal and existential tomism, the understanding of a
person and his identity. He carries out an original synthesis of the
understanding of the person of St. Thomas Aquinas and the dynamic
understanding of the person, especially his relation in phenomenology,
philosophy of existence and philosophy of dialogue.

Uvod

V prispevku reflektujeme substancno - relacné chapanie
osoby v kontexte persondlneho aexistencidlneho tomizmu
Williama Norrisa Clarka SJ. Domnievame sa, Ze Clarke original-
nym spdsobom interpretuje nielen dielo sv. Tomasa Akvinského,
ale jeho snahou je prepojenie autentickej tomistickej filozofie
s fenomenologiou, filozofiou existencie a filozofiou dialogu.
Polozime si tieto otazky: Ako Clarke chape osobu a jej identitu? Je
mozné prepojenie tomizmu s dynamickym fenomenologickym
chapanim osoby?

Osoba ako ,bytie vo vztahu”

Existencidlny tomista W. N. Clarke sa vo svojej knihe Osoba
a byti (2007) podujal tvorivym sposobom domysliet nacrtnuté intu-
icie sv. Tomasa Akvinského. Svoju analyzu opiera o chapanie aktu
bytia pochadzajiceho od Tomasa Akvinského, ktory tento dyna-
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mizmus v diele Suma proti pohanom vyjadruje takto: , Tym, Ze nieco
existuje v akte, je to i ¢inné.”! Na inom mieste tvrdi: ,,Cinna moc
nasleduje sticno v akte. VSetko totiZ kond na zaklade toho, ze je v
akte.”? V diele Teologickd suma o tomto dynamizme bytia T. Akvin-
sky pise: ,, Kazda vec existuje kvoli svojej ¢innosti.”? V 20. storoci to
bol E. Gilson, ktorému sa podarilo pregnantne akcentovat
existencialny a zaroven dynamicky charakter aktu bytia v diele sv.
Tomasa Akvinského. ,Rozhodne nie: byt, potom pdsobit, ale: byt
znamend byt ¢inny.”* Podobne sa vyjadruje aj Clarke: ,Slovom
existencialne bytie je samo v sebe dynamické, nie statické.”> Podla
Clarka samotna povaha kazdého realneho stcna ma dva
neoddelitelné a vzdjomne dopliujuce sa pdly: substancidlny
a relacny. Substancialna cast je zodpovedna za zachovanie identity
realneho sdcna. ,Schopnost existovat v sebe — samom a nie ako
sucast iného sticna (Co je klasicka definicia substancie) je, povedané
s Bernardom Lonerganom, jednota — identita — celok, jednota —
celok so vSetkymi castami aidentickd v case.”® Komplementarny
k substancialnemu poélu kazdého realneho sticna je jeho vztahovy
pol, ktory je zodpovedny za komunikaciu s druhymi odlisnymi
stucnami. Clarke odkryvajic substancialny a relacny aspekt reality
tvrdi: ... byt, znamena byt substanciou vo vztahu.”” Mozno
povedat, Ze to, ¢o plati o kazdom redlnom stcne, sa da aplikovat
i na samotné chapanie ludskej osoby.

Fenomén osoby dava odpoved na otazku Kto som? Ludska
prirodzenost ndm dava odpoved na otizku Co som? Tudska
prirodzenost (telesnost a duchovnost) sa konkrétne realizuje

1 AKVINSKY, T.: ScG 1, 43.

2 AKVINSKY, T.: ScGIL, 7.

3 AKVINSKY, T.: ST, q. 105, a. 5.

4+ GILSON, E.: Byti a nékteri filosofové. Praha: Oikoymenh, 1997, s. 212.

5> CLARKE,W, N.: The One and the Many. Milwakee: Marquette University
Press, 2001, s. 32.

¢ CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s. 23.

7 CLARKE, W, N.: Explorations in Metaphysics. Being — God — Person. Notre
Dame: University of Notre Dame Press, 2008, s. 104.
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vjednote osoby. ,Osoba je realizdcia Iudskej prirodzenosti.”s
Clarke nadvazujic na sv. Tomasa Akvinského pontka definiciu
osoby: ,, Osoba je stcno aktualne existujtice (tj. so svojim aktom
bytia), odlisné od vSetkého ostatného, ktoré mda rozumovu
prirodzenost, takze si je vedomé seba samého a je zodpovednym
zdrojom svojich ¢innosti.”? Prva cast tejto definicie osoby implikuje
fundamentalnu metafyzicka struktiaru osoby. Druha cast odkazuje
k prejavu tejto ontologickej konstitiicie v poriadku cinnosti
anachadza svoj vyraz v etike.

Ludska prirodzenost (vychadzajic z tomizmu) chdpeme ako
jednotu duchovnej duse, ktora je subsistentnda azaroven je
substancidlnou formou tela — anima forma corporis. Sv. Tomas
Akvinsky o tom piSe: ,Je zjavné, Ze to, ¢im Zije telo, je dusa ... Dusa
je totiz to, prostrednictvom ¢oho ma ludské telo svoje aktudlne
bytie... Ludska dus$a je formou tela.”’® Duchovna dusa a hmota -
telo nie st v cloveku ako dve spojené prirodzenosti, ale ich
spojenie vytvara jedint Iudsku prirodzenost.! E. Coreth potvrdzu-
je: ,Duchovna dusa ma funkciu zivotného principu a spolu s telom
tvori substancialnu jednotu, totiz jednotu jedného a celého
cloveka.”’2 Ludska prirodzenost v sebe zahfna spiritualnu dimen-
ziu vdaka duchovnej dusi a obsahuje aj materialnu zlozku - telo,
vich podstatnej jednote. ,Spojenie duse atela nie je ziadnym
trestom duse, ale pozitivhou védzbou (spojenim), ktorou ludska
dusa dosiahne Gplnta dokonalost.”? Cloveka v tomto kontexte
mozno chapat ako ,vteleného ducha” zapusteného do réznoro-
dych horizontov jeho prirodzeného sveta. T. Machula ku
Clarkovmu pojmu , vteleny duch” poznamendva: ,Clarke sa v tejto
suvislosti domnieva, Ze tato cesta ku zdroju vlastnej existencie

8 CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 49.

9 CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 37.

10 AKVINSKY, T.: Otdzky o dusi. Praha: Krystal OP, 2009, s. 23.

11 Porov. Katechizmus katolickej cirkvi. Trnava: SSV, 1998, s. 98.

12 CORETH, E.: Co je clovék?. Praha: Zvon, 1993, s. 136.

13 GILSON, E.: The Christian Philosophy of ST. Thomas Aquinas. Notre Dame:
University of Notre Dame Press, 1994, s. 190.
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a zmyslu je pre I'udsky zivot natolko ddlezita, ze vyraz ,vteleny
duch” zasadzuje cloveka do SirSej perspektivy nez je iba material-
ny horizont bytia, atak l'udské bytie vystihuje lepSie ako vyraz
»Zivocich rozumovy.“!* Ludska dusa je ontologickym principom
identity osoby, ako tvrdi aj P. Volek: ,Individudlna substancialna
forma je jednoduchd, nematerialna, zabezpecuje jednotu vedomia
aje zaroven principom identity osoby. Je inym oznacenim pre
raciondlnu dusu v clovekovi, ktora tak predstavuje princip
diachronnej identity Iudskej osoby. Predstavuje postacujicu
podmienku identity [udskej osoby.”15

Clovek ma svoj vlastny rozum, prostrednictvom ktorého
smeruje k uchopeniu inteligibilného stcna, ktoré je jeho adekvat-
nym objektom. Prostrednictvom vole je mu darovana schopnost
slobodne sa rozhodovat a zdroven izodpovedne konat. Ludska
vola v sucinnosti s rozumom je nasmerovana k svojmu konecnému
naplneniu v nekonecnom Dobre, ktorym je Boh ako najhlbsi
prament zmysluplnosti zivota. Skrze telesnost je ¢lovek hlboko
ponoreny do rozmanitych kontextov materidlneho sveta a je
povolany pretvarat a kultivovat ho svojou ¢innostou. Clovek viak
presahuje svoj materidlny svet. Vdaka tomu, Ze je aj bytostou
vztahovou, je bytostne otvoreny pre realizaciu socialnych vztahov
a socidlnej komunikacie, ktoré st zaloZené na autentickej laske.
Zaroven clovek je i bytostou putujucou: je putnikom smerujticim
ku konecnému cielu vlastného Zzivota ajeho bytostného zmyslu.
V podstatnej miere je i dejinnou bytostou: prostrednictvom daru
slobody uskutociuje vlastné dejiny. V dejinach modze clovek
kreativhym spdsobom objavovat a realizovat vlastni zmyslupl-
nost prostrednictvom kazdodennej ¢innosti atak moZze aktivne

14 MACHULA, T.: Clovék jako Zivodich rozumovy a vtéleny duch. Tomés
Akvinsky a soucasna tomisticka perspektiva. In: Filozofia, ro¢. 66, 2011, ¢.
1,s.49 - 58.

15 VOLEK, P.: Princip diachrénnej identity Iudskej osoby. In. Volek, P
akol. Problém identity osoby v stredovekej a siiasnej analytickej filozofii.
RuZomberok: Verbum, 2010, s. 89 -112.
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participovat na utvdrani svojho kultirneho bytia a realizovat
kultirne artefakty umeleckého alebo technického charakteru.

Osoba ako sebavlastnictvo, sebazdielanie
a sebatranscendencia

Sebavlastnictvo Clarke najskor chape ako vedomie seba
samého — tyka sa to nasho sebapoznania a vedomia vlastného ,,ja”.
K prebudeniu vedomia seba samého dochadza u osoby prostred-
nictvom kontaktu s druhymi osobami. Sebauvedomovanie je dlhsi
proces. U diefata knemu dochddza cez jeho intimny vzfah
s najbliz§imi. Mozno vsak povedat, Ze proces sebauvedomovania
je celozivotny a niekedy nebyva skiipy ani na rozne prekvapenia.
Duchovné sebapoznanie osoby ma svoje hranice. Preto nase
bytostné ,ja” v jeho skutoénej hibke zostéva velkym tajomstvom.

Dalsi spdsob sebavlastnicva prinaleZiaci personalnej existencii
je jej sebaurcenie, ktoré sa dotyka poriadku cinnosti a podstatne
suvisi so slobodnou volou a eticko-moralnou zodpovednostou za
vlastné zivotné rozhodnutia a skutky. ,Ludska osoba samozrejme
nemoze prevziat zodpovednost za ovladanie celého stvorenia.
Mobze vsak svojim Iudsky obmedzenym spdsobom napodobniovat
Boha prijatim zodpovednosti za maly kusok sveta, ktory jej bol
zvereny.”16 Clovek nemde uniknut volbe medzi zlom, ktoré
zmysluplny Zivot prekryva a radikalne ho zatemnuje, a rozhodnu-
tim orientovat sa na transcendentné potenciality dobra, ktoré
otvaraji nové, casto netusené horizonty zmysluplnosti v jej
pozitivnom vyzname.'” Na to, ze zmysel zZivota u cloveka sa hlbsie
napliiuje uskutocriovanim potencialit dobra, poukazuje i]. Gron-
din.’s V hibke na3ej existencie nas k dobru pobada svedomie, ktoré

16 CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 57 — 58.

17 Porov. COTTINGHAM, ].: On The Meaning of Life. London: Routledge,
2003, s. 36.

18 Porov. GRONDIN, ].: Vom Sinn des Lebens. Gottingen: Van den Hoeck
and Ruprecht GmbH, 2006, s. 82.
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vyzyva nie k pasivite, ale k autentickému, angazovanému
a zmysluplnému zivotu v perspektive slobody a zodpovednosti.
Neustale odhodlanie rozhodovat sa, neutralizovat zlo a vyhybat sa
mu (ako nie¢omu nezmyselnému), a naopak, uskutocriovat dobro
(ako nieco bytostne zmysluplné), vytvara najvyssi mozny salad
sposobu Zivota s vytyenym zmyslom Zivota. To ¢loveka napifia,
robi ho stastnym a privadza ho k prezivaniu bytostnej radosti.
Svedomie bytostne suvisi nielen s autentickostou Zzivota, ale za
predpokladu, Ze si ho patricne kultivujeme, prispieva iku
koherentnému spdsobu objavovania a realizovania zmysluplnosti.

Chapanie osoby v kontexte jej duchovného sebaurcenia pod-
statne stvisi s nasim jedinecnym Zivotnym pribehom, s celostnou
zmysluplnostou Zivota anaSou persondlnou identitou. ,Kratko
povedané, nasa osobna identita je v existencidlnom poriadku
¢innosti neoddelitelna od nasho pribehu, ktory nemodzeme
odmietnut, ale musime ho interpretovat aintegrovat, dat mu
uplnejsi vyznam.”“" Ide tu o narativnu identitu osoby, ktora stvisi
snaSimi presvedceniami a preferovanymi hodnotami, prostred-
nictvom ktorych objavujeme a realizujeme parcidlnu a celostnti
zmysluplnost Zivota. Podobne uvazuje aj Ch. Taylor, ktory tvrdi,
ze Clovek interpretuje svoj Zivot v narativnych terminoch. Zmysel
vlastného Zzivota chape ako odkryvajicu sa histériu, ktord dava
vyznam minulému, uschoprniuje nds pre zivot v pritomnosti
audava nam smer do budticnosti. Clovek moZe seba samého
spoznat vo vlastnej histérii svojho dozretia, upadku, vyhry
a porazky.®® Toto narativne hladanie nie je svojvolnym ani
naivnym lIudskym hladanim. Je to hladanie bytostnej zmyslu-
plnosti zZivota, preto pre osobnu existenciu ajej identitu je
existencidlne vyznamnym aktom, v ktorom ide o odhalenie
celostnej zmysluplnosti zZivota smerom k horizontu absoltatneho

19 CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 63.
2 Porov. TAYLOR, CH.: Sources of the Self. The Muaking of the Modern
Identity. Cambridge: Harvard University Press, 1989, s. 50.
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dobra a konecného ciela ¢loveka. Do tohto narativneho hladania?'
zmysluplnosti a konstituovania osobnej identity sa podstatne
zapaja nas cnostny zivot, hladajtici bazalnu jednotu nasho Zivota.
,Preto je osobna identita prave tou identitou, ktorti predpoklada
jednota postavy vyzadovana jednotou pribehu...Prave v hladani
koncepcie takéhoto dobra, ktoré ndam umozni usporiadat dobra
ostatné, takého dobra, ktoré nam umozni prehibit’ nase
porozumenie ucelu aobsahu cnosti, takého dobra, ktoré nam
umozni porozumietf ulohe integrity a stalosti v Zivote, spociva
zivot, ktory na pociatku definujeme ako hladanie dobra.”?

Chapanie osoby cez duchovné sebapoznanie a sebaurcenie sa
tykalo najmi introvertného pélu osoby. Clovek, ak chce naplno
objavovat andsledne realizovat zmysluplnost, je povolany
uskutocnit ju v bytostnej otvorenosti voci druhym Iudom. V tomto
aspekte sa osoba prejavuje svojou vztahovostou v exteriorite sveta
najméd vo vztahu k druhym Iudom. ,Pozitivne tak zistujem, co
som akto som, aktivnym areceptivnym rozvijanim medzi-
osobnych vztahov s inymi Iud'mi, ktori sa ku mne obracaji ako k
»Ty” v interpersondlnom spolo¢enskom vzorci ,Ja-Ty-My”.% Ide
o bytostné sebazdielanie osoby vo vztahu k druhému cloveku,
zalozené na autentickej laske. Je to nesmierne dynamicky proces,
prostrednictvom ktorého personalne rastieme a existencialne
dozrievame pocas celého zivota. Rozvinutd relacnost osoby
smerom k druhym ludom na zaklade lasky nds chrani pred
neduhmi nasej doby, ktorymi st individualizmus, egoizmus
a lahostajnost. Clovek sa musi lasku naucit najskor prijimat, aby ju
potom mohol odovzdavat.

Poslednou charakteristikou osoby je jej sebatranscendencia.
Clovek, ak chce autentickym spdsobom objavovat a realizovat
zmysluplny zivot, nemal byt sastredeny len na vlastnu

2 Narativnou identitou osoby sa v kontexte svojej hermeneutickej
koncepcie zaobera i P. Ricoeur. Porov. SIVAK, J.: K Ricoerovej hermene-
nutickej fenomenoldgii osoby. In: Filozofia. ro¢. 57, 2002, ¢. 8, s. 571 — 581.

2 MACINTYRE, A.: Ztrdta cnosti. Praha: Oikoymenh, 2004, s. 254 — 255.

2 CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 71.
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sebarealizaciu, ale skoér by mal rozvijat skryté potenciality
sebatranscendencie — sebapresahu k inym I'udom a k Bohu. Takto
sa sebapresahovanie mdze komplementdrne rozvijat v horizon-
talnom smere na zaklade lasky k druhym ludom, atak rozvijat
interpersonalne vztahy s blizkymi a bliznymi. Sebapresah sa moze
uskutocniovat i vo vertikalnom smere vo vztahu k transcendentnej
skutocnosti, k Bohu ako absoltitnemu bytiu a najvyssiemu dobru
nasho Zzivota, ktory je =zaroven prameniom zmysluplnosti.
Sebatranscendencia cloveka ma svoj bytostny pravzor v Zivote,
smrti a vzkrieseni Jezisa Krista. Tento moment obdivuhodne
vystihol J. Ratzinger: , Byt krestanom znamena prejst od bytia pre
seba kbytiu pre druhych .. Podla toho zakladné krestanské
rozhodnutie znamena odputanie sa od sustredenosti na seba
a pripojenie sa k existencii JeziSa Krista otvorenej voci celku ...
Clovek tym, Ze zanecha svoju uzavretost a uspokojenie so sebou
samym, vyjde zo seba, aby vtakomto prekrizeni svojho ja
nasledoval Ukrizovaného a zil pre druhych ... Kazdy je povolany
neprestajne uskutociiovat exodus sebaprekracovania.”?* Fenomén
lasky, ktora v nasom zivote prekracuje kontexty sebarealizacie
smerom bytostnému, otvorenému horizontu sebatranscendencie je
opravdivym zmyslom zivota. Potvrdzuje to aj J. Maritain, ked piSe:
s laska nie je pominutelnym zazitkom alebo citom, ale
skutoénym zmyslom bytia.”?>

,Osoba ako kazdé iné redlne sticno je zivou syntézou
substanciality a vztahovosti, kde vztahova cast je rovnako dolezita
ako substanciadlna cast, pretoZe ja ako substancia moZze aktuali-
zovat svoju potencialitu a naplnit tak svoje urcenie iba skrze vzta-
hovost.”?¢ Pre porozumenie integrativnej sily fenoménu zmyslu
zivota je nevyhnutné vnimat cloveka nielen ako substancialnu

24 RATZINGER, | — BENEDIKT, XVL.: Uvod do kresfanstva. Trnava: Dobra
kniha, 2007, s. 200 — 201.

2 MARITAIN, J.: Existence and the Existent. The Modern Classic of Philosophy.
New York: Paulist Press, 2015. s. 68.

2% CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 71.
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jednotu tela a duchovnej duse (v perspektive ktorej sa zvyraznuje
sebavlastnictvo osoby ako vedomie seba, nase sebaurcenie — teda
ovladanie poriadku ¢innosti prostrednictvom rozumu a slobodnej
vole), ale rovnako je vyznamny i rozmer vztahovosti o otvorenosti
osoby voc¢i svetu, ¢o ma nepochybne velky vyznam pre
nadvdzovanie dialogickych medziludskych vztahov a vztahu
k Bohu. Substancialita spolu s relacnostou konstituuju identitu
osoby. Osoba cloveka je preto charakterizovana nielen svojou
individualitou, interioritou a subjektivitou, ale komplementarne
k tomu i vztahovostou, otvorenostou k exteriorite sveta, socialitou
a bytostnou transcendenciou smerom k osobnému Bohu.

V perspektive objavovania arealizovania zmyslu Zzivota
(Boha) je zdrojom bytostnej radosti a zdravého optimizmu a po-
siliiuje aj nasu osobnu identitu. Vystizne to vyjadruje i W. Norris
Clarke: ,Na najhlbsej urovni bytia aidentity musi byt koniec
koncov osoba definovana v terminoch svojho trvalého vztahu
k Bohu, zdroju vSetkého bytia, lebo je ako posledné dielo stvorenia
jeho obrazom. Porozumiet na tejto najhlbSej tirovni tomu, kto som,
je mozné iba pomocou vztahovych terminov: som obraz Bozi,
privedeny do bytia laskou a povolany k premene a konecnému
zjednoteniu so svojim Pévodcom...osvietit a prejasnit ma moze na
najhlbsej rovine mojho bytia a zmyslu iba najziarivejsie Svetlo.”?

Zaver

Originalita pristupu W. Norrisa Clarka tkvie v jeho substan-
cidlno-relacnom chdpani Boha, bytia a identity osoby. Podarilo sa
mu do jednej koncepcie komplementarne skibit zdanlivo nespo-
jitelné filozofické tradicie, filozoficko-teologicki koncepciu sv.
Tomasa Akvinského a moderné fenomenologické analyzy Boha
a osoby (ako ich nachadzame u predstavitelov filozofie existencie,
filozofie dialégu, v personalizme a hermeneutike). MoZno pove-
dat, Ze sv. Tomas Akvinsky pregnantne analyzoval substancialitu

27 CLARKE, W, N.: Osoba a byti. Praha: Krystal OP, 2007, s 74.
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Boha, bytia a osoby, no menej rozvinul ich vztahovy rozmer. Ako
vsak dokazuje Clarke, ani ten v jeho diele (aspon v nacrte) nechy-
ba. Fenomenolégom sa podarilo prenikavym spdsobom priblizit
vztahovy rozmer Boha a osoby, ale nedostatocne rozpracovali
metafyzicky rozmer tychto skutocnosti, ba niekedy ho i odmietali.

Clarkovi sa podarilo vo vlastnej koncepcii originalne skibit
a zapracovat substancidlno-relacné chapanie Boha, bytia a identity
osoby, vktorom vedla seba stoji sv. Tomas Akvinsky jednote
s fenomenologickymi analyzami M. Heideggera, G. Marcela, M.
Bubera, E. Levinasa. Podla nasho nazoru vtom spociva velka
originalita jeho filozofického projektu a odkazu pre nas. Nasu
domnienku potvrdzuje aj D. Svoboda, ktory v knihe Metafyzika
vztahii pontika dokladnt analyzu pojmu vztah v metafyzickom,
logickom a antropologickom kontexte naprie¢ celou tomistickou
tradiciou. O W. N. Clarkovi pise: ,, Ako velmi podnetny sa mi dalej
zda Clarkov postreh, ze vztahovost je nutnym sprievodnym rysom
celku bytia, vratane Iudskej osoby, a ze tento fakt je kone¢nom
désledku zakotveny v samotnej povahe BoZieho bytia.”?

ZOZNAM POUZITE] LITERATURY

AKVINSKY, T.: Otdzky o dusi. Praha: Krystal OP, 2009.

AKVINSKY, T.: Summa proti pohaniim. Kniha I. Olomouc: Matice
cyrilometodéjska, 1993.

AKVINSKY, T.: Summa proti pohaniim. Kniha II. Olomouc: Matice
cyrilometodéjska, 1993.

AKVINSKY, T.: Theologické summa. Olomouc: Dominikanska edice
Krystal 1937-1940.

CLARKE, W, N.: Explorations in Metaphysics. Being — God — Person.
Notre Dame: University of Notre Dame Press, 2008.

CLARKE, N.W.: Osoba a byti. Praha: Krystal OP, 2007.

28 SVOBODA, D.: Metafyzika vztahii. Praha: Krystal OP, 2017, s. 172.

110



50. vyrocie vydania knihy ,, Osoba i czyn”

CLARKE, W, N.: The Creative Retrieval of Saint Thomas Aquinas,
Essays in Thomistic Philosophy. New and Old. New York: Fordham
University Press, 2009.

CLARKE, N. W.: The One and the Many. A Contemporary Thomistic
Metaphysics. Milwakuee: Marquette Univesity Press, 2001.

CLARKE, W, N.: The Philosophical Approach to God. A Neo — Thomist
Perspective. New York: Fordham University Press, 2007.

CORETH, E.: Co je clovék? Praha: Zvon. 1993.

COTTINGHAM, J.: On The Meaning of Life. London: Routledge, 2003.

GILSON, E.: Byti a nékteri filosofové, Praha: Oikoymenh, 1997.

GILSON, E.: The Christian Philosophy of ST. Thomas Aquinas, Notre
Dame: University of Notre Dame Press, 1994.

GRONDIN, J.: Vom Sinn des Lebens. Gottingen: Van den Hoeck and
Ruprecht GmbH. 2006.

KATECHIZMUS KATOLICKE]J CIRKVI. Trnava: SSV, 1998.

MACHULA, T.: Clovék jako Zivocich rozumovy a vtéleny duch.
Tomas Akvinsky a soucasna tomisticka perspektiva, In Filozofia,
roc. 66, ¢.1, 2011, s. 49-58.

MACINTYRE, A... Ztrdta ctnosti. Praha: Oikoymenh, 2004.

MARITAIN, ].: Existence and the Existent. The Modern Classic of
Philosophy. New York: Paulist Press, 2015.

METZ, T.: Meaning in Life. New York: Oxford University Press, 2013.

RATZINGER, J. — BENEDIKT XVI.: Uvod do kresfanstva. Trnava:
Dobra kniha, 2007.

SIVAK, J.: K Ricoeurovej hermeneutickej fenomenoldgii osoby. In:
Filozofia, ro¢. 57, ¢.8, 2002, s. 571 — 581.

SVOBODA, D.: Metafyzika vztahii. Praha: Krystal OP, 2017.

Swité Pismo Starého a Nového zdkona. Rim: Slovensky tstav svatého
Cyrila a Metoda, 1995.

TAYLOR, CH.: Sources of the Self. The Making of the Modern Identity.
Cambridge Harvard University Press, 1989.

VOLEK, P.: Princip diachrénnej identity Iudskej osoby. In Volek
akol. Problém identity osoby v stredovekej a sucasnej analytickej
filozofii. Ruzomberok: Verbum, s. 89 - 112, 2010.

111



DISPUTATIONES QUODLIBETALES XXIII.

MAURICE BLONDEL — FILOZOF CINU

Stefan SROBAR

Abstract: Maurice Blondel — A Philosopher of Action. Blondel
researches human activity, especially acting in relation to being. Blondel
reveals human beings’ actions in their innermost intentions as actions
demanding infinity and longing for it. Since human beings cannot meet it
in the world, they absolutize the relative. One may overcome this
metaphysical failure by recognizing in his or her very self the truest
heading of their actions to the infinity, and this can be done only if the
absolute internally acts in the very basic of such actions. Human being’s
freedom will never reach the fullness of human life. According to Blondel,
the basic attitude of immanence is that one can only accept and involve in
his or her life what is implicitly contained in his or her self, what
corresponds to one’s inner desire for improvement. The truths about the
God do not approach us from the outside, but from the inside by their
gradual implanting into the activity of the entire human being. The
distinction between superficial and deep desire is typical of the Blondel’s
method.

1. Uvod

Blondelizmus mozno povazovat za znacne autondémny
myslienkovy (najmaé filozoficky a teologicky) smer. NajblizSie ma
k novokantizmu a k novoaugustinizmu. Charakterizuje ho konstituo-
vanie spiritudlneho ,cogito” cez intuitivno — reflexivne poznavanie
konania, ato nielen vjeho priebehu a cielov, ale aj vnitornych
intencii. Operuje troma aspektmi interiority:

- bezprostrednd sebareflexia cloveka v jeho Cinnosti, najma v ko-

nani, ktoré je personalnym jadrom jeho ¢innosti,

- utvaranie praktického a Zitého ,,cogito”,
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- zivé myslenie, cez ktoré je Boh pritomny v dusi astale na
cloveka posobi.!

A. Schopenhauer tvrdi, ze metafyzickou podstatou sveta je véla
k Zivotu. Je to univerzalna sila, ktora tlaci kazdu vec k pretrvdvaniu,
ona energia, ktora je aktivna vkazdej casti prirody, nielen
v zivocisnej risi, ale aj v risi rastlin, dokonca aj v nerastnej risi.2
Podla P. Teilharda de Chardina Boh a svet sa pred nasim zrakom
spojili v oblasti ¢innosti. Nie, Boh neodvadza predcasne nas pohlad
od diela, ktoré ndm sim uloZil. Sdm sa nam totiz ukazuje ako
dosiahnutelny prave prostrednictvom tohto diela. V jeho silnom
svetle neblednii podrobnosti naSich pozemskych cielov. Lebo
dovernost nasho spojenia s nim zavisi na tom, ako dokladne plnime aj
tie najmensie tlohy. Zlvy a vteleny Boh nam nie je vzdialeny, ale
ocakava nas vkazdom okamihu nasej cinnosti. Posledny ciel, ku
ktorému o hibke smeruje moja véla, dosiahnem tym, Ze dokoncim to,
¢im som prave zamestnany. ,BoZia pritazlivost pdsobi na nase krehké
tizby a najnepatrnejsie zdmery tym, zZe im ddva vyssi Zivot. Nepdsobi na
ne rusivo ani ich nepotlica (...). Uvddza do ndsho duchovného Zivota
vyssi princip jednoty. BoZi Specificky ticinok spociva (...) v posvicovani
Tudského usilia alebo v zIudstovani krestanského Zivota.’ Blondelizmus
charakterizuje tzv. imanentnd metoda. Jej podstatou je spdsob
odhalovania najhlbsSej existencidlnej intencionality a finality a tym aj
zmyslu [udskej Cinnosti. Tym sa blondelizmus priblizil ku
Kierkegaardovej a Newmanovej filozofii redlneho. Nadvazuje pre-
dovsetkym na franctizsku filozofickti tradiciu tzv. konkrétnej
filozofie 19. storocia predovsSetkym na myslenie L. Oleé-Lapruna
a Charlesa Renouviera. Tvorivo s vnom rozvinula najmé tradicia
biranizmu.*

1V LETZ, J.: Netomistické metafyziky. Trnava, 2009, s. 244-245.
2UBALDO, N.: Obrazové déjiny filozofie. Praha, 2011, s. 402.
3 DE CHARDIN, P. T.: Chut zit. Praha, 1970, s. 27-28
*LETZ, ]J.: Netomistické metafyziky. Trnava, 2009, s. 245.
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2. Zivot a dielo

Maurice Blondel pochadzal zo starobylej mesStianskej, prisne
katolickej rodiny. Narodil sa v Dijone 2.11.1861. stadium literattry,
prirodnych vied aprava zakoncil bakalaureatom. Pomyslal na
knazstvo, ale na radu duchovného otca sa rozhodol, ze bude sluzit
cirkvi intelektudlnym apostolitom. Na Sorbone poznal inteligenciu
vo¢i ndabozenstvu odcudzenii aindiferentnii. Skoro spoznal, Ze
nestadi transformovat katechizmus do novsej reci, ale Ze sa musi
preniknut do hibky sposobu nyslenia sacasnikov. Ich indiferentizmus
vychadzal z pohodlného Zivotného postoja, ktory bol dodatocne
racionalizovany idealistickou a pozitivistickou filozofiou. Tt vSak uz
vtedy ucinne prekonaval Blondelovi uditelia Léon Ollé-Laprune
a Emile Boutroux. V tejto atmosfére Blondel napisal tézy L Action.
Jeho zamer bol apologeticky: z imanentnych podmienok ludskej
aktivity dospiet knutnosti Transcendencie.> Zamer a ciel svojej
prace Blondel formuloval uz 22.3.1887 pocas svojich filozofickych
$tadii v liste, v ktorm Ziada o zaznam témy doktorskej prace: ,,Co je
Cinnost (franc. action)? Co je potrebné, aby sa zo zdmeru stal skutok?
Ako je moznd tdito cinnost (franc. operation) ad extra aco je jej
vysledkom? UZ niekolko rokov wvazujem o tychto otizkach, na ktoré by
som chcel odpovedat’ vo svojej dizertdcii (...). Zdd sa mi, Ze Cinnost je
osvetlend a podmienend myslenim, myslenie zas je osvetlené a podmie-
nené Cinnostou (...). Je pravda, Ze sprdvny cin predpokladd sprdvne
myslenie. Ale ete pravdivejsie je, Ze k spravnemu mysleniu treba sprdvne
konat' In operibus lux."”®

Profesor Boutroux, ktory prevzal patronat nad touto pracou
vSak stale nabadal Blondela, aby sa varoval vSetkych presahov do
apologetiky a vypracoval svoju tému vylucne filozoficky.” Blondelovo
dielo je svojho druhu obranou viery, ¢i skor #ivodom do viery. Saint

5 RIHA, K.: Maurice Blondel. In: Teologické texty, 1999, r. 10, €. 4, s. 144.

¢ LENCZ, L.: Od konfronticie k dialégu. KriZovatky krestanstva a filozofie.
Bratislava, 1992, s. 55.

7 RIHA, K.: Maurice Blondel. In: Teologické texty, 1999, r. 10, €. 4, s. 144.
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Jean, ktorého cituje Lencz piSe: , Blondel ako krestan nemohol strpiet,
Ze filozofi oznacili svet nadprirodzena bilagom iracionality. Nechcel sa
véak znemozZnit' ako filozof, preto nepouzival teologické argumenty. Ako
krestan nemohol zracionalizovat’ Zjavenie. Medzi veriacim, ktory prijima
nadprirodzeno a medzi neveriacim, ktory mneprijima nijaké vonkajsie
kritérium jestvuje jediny sprostredkovatel: rozum. Preto celd apoldgia
Blondela je od zaciatku filozofickd. Chce dokdzat, Ze turdenie
nadprirodzena je nevyhnutné a to aj vtedy, ak sa ¢lovek zdrzuje tohto
turdenia. Ze nadprirodzeno je nevyhnutné a zdroveii nedosiahnutel'né: Ze
kazdy clovek musi rozriesit zmysel svojho bytia, ktory je napokon
ndboZensky; Ze filozofia na mnerozrieSené otdzky ndjde odpoved’ iba
v ndboZenstve; Ze veda a svetondzor (franc. croyance) rozum a viera,
imanentné a transcendentné sa stretdvajui v ¢innosti.”® Ako moZe
hovorit filozof onadprirodzene? Blondel odpoveda hypoteticky.
Nehovori o nadprirodzene ako o fakte, ale ako o hypotéze.® Blondel
svoju tézu pocas dvanastich rokov pat raz prepracoval. Velké dielo
(3. vydanie ma 495 stran) svojou originalitou sa stalo podnetom
roznych nedorozumeni. Pri obhajobe 7. juna 1893 bola téza sice
schvdlend, ale stretla sa aj s vyhradami a odmietavou kritikou. Preto
Blondel nedostal miesto vysokoskolského ucitela. Az po dvoch
rokoch sa stal lektorom v Lille aodalsi rok v odlahlom
provinénom meste Aix eu Provence, kde od roku 1899 bol tituldrnym
profesorom.

V intelektudlnych kruhoch ziskal postupne uznanie a ocenenie.
Bol vsak kritizovany od teologov scholastikov, lebo vraj nezachoval
podstatny rozdiel medzi poriadkom prirodzenym a nadprirodzenym.
Tato polemika sa zostrovala rozsirenim modernizmu ajeho odsu-
denim roku 1907. Blondel jasne aoddvodnene vyjadril svoje
odmietavé stanovisko k modernizmu. Aj napriek tomu bol Blondel
dalej teréom tutokov amusel sa branit. Casopis, ktorého bol
vydavatelom — Annales de la Philosophie Chrétienne — musel v roku
1913 zastavit' vychddzanie. Naproti tomu papez Pius X. ocenil

8 LENCZ, L.: Od konfronticie k dialégu. KriZovatky krestanstva a filozofie.
Bratislava, 1992, s. 56.
9 Tamze, s. 56.
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Blondelovu pravovernost. Roku 1926 sa Blondel musel vzdat
vyucovania kvoli chorobe zraku.!? Blondel vo svojej slavnej trilogii
La pensée (Myslenie), L’ Etre (Bytie) a L"Action (Konanie) z rokov
1934/1937 novym sposobom rozvinul myslienky svojej dizertacie.
Ukazal, ze konanie cloveka i vSetku jeho Iudsku ¢innost prenika
duchovnd aktivita. V mysleni rozoznava aspekt noeticky, prihliada-
juci na intelektudlne zjednotenie a aspekt pneumaticky, ktory je
zdkladom inteligibilnej rozmanitosti a duchovného bohatstva.
V diele Bytie ukazal, Ze ontolégia ma byt ontolégiou konkrétnou,
dynamickou a integralnou, t.j. ontogéniou. Boh vlozil do stvorenych
sucien iba zakladnti normu, ktora je vlastne intencionalitou vztahu
kazdej entity k Bohu. Stuibor tychto noriem tvori dynamicky
normativ, ktorého realizaciou sa bude postupne napliat harmonia
Stvoritela a Jeho diela.!!

3. Princip imanencie a autonémie

Blondelovo myslenie je doslednou aplikaciou principov
imanencie a autonémie, ktoré sii modernému mysleniu vlastné.
Princip imanencie vychadza z toho, ze ,do Cloveka nemdze vstipit
ni¢, ¢o nepochddza z neho a o nejako nezodpovedd jeho potrebe seba-
uplatnenia (...) aZe nie je pre Ccloveka zdvaind pravda a prijatelné
pravidlo, ktoré by nebolo mnejakym sposobom autondmne aludsky
autochténne.” Tento metodologicky princip dostava vyznam onto-
logicky. ,, Veci nesii sami v sebe svoje vysvetlenie a ospravedlnenie len
tym, Ze ich mozno znovu zaclenit do celku, ktory ich objima”. Stvislost
celku vSak nie je obsiahnuta v Spekulativnom mysleni klasickej
metafyziky, ktord je nevyhnutne abstrakind. Ukazuje sa, Ze naSe
myslenie poukazuje na druhy komplementarny spdsob nasej
aktivity, ktorym je chcenie. Myslenie a chcenie vztahujice sa —
vzajomne opacne — k bytiu s tri momenty nasho konania. Konanie
je nezrusitel'né — aj keby sme sa pokusili ho zamedzit, bol by aj tento

10 RfHA, K.: Maurice Blondel. In: Teologické texty, 1999, r. 10, €. 4, s. 144.
WLETZ, J.: Netomistické metafyziky. Trnava, 2009, s. 246-247.
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pokus konanim - a nevyhnutne konkrétny, t. j. obsahujtci vSetky
podmienky svojej moznosti a stivislosti, ktory siaha do nekonecna
v priestore a Case. Tak je Iudské konanie napojené na univerzdlnu
akciu.

Proti kazdému spdsobu monizmu alebo panteizmu Blondel
tvrdi, ze Tudské chcenie a konanie, ktoré sa realizuje len vo vztahu
k obmedzenym objektom, tito univerzalnu suavislost sice implikuje,
ale vnej nezanikd aj ked si ju nemdze osvojit. Ako myslenie sa
nedokdze pochopit ako bytie, tak ani objektivne chcenie sa nemoze
vyrovnat nekonecnu, ale prazdnemu rozpitiu chcejicej vole.’? Podla
Blondela si clovek osvojuje len to, k comu smeruje vo svojej tizbe
avo svojom hladani: ,,Dokaz, ktory je len logickym argumentom,
zostdva vZidy abstrakiny a iastocny; nevedie k bytiu, nedotlaci myslienku
k redlnej nutnosti. Naproti tomu dokaz, ktory pochddza z celkového
pohybu Zivota, dokaz, ktory je celé konanie, bude mat tiito donucovaciu
silu.”13 Tak sice , kritika Zivota a veda praxe” (podtitul L' Action)
spociva v tom, ,nechat I'udi konat, ¢o skutocne chcti, rovnako ako
dat im poznat, o vZdy uz vedia.” Ale tazkost je v tom, ,skutocne” a
,vzdy”. Autentické bytie clovek nemdze dosiahnut vlastnou silou,
pretoze vdla, ktora sa moze realizovat len vo vztahu ku konecnym
objektom, nemdze byt ziadnym objektom naplnena. Vo vdli samej je
rozpor. Predsa vSak chcenie pokracuje. Je to mozné len tym, Ze je v
nom nejaka sila, ktora nie je zmneho. Blondel ju nazyva jediné
potrebné. Voci nemu sa ¢lovek musi rozhodnut. Bud sa uzavriet
a obmedzit sa na svet konecnijch javov, alebo sa odovzdat absoliitnej
Transcendencii a prijat svoju identitu ako dar. Toto odovzdanie,
ktoré sa vopred javi ako strata seba, moze clovek uskutocnif len
v spojeni s Kristom, v ktorom je zvrchovand aktivita zéaroven
absoliitnou pasivitou a v jeho konani teda nejde len o obmedzené
objekty, ale ojeho samotné bytie. Stihlas s nim je zaroven suhlas
sbytim azaroven s nadprirodzenom. Je to blondelovsky kristo-
centrizmus, implikovany vo wvsetkom konani. , Blondelova filozofia

2 RfHA, K.: Maurice Blondel. In: Teologické texty, 1999, r. 10, €. 4, s. 144.
13 BLONDEL, M.: Logika ¢inu. Svitavy, Rim, 2001, s. 43
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Tudskej nedostatocnosti je schopnd integrovat kazdy myslienkovy smer,
ale nemozno ju na Ziadny znich redukovat. Je skutocnou syntézou
moderného myslenia a predchidza ndmietkam postmoderny.”14

Blondel dospel k zaveru, Ze ¢lovek vo svojom mysleni, konani
ibyti sam sebe zasadne nepostacuje. A z existencidlnej sktisenosti
tejto svojej nedostatocnosti sa zrodilo jeho volanie a vzyvanie
druhej, vyssej skutocnosti, od ktorej moze dufat v naplnenie svojich
tazob. Prirodzend tazba po blaZenosti, presahujuca vsetko, co vo
svete nachddzame, dava zakladny rozmach vSetkému naSmu
cheeniu a konaniu. V tejto situdcii zakdsenej a uvedomenej nedosta-
tocnosti nasej existencie pristupuje k nam v astrety Boh a pontika
nam svoje rieSenie, na ktoré by clovek sim nikdy neprisiel. Tento
moment znamend zdsadny obrat v celom naSom duchovnom postoji
amysleni. ,Dochddza k akejsi konverzii od metafyziky rozumouvej
dostatocnosti k metafyzike rozumovej nedostatocnosti (...). Blondelova
metafyzika nie je len metafyzikou konverzie, ale aj metafyzikou kristovskej
inkarndcie.”’> Toto nové rieSenie vSak neznamend nasilné
obmedzenie, desStrukciu ludskej prirodzenosti, ale naopak dava
nové smerovanie, integrdciu a zmysel vsetkym prirodzenym tenden-
ciam aj medznym situdciam, i zdanlivo tragickym udalostiam.1®

4. Analyza lI'udskej ¢innosti

V rozsiahlych rozboroch rozvija Blondel l'udskii ¢innost' v celej
svoje Sirke. Rad radom prebera charakteristické oblasti ¢innosti:
veda, umenie, rodina, vlast, [udstvo. Skima vedomé a podvedomé
zdroje a podmienky cinnosti, organické rozvinutie slobodného Cinu,
realizaciu zameru, spoluprdcu s inymi [udmi. Nakoniec analyzuje
nabozenstvo, smerovanie Cloveka kabsolitnu. ,Vsade konstatuje
zdsadny rozpor (franc. inadéquation) medzi zdkladnym dynamizmom
a skutocnym vysledkom. Ludskd ¢innost je vidy nekonecnd. Clovek sa

14 RIHA, K.: Maurice Blondel. In: Teologické texty, 1999, 1. 10, €. 4, s. 144.
15 LETZ, ].: Netomistické metafyziky. Trnava, 2009, s. 247.
16 Tamze, s. 247.
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nikdy neuspokoji chcenim konecnych veci.”7 Volba (option) je zakla-
dom filozofie cinnosti. Volbou sa Boh a nadprirodzeno, o ktorych
filozof hovoril dosial iba hypoteticky ako o idei stane skutocnostou.
Prijimam tym seba, sihlasim so stvorenim, prijimam vél'u Druhého.
Ak vsSak c¢lovek odmietne Boha, proti odbojnej voli ani Boh ni¢
,nemoze”.

Podstatou Blondelovej koncepcie teda je: , Fenomenologickymi
popismi Cinnosti ukdze, Ze clovek je odkdzany na nieco, ¢o ho nekonecne
prevysuje. Hypoteticky oznaci nadprirodzeno ako jedine mozné a jedine
potrebné naplnenie cloveka. Tym postavi loveka pred volbu: prijat’ alebo
zamietnut Boha a nadprirodzeno.”18

5. Metoda imanencie

V ¢om spociva podstata metddy tzv. metddy imanencie, ktorou
Blondel skima Iudskt cinnost. Blondel respektuje princip
a postulat (predpoklad) sucasnej filozofie: , Do cloveka nemdze nic
vstiipit, co nejakym spdsobom nezodpovedd jeho tendencidm a snahdm.”
Inymi slovami, Iudska cinnost je vistom zmysle autondmna,
nezavisla od zvonka prichadzajtiicich nestirodych prvkov. Preto
hovori o metéde imanencie. Ak mame prijat nadprirodzeno a Boha,
treba ukazat, ze nadprirodzeno zodpovedd ,imanentnym” tenden-
ciam cloveka. Metdda imanencie teda nie je v rozpore s katolickym
uenim o transcendencii nadprirodzena aBoha. Prave naopak,
dokazuje, Ze clovek svojim najhlbsim vnutrom je odkizany na
transcendentno, na Boha. Ttto odkazanost nenachadzame v po-
vrchnom chceni kazdodennosti, ale v ,hlbokej vdli”, ktora posobi
v tajomnych hibkach nasho bytia. ,, Vo vedomi sa stretdva to, Co
zdanlivo robime, chceme a myslime, s tym, ¢o skutocne robime, chceme
a myslime. Takto v predstieranych popieraniach av hladani umelo
vykonstruovanych cielov objavujeme hlboké tvrdenia a neodolatelné

7 LENCZ, L.: Od konfrontdcie k dialégu. KriZovatky krestanstva a filozofie.
Bratislava, 1992, s. 57.
18 Tamze, s. 58.
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naroky, ktoré su skryté v nasej Cinnosti,” pise Blondel v jednom liste.!
Toto rozlisenie medzi povrchnym ahlbokym chcenim je pre
Blondelovu metédu typické.

Metéda v Blondelovom diele je velmi ddleZitd, pretoZe nechcel
vytvorit novu filozofiu, chcel najst iba novii metodu.0 Podla teologa
Paula Tillicha hibka je rozmer priestoru, ale zaroveri symbol
duchovnej kvality. Preco Tudia od nepamati hladaja pravdu? Je to
preto, ze ich sklamal povrch veci auz vedia, zZe pravda, ktora
nesklame sa nachadza hlboko pod povrchom? Preto [udia
odkryvajt jednu vrstvu za druhou. To, ¢o sa jeden den zda ako
pravdivé, sa nasledujuci den ukaze ako povrchné. Vo svetle tychto
ohromnych asmelych krokov do hibky nasho sveta by sme mali
prehodnotit ndzory, ktoré sme doteraz povazovali za samozrejmé.
A mali by sme si uvedomit, kolko je v nich predsudkov ziskanych
z nasich individualnych preferencii a zo spolocenského prostredia.
Malo by nas Sokovat, ked zistime aka mala cast nasho duchovného
sveta smeruje hlbsie pod povrch. Pozrime sa na nevzdelaného
robotnika, ktory denne vykonava mechanické tikony, ale zrazu si
kladie otdzku: ,Co zmamend, Ze vykonavam tato pracu? Aky
vyznam to ma pre moj zivot? Aky je zmysel mojho zivota?” To, ze
si tento muz kladie podrobné otazky, znamena, ze smeruje do
hibky, zatial¢o ten, ktory si ich nekladie zostava na povrchu. Hibka
myslenia patri k hibke Zivota. Va&$ina nagich Zivotov zostdva na
povrchu. Sme skor tahani, nez aby sme sami niekam smerovali.
Nezastavujeme sa, aby sme sa pozreli do vysin, alebo do hlbin. Az
ked sa obraz, ktory mame sami o sebe, rozpadne, az ked zistime,
ze sme sa zachovali celkom inak, nez by sme na zaklade tohto
obrazu ocakavali, az ked sa povrch nasho sebapoznania otrasie
a narusi ho, vtedy sme ochotni nahliadnut hlbsie do svojho vniitra.
Nézov tejto nekonecnej nevycerpatelnej hibky a zékladu nasho bytia je
Boh. Hibka je to, o znamena slovo Boh. A pokial pre vés toto slovo
ziadny velky vyznam nema, skuste hovorit o hibke svojho Zivota,

19 Tamze, s. 57.
20 Tamze, s. 57.

120



50. vyrocie vydania knihy ,, Osoba i czyn”

o zdroji svojho bytia, o tom, o povaZujete za velmi zdvazné. ,Ked’
viete, Ze Boh znamena hfbku, viete o 7iom dost’ (...). UZ nemdZete povedat’
Zivot nemd Ziadnu hibku. Zivot je povrchnyj. Samo bytie je povrchné (...).
Ten, kto poznal hibku poznal Boha.”*

Pierre T. de Chardin tvrdi, Ze Boh nds musi v istom zmysle
oyhlbit a vyprizdnit, vytvorit pre seba priestor, ked méa do nas
definitivne prenikniit. A aby nas mohol asimilovat, musi nas znovu
aznovu brat do ruky, musi nds pretavit , musi rozbit molekuly
nasho bytia. Otvorit nds aZ na dno je #lohou smrti.?> Mame sa
slobodne rozhodovat ¢i chceme dosiahnut plnii a zrelu realizaciu
svojho I'udského bytia, alebo zostat len torzom, ktoré sice moze byt
vtej ¢i onej dielej oblasti prepracované, ale zostalo nehotove,
fragmentarne a v kone¢nom désledku bez zmyslu a nenaplnené vo
svojom celku, ktory dava vlastny zmysel. Je to zverené slobodnému
rozhodovaniu. V tom spociva zmysel slobody.® Imanentnd metéda
neuvazuje o nadprirodzenom len ako o skutoc¢nosti dejin, z ¢oho
Cerpa teoldgia, ale aj ako o nieCom, Co je zakotvené v intencionalite
¢loveka, v jeho skrytom osobnom zmysle pre nekonecno. Na zaklade
toho sama dejinna skutocnost atradicia neposkytuji poévodnu
a platna pravdu ¢i predpis, ktoré bezprostredne ovplyviuju l'udskii
prax. Inak povedané filozofin sa nema zaoberat rozpracovanim
principov viery a nemoze z Absolutna a priori odvodzovat dajaké
podstatné pravdy, ktoré moézu ucinne ovplyvnit prax. , Pravdy o Bohu
nepristupujii k ndm zvonka, prostrednictvom ndsho rozumu, ale zoniitra
tym, Ze sa postupne implantujii do cinnosti celého Eloveka. AZ touto
implementdciou sa utvori priestor pre Sirsiu reflexiu tychto privd, t.j. aj
pre ich pripadné intelektudlne osvojenie zvonku.”?* Krestansky filozof
Gabriel Marcel tvrdi, ze nadprirodzeny Zivot musi mat svoje
zachytné body, svoj zaklad v prirodzenom Zivote — ¢o vSak nezna-
mena, ze by bol jeho vytvorom, alebo naopak. Ked sa pozrieme
hlbsie aj na zakladny krestansky pojem stvorenej prirodzenosti, mam

2L TILLICH, P.: Otfasdni zdkladii. Praha, 2014, s. 50-55.
2 DE CHARDIN, P.T.: Chut zit. Praha, 1970, s. 51.

2 CORETH, E.: Co je ¢lovék? Praha, 1994, s. 110.

% LETZ, ].: Netomistické metafyziky. Trnava, 2009, s. 246.
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dojem, ze objavime napokon v samej prirodzenosti aj v rozume jej
prisposobenom akusi zakladnti nezrovnalost, ktora ako by bola
nesmelym tuSenim iného poriadku, konstatuje Marcel. Poznanie
ontologického tajomstva, Co je pre Marcela akési jadro vsetkej
metafyziky, je v skutocnosti akosi podmienené plodnymi liicmi, ktoré
vyzaruje Zjavenie, ale rovnako dobre je dosiahnutelné aj pre
cloveka, ktorému je akékolvek nabozenstvo cudzie. Na druhej
strane k nemu dochadza cez akysi vyssi spdsob Iudskej skiisenosti. To
vSak vObec neznamena, ze ¢lovek, ktory toto poznanie dosiahol, by
sa musel prihlasit k urcitej viere, dovoluje mu to vsak hladiet na
moznost' Zjavenia celkom inym sposobom, nez je to mozné cloveku,
ktory neprekrocil hranice problémového a nedosiahol bod, v ktorom
moze byt tajomstvo bytia videné a vyhlasené. ,Preto smeruje takd
filozofia nezadrzatel'ne k stretnutiu s tuSenym svetlom, ktorého pdsobenie
a akoby pdlcivé predznamenanie v sebe citi.”?>

Clovek sa namaha a pachti, lebo je bytost, ktora si je vedoma
svojej konecnosti, pominutelnosti, nebezpeCenstva Zivota a tragickej
povahy bytia. Strach atizkost zakusuju vSetci Tudia. Videl to uz
apostol Pavol na Zidoch a pohanoch. Cloveka cely Zivot sprevadza
nepokoj, vedel to uz Augustin. Skryté zrnko ziifalstva je vo vnttri
kazdého cloveka ako objavil velky myslitel Kierkegaard. Niet
jediného nabozenského génia, jediného vnimavého pozorovatela
priepasti fudského vnutra, jediného cloveka schopného nacuvat
hlasu svojho srdca, ktory by nemal podobny pohlad na podstatu
cloveka a T'udského bytia. V kazdom cloveku su priepasti. Napriklad
vieme, ze sme viac neZ prach, ale zaroven vieme, Ze na prach sa
obrdtime. Vieme, Ze patrime do vyssicho poriadku nez je poriadok
nasSich biologickych potrieb a tiZob, ale napriek tomu vieme, Ze sa
vysSiemu poriadku spreneverime, aby sme vyhoveli svojej niZsej
prirodzenosti. Vieme, Ze sme len malou stucastou duchovného sveta
a predsa vieme, Ze sa snazime ovladnuft celok a stat sa stredom sveta.
Taky je clovek.s Kategoria ndboZenskej skiisenosti vstupovala do

% MARCEL, G.: K filosofii nadéje. Praha, 1971, s. 41.
26 TILLICH, P.: Otrasdni zdkladii. Praha, 2014, s. 92.
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teolégie velmi pomaly. Bola pripravovand napriklad neo-
platonizmom, mysticizmom Dionyza Areopagitu, Majstra Eckharta i
Jana Tanlera. Nakoniec paradoxne vznikla z osvietenstva. Nabo-
Zenska skusenost je totiz zvlastnou kategdriou skusenosti, ktora
ddva zmysel veciam vo svete aumozriuje ich. Myslitel, ktory
inauguroval obrat k sktsenosti v teologickom kontexte je predsta-
vitel romantizmu Friedrich Schleiermacher (1768-1834), ktory odpo-
roval skepticizmu aracionalizmu osvietenstva tak, ze posunul
doraz na vieru vychadzajicu z I'udskej skiisenosti. Schleiermacherova
teologickd metoda je zalozend na [udskej ndboZenskej skiisenosti,
podla ktorej vSetci Tudia podliehaju pocitu zdvislosti na niekom
alebo nieco vicsom. Tento pocit zavislosti je univerzilny u vsetkych
Tudi aje zdkladom pravého nabozenstva. , NdboZenstvo je pre neho
primdrne zdleZitostou intuicie a zdleZitostou doktriny je iba sekunddrne.
ESte skor mnez sa stane doktrinou ndboZenstvo je skiisenostou.”?
Schleiermacher argumentuje proti nabozenstvu charakterizova-
nému ako ,,vediet” alebo ako ,konat” a kladie doraz na pocity, co je
vnitornd ¢i osobnd skusenost vnimana spolu s prvkom nepozna-
telnym a tajomnym. Ako sa Boh zjavuje cloveku skrze jeho
interakcie s konecnym, clovek sa stava coraz viac vedomym si svojej
tiplnej a totilnej zdvislosti na Bohu a tento pocit zdvislosti je nakoniec
to, o urcuje ndabozenskii skiisenost. Vo svojej najzakladnejsej podobe
to poukazuje na spolo¢ny pocit zdielany véac¢sinou [udi, Ze clovek
neexistuje ako jeho vlastné bytie, ale ako zdvisly na niecom vicSom
mimo neho.?

6. Poznanie Boha

Ked si ¢lovek mysli, Ze sa dotkol Boha doslednym myslenim,
unikd mu, ked ho nehladéd konanim. VSade tam, kde sa zastavime,
Boh nie je. Ale vsade, kde kracame dalej Boh je. Je nutné stale

7 SIRKA, Z.S.: Hermeneutika skiisenosti a moznosti jej vykladu. In: SIRKA,
Z.5., JANDEJSEK, P., PANAITESCU, C. (eds.): Hermeneutika zkusenosti
v kfestanské tradici. Praha, 2014, s. 17-18.

2 Tamze, s. 18-19.
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postupovat, lebo Boh je vidy dulej (au dela). Ked nad nim uz
nezasneme, ako nad nevyslovnou novostou, ked na neho pozerame
zvonku ako na predmet poznania, alebo len ako na prilezitost
Spekulativneho myslenia, bez nepokoja ldsky, unika ndm a zostdva
nam v rukach len fantéom a idol. VSetko co sme z neho zazreli alebo
pocitili je len prostriedok, ktory nam pomaha ist' dalej. Je to cesta na
ktorej sa nezastavime, len vtedy, keby nepokracovala. Mysliet na
Boha je konanie. Ale mdZeme konat, len ked s nim spolupracujeme
adovolujeme mu, aby spolupracoval snami, boZskou energiou
(théergia), ktora integruje Tudska cinnost BoZim pdsobenim, aby
priviedlo konanie véle (I'action voluntaire) k vedomému vyrovnaniu
sa so sebou samym. Volové konanie (I'action voluntaire) je zdkladné
duchovné dusilie v ktorého sile chceme, cokolvek chceme. Toto
zdkladné snaZenie sa vSak moze konkretizovaf len v konecnych
predmetoch, t. j. vobmedzenych dobrach, ktoré nam predklada
rozum vo svojom pojmovom poznani. Ziadny obmedzeny pred-
met vSak nestadi tomuto nekonecnému rozpitiu. Len v oddanosti
tomu, ¢o nds presahuje (transcenduje) nachadza ,vdla chcend”
vyrovnanie s ,,vélou cheejiicou”. Je to mozné len s BozZim spolu-
pdsobenim.

Prave preto, ze konanie je syntéza cloveka s Bohom je v stalom
vznikani adiani akoby hnana tiZbou po nekonecnom raste.
Myslienka usadena sama v sebe aspokojnd sama so sebou je
priSerna. Je plodom Zivota len preto, aby stala zarodkom nového
Zivota. Preto teda myslienka franscendentna nevyhnutne vyzaduje
transcendentny charakter pre konanie. Poznat Boha znamena niest v
sebe jeho ducha, jeho volu, jeho lisku. Boh nemoéze byt v plnosti
poznany, ked nie je dokonale milovany. Ked sa Boh pontka ¢loveku
v podobe sebaznicenia, clovek sa mu nemdze pontknut inak nez
sebaznicenim, aj keby to bolo len preto, aby mu vratil jeho boZské
privilégium. Obeta je rieSenie metafyzického problému experi-
mentdlnou metédou. A ked sa konanie v priebehu svojho rozvoja
zdalo byt novym zdrojom jasu, nutnym pre dosiahnutie ciels,
poznanie, ktoré sa nam otvara v dokonalom sebazapreni, bude
obsahovat plnsie zjavenie bytia. Poznanie uz nevnima bytie len
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zvonku, uchopilo ho, vlastni ho, nachddza ho v sebe. Prava filozofia je
sviatost rozumu. Vola nas odcudzuje nam samym a pripodobnuje
svojmu cielu. Rozum naopak nam pripodobriuje  a ziskava svoj
predmet. Preto, ked sa odovzddme Bohu v tiplnej oddanosti, moZeme
ho lepsie vnimat duchovnym zrakom. Cistota vnttornej odliiéenosti je
organom dokonalého videnia. NemOzeme Boha vidiet a nemat’ ho,
mat ho a nemilovat ho, milovat ho, a nepriniest mu ako svoj hold
vsetko, o je, aby sme vo vSetkom nachadzali len jeho volu a jeho
pritomnost. ,To, Co je, chceme, aby bolo, nech nds to ¢okol'vek stoji, a tak
to, o je vsebe bude vnds.”? Podla K. Rihu Blondel rozlisuje

177
1

,poznanie bytia” a , bytie v poznani”. Oddanim sa Bohu sa vnutorne
zjednocujeme so vsetkym, ¢o je amodzeme otom mat vniitornii
skiisenost’. Nie je to intuicia v plnom zmysle, ale skor to, ¢o Tomas
Akvinsky nazyva ,cognitio per connaturalitatem” (poznanie podla
vnutornej spriaznenosti). V podobnom zmysle novsi myslitelia
hovoria o ,transcendentilnej skiisenosti” (K. Rahner, J. B. Lotz, W.
Kasper). Podla Kaspera, ktorého cituje Riha st aj ,nepriame
skiisenosti”, totiz ,skiisenosti, ktoré robime so svojimi skiisenostami”.
Dosvedcuju pravdu viery v Boha s evidenciou , len pre toho, kto je
ochotny sa im zverit a zmenit svoje zmyslanie.”® Postmoderna doba
vytvara pre hladanie transcendencie Specifické podmienky.
Samotné toto hladanie je vSak urcitou antropologickou konstantou —
je stucastou Iudského zivota vo vsetkych dobach a zemepisnych
oblastiach. , Boh”, ,nadprirodzeno”, ,mimo svet” st zakladné
a vSeobecne pouzivané slova k vyjadreniu toho, co sa filozofia
poktsa na urovni svojho pojmového aparatu spracovat v ter-
minoch transcendencie. Robi tak v stdlom dialégu nefilozofickymi
sposobmi vztahu k tejto inStancii. , Charakterom svojho preniknutia
do problému (resp. tajomstva) transcendencie filozofia casto rekonstituuje

2 BLONDEL, M.: Poznani Boha. In: L Action, Paris, 1950, s. 351-352 a 442.
In: RTHA, K.: Teologické texty, 6, 1995, 1. 6, & 6, 5. 217.

3 RTHA, K.: Maurice Blondel. Pozndni Boha. Preklad a poznamky. In: Tamze,
In: Tamze, s. 217.
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samu seba doteraz neobvyklym spdsobom. Mozno preto hovorit' o vijvoji
sebaponimania filozofie tvdrou v tvdr transcendencii.”>!

7. Zaver

Blondelovo dielo stoji v znameni wvelkosti a slabosti filozofie.
Velkosti, lebo filozofia vsetko chce pochopit, kazdu skiisenost moze
skiimat. Slabosti, lebo filozofia nie je sebestacnd, lebo svojou
podstatou je neukoncend. Ak ¢lovek ma vecné poslanie, ak zmysel
bytia sa dovrsi v Bohu, potom filozofia kladie otazky, ktoré nie je
schopnd plne zodpovedat. Ved dovisSenie cloveka v Bohu je dar,
milost. Filozofia teda kladie otdzky, ale tiplna odpoved nie je v jej
kompetencii. ,, Takto ostdva otvorenou stistavou, lebo si je vedomd svojej
neukoncenosti. Filozofia Cinnosti sa takto stdva filozofiou ndboZenstva.”
Blondelovo myslenie ovplyvnilo vo filozofii Josepha Maréchala
a v teologii Henriho de Lubaca a inych. Odozva jeho idei sa prejavila
na Druhom vatikdnskom koncile. Napriklad jeho chdpanie tradicie
v porovnani s dogmatickou konstiticiou Dei Verbum. Encyklika
Fides et ratio hodnoti jeho prinos slovami: ,filozofia, ktord vychddzala
z rozboru imanencie a otvdrala cestu k transcendencii.” Podla Rihu tato
charakteristika zrejme plati o Blondelovom mysleni. , Takd filozofia
zodpovedd modernému clovekovi, ktory hladd svoju identitu. Stavia
vyrazne a solidne podloZené mravné imperativy a naliehavo vyzdvihuje
nutnost konverzie otvdrajiicej oblast novej skiisenosti a pristup k viere. Je
to viak vlastne posolstvo evanjelia v reci dneSnej doby.”

31 POLAKOVA, J.: Perspektiva nadéje. Hleddni transcendence v postmoderni
dobé. Praha, 1995, s. 19.

2 LENCZ, L.: Od konfrontdcie k dialégu. KriZovatky krestanstva a filozofie.
Bratislava, 1992, s. 59.

3 RIHA, K.: Maurice Blondel. In: Teologické texty, 1999, 1. 10, €. 4, s. 144.
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