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The Role of God’s Word in Priestly
Formation: Selected Issues
The Word of God is the foundation that enables a young man to establish a
deep bond with Christ while following the path of priestly formation. Daily prayer
based on profound meditation on God’s word (lectio divina) helps a seminarian
become rooted deeply in the Holy Scripture and to truly encounter Jesus in the
books of the Gospel. The student also needs intellectual formation based on
Holy Scripture in order to understand more the secrets of the Holy Scripture
more profoundly and preach them in his ministry as reader.
Keywords: Word of God, Holy Scripture, lectio divina (divine reading), study,
ministry of reader, education, formation, priesthood, seminary, student.

Introduction: The Concept of “God’s Word”
For generations of Christians, the Word of God has been an inspiration, the foundation of the prayer, and a place to encounter God. The
Bible, which contains the message of salvation addressed to man, “holds
a privileged placed in the life of the Church.”1 “The Church has always
venerated the divine Scriptures just as she venerates the body of the
Lord, since, especially in the sacred liturgy, she unceasingly receives
and offers to the faithful the bread of life from the table both of God’s
word and of Christ’s body”.2
In contemporary culture, the word is understood simply phonetically
as the way man expresses himself and by which he imparts himself to
others.3 Through the word people express their thoughts, convey in1

H. Simon, “Przepowiadanie biblijne,” in: J. Kudasiewicz ed., Biblia w nauczaniu
chrześcijańskim, Lublin 1991, 58.

2

Second Vatican Council, Dogmatic Constitution on Divine Revelation Dei Verbum, 1967 (abbreviated hereafter as: DV), 21.

3

See A. Grabner-Haider, “Słowo,” in: Praktyczny Słownik Biblijny, A. GrabnerHaider, ed., Warszawa 1999, 1204-1205.
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formation, and communicate. Biblical tradition perceives the word in
a similar but much broader way. In Jewish tradition, in which the Old
Testament took shape, the spoken word was understood as a separate
entity endowed with a certain power. This attribute was particularly
evident in the divine word. Human thoughts are also endowed with a
certain power, which differed from the power of God’s word. For the
ancient Hebrews, even common words signified something greater than
sounds that conveyed information.4 For example, the human word was
particularly powerful when it conveyed a blessing or a curse. The power
of these words is rooted in the power of the person who speaks them.
Since God is almighty (see Luke 1, 37), His word has almighty power.
The central idea of both the Old and New Testaments is the Word of
God and His connection with revelation.5 In the books of the Old Testament, the “word of God” (Hebrew: “dewar elohim or dewar Adonai”)
means prophetic revelation. It also signifies the Law, the Decalogue, the
Book of Deuteronomy or, simply, Sacred Scripture.6 The word of God
(Hebrew “dewar”) as understood by prophets is an event—that is, the
word brings about a new event that always takes place in history. The
word of God plays a special role in the life of a priest7. In his apostolic
exhortation Gaudete et Exultate, Pope Francis recalls that: “devotion
to the word of God is not simply one of many devotions, beautiful but
somewhat optional. It goes to the very heart and identity of Christian
life. The word has the power to transform lives”.8
The word of God is an essential part of a man’s spiritual formation
during his preparation to enter the priesthood. In the Decree on Priestly
Training Optatam Totius, Paul VI writes the following about spiritual
formation: “The spiritual training [...] should be imparted in such a
way that the students might learn to live in an intimate and unceasing
union with the Father through His Son Jesus Christ in the Holy Spirit.
Conformed to Christ the Priest through their sacred ordination they
should be accustomed to adhere to Him as friends, in an intimate companionship, their whole life through”.9 One cannot speak about a real
priesthood without an authentic and deep spiritual life. The Conciliar
Fathers give the following advice regarding students: “they should be
4

See A. J. Levoratti, Moc słowa Bożego, MKPŚ: 3.

5

See W. R. F. Browning, “Słowo Boże,” in: W. R. F. Browning, Słownik biblijny,
Warszawa 2009, 469.

6

See R. Rubinkiewicz, “Słowo Boże”, SB: 142-143.

7

See DV, 24.

8

Francis, Apostolic Exhortation Gaudete Et Exultate, 2018, 156.

9

Paul VI, Decree on Priestly Training Optatam Totius, 1965 (abbreviated hereafter as: OT), 8; John Paul II, Postsynodal Apostolic Exhortation Pastores Dabo
Vobis, 1992 (abbreviated hereafter as: PDV), 45.
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taught to seek Christ in the faithful meditation on God’s word”10. In his
exhortation Verbum Domini, Pope Benedict and the Synod of Bishops Theology of
Spirituality
“attributed particular importance to the decisive role that the word
of God must play in the spiritual life of candidates for the ministerial
priesthood” and state that the “Scripture should thus be the soul of
[students’] theological formation”11. The Pope Emeritus also encourages
those who are preparing for priesthood to establish and develop their
personal relationship with the God’s word. In the following section, he
enumerates the foundations on which this deep relationship with God’s
word that forms the priest and guides his development throughout his
ongoing formation should be based.12

Meditation: Lectio Divina as a Form of Prayer
Pope Benedict devotes one part of Verbum Domini to the relationship
with God’s word that a student must foster within himself. In this section entitled “The word of God and candidates for Holy Orders,” Benedict stresses the importance of lectio divina.13 The Pope indicates that:
“Those aspiring to the ministerial priesthood are called to a profound
personal relationship with God’s word, particularly in lectio divina, so
that this relationship will in turn nurture their vocation: it is in the light
and strength of God’s word that one’s specific vocation can be discerned
and appreciated, loved and followed, and one’s proper mission carried
out, by nourishing the heart with thoughts of God, so that faith, as our
response to the word, may become a new criterion for judging and
evaluating persons and things, events and issues”14. Pope Francis adds
that “[t]he Church is young when she is herself, when she receives ever
anew the strength born of God’s word”.15
The etymology of the expression lectio divina (divine reading) indicates the formative nature of God’s word because those who engage in
this practice take advantage of the opportunity to fully develop their
religious life. The Church’s awareness has always been accompanied
10

OT, 8.

11

Benedict XVI, Postsynodal Apostolic Exhortation Verbum Domini, 2010 (abbreviated hereafter as: VD), 82.

12

See J. Wątroba, Permanentna formacja duchowa kapłanów w świetle soborowych
i posoborowych dokumentów Urzędu Nauczycielskiego Kościoła (1963-1994),
Częstochowa 1999, 115.

13

For more information on lectio divina, see A. Siemieniewski, “Maryja
zachowywała i rozważała wszystkie te sprawy w swoim sercu. Lectio divina
drogą rozwoju duchowego kapłana”, in: J. Kiciński, ed., Słowo Boże szkołą formacji kapłańskiej, Wrocław 2011.

14

VD, 82.

15

Francis, Postsynodal Apostolic Exhortation Christus Vivit, 2019, 35.
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by its conviction that the Holy Spirit spiritually directs lectio divina.16
Theology of Pope Benedict devoted a lot of texts to this form of Christian meditation
Spirituality
in Verbum Domini. He writes that lectio divina is a fundamental part of
the spiritual life of every believer and adds, “The word of God is at the
basis of all authentic Christian spirituality”.17 Furthermore, Benedict
XVI quotes the Dogmatic Constitution Dei Verbum, which states: “they
should gladly put themselves in touch with the sacred text itself, whether
it be through the liturgy, rich in the divine word, or through devotional
reading, or through instructions suitable for the purpose and other aids
[...] And let them remember that prayer should accompany the reading
of Sacred Scripture”.18
In his apostolic letter Novo Millennio Ineunte, John Paul II also encourages the practice of lectio divina, writing: “It is especially necessary that
listening to the word of God should become a life-giving encounter, in
the ancient and ever valid tradition of lectio divina, which draws from
the biblical text the living word which questions, directs and shapes our
lives”.19 In his exhortation Verbum Domini, Pope Benedict recalls what
lectio divina is: the private or communal reading of a longer excerpt of
Scripture as “God’s word,” which arises due to the inspiration of the
Holy Spirit and later turns into meditation, prayer, and contemplation.
This reading must be done with faith, and it must be uninterrupted,
since this kind of reading is meditative and has the potential to turn
into contemplation.20
One of the most well known Polish biblical scholars, Fr. Józef Kudasiewicz, quoted the official document of the Pontifical Committee for the
Celebration of the Great Jubilee of 2000, which encourages the practice
of lectio divina: “According to this document, lectio divina is reading of
the Gospel in a prayerlike manner. In Lectio divina we not only listen to
and contemplate Jesus’ words, we also consider these words the subject
of our prayer and our acceptance of these words in our hearts guides
us.”21 He adds that this type of prayer leads one to discover the Holy
Spirit in the Holy Scripture.
Lectio divina consists of five steps: lectio, meditatio, oratio, contemplatio, and actio.22 In ancient and medieval times, the tradition of lectio
16

See A. Szewcin, I. Werbiński, Lectio divina, in: M. Chmielewski, ed., Leksykon
duchowości katolickiej, Lublin – Kraków 2002 (LDK), 462-463.

17

VD, 86.

18

Ibid., 25.

19

John Paul II, Apostolic Letter Novo Millennio Ineunte, 2001, 39.

20

See J. Kudasiewicz, Odkrywanie Ducha Świętego. Medytacje biblijne, Kielce
1998, 52.

21

Ibid., 60.

22

See A. Szewcin, I. Werbiński, Lectio divina, 462.
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divina included the first four steps. Only recently was the fifth step
Theology of
–actio – added.
Spirituality
The first step of this practice begins with reading the sacred text
in order to familiarize oneself with it. Benedict XVI suggests asking
oneself the following question in order to encounter God in His word
more profoundly: “[W]hat does the biblical text say in itself?”. The Pope
writes that: “Without this, there is always a risk that the text will become
a pretext for never moving beyond our own ideas”.23 Lectio is reading
and, therefore, the starting point, since it begins with listening to what
God is saying. One must read thoroughly in order to accomplish the first
step effectively and fruitfully. This requires peace and quiet. Reading
should also be done with patiens (patience) so that the text will permeate
deeply into the soul.24 Lectio is more about listening and understanding
than of reflection. Therefore, during lectio, the reader should enter into
contemplative peace and avoid rushing the process of prayer.25
Moreover, the first step of lectio divina requires certain amount of
both time and space for reading Scripture.26 During this step, one can
refer to biblical commentary, which will provide explanations of more
difficult scriptural passages. The excerpts, which are to be contemplated
the following day, should be prepared the previous evening.27 Lectio
consists in understanding a part of Scripture by finding other similar
expressions, texts, and parallels within the Bible.28
After lectio comes meditatio—that is, meditation. Pope Benedict suggests that, during meditatio, one asks oneself: “[W]hat does the biblical
text say to [me]?”.29 He further writes that: “Here, each person, individually but also as a member of the community, must let himself or herself
be moved and challenged”.30 In meditatio, the biblical text should be
read even more slowly while carefully contemplating each sentence in
order to enter one’s heart and ask oneself: “How am I reacting to God’s
word which I am reading at this moment?” Such a prayer requires that
one enter deeply into the human heart.31 In his indications regarding the
second step of lectio divina, Reverend Krzysztof Wons writes: “if lectio
23

VD, 87.

24

See A. Cencini, Słowo Boże i formacja, Kraków 2006, 26.

25

See M. Margassi, Biblia i modlitwa, Kraków 2003, 154.

26

See I. Gargano, Zgłębianie Słowa Bożego, Kraków 2003, 34.

27

See J. Kudasiewicz, Odkrywanie Ducha Świętego, 59.

28

See S. Curro, R. Dimonte, Młodzi z Biblią. Poradnik dla duszpasterzy, katechetów
i animatorów, Kielce 2006, 25.

29

VD, 87.

30

Ibid.

31

See K. Wons, Jak żyć Słowem Bożym na co dzień?, Kraków 2002, 91.
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is seeking, then meditatio, for which reading prepares us, is finding.
Meditatio helps one find the Word’s deepest meaning, Its power and
light.”32 At this stage, man permits God’s word to enter into him and
“reads” his life. This is the patient analytical and profound work that is
the natural and necessary extension of reading.33 In this way, the text is
assimilated so that the Word enters in and permeates the heart, revives
it, and evokes a particular unrest.34 Through the process of meditatio,
the spiritual man becomes “a living library.”35
The third step of lectio divina is oratio—that is, prayer. At this step,
Pope Benedict invites the individual to ask the following question: “What
do [I] say to the Lord in response to his word?”. The Holy Father adds:
“Prayer, as petition, intercession, thanksgiving and praise, is the primary
way by which the word transforms us”.36 When practiced properly, lectio
and meditatio lead to the urge to pray. In this way, prayer is our response
to God after listening to His word. Oratio is man’s return to God in the
words of Scripture, which are inspired by His Word. The transformation
of God’s word into prayer means looking at one’s everyday life through
the contemplated text.37 Under the Word’s influence, one begins to tell
God about one’s experiences from the heart. Through the prayer of his
heart, man directly expresses everything going on within himself. Thus,
reading the Bible truly turns into a loving dialogue between the Creator
and creation. Oratio comes from the heart; therefore, it is spontaneous.
When speaking about oratio, Reverend Haręzga adds that “its form and
content are revealed through the texts and through spiritual stirrings.
This prayer is also involves comparing our life to the Word, to the extent to which each person finds and recognizes himself in [the Word].”38
Every response to God expressed in prayer during oratio should be
genuine and personal.
Contemplatio is the continuation of the previous two steps. Pope
Benedict explains that, during contemplatio, “we take up, as a gift from
God, his own way of seeing and judging reality, and ask ourselves what
conversion of mind, heart and life is the Lord asking of us? [...] Contemplation aims at creating within us a truly wise and discerning vision of
reality, as God sees it, and at forming within us “the mind of Christ” (1
32

K. Wons, Uwierzyć Jezusowi. Rekolekcje ze św. Markiem, Kraków 2004, 25.

33

See St. Haręzga, “Medytacja słowa Bożego podstawową modlitwą kapłana,”
in: J. Augustyn, ed., Sztuka bycia księdzem. Poradnik, Kraków 2010, 141.

34

See J. Kudasiewicz, Odkrywanie Ducha Świętego, 59.

35

See M. Margassi, Biblia i modlitwa, 161.

36

VD, 87.

37

See G. Zevini, P. G. Cabra, Lectio divina na każdy dzień roku. Czas Adwentu,
Warszawa 2009, 11-12.

38

St. Haręzga, W biblijnej szkole życia. Materiały do lectio divina, Poznań 2009, 26.
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Cor 2:16)”39. Contemplatio is the highest degree of reading. As such, it
should not be perceived as an extraordinary mystical grace from God, Theology of
Spirituality
but as the proper crowning achievement of a genuine Christian life.
Contemplation means loving God as the Truth and Life.40 The fourth
step of lectio divina is not technique, but rather a gift of the Holy Spirit,
which flows from the experience of a properly prayed prayer. In other
words, “contemplation is the passive state of intimacy, in which God
kindles the action. It is getting to know God through the experience of
the heart.”41 According to the Catechism of the Catholic Church: “Contemplative prayer is hearing the Word of God. Far from being passive, such
attentiveness is the obedience of faith, the unconditional acceptance
of a servant, and the loving commitment of a child”.42 The Catechism
of the Catholic Church further encourages lectio divina as a commonly
practiced and proven method of prayer based on God’s word.43
Lectio divina and meditation are preparatory steps for future pastoral work. The Decree on Priestly Training Optatam Totius conveys that
students “are therefore to be prepared for the ministry of the word:
that they might understand ever more perfectly the revealed word of
God”.44 The Conciliar Fathers encourage candidates for priesthood to
“be taught to seek Christ in the faithful meditation on God’s word, in
the active participation in the sacred mysteries of the Church”.45 In his
exhortation on the formation of priests, Pastores Dabo Vobis, Pope John
Paul II also writes: “Christian prayer, nourished by the word of God,
creates an ideal environment where each individual can discover the
truth of his own being and the identity of the personal and unrepeatable
life project which the Father entrusts to him”.46 John Paul II goes on to
state that faithful contemplation of God’s word is one of the “three great
values and demands which further define the content of the spiritual
formation of the candidate to the priesthood”.47

39

VD, 87.

40

See J. Kudasiewicz, Odkrywanie Ducha Świętego, 59.

41

G. Zevini, P. G. Cabra, Lectio divina, 12-13.

42

Catechism of the Catholic Church, 2716.

43

See ibid., 1177, 2716.

44

OT, 4.

45

Ibid., 8.

46

PDV, 38.

47

Ibid., 46.
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Ratio Studiorum: Intellectual Formation
Based on Holy Scripture
In the Dogmatic Constitution on Divine Revelation Dei Verbum, the
Second Vatican Council encourages a deeper understanding of Holy
Scripture so that the Church continually feeds Her children with God’s
word. Dei Verbum encourages and supports studying the Bible: “Catholic
exegetes then and other students of sacred theology, working diligently
together and using appropriate means, should devote their energies,
under the watchful care of the sacred teaching office of the Church, to
an exploration and exposition of the divine writings. This should be so
done that as many ministers of the divine word as possible will be able
effectively to provide the nourishment of the Scriptures for the people
of God, to enlighten their minds, strengthen their wills, and set men’s
hearts on fire with the love of God”.48 The Conciliar Fathers encourage
those who study the Bible because the Holy Scripture is “as it were, the
soul of sacred theology”.49
The aforementioned document indicates that all clergymen, deacons,
including those who are preparing for priesthood, who are active in the
ministry of the word need to study Holy Scripture, “so that none of them
will become ‘an empty preacher of the word of God outwardly, who is
not a listener to it inwardly”.50
When writing about intellectual formation of alumni in Pastores Dabo
Vobis, Pope John Paul II indicates that “[i]ntellectual formation has its
own characteristics, but it is also deeply connected with, and indeed can
be seen as a necessary expression of, both human and spiritual formation.51 In the same paragraph, the Pope indicates: “In reality, through
study, especially the study of theology, the future priest assents to the
word of God, grows in his spiritual life and prepares himself to fulfill his
pastoral ministry.” He continues by emphasizing the importance of “the
study of the word of God: the word set down in holy writ, celebrated and
lived in the living tradition of the Church”,52 and he treats God’s word
as one of two ways of growing toward a mature reflection on the faith.53
In Verbum Domini, Pope Benedict makes a similar reflection, writing that lectio divina–the method prayer based on meditation on the
Holy Scripture—must be an essential element of mandatory exegetical
study during the priestly formation: “The Synod recommended that
48

DV, 23.

49

Ibid., 24.

50

Ibid., 25.

51

PDV, 51.

52

Ibid., 54.

53

See ibid.
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seminarians be concretely helped to see the relationship between biblical studies and scriptural prayer. The study of Scripture ought to lead to Theology of
Spirituality
an increased awareness of the mystery of divine revelation and foster an
attitude of prayerful response to the Lord who speaks”.54 Pope Benedict
recommends that “great care should be taken to ensure that seminarians
always cultivate this reciprocity between study and prayer in their lives”.55
Regarding exegetical and theological formation, the Pope indicates
the following: “Care must be taken to ensure that the study of sacred
Scripture is truly the soul of theology inasmuch as it is acknowledged
as the word of God addressed to today’s world, to the Church and to
each of us personally”.56 The Pope also emphasizes that these words
arise from his concern for candidates for the priesthood. He adds: “As
well as learning the original languages in which the Bible was written
and suitable methods of interpretation, students need to have a deep
spiritual life, in order to appreciate that the Scripture can only be understood if it is lived”.57
The Congregation for Christian Education’s document Ratio Institutionis Sacerdotalis pro Polonia indicates that the most basic aim of the
intellectual formation of students is to transmit the whole and unaltered
teaching of the Church and God’s Revelation recorded in Holy Scripture.58 The Decree on Priestly Optatam Totius training is mostly devoted
to the Bible and encourages alumni to “draw out Catholic doctrine from
divine revelation”.59 The Conciliar Fathers also add: “The students are
to be formed with particular care in the study of the Bible, which ought
to be, as it were, the soul of all theology. After a suitable introduction
they are to be initiated carefully into the method of exegesis; and they
are to see the great themes of divine revelation and to receive from their
daily reading of and meditating on the sacred books inspiration and
nourishment”.60 The same conciliar document supports and encourages the study of biblical languages and considers it to be most proper.61
Ratio studiorum—that is, the program of study in major seminaries
in Poland—devotes a specific number of hours to courses on Scripture.
The official six-year course of these studies includes a specific number of
hours that must be devoted to studying the Bible. In theological studies,
the biblical analysis is included in the field of biblical and patristic studies,
54

VD, 82.

55

Ibid.

56

Ibid., 47.

57

Ibid.

58

Ratio Institutionis Sacerdotalis pro Polonia, 196.

59

OT, 16.

60

Ibid.

61

Ibid., 13.
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and students must attend 420 hours of lectures on these topics. The document indicates that the intellectual formation of the students should be
devoted mainly to biblical studies: “The education must include all the
books of the Holy Scripture, paying particular attention to the theology
characteristic of each inspired book. [...] The aim of teaching the Bible
is to acquaint the student with the Holy Books, instruct him to properly
understand their content, and teach him to love God’s word and express
it in his daily reading of the Bible.”62 The authors indicate that continual
contact with Holy Scripture will enable priests to gain skills and transmit
God’s word to the faithful in their homilies and during catechesis.
In the summary on intellectual formation based on Holy Scripture,
reverend Kudasiewicz points out that, in light of ecclesial documents,
biblical formation should consist of four steps. Firstly, it should be modern—that is, it should introduce students to new exegetical methods.
Secondly, it should be theological—that is, it should introduce the main
topics of the Revelation.63 Thirdly, it should also be ascetic—that is, it
should lead to the daily reading of Scripture. And finally, it should be
applicable to pastoral work—that is, it should prepare seminarians for
future biblical work.64

The Ministry of Reader: Service and Implementation
Seminarians should be encouraged to cleave to the Word of God in
their intellectual formation based on Holy Scripture. The ministry of
reader encourages this outcome because, by constantly meditating on
God’s word, the alumni are being formed by it during this important
step in seminary formation.65 Paul VI expresses a similar idea in his
Motu Proprio Ad Pascendum: “It is especially fitting that the ministries
of reader and acolyte should be entrusted to those who, as candidates
for sacred orders, desire to devote themselves to God and to the Church
in a special way. [...] Both by study and by gradual exercise of the ministry of the word and of the altar, candidates for sacred orders should
through intimate contact understand and reflect upon the double aspect
of the priestly office. [...] In this way, candidates are to approach holy
orders fully aware of their vocation, fervent in spirit, serving the Lord,
constant in prayer, and aware of the needs of the faithful”.66 Pope Paul
62

Ratio Institutionis Sacerdotalis pro Polonia, 163.

63

See Francis, Evangelii gaudium, 149.

64

See J. Kudasiewicz, Pismo Św. w teologii, 37.

65

A part of the prayer said by the bishop over those chosen for the ministry of
reader, see: Konferenncja Episkopatu Polski, Ustanowienie lektorów i akolitów
i przyjęcie kandydatów do diakonatu i kapłaństwa oraz obrzędy święceń diakonów, kapłanów i biskupa, Warszawa 1977 (abbreviated hereafter as: ULA), 7.

66

Paul VI, Motu proprio Ad pascendum, 7.
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IV asserts that candidates for priesthood should be conscious of their
true vocation before being ordained. When explaining the role of the Theology of
Spirituality
reader, Paul IV points out that “[t]he reader is appointed for a function
proper to him, that of reading the word of God in the liturgical assembly.
Accordingly, he is to proclaim the readings from sacred scripture, except
for the gospel in the Mass and other sacred celebrations”.67
In the same document, Paul VI underscores that, “[b]efore anyone
may be promoted to the diaconate, whether permanent or transitory,
he must have received the ministries of lector and acolyte, and have
exercised them for an appropriate time,” so that he may “be better
disposed for the future service of the word and the altar.” In: fact the
Church “considers it to be very opportune that both by study and by
gradual exercise of the ministry of the word and of the altar, candidates
for sacred orders should through intimate contact understand and reflect upon the double aspect of the priestly office. Thus it comes about
that the authenticity of the ministry shines out with the greatest effectiveness. In this way the candidates come to sacred orders fully aware
of their vocation, ‘fervent in spirit, serving the Lord, constant in prayer
and aware of the needs of the faithful’ (Rom 12:11-13)”.68 Intellectual
formation based on the Bible helps seminarians fulfill the duties and
conditions that Pope Paul VI places on them.
According to the General Instruction to the Roman Missal (2002): “The
lector reads from the ambo the readings that precede the Gospel”.69 In
order to emphasize the importance of readings from the Bible, every
reading should take place at the proper pulpit.70 The reader is also privileged because he is permitted to carry the Book of the Gospels, which
he raises in order to show God’s People the Holy Scripture.71
The Theological and Pastoral Introduction to the Lectionary indicates
that the reader is obliged to perform his proper function even if other
ministers of a higher rank are present.72 The document also states that
readers should be properly prepared for this ministry: “It is necessary
that those who exercise the ministry of reader [...] be truly qualified and
carefully prepared so that the faithful may develop a warm and living
love for Scripture from listening to the sacred texts read”.73 Therefore,
the student who carries out the ministry of reader not only builds
67

Paul VI, Motu proprio Ministra quaedam, 5.

68

Paul VI, Motu proprio Ad pascendum; see Paul VI, Motu proprio Ministra
quaedam, 11.

69

General Instruction to the Roman Missal 2002, 99, 196-198.

70

Ibid., 196-198.

71

See ibid., 194.

72

See Theological and Pastoral Introduction to the Lectionary, 51.

73

Ibid., 55.
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his own faith and grows closer to the Holy Scripture, but he can also
contribute to the development of the biblical formation of those who
participate in the liturgy.
The Instruction on Liturgical Formation in Seminaries published by
the Congregation for Catholic Education adds that, through the ministry
of reader, “the students might experience the mystery of the Church as
hierarchical, namely as consisting of a variety of members and distinct
ministries”.74 The document encourages students who are filled with
the spirituality of their offices to manifest heir future priesthood as a
form of service.75
In Pastores Dabo Vobis, John Paul II presents the ministry of reader
also as a service. The Pope writes: “If the training is to be suitable, the
different experiences which candidates for the priesthood have should
assume a clear ‘ministerial’ character and should be intimately linked
with all the demands that befit preparation to the priesthood”.76
In Verbum Domini, Benedict XVI likewise refers to the ministry of
reader. The Holy Father specifies that: “The Synod on the Eucharist
had already called for greater care to be taken in the proclamation of
the word of God“.77 The document “echo[s] the Synod Fathers who once
more stressed the need for the adequate training of those who exercise
the munus of reader in liturgical celebrations and particularly those who
exercise the ministry of Reader, which in the Latin rite is, as such, a lay
ministry”.78 This excerpt of Verbum Domini stresses the importance of
preparing readers properly. Next, the John Paul II quotes The Theological and Pastoral Introduction to the Lectionary mentioned above.
During the ceremony for the installation of readers, the bishop stresses in his homily that “God the Father [...] gave the Church the obligation
to preach the Gospel to all creation. This mission is particularly passed
on bishops, priests and deacons. You, as the readers of God’s word,
will help them in fulfilling this obligation. [...] You will be reading God’s
word in the liturgical assembly.” 79 Addressing future readers, the bishop
adds: “while transmitting God’s word to other people, in obedience to
the Holy Spirit, take it yourselves and carefully meditate on it, in order
to find in it joy and power. Preach our Saviour Jesus Christ with your
everyday life.”80 The most important moment of the installation occurs
at the end of the ceremony when those chosen for the ministry approach
74

Instruction on Liturgical Formation in Seminaries, 13.

75

Ibid.

76

PDV, 58.

77

VD, 58.

78

Ibid.

79

ULA, 6.

80

Ibid.
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the bishop who gives them the Holy Scripture saying, “Receive this
book of the Holy Scripture and faithfully convey God’s word in order to Theology of
Spirituality
let it work stronger and stronger in human hearts.”81 The service that
each student assumes strengthens him in recognizing God’s word more
deeply, which then forms his personality as a future priest.
Therefore, the ministry of reader, the rite, and its implementation
contribute significantly to the formation of future priests through the
Word of God. As a reader, the seminarian proclaims God’s word publically, becoming not only its spokesperson but also its witness who gives
testimony through his own life and an example of what it looks like to
cling to the truths revealed in Holy Scripture. The ministry of reader is
the subsequent step and a conscious confirmation of the decision to become ordained. The respect that the student learns by reading the Bible
awakens within him a greater concern to understand and study Holy
Scripture further. While the bishop, on his part, appoints new readers and
asks God to assist them with His grace so that, as they continually meditate
on God’s word, they are formed by it and faithfully convey it to others.82

Conclusion
God’s word influences priestly formation in three ways: through meditation on God’s word (lectio divina), intellectual formation based on Holy
Scripture, and the ministry of reader. Lectio divina, of which Benedict
XVI is a strong proponent in Verbum Domini, is an age-old method of
meditating on the Word of God. Thanks to this method of prayer, future
priests can come to know God’s plan for their lives and are invited to
generously respond to Him in their actio. Ratio studiorum is mainly
devoted to the intellectual study of the Bible. Intellectual knowledge is
a great foundation on which students can establish a deeper relationship with God’s word. The ministry of reader is also an essential way
in which a student receives God’s word from his bishop and solemnly
promises to proclaim it faithfully. In this way, he gains the strength that
he will need for his further formation, since the Holy Scripture is the
source of his relationship with Jesus.83
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The Holy Family as a Model of the Spiritual
Life in Bl. Bolesława Lament’s Teaching

The Christian spiritual life, the essence of which is holiness, needs an example that sheds clear light on the path of love for God and neighbor. In her
teachings, Bl. Bolesława Lament indicates that the example of the Holy Family
of Nazareth’s life is especially helpful in for man’s spiritual development. The
Holy Family’s example can help shape the spiritual life of believers according
to the Incarnation. The essence of the Holy Family’s example is its deep focus
on the mystery of Incarnation and, thus, union with Christ, the Incarnate Word.
Moreover, the hidden life of Jesus, Mary, and Joseph provides a solid foundation on which apostolic life can take on form.
Key words: Bl. Bolesława Lament, Holy Family, spiritual life, spirituality of
Nazareth, incarnational concept of the spiritual life.

Introduction
While the theological literature does not often discuss the subject of
the Holy Family of Nazareth, this does not mean that the role of Holy
Family should be marginalized or treated simply. Joseph Ratzinger
himself warned against such underestimation years ago, writing as
follows: “Nazareth has an abiding message for the Church [...] The
universal Church can grow and flourish only if she is aware that her
hidden roots are kept safe in the atmosphere of Nazareth. [...] The
Church can always begin anew from that place and recover her health
from that place [...] If the Church is to make the correct response to our
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century’s cries of protest [...] Nazareth must remain an experiential
reality in her own self.” 1
Bl. Bolesława Maria Lament,2 who is well known in in the Roman
Catholic Archdiocese of Białystok, grew in holiness by modeling her
spiritual life on the life of Jesus, Mary, and Joseph in Nazareth. She also
encouraged the members of the Congregation that she founded—the
Missionary Sisters of the Holy Family—to do the same. Bl. Bolesława
Lament’s writings contain interesting reflections on the Holy Family
that are both useful and applicable to the life of every believer.

The credibility of the model
Drawing upon the Bl. Bolesława Lament’s legacy, it is clear that the
Family of Nazareth provides an exceptional and unique example of
the spiritual life because Jesus, Mary, and Joseph are the most holy
people to have ever lived and their life in Nazareth serves as a reflection of the Holy Trinity. Mother Bolesława understood that her main
task was to make the Holy Family a living reality within her life and
thereby extend the spirit of Nazareth into the current day.3
1

J. Ratzinger, The God of Jesus Christ, San Francisco 2008. (Abbreviated hereafter
as The God)

2

Bolesława Maria Lament was born on July 3, 1862 in Łowicz. At the age of 22,
she joined the Congregation of the Sisters of the Family of Mary. However,
because of her uncertainty regarding her vocation, she returned to her family
home in Łowicz before she made her final profession. After her father’s death,
she moved to Warsaw, where she devoted herself to social work. During her
eleven-year stay in Warsaw, her spiritual life deepened under the direction of
Father Honorat Koźmiński. At his suggestion, she also went to Mogilev on the
Dnieper River (now Belarus) in 1903 to run an educational institution. There,
in 1905, she founded the Congregation of Missionary Sisters of the Holy Family,
becoming the first superior general of the Congregation, whose goal was to support the work of unifying Christians and strengthening Catholics in their faith.
In 1935, she resigned from her duties as Superior General. The new Superior
General sent Bl. Bolesława to Białystok. She passed into eternity at 84 years of
age on January 29, 1946, in Białystok. Pope John Paul II beatified Bolesława
Maria Lament on June 5, 1991 in Białystok during his fourth pilgrimage to
Poland.

3

Cf. B. Lament, Directory of the Congregation of the Missionary Sisters of the
Holy Family, vol. 3, Białystok 1944, 48, 51 (abbreviated hereafter as DBL3); “Do
we appreciate the grace that Providence deigned to give us as guardians to
guard giving us as guardians these three most holy beings that the earth has
never had and will never have.” B. Lament, Directory of the Congregation of
the Missionary Sisters of the Holy Family, vol. 1, Białystok 1944, (abbreviated
hereafter as DBL1); Cf. J. Ratzinger, The God, 79; E. Korbut, The spirituality of
the Missionary Sisters of the Holy Family, Warszawa 2018, 365.
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The starting point of the spiritual life is to have a proper knowledge
of
of God because this enables an individual to maintain a proper trajec- Theology
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4
tory of development. By emphasizing the need to know God in one’s
spiritual life, Bl. Bolesława perceived that the life of the Holy Family
provides valuable knowledge about Jesus Christ. Pope Paul VI states
something similar: “Nazareth is the school where one begins to understand Jesus: it is the school of the Gospel. Here, above all, we learn
to look, listen, ponder and penetrate the profound and mysterious
meaning of this very simple, humble and beautiful revelation of the
Son of God [...] Here, we are given the opportunity to fully understand
who Christ is.”5 According to Bl. Bolesława Lament, the mysteries of
the life of the Holy Family enable the faithful to know Jesus in his divinity and humanity with all clarity and without deviation. Above all,
the Holy Family makes it possible to know God, who is close to man,
as both Savior and Brother.6 Their life provides a context to know
Jesus who, although God, became man to come closer to men, offers
His friendship, “seek[s] and save[s] what was lost” (Lk 19:10), desires
not the “death of the wicked, but that the wicked turn from his way
and live” (Ez 33:11), and Who is patiently waiting for man to accept
His forgiveness.7
Coming to know Jesus of Nazareth is the starting point for coming
to know oneself as well, without pride or discouragement, because
knowledge of Christ reveals the “infinite horizon of His mercy.”8 The
fruit of this knowledge is a proper relationship with Jesus that is based
on trust and is one in which fear, terror, and intimidation disappear. A
trusting attitude consoles the heart and deepens hope and love, which

4

Cf. DBL3, 36, 40; Cf. J. Bochenek, Zarys ascetyki, Warszawa 1972, 337; R. Garrigou-Lagrange, Trzy okresy życia wewnętrznego, vol. 1, trans. S. Teresa Franciszkanka Służebnica Krzyża, Poznań 1960, 271-272; J. W. Gogola, Teologia
komunii z Bogiem, Kraków 2003, 111.

5

Paweł VI, “Przemówienie Ojca Świętego z okazji Nawiedzenia Bazyliki Zwiastowania w Nazarecie, 05 I 1964,” in: Liturgia Godzin, vol. 1, 378-379.

6

Cf. DBL3, 359-360, 364, 366.

7

Cf. ibid., 359-360.

8

Ibid., 364.
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has the power to transform9 and makes it possible to rise to God to
Theology of praise His inexhaustible goodness.10
Spirituality

An incarnational understanding of the spiritual life
By choosing the Holy Family as a model in her spiritual life, Mother
Bolesława Lament adopted an incarnational understanding of spiritual life. The life of the Holy Family is the life of the Incarnate Word,
where Mary and Joseph become the first disciples to be closely united
with Jesus in the simple life of Nazareth.11 Jesus, Mary, and Joseph
remained united in mind and in all powers of spirit. Mary “faithfully
persevered in her union with her Son unto the cross” (LG 58), and was
united with her Bridegroom, Joseph, through the bond of marriage.
Through his marriage to the Blessed Virgin, and through his care for
her and the Son, St. Joseph was united in a special way with the faith
of Mary and the Heart of the Son of God. In this sense, the Holy Family
belong to the Order of Hypostatic Union and is part of the Divine logic
of the Incarnation. For this reason, as Benedict XV pointed out, we
can go from St. Joseph to Mary and through Her to Jesus (cf. Bonum

9

Cf. ibid.; Cf. R. Rybicki, “Wychowawca Jezusa Chrystusa,” in: Józef z Nazaretu,
ed. O. Stokłosa, vol. 2, Kraków 1979, 305-306; R. Rybicki writes that the Incarnation is not only a soteriological doctrine, but also a model for life based on
Mary and Joseph’s life and their mission in relation to Jesus make on reevaluate
what is earthly and horizontal by making it harmonize with what is eternal,
divine, and universal. This mystery shows that not only Mary and Joseph but
also every believer can grow in a relationship with the Messiah.

10

Cf. DBL3, 75; “Be glorified, sweet Jesus, for Your words and Your examples
that teach me life! I understand now what I should do for You and what You
have done for me! You became the embodiment of humility, you were born into
poverty, you lived a life of suffering. You have placed the depth of human pain
on the hills of his passing glory. You walked before me despised and suffering,
calling me to follow you along the same path, without leaving it until I die.” Ibid.

11

Cf. ibid., 52; An incarnational understanding of the spiritual life is not a philosophical approach that upholds a positive approach to the world because it
upholds that God created the world that the Son of God subsequently accepted.
Rather, an incarnational understanding entails a radical union with Christ, the
Incarnate Word (Verbum Incarnatum). This approach introduces man to the
world of God’s mysteries that take place within the mystery of the Incarnation
and leads a person to be cleansed radically of imperfection. it also leads man
into God’s nature—that is, it deifies man, and ushers him into the life of the
Trinity. Cf. S. Nowak, “Mistyka inkarnacyjna Wcielonego Słowa,” in: Mistyka
drogą zjednoczenia z Bogiem, eds. S. Urbański, M. Szymula, Warszawa 1999,
35, 42; E. Korbut, The Spirituality, 362-363.
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sane).12 This spiritual path does not stop at the person of Jesus; for,
of
He always leads to the Father and the Holy Spirit, thus bringing man Theology
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13
into the life of the Trinity.
Bl. Bolesława Lament focused particularly on the spirit of deep
union with God that existed within the Holy Family. The mundane
nature of their life in Nazareth and their depth of their union with
God is not something reserved just for higher stages of spiritual life;
instead, it is universally attainable and does not require special external conditions.14 Theologians have asserted that understanding the
mystery of the Incarnation is the basis for union with God.15 According
to Bolesława Lament, the spirit of union with God that prevailed in
the Holy Family of Nazareth it primarily Christocentric. Everything
within the Holy Family found its origin in Jesus and was directed
to Him. Because of Jesus’ presence among them, Mary and Joseph
continued to grow in ardent love. Jesus first filled His Mother’s heart
with grace, and She, in turn, imparted these graces to St Joseph. Mary
and Joseph’s union with Jesus fostered a spiritual communion between Mary and Joseph within the context of the reality of their daily
duties. The most important thing, however, was Mary and Joseph’s
love for Jesus, which motivated them strive to know Him more and
more deeply and to follow Him more closely. Bl. Bolesława Lament
understood the essence of this knowledge as probing Jesus’ feelings,
thoughts, and all of His movements (even the slightest) to the point of
becoming a faithful reflection of Him. And since Mary and St. Joseph
are faithful reflections of Jesus, Bl. Bolesława advised people not only
to study and understand deeply the life of Jesus Himself, but also to
examine the lives of Joseph and Mary, since their example is helpful

12

Cf. F. Schreder, “Św. Józef a zjednoczenie hipostatyczne,” in: L. Strada, Patron
doskonały, Kraków 1976, 30; S. Nowak, “Mistyka inkarnacyjna,” 38.

13

Cf. C. A. Bernard, Wprowadzenie do teologii duchowości, trans. J. Machniak,
Kraków 1996, 127.

14

Cf. P. Ogórek, “Mistyka. Zagrożenie czy rozwój życia duchowego?,” in: Mistyka
drogą zjednoczenia z Bogiem, eds. S. Urbański, M. Szymula, Warszawa 1999
17, 19-29; “Living in union with God is not about receiving extraordinary gifts
from God, but about developing love.” Cf. S. Urbański, “Początek duchowości
inkarnacyjnej – ‘Gdy nastała pełnia czasu’ (Ga 4:4),” in: Gdy nastała pełnia
czasu, ed. A. J. Nowak, Lublin 2001, 204.

15

Cf. ibid.; S. Nowak, “Mistyka inkarnacyjna,” 35; “Wcielenie Syna Bożego jako
podstawa duchowości chrześcijańskiej,” in: Gdy nastała pełnia czasu, ed.
A. J. Nowak, Lublin 2001, 146.
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in growing in a deeper union with Jesus,16 which also entails union
Theology of with the Trinity.17
Spirituality
The mystery of the Holy Family’s life reveals the value of ordinary
daily reality within the spiritual life. Like G. Greshake, Bolesława Lament emphasized that everyday life is tailored completely to what is
ordinary, mundane, and monotonous. This seemingly bland and inconspicuous everyday life in Nazareth even takes away something of the
extraordinariness of kenosis and thereby opens man up to a different,
higher reality.18 Bl. Bolesława perceived how the Holy Family’s everyday life made them closer to and more like us. Jesus’ natural closeness
to Mary and Joseph pushes us to follow their example. Their life is a
practical, concrete, and accessible model.19 Bl. Bolesława also indicated
that the basic message of the Holy Family’s everyday life in Nazareth
is to grow in wisdom and grace with God and man (cf. Lk 2:52).20 They
carried out this task by doing the most common activities. Therefore,
the spiritual life is not about doing great or admired things, but rather
about putting a quiet and simple love into everything.21 Such spiritual
growth focuses on fulfilling one’s daily duties well and becomes effective on the path of ardent love.22 Love gives value to our actions, and
love removes the apparent blandness and monotony from Christian

16

Cf. B. Lament, Directory of the Congregation of the Missionary Sisters of the
Holy Family, vol. 2, Białystok 1944, 288 (abbreviated hereafter as DBL2); DBL3,
51-52, 333; A. Doze emphasizes that Mary and Joseph are an integral part of
the mystery of Christ. In his teaching, St. Irenaeus, states that just as God the
Father works with two hands (i.e., the Son and the Holy Spirit), so to does the Son
(i.e., the Mother of God and the Guardian of Jesus and the Virgin). Cf. A. Doze,
Józef, cień Ojca. Refleksje z duchowości nazaretańskiej, trans. L. Balter, Kalisz
2006, 203.

17

“The sisters will look at Jesus and ponder His deeds, because this is the easiest
way to get to know God, because whoever sees Jesus sees the Father, because
He and the Father are one.” See DBL3, 152.

18

Cf. DBL2, 196; DBL3, 48-49; Cf. G. Greshake, “Duchowość Nazaretu,” trans.
L. Balter, Communio 1(2005): 110-111. The author points out that the fact that the
Son of God lived a monotonous life in Nazareth for thirty years is the deepest
mystery of Nazareth. He also points out how this mystery is connected in a particular way with and reinforces Phil 2:6, which speaks about the self-emptying
of the Son of God.

19

Cf. DBL3, 48-49.

20

Cf. ibid., 36, 40.

21

Cf. ibid., 329; Cf. A. Doze, Józef, cień Ojca, 180.

22

Cf. DBL3, 40-41, 329.
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life. Love opens man up to a new and completely supernatural and
Theology of
fruitful life and gives him a taste of happiness here on earth.23
Spirituality
When considering the mystery of the Holy Family’s life, Bl.
Bolesława saw that they appreciated their everyday life, in which the
lowliest activities were divinized through fervent charity.24 She claimed
that recalling the Holy Family’s everyday life in Nazareth and their
great holiness, the faithful grow in noble courage to continually surrender to the duties imposed on them by their daily Christian lives.
Truly pious hearts that burn with a love that is stronger than death are
formed on this path. This way to holiness does not focus on methods
or constantly changing plans,25 but on a simple and consistent effort
to unite one’s life and will with the Incarnate Word and, through Him,
with the whole Trinity. Referring to S. Nowak, this path to holiness
involves “a true transfusion of [Jesus’] being and His spiritual action in
us, and especially a transfusion of His prayer, feelings, and adoration
of God the Father. In this way, Jesus becomes not only our example
but also our life and our ‘everything.’”26 Bolesława Lament thought
that the Incarnate Word and His Parents’ life together should not only
be meditated upon and imitated, but also that it serves as a reminder
that the present moment and reality are always a source of grace. The
mystery of the Incarnation, therefore, is the basis of our sanctification
and of our divinization through the life of the Son of God on earth. S.
Nowak considers this insight a crucial because it enables one to understand and grasp the meaning of incarnational mysticism.27
According to Mother Bolesława Lament, through its deep bond
with the Mystery of the Incarnate Word, the hidden life of the Holy
Family serves as a solid foundation for asceticism. This life is one of
unceasing and continual mortification.28 Above all, Bolesława Lament
23

Cf. ibid., 329-330.

24

Cf. ibid., 329.

25

Cf. ibid., 48, 51, 333; Today, everyday life is considered something negative. Contemporary man seeks to find meaning in his life by experiencing an abundance
of extraordinary things. The message of the Holy Family’s daily life in Nazareth
runs counter to this. In light of the Holy Family’s life, everyday life is not, as G.
Greshake asserts, a meaningless settling down, but rather an a gift from God,
due to which a person can discover the fullness of meaning, which is to grow
in love. When a person accepts this monotonous reality, then vistas that open
him to perceiving the sanctifying value of ordinary life open up before him. Cf.
G. Greshake, “Duchowość Nazaretu,” 111.

26

S. Nowak, “Mistyka inkarnacyjna,” 38.

27

Cf. DBL3, 237; Cf. S. Nowak, “Mistyka inkarnacyjna,” 35.

28

Cf. DBL3, 77; Cf. S. Nowak, “Wcielenie Syna Bożego,”148.
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showed that everyday life is the main context in which an individual
can practice asceticism (i.e., mortification) and focus on developing the
proper dispositions when faced with daily adversities and humiliation.
She stressed the need to persevere and remain faithful in spiritual life
despite the difficulties that a person encounters. Mother Bolesława
asserted that the asceticism that flows from the hidden life is the most
effective because it humiliates human pride.29 When practiced well,
this asceticism becomes, on the one hand, a lesson in patience that
protects individuals from bitterness, and, on the other hand, a lesson
in optimism because the Holy Family’s example and an awareness that
They won for us the grace to endure strengthens the individual. Bl.
Bolesława recommends, therefore, that missionaries should practice
asceticism in communion with Jesus hidden in Nazareth.30
A spirit of silence that permeated the Holy family’s daily life is the
main feature that corresponds to the spiritual life.31 As Paul the VI conveys, the Holy Family teaches the faithful respect for silence.32 According to Bl. Bolesława, silence is closely connected with and naturally
integral to the hidden life of the Holy Family.33 When describing the
spirit of silence, she uses such expressions as: solitude of heart, silence,
and quiet, and she makes the distinction between external and internal
silence. According to Bl. Bolesława’s teaching, the Holy Family’s spirit
of silence is not limited to simply refraining from speaking. Maintaining an atmosphere of external quiet makes it easier to maintain interior silence, but this aspect does not exhaust the meaning of silence.
Exterior quietude is meant to foster proper silence.34 The essence of
the silence observed in Nazareth is a state of deep concentration, by
which the members of the Holy Family constantly lifted their souls to
29

See DBL3, 77-78.

30

Cf. DBL3, 40, 77-79.

31

Pope Pius XII, Paul VI, and John Paul II’s teachings as well as different theological studies state that the spirit of silence was characteristic within the house
of Nazareth. Cf. Pius XII, “Modlitwa do św. Józefa Robotnika,” in: F. L. Filas,
Święty Józef człowiek Jezusowi najbliższy, trans. F. Dylewski, J. Ożóg, D. Siuta,
Kraków 1979, 438; Paweł VI, “Przemówienie Ojca Świętego,” 168; RC 25; Cf.
J. Galot, “Święty Józef,” in: Józef z Nazaretu, ed. O. Stokłosa, vol. 1, Kraków
1979, 267-270; T. Paszkowska, “Wierny prawu i Duchowi - Święty Józef wzorem
dla konsekrowanych,” in: Duchowość św. Józefa, ed. M. Chmielewski, Lublin
2003, 122-123.

32

Paweł VI, “Przemówienie Ojca Świętego,” 168.

33

Cf. DBL3, 74, 76; “Through a hidden life we come to understand a life lived in
solitude of heart, a life that follows the example of Jesus’ life in Nazareth.”

34

Cf. DBL2, 217-218.
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God and united themselves with God even during conversation, work,
of
or rest.35 In this way, a spirit of silence means remaining in union with Theology
Spirituality
and continual adoration of God. It is the focus by which Mary and St.
Joseph preserved all of Jesus’ words and deeds, meditated on them in
their hearts, and applied them to their daily lives. The faithful should
seek this silence, so that they can recreate in their own lives the same
spirit of silence that permeated the life of the Holy Family.36
Mother Bolesława Lament also highlighted that the Holy Family
models the many virtues that they developed gradually, over time.37
Among the Holy Family of Nazareth’s virtues that she encouraged
the missionaries of her order to grow in are: faith, obedience, poverty,
humility, simplicity, meekness, modesty, concentration, the perfection
of good works,38 and sacrificial love,39 which was the most characteristic and supreme virtue in the life of the Holy Family. Bl. Bolesława
Lament taught that every activity and action that the Holy Family of
Nazareth carried out was permeated with charity.40 They directed
this love firstly to God and His will and then to man.41 Their charity
shaped the other virtues by giving them a supernatural motive.42 This
is the reason why Mother Bolesława Lament stated that everything is
great if one’s love is great.43 In this way she demonstrated the relationship between charity and the other virtues. For the virtue of charity
forms an organic whole of all practiced virtues. An increase of one
virtue will always entail an increase in the other virtues.44 In the life
of the faithful, this means focusing on developing various virtues, but
above all deepening love, which “is the bond of perfection” (Col 3:14).
35

Cf. DBL3, 40.

36

Cf. DBL2, 218; “May peace, quiet, silence, mutual charity, and union with Jesus
our Heavenly Spouse flourish in our convents. Every home or convent must
a little home in Nazareth, and its inhabitants must imitate Jesus, Mary, and
Joseph in order to be worthily called Missionaries of the Holy Family.”

37

“Look at the details of His simple and common life ... study all the virtues that
developed with age.” DBL3, 40; Bl. Bolesława Lament emphasized that Jesus,
as the Son of God, could not grow in virtue within his soul. In his case, he grew
in virtue in the daily activities that marked His holiness outwardly.

38

See ibid., 2-3, 37-38, 40, 42-45, 329, 333.

39

Cf. DBL2, 218, 288; DBL3, 40.

40

Cf. DBL2, 176.

41

Cf. DBL3, 40.

42

Cf. DBL2, 176; DBL3, 73, 329.

43

Cf. ibid., 329.

44

Cf. S. Urbański, Teologia życia mistycznego, Warszawa 1999, 89.
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Charity is the form of the virtues; it expresses them, organizes them,
and animates them (cf. CCC 1827).45
Bl. Bolesława also considered the Holy Family a model of prayer. The
silence fostered enabled a spirit of prayer in Nazareth. She wrote that
the most important thing is that the Holy Family of Nazareth prayed
without easing, even though their “hands [...] were busy with carpentry
work.”46 She observed that everything was a prayer within the Holy
Family because their love for the Eternal Father and for human souls
was their main motivation for living in Nazareth and because their
prayer permeated the Holy Family’s work, by which they continuously
glorified the Father’s will, gave praise, offered thanksgiving, expiated,
and made supplication.47 Bl. Bolesława wrote that Mary and Joseph’s
prayer became a contemplative adoration of Jesus through their unceasing meditation on his words and actions.48

The Holy Family: a model of dedication
to the work of salvation
God’s plan of salvation reached its fullness in the mystery of Christ—
that is, in the coming of the Son, whom the Father sent to earth to
bring God’s truth to people and to free them from evil (cf. SC 5; GS
13). Christ began this work in Nazareth “through the help of a virginal
union.”49 Christian life is to be grafted into the mystery of Christ. Thus,
a properly established spiritual life must have at its foundations the
mystery of Christ and be fully open to it.50
Drawing inspiration from the Holy Family of Nazareth’s involvement in the work of salvation, Bl. Bolesława Lament believed that
45

Cf. A. Marchetti, Zarys teologii życia duchowego, vol. 1, trans. E. J. Bielecki,
Kraków 1996, 56-67.

46

DBL2, 176.

47

Cf. ibid., 176, 218; DBL3, 76-77; Cf. F. L. Filas, Święta Rodzina wzorem dla rodzin,
trans. A. Zapał, Sandomierz 2007, 155-163.

48

Cf. DBL2, 218, DBL3, 52.

49

Paweł VI, “Rodzina szkołą świętości. Przemówienie wygłoszone 4 maja 1970 r.,”
Ateneum Kapłańskie 84(1975): 6; Joseph Ratzinger points out that Nazareth has
an abiding message for the Church. The New Covenant begins in Galilee—a place
forgotten by everyone—in the home of the Virgin and a craftsman. Therefore, in
order for the Her to carry out Her mission, the Church should find in Nazareth
its origin and a vivid reality that make it possible for Her to adequately respond
to today’s challenges. Cf. J. Ratzinger, Droga Paschalna, trans. W. Szymona,
Kraków 2001, 82-83.

50

Cf. A. Słomkowski, Teologia życia duchowego, Ząbki 2000, 43-44.
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the fruitfulness of this spirituality resulted from participating in the
of
messianic mission of Christ. She believed that those who sought to Theology
Spirituality
join the congregation that she founded should be deeply committed
to following Christ’s example in Nazareth.51
When meditating on the life of the Most Holy Family, Mother
Bolesława recognized the profound relationship that exists between
the mystery of Incarnation and Redemption,52 and she emphasized that
the mystery of the Incarnation is an integral part of the mystery of the
Redemption. She wrote: “The Incarnate Word began the Redemption
of the world in Nazareth, in the womb of the Most Holy Family” (cf.
CCC 512).53 Mother Bolesława pointed out that, although the world
was “redeemed primarily by His Cross,54 Christ from the first moment
of the Incarnation began the work of Redemption; all his deeds were

51

“In every activity that took place in Nazareth, in every period of his earthly life,
the Lord Jesus’ Divine Heart was filled with unspeakable love for the Eternal
Father and human souls, such that unceasing homage, praise, adoration, worship, love, expiation, supplication and sacrifice flowed from His Heart.” DBL2,
176.

52

Cf. DBL3, 164-165; A theological understanding of the Incarnation includes not
only the single act of Christ’s Incarnation, but the entire divine-human history
of Christ, who was subject to the law of development, duration and growth
within a given period of time. The Incarnation, therefore, is therefore treated
as a reality that grows and develops throughout the life of Jesus and reaches
its climax with his death and resurrection. Cf. W. Hryniewicz, Chrystus nasza
Pascha. Zarys chrześcijańskiej teologii paschalnej, vol. 1, Lublin 1982, 278;
H. U. von Balthazar, Teologia misterium paschalnego, trans. E. Piotrowski,
Kraków 2001, 21; H. Lubac, Paradoksy. Nowe paradoksy, trans. M. RostworskiKsiążek, Kraków 1995, 32-34.

53

DBL3, 164-165. In the post-apostolic period, two approaches to the theology of
redemption developed. The first approach, which is represented by the Eastern
Church Fathers (Origen, Clement of Alexandria, Athanasius the Great, Gregory
of Nyssa, Cyril of Alexandria), refers primarily to the Incarnation of Christ. The
Eastern Church Fathers asserted that mankind was saved through the Son of
God’s Incarnation, where Christ is the prototype of humanity’s reconciliation
with God. The second approach, which the Western Fathers (Tertullian, Cyprian,
Leo the Great, Gregory the Great) represent, emphasized the Christ’s sacrifice.
Although the complementarity of the two approaches became recognized over
time, the emphasis of one over the other still occurs today. Cf. C. Bartnik, “Odkupienie, usprawiedliwienie i zbawienie,” in: Teologiczne rozumienie zbawienia,
ed. C. Bartnik, Lublin 1979, 15-16.
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DBL1, 289.
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directed towards this single purpose.”55 She also emphasized that Jesus
Theology of constantly recalled his mission during his life in Nazareth.56
Spirituality
When emphasizing the connection between the mystery of the Incarnation and the mystery of Redemption, Mother Bolesława also spoke of
the salvific dimension of the mystery of hidden life that the Holy Family
led in Nazareth. She writes: “Our Master, in order to save the world, was
hidden, prayed, and suffered in silence [...] for thirty years.”57 Christ’s
hidden life was deeply connected with God’s eternal plan and was of
great value as “the most sure means”58 of achieving the goal of the
Eternal Word, which was to glorify the Father through the restoration
and salvation of the human race. The very fact that Christ’s hidden life
in Nazareth lasted for thirty years, his public ministry lasted for three
years, and the passion lasted for three days proves that “the hidden life
must therefore have had a great value and a profound meaning, that it
must have played a great role in the work of mankind’s Redemption.”59
When pointing to the hidden life of the Holy Family as a model of commitment to the work of salvation, Bl. Bolesława also indicated how
paradoxical in its seeming insignificance it was, stating that there is
nothing extraordinary about the Holy Family’s life in Nazareth.60
In his own writings, Joseph Ratzinger also reflected on Jesus’ hidden
life and public ministry. He conveys how Jesus’ public life was also
marked by hiddenness; for, Jesus experienced loneliness, misunderstanding, and solitude with God. In their accounts, the Evangelists
55

Ibid.

56

“And what did the Lord Jesus do during this long period of hard and arduous
work in his parents’ home? There is no doubt that, although it might seem as if
he had forgotten the purpose of coming into the world, he had it constantly in
mind. He adored, rewarded, prayed, loved, offered Himself ... and, regardless
of whether His Divine hands were sawing wood or sweeping the carpentry
workshop floor, His Heart always remained in God’s presence, and the desires
that consumed it rose to the Father in his continual prayer of supplication for his
glory and the salvation of the world.” DBL3, 76-77; “The spirit of Jesus walking
on earth was the spirit of sacrifice. He always had his mission before his eyes
and he felt its heavy burden, because he carried the sins of the world upon him,
and the fervor that corresponded to this great mission penetrated his heart.”
DBL1, 299.

57

Ibid., 282.

58

DBL3, 76.

59

DBL2, 176; Cf. DBL3, 76.

60

“Look at the Immaculate Mother and His Guardian, Saint Joseph. What great
deeds did they accomplish during their time in Nazareth? The Scriptures say
nothing about this. Indeed, they did not do anything great or extraordinary, anything that would draw attention or arouse the admiration of others.” DBL2, 196.
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often mention the fact that Jesus went to quiet and isolated places to
of
pray. Jesus’ public ministry was connected closely with hiddenness, Theology
Spirituality
which was at its very core: “The public activity of Jesus has its center
in this hiddenness, in which it embraces the public dimension of the
whole world. It is from this hiddenness that he comes to men and
that he with them; and it is in this hiddenness that men gain access
to him.”61
Bl. Bolesława Lament’s writings reveal that the mystery of the hidden life of the Holy Family of Nazareth is characterized by redemptive sacrifice. She called Jesus’ entire life in Nazareth “the strangest desolation,”62 in which He forwent His majesty and annihilated
Himself, becoming poor and subservient.63 Bl. Bolesława compared
the suffering that Jesus experienced in his hidden life to that of the
cross.64 She also mentioned the poor conditions [of Jesus’ birth] in
Bethlehem as well as his desecration on the cross.65 Bl. Bolesława’s
analysis allows us to conclude that she understood the Incarnation of
the Son of God as kenosis—a real, although hidden, humiliation with
a paschal dimension.66
According to Bl. Bolesława Lament, through their profound union
with Jesus, Mary and St. Joseph teach us how to participate in the
salvific work of Jesus Christ.67 This union is based on the theological
premise that Mary and, through Her, St. Joseph were the first to be
united with Jesus. Mary and St. Joseph participate in the kenosis of
living a hidden life and serving, at God’s explicit request, the mystery
61

J. Ratzinger, The God of Jesus Christ.

62

DBL2, 73.

63

Cf. ibid. 64-65; DBL3, 73, 42; “The Lord Jesus made an infinitely great sacrifice
in deciding to be subject to creatures throughout almost the entire course of
his earthly life.” Ibid., 45.

64

Cf. ibid., 4, 59, 69, 77; “And behold, from an open heart still pierced in Bethlehem
precious tears gush forth.” Ibid., 69; Cf. DBL2, 291.

65

Cf. DBL3, 176; “Jesus wants all the poorest, poor in Bethlehem and Calvary, to
become his own people.” Ibid.; Cf. DBL2, 64-65.

66

Cf. W. Hryniewicz, Chrystus nasza Pascha, 280, 283.

67

Cf. DBL3, 51-52; “Already in the darkness of eternity, before time began to exist,
the Immaculate Queen was closely united to the Word in those wonderful plans
of Providence which the Savior was to accomplish for the salvation of his sinful
children: Co-Redemptrix with the Redeemer, Mother with the Son, universal
Mediatrix of all graces with the Grace-Maker.” DBL2, 60; F. Schreder notes that
Mary and Joseph belong to the Order of the Hypostatic Union because of their
special relationship with Christ and the role they played in relation to the Son
of God. Cf. F. Schreder, “Św. Józef a zjednoczenie hipostatyczne,” 27.
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of the Eternal Word by humbly carrying out their maternal and paternal duties.68 Encouraging us to follow Mary and Joseph in their
contribution to the work of salvation, Mother Bolesława emphasized
their total dedication to God’s plan, their submission to God’s will, and
their obedience of faith—that is, the submission of their reason and
will to revealed truth.69
Contemporary theology speaks of Mary and St. Joseph’s participation in Christ’s priestly, royal, and prophetic mission (cf. RC 32). In
his analysis, L. Balter points out that Mary’s priesthood came about
through the Immaculate Conception as the first redemptive grace.
Mary participated in Christ’s priestly mission because she participated
in the origin of Christ’s priesthood. In St. Joseph’s case, he participated
in Christ’s priesthood by becoming a pleasing sacrifice to God. Balter
emphasizes how priestly and royal missions are united closely. Like
Jesus, Mary’s royal mission is connected with the priestly sacrifice of
her life and the spiritual freedom it brings about. Joseph, on the other
hand, fulfills his royal mission by being fully dedicated to the work of
salvation to the point of emptying himself and royally serving God for
the sake of the mystery of the Incarnation. St. Joseph’s prophetic role
stems from and is closely associated with his royal priesthood and is
an integral part of and a complement to his priestly dignity. This is
manifested in the testimony of his life based on faith – a testimony
expressed through his silence and work. Mary’s prophetic attitude of
faith as the virgin who listens to and receives the word makes her the
perfect model of what is means to faithfully fulfill God’s plan in both
spiritual and apostolic life.70
In her writings, Bl. Bolesława Lament focused primarily on showing how the Holy Family was fundamentally committed to the work of
68

Cf. DBL3, 3, 11, 26, 28, 36, 44, 48-49, 51; DBL2, 196; “The Blessed Virgin Mary
was entrusted with the mission from the Eternal Father to watch over the Baby
Jesus and educate him, and she fulfilled her task with all the zeal and inexpressible love that was overflowing from her Immaculate Heart. Until now, on the
globe, no mother has loved her child as much as this Divine Mother, and until
the end of the world, no mother will have a similar love.” Ibid., 288.

69

Cf. DBL3, 10-15, 25-30, 36-38, 41-42, 46-53.

70

Cf. L. Balter, “Problem udziału św. Józefa w kapłańskiej godności Chrystusa,”
Ateneum Kapłańskie 96(1981): 286-287; “Królewskość św. Józefa,” Ateneum
Kapłańskie 1(1984): 118-119, 125, 127; “Św. Józef jako Prorok,” Ateneum
Kapłańskie 3(1985): 462-463, 468-471; Cf. W. Seremak, “Św. Józef - szczególny
nauczyciel uczestnictwa w mesjańskiej misji Chrystusa,” in: Duchowość św.
Józefa z Nazaretu, ed. M. Chmielewski, Lublin 2003, 59-72; H. Wejman, “Józef
z Nazaretu wzorem proegzystencji kapłańskiej,” in: Duchowość św. Józefa z
Nazaretu, ed. M. Chmielewski, Lublin 2003, 85-89.
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salvation. Reflecting on the life of Mary and St. Joseph, she revealed
of
the two conditions necessary to enter properly into Christ’s salvific Theology
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mission: The first condition to be charitable and sensitive to God’s
will, both of which Mary and St. Joseph perfectly and radically exemplify.71 The second necessary condition is contemplation of Jesus,
which Mary and St. Joseph carried out perfectly. By entering into the
depths of the mystery of the Heart of Jesus, Mary and Joseph received
the knowledge and strength necessary to take up and complete their
mission.72 Bl. Bolesława wrote that gazing on Jesus made Mary and
Joseph capable of imitating Him perfectly to the point that they became
faithful reflections of Him.73

Conclusion
Growing in holiness is the essence of the spiritual life. In her teaching, Bl. Bolesława Lament shows the life of the Holy Family as a unique
and persuasive model for holiness from which believers can draw the
insight that they need. Bl. Bolesława thought that the uniqueness of
their example lies in the fact that the Holy Family lived on earth. In
addition, because Mary and Joseph knew Jesus in the most intimate
way, their example is the starting point for the faithful to grow in a
deeper knowledge of and relationship with Jesus.
A study of Bl. Bolesława’s writings reveals that, by following the example of the Holy Family’s life, a person develops spiritually based on
an incarnational concept of holiness, the essence of which is focusing
on the mystery of the Incarnation and entering radically into a union
with the person of the Son, whom the God the Father sent for the
salvation of man. By focusing on the Divine Person of the Incarnate
Word, an individual is ushered into the very heart of God’s concerns,
revealing the eternal plan of God’s glory, the essence of which is the
revelation of saving love through the Incarnation and Redemption.
According to Bl. Bolesława, the Holy Family example can also help
form and increase an apostolic spirit in believers simply by doing
that which Jesus, Mary and Joseph did in Nazareth: they grounded
their external activities on an interior apostolate that resulted from
their personal union with God. In other words, they prayed and offered sacrifice for particular apostolic intentions and thus made the
apostolate credible.
71

Cf. DBL3, 10-12, 26-27, 30, 41, 49.

72

Cf. DBL2, 219.

73

Cf. DBL3, 52.
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“Why have I become a burden to you?”
Disability and Holiness: A Reading of Job 7:20

This article explores disability and holiness in light of the neutral theme of
burden as it appears in the Book of Job. Job is afflicted by evil and is revolted by
it; yet, he ends up accepting this mystery. Job’s example expands the definition
of “holiness” to include one of its key elements: the gift of a word of freedom
that can give rise to prophetic vulnerability.
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Is the need to depend on others that physical suffering causes what
essentially defines disability? This kind of suffering is caused by a
limited ability to participate in social life, due to one or more physical
or mental limitations that may be permanent or, as in the case of a
sickness, temporary.
The notion of dependence is important. For, the disabled frequently
participate in social life only with the help of certain aids such as
prostheses, which require significant rehabilitation; the (sometimes)
permanent assistance of an aid or nurse; medication, which can have
terrible side effects; etc.
It is clear that disabilities do not cease to exist once a person who
is disabled has been integrated into equal participation in society, although the expression “handicap” would make it seem so. The word
“handicap” comes from the game “hand-in-cap.” The aim this game
was to have an umpire equal the so-called “playing field” in horse
racing by placing a load on horses that performed better. The umpire
would choose the weight of load. The load would subsequently slow
faster horses down and, thereby, equalize the slower horses’ chance of
winning. Like these horses (but far different because they are human),
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those who have disabilities still experience objective suffering, even
in the best circumstances, and an evil that requires special attention.
Suffering also places the one who is afflicted on the margins of society.
In addition to isolation, the one who suffers often experiences rejection
and is considered a freak.
Although certain laws have taken into account the suffering, dependence, and rejection that the disabled experience,1 people should still
remain aware and even critical of the fact that many people who are
not disabled tend to deny the suffering that accompanies disability by
thinking that simply changing the way disabled people perceive their
situation or adapt to the environment would eliminate their suffering.2
The Book of Job is the story of a man who is stricken by many terrible calamities and maladies. The story serves as a striking illustration of the isolation caused by suffering. In his agony, Job turns to
God, is met with silence, and feels that God is treating him unjustly.
Job is disabled and cut off from society, so much so that even his own
wife rejects him: “My relatives have failed me... My close friends have
forgotten me... I have become a foreigner in their eyes... My breath
is offensive to my wife... All my intimate friends abhor me and those
whom I loved have turned against me” (Job 19:13-19).3 Job’s friends
come to him and try to convince him that he is suffering because he
has committed a serious evil that has called down God’s wrath upon
him. This explanation is a way to reintegrate Job into society by assigning him a place as a sign and even proof of divine justice. Job,
however, rejects this explanation and what he considers to be injustice.
His so-called “friends” are nothing more than “whitewashers of lies,
worthless physicians” (13:4).
It does not make sense to reject the fact that neither wisdom nor
science can explain certain things. This insight from 2,500 years ago is
still valid and remains all the more interesting today because it applies
to the seemingly contradictory connection between Job’s holiness and
his suffering, which essentially relegates him to a state of suspended
death that makes him unfit for life.
One short passage from Job is particularly interesting. In his isolation, Job sees himself as a burden, and he asks God: “Why have I
1

N. Maggi-Germain, “La construction juridique du handicap,” Droit social
12(2002).

2

P. Sanchez, Justice pour les personnes handicapées, Grenoble 2014.

3

This article quotes the Holy Bible: New Revised Standard Version Catholic Edition (NRSVCE), Oxford 2001. Otherwise, biblical passages have been translated
by the author.
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become a burden to you?”(7:20). The Hebrew term used here is ָאמַ ּׂש,
of
maśśa’, which has two meanings. On the one hand, the word means Theology
Spirituality
“burden,” “charge,” “yoke,” or even “handicap.” This recalls the
aforementioned expression “hand-in-cap,” which refers to the load
placed on the better performing racehorses in order to ensure that the
poorer performing horses have equal opportunity to win. This expression eventually became “handicap” to refer to someone with a form of
infirmity. Maśśa’ also means “oracle,” particularly as in naśa’ maśśa’
()אּׂשָ ּמַ נָׂשָ א4 which translates “to give an oracle” or, literally, “to carry a
burden (to place it on someone).” The oracle is the word of God5 and
teaching and studying the word (doctrine) are the burden (hence the
alternate meaning of maśśa’ is “instruction”). The Book of Sirach says
the following about those who are foolish and reject the discipline of
wisdom: “He cannot remain with her. She will be like a heavy stone to
test them, and they will not delay in casting her aside” (6:21).6
In the question “Why have I become a burden to you?,” Job plays on
the word maśśa’ and offends God twice: First, by claiming that he is a
burden to God—that he is God’s “handicap” or “load.” In: this way, he
implies the first falsehood that God, the Almighty, is somehow weak
or can be burdened by anyone. Second, Job erroneously claims that
he himself is as an oracle addressed to God—the Word Himself, or a
prophetic word sent out from God and back to Him. According to this
logic, Job instructs God, who transcends all wisdom.
An interesting parallel exists between the Book of Job and a specific
scene from Aeschylus’ Greek tragedy Prometheus Bound. In the play,
the hero whom the gods condemn to torture cries out “Alas!” in his
4

2Kings 9:25: “the Lord uttered (naśa’) this oracle (maśśa’) against him,” (הֶּזַה
ַהַּמָּׂשא-ׂשָנ ויָלָע תֶא
ָ )הָוהיַו א.

5

G. Lambert, “Mon joug est aisé et mon fardeau léger,” Nouvelle Revue Théologique (NRT) 77, 9(1955): 965: “II importe de se souvenir ici que, dans la pensée
des Hébreux, un oracle n’était pas seulement une, proclamation qui annonçait un
événement futur. La, prophétie est parole de Dieu, elle ne revient pas à lui sans
avoir produit son effet. Elle est efficiente de l’événement qu’elle annonce. Par là
même, elle possède une force contraignante qui- pèse sur la vie de ceux qu’elle
concerne. En ce sens, elle est un fardeau, une charge et l’on comprend ainsi le
passage du sens propre au- sens métaphorique, de la signification de fardeau à
celle d’oracle.” English translation: “It is important to remember here that, according to Hebrew thought, an oracle was not just a proclamation that foretold
a future event. Prophecy is the word of God; it does not return to him void.
Prophecy effects the event it announces. For the same reason, it is a binding
force that affects the lives of those it concerns. In this sense, it is a burden—a
load—and we thus understand the movement from the proper meaning to the
metaphorical meaning, from the meaning of burden to that of oracle.”

6

Ibid., 967.
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suffering as a poor mortal. Hermes responds with contempt: “Alas, that
Zeus knows not that word, Alas!,” thus affirming the superiority of the
eternal and wise gods who know no suffering. Prometheus defiantly
answers him: “But ageing Time teacheth all knowledge!”7 The gods
do not know everything.
The Book of the Prophet Jeremiah contains the same type of irony
in the man versus the gods debate. The people ask the Jeremiah,
“What is the Lord’s oracle?” In light of the double meaning of the word
maśśa’, the text could also be understood to say: “What is the burden
of the Lord?” or “What burden are you still going to impose on us in
the name of the Lord?” Annoyed, God responds through Jeremiah:
“You are the burden” (23:33-38).
By presenting himself from the outset as a burden that hampers divine power and wisdom, Job asserts that he possesses an autonomous
word. As a creature, he is radically dependent on God’s good will.
But in the biblical context of the covenant between the Lord Yahweh
and the People of Israel, Job feels entitled to demand an answer from
God—a response that he will receive at the end of the book.
Job’s behavior is enlightening with regard to disability. Whatever
its nature, disability is not one-sided: society cannot ameliorate it by
making it socially negligible by either systematically excluding anyone
who is disabled through isolation or confinement, or by claiming that
the disabled are superior—that their disabilities are gifts (i.e. those
with Asperger’s Syndrome are geniuses, the blind have heightened
auditory perception, etc.), which would make disability something
to be desired and thus relegate those who are not disabled to their
monotonous and ordinary life.
The temptation to force the question of evil back, to prevent it from
bursting in, is great. God’s prolonged silence provides Job with the
opportunity to speak out unexpectedly, to make known his suffering
and the problem of its meaning for both himself and everyone else.8
While Job’s three (and later four) friends who enter into a debate
with him have good intentions and want to help Job, they do not truly
listen to him in the sense that they refuse to allow him to ask anything
that would call into question their traditional understanding and
concept of God.
7

Eschyle, Prométhée Enchaîné, 1220 [980], trans. Paul Mazon, Paris 1931.

8

We see this in chapter 9, when Job wants to assert his right to a fair trial against
God. The Lord has strength on his side (9:13). The plaintiff is not heard (9:15).
God does not care about the despair of the innocent (9:22). Who can defend
man’s cause? (9:32).
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As Jean Lévêque shows: “The three visitors are wrong in their
of
manner of being right because they appropriate God by arrogating Theology
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to themselves the right to speak in his name. Moreover, by standing
before God next to Job, they betray their friendship [with Job] and
exclude themselves from entering into any dialogue with their suffering [friend] and from possibly helping him. They only know how to
repeat the arguments that reassure them, so a theology of suffering
cannot develop with them because their experiences and the aporias
that arise from them must be eliminated at all costs in order to preserve
the coherence of their system.”9
At the beginning of the epilogue to the Book of Job, God drives out
the three friends with these words: “You have not spoken of me righteously as my servant Job did” (47:7). The friends did not understand
what Job, the protagonist, was experiencing in his incomprehensible
suffering—namely, the absolute otherness of divine wisdom that is
reflected in the astonishing and unfathomable mystery of the world
He created: “I know that you can do all things, and that no purpose of
yours can be thwarted. Who is this that hides counsel without knowledge? Therefore I have uttered what I did not understand, things too
wonderful for me, which I did not know. Hear, and I will speak. I will
question you, and you declare to me” (42:2-4).
From this point forward suffering Job can carry his burden—his
maśśa’—without it being an obstacle in his relationship with God. His
disability, the malady that has taken him out of society, no longer prevents him from living. The Book of Job concludes with what appears
to be a fairytale ending: God blesses him abundantly and gives him
everything except... healing. In fact, the Lord literally “restored the
prosperity of Job” (42:10). While the text clearly indicates that Job was
not healed, he was delivered. This does not necessarily mean that he
regained his health, and it would be risky to ascribe this meaning to
the text. Interestingly, this restoration occurs when Job prays for his
friends—the very same men who had counseled him poorly. In this way,
Job is no longer turned inward towards himself, but rather outward
9

J. Lévêque, “Le sens de la souffrance d’après le livre de Job,” Revue Théologique
de Louvain 6-4(1975): 452-453. The original text in French: “Les trois visiteurs
ont tort dans leur manière d’avoir raison car ils annexent Dieu en s’arrogeant
le droit de parler en son nom. De plus, en se plaçant pas devant Dieu à côté de
Job, ils trahissent l’amitié et s’interdisent à la fois tout dialogue avec celui qui
souffre et toute possibilité de médiation. Ils savent uniquement répéter les thèses
qui les rassurent, mis avec eux la théologie de la souffrance ne peut progresser,
car l’expérience vécue et les apories qu’elle fait surgir doivent s’effacer à tout
prix pour que soit préservée la cohérence d’un système.”
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towards others, including those with whom he had disagreed. Sickness is no longer an obstacle to Job’s prosperity or even happiness.10
Job’s story recalls something of Jacob’s struggle with God (Genesis
32:23-33). At the end of a night of wrestling, a mysterious man, who
does not reveal his name, blesses Jacob and gives him a name that
would one day be the name of an entire people: Israel. Jacob has been
given not only a new name but also a disability, since the unnamed
man struck him in the hip while they wrestled.11
“When the disability is physical or mental, then the struggle occurs
daily. But what should one call this struggle, since the main objective of
the one who deals with it is to survive [...] From this point on, Jacob is
lame [...] The struggle that occurred in the night will force him to live
his life differently. Disability is like that—it makes you stumble into a
different, unknown, and difficult existence... The figure of Jacob tells
us about what disability is: a struggle throughout the night, a creative
10

F. Mies, “Se plaindre de Dieu avec Job,” Études, 10, vol. 411(2009): 363: “Job’s
response to God goes beyond the confines of his discourse (42:2-6) and extends
into to his entire life as narrated in the epilogue. It is not a happy ending: if Job
regains fortune and honor, if he is reintegrated into the human family, his dead
children remain dead and it would seem that he himself will remained ill. But
consoled, he is able to say ‘yes’ to life once again.” The original text in French:
“La réponse de Job à Dieu excède les limites de son discours (42,2-6) et s’étend à
toute sa vie racontée dans l’épilogue. Ce n’est pas un happy end: si Job retrouve
fortune et honneur, s’il est réintégré dans la famille humaine, ses enfants morts
restent morts et il semble bien que lui-même soit demeuré malade. Mais consolé,
il est capable de redire oui à la vie.” The same author takes into consideration
this issue in his article: “Job a-t-il été guéri?,” Gregorianum, 4, vol. 88(2007):
703-728.

11

H.-J. Stiker, “Le récit mythique du passage du Yabboq,” Journal des Anthropologues, nos. 122-123, vol. 3-4(2010): 63: “What I would emphasize in Job’s
case Jacob is that he fulfills the role of a father of a people, and, therefore, of
a founder and leader. The status of this people—a small group (at the time of
the Babylonian Exile, the People of Israel were called a “Remnant”)—is lowly,
which is symbolized by his lameness.” The original text in French reads: “Ce
que je souligne dans le cas de Jacob c’est qu’il compose la fonction de père d’un
peuple, donc de fondateur et de chef et le statut de ce peuple, petit et fait de petits
(au moment de l’Exil du peuple d’Israël à Babylone il sera question du « Reste »)
dont sa boiterie me paraît le symbole.” A.-M. Gérard, Dictionnaire de la Bible, ed.
Robert Laffont, Paris 1989, 567-568: “Let us recall that, from that point forward,
the Great Ancestor blessed by God and struck in the flesh in whom the people
of Israel recognize themselves personifies in his glories and his miseries all of
his descendants by both blood and in spirit.” The original text in French: “Retenons que le Grand Ancêtre en qui se reconnaît le peuple d’Israël, ainsi béni de
Dieu et frappé dans sa chair, personnifie dès lors avec ses gloires et ses misères
toute sa descendance par le sang et l’esprit.”
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work to be done despite everything, transformed relationships, the
Theology of
ability to say ‘I’ in a completely new way.”12
Spirituality
Like Jacob at the end of his wrestling match, Job endures his infirmity, his burden, his maśśa’ with an openness to the mystery of
otherness and with a blessing. This is one of the many teachings from
this Old Testament book that sheds light on the issue of disability and
aligns with what this article argues earlier: As necessary as relieving
the burdens of those who are disabled, integrating them into society,
and adapting the environment to meet their needs may be, it is an illusion to think that disabilities can be eliminated. Disabilities are always
a burden that must be carried both by those who experience them and
the societies that care for them. Moreover, and above all, disabilities
are maśśa’ in the sense of a prophetic word, a lesson about otherness
that brings together recognition, radical difference, and mystery.
At this point, we can recall Job’s holiness, which lies at the heart of
his struggle. The Book of Joshua immediately follows the Pentateuch
(the first five books of the Bible), which begins with the creation of the
world and ends with Moses’ death at entrance to the Promised Land,
the land of Canaan. The Book of Joshua tells the story of the conquest
of the Promised Land, which different peoples had occupied. A succession of armed conflicts, alliances, and massacres takes place on this
land. God inspires and guides the conquest, led by the twelve tribes
united under the leadership of a charismatic leader. The story ends
with the death of Joshua. While the entire text contains some vague
historical elements and could be considered a kind of utopian vision13
of so-called “success,” it is first and foremost a theological account.
In Jewish tradition, Joshua is considered primarily a prophetic book
addressed to the Chosen People, who were being tempted to return
to idolatry. That which the Chosen People received from God—the
12

D. Hubert, “Handicap et parole de Dieu,” Revue d’éthique et de théologie morale
256(2009): 116-117. The original text in French: “Quand il s’agit d’un handicap
physique ou psychique, le combat est quotidien, mais que peut-on nommer de
lui puisque la grande affaire, c’est de survivre... Désormais, la vie de Jacob est
boiteuse... La lutte nocturne va l’obliger à marcher sa vie autrement. Le handicap
est ainsi, il vous fait basculer dans une vie différente, inconnue, difficile... La
figure de Jacob nous renseigne sur ce qu’est le handicapg. Un combat jusqu’au
bout de la nuit, une œuvre de création à faire malgré tout, des liens transformés,
une capacité de dire «je» totalement nouvelle.”

13

M. Liverani, La Bible et l’invention de l’histoire, Paris 2010, 288. The Book of
Judges, which tells the story of this conquest, conveys that these tribes maintained their influence and are still very present. In any case, both the Book
of Judges and the Book of Joshua do not convey a historical reality; they are
primarily a theological construct.
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law on Mount Sinai, which had established and set them apart—had
called them to a particular mission. In the Book of Joshua, the Chosen
People must confront their otherness, the fact that they have been set
apart from reality.14
“What is the prophetic spirit? It is the test to which the Chosen
People were submitted by God in the desert, where they were stripped
of what was familiar and not only had to truly listen to Torah, but
to also put its teachings into action. In this sense, it is the prophetic
reading of the political issues of that time, which makes the history of
Israel not a hagiography or a ‘nationalist’ history, but a ‘holy’ history—
that is, a critical history of oneself and of a people that was written
according to moral standards and not according to self-celebration,
self-divinization. The notion of holiness must be understood here
etymologically based on the word “holy” (kadosh) in Hebrew ()קָ דֹוׁש,
means “separated,” even from oneself.”15
Job is “blameless and upright, one who feared God” (Job 1:1). He
experiences his infirmity as unrelated to his history. He is (or at least
seems to be) at the point of seemingly contradictory passage into the
Promised Land (which was established when Moses received the
Law on Mount Sinai) from a land that must be conquered at the cost
of enormous sacrifices. In one of his cries of rebellion, he conveys the
image of God fighting against him: “He has kindled his wrath against
me, and counts me as his adversary. His troops come on together; they
have thrown up siegeworks against me, and encamp around my tent”
(19:11-12). Job is in the land where God must submit him to the test
and trial of purification.
The figure of Joshua (Yehoshua,  יְ הֹושֻ ׁ ַעtransliterated into Greek:
Ἰησοῦς) refers to the Joshua of the New Testament, Yeshua, ( ׁשּו ַע ֵיcontraction)—that is: Jesus. Christ, therefore, bears the name of the
14

P. Haddad, “Terre sainte ou terre de sainteté?,” Transversalités 119, vol. 3(2011):
50-51: “God gives Israel the land of Canaan to serve as context in which they
must apply the Torah to their lives.” In: the original French: “Dieu donne à
Israël la terre de Canaan dont la fonction doit servir de champ d’application à
la Torah.”

15

S. Trigano, “Les guerres de Josué: origine et violence,” Pardès, 36, vol. 1(2004):
15. The original text in French: “Qu’est-ce que l’esprit prophétique? La mise à
l’épreuve du réel de l’enseignement de la Tora donné dans le désert, l’examen du
passage à l’acte. En ce sens, c’est la lecture prophétique de la politique qui fait
que l’histoire d’Israël n’est pas une hagiographie, une histoire nationaliste, mais
une histoire sainte, c’est-à-dire l’histoire critique de soi, d’un peuple, écrite en
fonction de l’exigence morale et non de l’auto-célébration, de l’auto-divinisation.
La notion de sainteté doit ici être comprise dans son sens étymologique. Saint,
kadosh, veut dire séparé. D’avec soi-même.”
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biblical hero. The Gospel of Matthew tells the meaning of this name
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when the angel appears to Joseph in a dream: “You shall call his name Theology
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Jesus, for he will save his people from their sins” (1:21). The name
Jesus means “He saves.” More precisely, the name Yeshua can be
broken down into “Ye,” which represents God’s name, and “shua,”
which means “a cry for help.” Thus, the literal meaning is “God a cry
for help.” One could then translate this to mean: “Lord help!” or “cry to
God, He will save you.”16 The Jesus of the Gospel is indeed the Savior
who responds to everyone. He teaches, explains, delivers, heals, and
confounds the powerful.
However, the Savior—the Joshua who is supposed to go from victory
to victory like his Old Testament namesake—is condemned to suffer
and die on the cross. While he is dying, he is mocked: “Save yourself,
come down from the cross!” (Mk 15:30; Mt 27:40; Lk 23:37). Christ invites his disciples to share not only in his victory but also his burden:
“If any want to become my followers, let them ...take up their cross
and follow me” (Mk 8:34; Mt 16:24; Lk 9:23). Jesus invites everyone to
carry the burden that he himself has borne. According to Christian
tradition, holiness is conformity to Christ the Savior through the grace
that comes to us from him. This means that perfection always entails
both theologia gloriae and theologia crucis. Otherwise, it is impossible
for holiness to include those who are vulnerable, dependent, infirm,
and disabled.17
For his disciples, Jesus is Joshua the conqueror of the Promised
Land. In Christ, they do not initially see Job who carries the weight of
his humanity in being isolated, challenged, misunderstood, betrayed,
tortured, condemned, and rejected. Before His crucifixion, the disciples see Christ’s glory, but not the cross.
16

E. Klein, “עוׁש,” in: A Comprehensive Etymological Dictionary of the Hebrew
Language, New York 1987.
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D. Foyer, “Théologie du handicap, théologie handicapée,” Revue d’éthique et
de théologie morale 256(2009). “We are unable to think theologically about disability—the existence of an ‘evil in excess’ that is so revolting and unjustifiable
and yet nevertheless is susceptible to the word of God. Should a theology of disability then culminate in the silence that Job or Jesus on Golgotha experienced?
I believe that silence is necessary for God to speak, since silence speaks well of
God.” The original text in French reads: “Nous avons une incapacité à penser
théologiquement le fait du handicap, l’existence d’un mal en excès, révoltant et
injustifiable en tant que tel, comme pourtant susceptible de dire Dieu. Une théologie du handicap doit-elle alors aboutir au silence, comme dans l’expérience de
Job, comme au Golgotha? Je crois que c’est un passage nécessaire pour que Dieu
puisse parler, puisque lui seul parle bien de Dieu.”

46
Theology of
Spirituality

Rev. Yves-Marie Lequin

The depiction of Jesus on the cross in the Isenheim altarpiece by
Matthias Grünewald is undoubtedly one of the most striking representations of Christ in the spirit of Job. In this painting, Jesus’ arms are
extended and nailed to a branch arched downward due to the heavy
weight of his body, which is like one massive wound. His naked flesh
recalls an overripe fruit that has, perhaps, already rotted through.
This large altarpiece was painted around 1515 for the Antoine monks
of the Monastery of St. Anthony who ran a hospital for patients suffering from the bubonic plague and gangrenous diseases. The depiction
of Christ recalls the writer Joris-Karl Huysmans’ description of Job’s
body covered un ulcers (2:7): The body looks “pale and shiny, dotted
with spots of blood, and bristling like a chestnut-burr with splinters
that the rods have left in the wounds; at the ends of the unnaturally
long arms the hands twist convulsively and claw the air; the knees
are turned in so that the bulbous knee-caps almost touch; while the
feet, nailed one on top of the other, are just a jumbled heap of muscles
underneath rotting, discolored flesh and blue toe-nails.”18 The weight
of suffering that provokes horror and even disgust reminds us that
the Church is responsible for all humanity, even those who seem to be
on the brink of degraded humanity. As a result, holiness is both a gift
and the act of cooperating with God himself. Grünewald’s depiction of
Christ erupted in boils is the most human of all. In this image, Christ’s
ugliness revests the sacred and questions the Faith.19
The Church’s holiness is measured by the place She gives to those
who suffer from all kinds of disability and by the way in which She
shares the burden and lives in communion with others. Thus, as
Thomas Reynolds, the father of a severely disabled child diagnosed
with Asperger’s syndrome and bipolar disorder, writes: if Christ suffers, it is not in order to offer himself to the vulnerable as a companion
in misfortune, but to call all of creation marked by vulnerability to
live as he lived until the very end: to care for each person, welcome
others without measure, love, and live in communion.20 Paradoxically,
18

J.-K. Huysmans, “The Grünewalds in the Colmar Museum,” in: Trois Primitifs,
trans. R. Baldick, London 1958.

19

N. Arambasin, “Le corps crucifié,” Communications 60(1995): 145. In another
artistic medium, we could also mention the work of iconographer Caroll Rosso
Cicogna, who includes elements of contemporary artistic expression into her
sacred images, thereby expressing the holiness of a renewed vision within the
midst of organized chaos.

20

“The redemptive nearness of God to human vulnerability, a nearness of solidarity and brokenness, that does not undo or fix such brokenness, paradoxically
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St. Augustine’s Personal Experience of
Marriage and Family and his Influence
on the Theology of Marriage

This study presents St. Augustine’s personal experiences related to marriage
and family that eventually influenced his views on these topics. Augustine of
Hippo is considered one of the greatest theologians of the ancient Christian
world. Although he was unmarried, he was born into a Christian family and
experienced what it was like to live with a woman in a quasi-married state
before he converted to Catholicism. Augustine left behind a large body of
writings dedicated to the topics of marriage and family. Even though these
works do not constitute a coherent treaty on marriage and family, they do shed
light on these issues. They also reflect the current and pressing problems that
affected not only St. Augustine but also the people of his time. St. Augustine’s
views on marriage and family have had an immense influence on the entire
Latin Church’s position on these issues. In this regard, the primary source that
contains a lot of biographical information is Augustine’s Confessions. This study
is made up of two parts. Part I describes Augustine’s childhood experiences
and family life. Part II describes youth and his experience living with a female
concubine. This original study presents the sources of St. Augustine’s views on
human sexuality and his relationship with his family.
Key words: St. Augustine, marriage, family, concubinage, sexuality.

Introduction
Although Augustine of Hippo, who is considered one of the greatest
theologians of the ancient Christian world, saints, and Doctors of the
Church, was an unmarried man, he was born into a Christian family
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and experienced what it was like to live with a woman in a quasimarried state before he converted to Catholicism. This great saint left
behind a large body of writings dedicated to the topics of marriage and
family. Even though these works do not constitute a coherent treaty
on marriage and family, they do shed light on these issues. They also
reflect the current and pressing problems that affected not only St.
Augustine but also those of his time. These issues undoubtedly appear in polemical writings and are Augustine’s positive attempt to
organize both his theological and applicable material. Based on St.
Augustine’s writings, he and those closest to him had personal experience with marriage and family issues. This article seeks to present St.
Augustine’s experiences, which influenced his views on marriage and
family to some degree—views that have had an immense influence
on the entire Latin Church’s position on these issues. In this regard,
the primary source that contains a lot of biographical information is
Augustine’s Confessions. In this work, he describes the first 33 years of
his life and includes many details about his experiences and spiritual
dilemmas. In light of this work, St. Augustine could be considered a
theological psychologist. While many of his other theological works
contain biographical allusions, the most pertinent to this study are
those that deal with his marriage and family life.

St. Augustine’s Childhood Experiences of Family
St. Augustine was born in North Africa as the son of the poor municipal official, Patricius, who had high ambitions that he passed on
to his children.1 Patricius spent most of the day outside of the home
socializing, and he returned to his wife, Monica, in the evening. She
singlehandedly managed the household and cared for their children, with whom she had a strong emotional bond—at least this is
how St. Augustine describes his relationship with his mother in his
Confessions.2
St. Augustine wrote very little about his family. When describing
his infancy, he relied on the stories that his family members and other
children who knew and observed him told him. Augustine considered
his childhood normal and his experiences, therefore, universal: “Your
consolation and your mercies have raised me up, as I have heard from
the parents of my flesh, for by one and in the other you fashioned me
1

A. G. Hamman, Życie codzienne w Afryce Północnej w czasach św. Augustyna,
Warszawa 1989, 100.

2

Ibid., 101.
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in time. I myself do not remember this. Therefore, the comfort of human milk nourished me, but neither my mother nor my nurses filled
their own breasts. Rather, through them you gave me an infant’s food
in accordance with your law and out of the riches that you have disDogmatic
tributed even down to the lowest level of things. You gave me want Theology
no more than you gave me, and you gave to those who nursed me the
will to give what you gave them. By an orderly affection they willingly
gave me what they possessed so abundantly from you. [...] Later on,
I began to laugh, at first when asleep and then when awake. This
has been told to me concerning myself, and I believe it, since we see
other infants acting thus, although I do not remember such acts of my
own.”3 It is likely that Augustine was fed by a wet nurse who remained
in the family for many years as a pillar of the home. She looked after
the children entrusted to her care, raised them, and over time became
their confidante and helper.4
Augustine’s carefree and easy childhood was typical for the time. He
spent time playing with his siblings and other children his age. When
he became a bishop, he looked back and judged how he behaved as a
child harshly: from the beginning, his childhood was marked by sin and
a tendency to [do] evil. It had nothing in common with the mythical
paradise of childhood. Rather, according to Augustine, from the very
beginning of his existence, man is marked with the stain of original
sin.5 During Augustine’s era, girls were raised more strictly than boys,
and females were expected to remain virgins until they were married.
Parents seemed to care less about the antics of their sons, who were
expected to be wild and carefree in their youth. Augustine’s father
upheld this view and was proud of his offspring. Augustine’s Christian
mother Monica, however, thought otherwise and tried to induce her
son to live according to Christian principles.
In his Confessions, Augustine barely mentions his siblings and the
relationships that he had with them. He likely had one brother and
two sisters. Unlike his relationship with his mother, Augustine was
not very emotionally close to his siblings. In Book 10 of the Confessions, he uses only superlatives to describe his mother as a composed,
dignified, pious, and wise individual. She lived a simple yet profound
Christian spirituality. She had a deep faith and wanted to raise her
children according to it. She had strong and vivid dreams, which she
3

Augustine, The Confessions of Saint Augustine, trans. J. K. Ryan, New York
1960, I.6, 46-47.

4

A. G. Hamman, Życie..., 102-103.

5

Ibid., 104.
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tried to interpret accurately and understand. In other books of the
Confessions, however, Augustine does not present such an idealized
image of Monica.6 For the most part, Augustine presents Monica primarily as an exceptionally possessive mother and who projected all of
her feelings and ambitions on to her son.7 We know very little about
Augustine’s father, Patricius; Augustine writes very little about him.
Patricius was a municipal official and pagan, who was baptized shortly
before he died. He was a generous man but also impetuous and prone
to anger. Augustine was grateful to his father for the sacrifices that
he made so that Augustine could receive an education. Nevertheless,
Augustine sums up his father in one sentence: “he [...] thought [...]
only of vain things for me.”8
Augustine’s parents allowed their children free rein to entertain
themselves as they pleased and did not discipline them much. According to Augustine himself, this approach had dire consequences.
Augustine recalls an unsettling moment that occurred at the bathhouse of his hometown where his father witnessed in his son signs
that he was physically maturing and filled with youthful excitement.
Patricius became intoxicated with joy and pride at the thought of his
future grandchildren. Augustine’s mother, however—more aware of
her son’s plight—admonished him not to commit adultery and, before
all else, not to seduce a married woman. Augustine, however, resented
his mother for not safeguarding his purity as firmly as she had felt
inclined to do by giving in and permitting him to go out and have fun
with his friends.9 The only remedy for this situation was for Augustine
to be married, but this option was out of the question because of his
studies and future career.

St. Augustine’s Parents: Patricius and Monica
What did Augustine’s parents’ marriage look like? Based on Augustine’s writings, the marriage was far from ideal. In fact, it is even
possible that this family was plagued by an underlying conflict and
that Augustine’s parents were connected by what we would call in
today’s terms a toxic relationship. Patricius was unfaithful to his wife
and he liked to drink, but he never physically beat Monica. Monica,
on her part, patiently bore all of her husband’s moods. She did not
6

P. Brown, Augustyn z Hippony, Warszawa 1993, 32.

7

Ibid., 22-23; H. Chadwick, Augustyn, Warszawa 2000, 103.

8

Augustine, Confessions, II.3, 69.

9
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resist him; instead, she waited until his anger subsided in order to
peacefully mention and explain what she had done.10 Based on the
social standards of the time, Augustine’s parents’ marriage was not
typical. At that time, individuals from the same social class married
Dogmatic
each other, and a woman who married beneath her class was not re- Theology
spected.11 Monica likely came from a noble family and higher social
class, while Patricius was an impoverished municipal official.12 Monica
was clearly younger than her husband, but she was an adult when she
married him.13 When it came to her own son, Monica sought to follow
her own example and make the same arrangements for her son: she
found him a wealthy maiden from a noble family in Milan to marry so
that Monica would not be a burden on Augustine in the future and so
that, through the union, Augustine would be able to advance socially.14 Monica and Patricius’ union was a mixed marriage; Monica was
a Christian and Patricius was a pagan who Monica was able to lead
to Baptism by the end of his life and, in so doing, obtained an even
greater reward from God.15
10

P. Brown, Augustyn..., 24. Augustine, Confessions, IX.9, 219: “when many
wives, who had better-tempered husbands but yet bore upon their faces signs
of disgraceful beatings, in the course of friendly conversation criticized their
husbands’ conduct, she would blame it all on their tongues. Thus she would give
them serious advice in the guise of a joke. From the time, she said, they heard
what are termed marriage contracts read to them, they should regard those
documents as legal instruments making them slaves. Hence, being mindful of
their condition, they should not rise up in pride against their lords. Women who
knew what a sharp-tempered husband she had to put up with marveled that it
was never reported or revealed by any sign that Patricius had beaten his wife
or that they had differed with one another in a family quarrel, even for a single
day. When they asked her confidentially why this was so, she told them of her
policy, which I have described above. Those who acted upon it, found it to be
good advice and were thankful for it; those who did not act upon it were kept
down and abused.”
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12
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G. Bardy, Święty Augustyn..., Warszawa 1955, 79.
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Augustine considered his mother the model of a strong-willed,
persistent, and prudent woman who was conscious of her duties and
responsibilities toward her family.16 Augustine valued his mother’s
foresight and prudence.17 She was admirably courageous—a virtue
she demonstrated during the dangerous journeys that she made and
as she approached death in a foreign country far away from her family home.18 She had reached the ancient philosophers’ ideal, which
could be attained only with great difficulty: she feared “neither an
unfortunate accident nor death itself.”19 In the face of danger, she
remained calm and composed and, being a sensitive, cared for and
encouraged others.20 She led a holy life and was deserving of both
respect and honor. Monica’s behavior reflected her love for Christ and
the Church.21 She fulfilled all of her marital and family obligations in
an ideal manner and in such a way that she served as an example of
the ideal Roman mater familias.22 She ran the home, managed the
family’s material goods, and was practical in caring for her children’s
material and spiritual future.23 According to Augustine, a wife’s job
was not to fulfill her corporal desires, but rather to be the glory of her
husband, meaning an example of holiness and piety.24 Without a doubt,
Patricius admired Monica’s virtues, since they evoked both his love
and respect.25 Just as she was obedient to her husband, Monica also
obediently respected all Church authorities, especially St. Ambrose,
16

A. Bober, “Rodzina kościołem domowym według św. Jana Chryzostoma,” VoxP
5(1985) vol. 8-9: 193; A. Trapè, Święty Augustyn a nauki i szkolnictwo starożytne,
Warszawa 1938, 26.
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18

J. Jundził, “Ideał żony i matki w Wyznaniach św. Augustyna a klasyczne wzorce
rzymskie,” VoxP 8(1988) vol. 15: 821.

19

Augustine, De ordine, I, 32; PL 32, 994. G. Bardy, Święty Augustyn..., Warszawa
1955, 105.

20
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św. Augustyna,” in: Partnerka, matka, opiekunka. Status kobiety w starożytności
i średniowieczu, ed. J. Jundził, Bydgoszcz 1999, 233.

21

L. Anné, “La conclusion du mariage dans la tradition et le droit de l’Eglise
Latine jusqu’au VI siècle,” EThL 12(1935): 522.

22
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23
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24

W. Kornatowski, Społeczno-polityczna myśl św. Augustyna, Warszawa 1965, 165.

25

Augustine, Confessions, IX.13, 37. G. Bardy, Święty Augustyn..., 120; E. S. Lodovici,
“Sessualità, matrimonio e concupiscenza in san’Agostino,” in: Etica sessuale
e matrimonio nel cristianesimo delle origini, ed. R. Cantalamessa, Milano 1976,
212-272.

St. Augustine’s Personal Experience of Marriage and Family...

55

the Bishop of Milan.26 Needless to say, Augustine’s parents’ marriage
and his mother’s example influenced his teachings on mixed marriages
and the role of Christian women in the home.27 Thanks to Monica’s
persistent faith, good manners, and irreproachable behavior, she
Dogmatic
won her husband over for God and became the herald of eternity and Theology
spiritual support to him.28
Monica treated her mother-in-law in a similar way. Initially, the
servants tried to set Monica and her mother-in-law at odds with each
other through gossip. Monica, however, showed such great care for
her mother-in-law that they developed and maintain a mutual admiration for and sincere friendship with each other.29 Monica also had a
talent for peacemaking and an ability to mediate such that both sides
reconciled and came to an agreement.30 She showed her neighbors
such goodness and kindness that others praised and recognized her
for this.31 She responded with modesty, moderation, and fear to the
praise that she received.32 She was raised to behave this way from a
young age. Monica was also a model of patience and meekness because
she patiently bore accusations made against her and overcame them
with gentleness.33 Augustine also valued his mother’s tolerance, since
she patiently bore his weak faith, morals, and concubinage; however,
this does not mean that she condoned any of it.34
Monica detested gossip and never spread it. She also never returned
to unpleasant memories, nor did she brood over or mention them.35
26
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231.

27
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Augustine thought every women should be like his own mother,
meaning exceptionally patient, prudent, sober, self-possessed, and
very humble.36 He remembered his mother so warmly, and the qualities that he observed in her were undoubtedly also the qualities that
he appropriated well and scrupulously implemented in his own life.37
Augustine also inherited from his parents a strong determination to
achieve the goals that he set out to accomplish.38

Augustine’s First Love: From Concubinage to Marriage
Augustine moved to Carthage to study rhetoric when he was 18
years old. As he himself writes: “I came to Carthage, where a caldron
of shameful loves seethed and sounded about me on every side. I was
not yet in love, but I was in love with love...”39 Augustine definitely
experienced a crisis regarding the late stage at which he sexually
matured, which he summarized in the following way: “To love and to
be loved was sweet to me, and all the more if I enjoyed my loved one’s
body [...] I plunged headlong into love, whose captive I desired to be.
But my God, my mercy, with how much gall did you sprinkle all that
sweetness of mine, and how good you were to do it! For I was loved,
and I had gained love’s bond of joy. But in my joy I bound about with
painful chains of iron, so that I might be scourged by burning rods of
jealousy, and suspicion, and fear, and anger, and quarreling.”40 Nothing
a believer. She was also a servant of your servants. Whosoever among them
know her greatly praised you, and honored you, and loved you in her, because
they recognized your presence in her heart, for the fruit of her holy life bore
witness to this. She had been the wife of one husband; she repaid the duty she
owed to her parents; she had governed her house piously; she had testimony
for her good works.”
36
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more need be added to these few words that describe the state of a
young man in love.
In Carthage, Augustine met a certain unnamed young woman who
was likely Christian and with whom he entered into a “second class”
Dogmatic
marriage. He cohabitated with her for the next 15 years, and they had Theology
a son, Adeodatus, whom they neither wanted nor expected. This relationship was socially acceptable and even increased the blossoming
professor’s prestige.41 We do not know whether Augustine himself was
happy in this relationship, since he is very discrete when writing about
it. In his Confessions, however, he does acknowledge that he remained
emotionally attached to the woman, and his relationship with her was
like a marriage in that it involved commitment and exclusivity, unlike
fleeting sexual exploits.42 Augustine’s separation from the woman of
his life was very painful for him. Monica did not oppose Augustine’s
relationship with the woman in the beginning, even though, as a
Christian, Monica was responsible for educating and forming her
son’s heart.43 She intervened in the relationship only after she found
a suitable candidate for Augustine to marry: a young heiress with a
considerable fortune.44 The Church was also willing to recognize the
cohabitating union provided that Augustine and his concubine were
faithful to each other for life.
The young Augustine had no desire to enter into a legally binding
marriage, and reminded his parents about this, since they all had
great ambitions and plans for him in this regard. If he did marry, then
he would have had to choose a woman from Thagaste, settle down
in that province as a young man, and work as a municipal officer. At
least Patricius had such plans for his son and, after Patricius’ death,
Augustine’s devout mother Monica saw to this matter. It was for this
reason that she followed her son to Milan and found a rich young
41

P. Brown, Augustyn..., 33.
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Augustine, Confessions VI.12, 151. Augustine tried to convince his friend Alypius
about this in the following way: “When I saw that he was astonished at me, I
urged in my defense that there was a great difference between what he had taken
quickly and furtively, which he could scarce remember, and therefore might
scorn easily and without regret, and my long-continued pleasure. Moreover, if
the honored name of matrimony were added to it, he ought not to wonder why
I could not despise that way of life.”
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candidate for him to marry.45 Up until this point, no one was bothered
by the fact that Augustine had a concubine because it was considered a normal and even respectable practice at that time. Moreover,
Augustine’s concubine was able to remain a Catholic catechumen,
which is evidenced by the fact that she and Augustine named their
son Adeodatus (given by God) and she raised him up as a Christian
like other Christian mother’s of the time did. Monika also loved her
grandson dearly; she cared for and looked after him.46 Like his father,
Adeodatus was very attached to Monica and was overcome with tears
when she passed away.47
Augustine’s nameless concubine was ultimately sent back to Africa
and made a vow that she would never enter into a relationship with
another man.48 In the same paragraph where Augustine relays this
information in his Confessions, he also states that he subsequently
lived with a second concubine in order to satisfy his passions of the
flesh. The, relationship, however, did not satisfy Augustine and only
strengthened his pangs of conscience, which were stirring as his
conversion process began and his longings for his first love, who was
forced to leave him, remained. Augustine describes the state of his soul
45
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was married the baptism of salvation would wash me clean. Hence she rejoiced
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your promises were being fulfilled by my faith. Then indeed, at my pleading
and her own desire, each day with a mighty cry from her heart she besought
you to give her in a vision some sign as to my coming marriage, but you never
will to do so.”
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at this time as a deep, festering wound that would not heal. Clearly,
after many years, the bishop still experienced the same emotional pain
when he recalled how he had behaved in the past.49
Augustine loved his first love and respected her deeply. He, however,
Dogmatic
could neither officially nor openly express these sentiments due to the Theology
social and religious conventions of the time. In later years, he both logically and theologically determined that this relationship was not good
and that it took place when he was lost and living in sin. Augustine also
emphasized that God was the only one who could remove him from
this swamp and wash him clean.50 Only Augustine’s fear of death and
God’s judgment prevented him from pursuing his passions of the flesh
more ardently. Augustine found in both philosophy and the Christian
faith the ultimate consolation and the stabilization of his emotions.51
Although some assert that Augustine did not truly love his concubine
because, otherwise, he would have remained with her for the rest of
his life,52 he did send her coldly back to her homeland Africa without
the slightest sense of guilt.53 In this way, it is clear that, for this saintly
theologian, love was neither a feeling nor emotion for another person.
Rather, only God could fulfill a person’s ultimate and true need for
love.54 It appears, then, that Augustine initially considered the relationship between a man and woman to be a sexual bond, but then he
came to see that the relationship between married Christians should
be based on feelings beyond the sexual dimension.55 In his teachings,
St. Augustine emphasizes that conjugal love (caritas coniugalis), which
has many degrees and dimensions, is the essence of marriage.56
Augustine’s conversion and acceptance of Christian doctrine completely changed his inner attitudes and priorities: “our discourse had
49
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been brought to the point that the highest delight of fleshly senses,
in the brightest corporeal light, when set against the sweetness of
[eternal] life seemed unworthy not merely of comparison with it, but
even of remembrance.”57 He also became liberated from earthly ambitions and the desires of the flesh.58 This came, however, at the cost
of maintaining a definite distance from women. As Bishop Possidius,
Augustine’s biographer, confirms, after Augustine’s conversion, no
woman—not even his sister or his brother’s daughters—lived with
him. Augustine also ensured that he never spoke with a woman alone
and that a witness was always in order to avoid suspicion.59
In his work Of the Good of Marriage, Augustine mentions indirectly
the example of his relationship with the nameless concubine and
confesses that he would not call any woman adulteress who, having
left her lover to whom she had been faithful and even bore children,
had resolved to never marry or have sexual relations with another
man. This is precisely what happened to Augustine’s concubine,60 with
whom he had lived for 15 years and bore an unwanted child whom
he later loved. He wrote the following on this topic in his Confessions:
“In those years I had a woman companion, not joined to me in what is
named lawful wedlock, but one whom my wandering passion, empty
of prudence, had picked up. But I had this one only, and moreover I
was faithful to her bed. With her I learned at first hand how great a distance lies between the restraint of a conjugal covenant, mutually made
for the sake of begetting offspring, and the bargain of a lustful love,
where a child is born against our will, although once born he forces
himself upon our love.”61 After his conversion, Augustine encouraged
his readers to convert and abandon their concubines because such a
relationship is sinful, and he asserted that such converts could receive
the sacrament of baptism.62
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After being baptized and becoming the Bishop of Hippo, Augustine
spoke decisively against concubinage and was fundamentally opposed
to it.63 He believed that the reason people entered into such a relationship was because of unbridled passion and imprudent lust, to which
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he himself personally admitted when recalling the relationships of his Theology
youth.64 In his letters and homilies, Augustine also condemned concubinage and called it adulterous. He permitted cohabitation under certain conditions: as a lifelong union that is open to children.65 Augustine
considered concubinage like a blood relationship (cognatio naturalis),
or like natural monogamous marriage, only second-class.66 Augustine’s
own experience with cohabitation is echoed in his teachings. He also
saw concubinage as a means to prevent promiscuity. In this way, a man
binds himself to a lasting and faithful sexual relationship with only
one woman. Although this type of relationship was not included in
Church law, it was permitted and respected by a large part of society.67
Augustine nevertheless makes a clear distinction between marriage
and concubinage. Marriage is for the purpose of producing offspring,
while concubinage is for the purpose of satisfying the passions.68
Augustine’s relationship with the unnamed concubine was firmly
imprinted in his memory and subconsciousness, and it comes to the
fore impulsively through his impressionistic dreams.69 He laments
before both God and his readers the fact that he is unable to control
63
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these dreams and he does not know what to do about them. For one
cannot exercise rational discipline in one’s dreams the way one does
in reality. Augustine realized, however, that they were only dreams
during which one does not sin and for which one is not guilty. He
is ashamed, however, and humiliated by his dreams and, therefore,
asks God to silence his passions even in his dreams—the dreams of a
mature man.70
It was not so much Augustine’s moral scruples that led to the breakdown of his relationship with his concubine, but rather his unbridled
ambition and the fact that he was to enter into marriage with a young
Catholic heiress, thanks to whom he would be able to attain a high
state office. Unfortunately, the candidate for marriage was a young
10-year-old girl, and Augustine would have to wait two more years
before he could legally marry her.71 He was willing to sacrifice the
emotional bonds that served to satisfy his passions in order to marry.
In this situation, he was not motivated by any particular spiritual or
intellectual values, but rather likely tyrannized by his mother.72
What Augustine sought in a legal spouse was nothing extraordinary.
He wanted his wife to be beautiful but modest and polite, educated
or able to learn. He also wanted her to have a dowry and to not be a
burden on him. Certainly, the young candidate met all of these criteria, but the real model of a virtuous wife was Augustine’s own mother,
Monica.73 Augustine valued marital chastity very highly and frequently
insisted that both husbands and wives respect it equally. Augustine’s
mother’s example was impeccable in this regard; his father, however,
and the males in his family behaved otherwise.74
and that same self of mine within the moment when I pass from waking to sleep
or return hither from sleep!”
70
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understand.’”
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After observing family customs and studying Sacred Scripture,
St. Augustine frequently emphasized the equality between men and
women, at least according to divine law. While Augustine did not
question civil law, he demanded more from Christians.75 He upheld
Dogmatic
that equality of spouses should apply to many issues such as the op- Theology
portunity to accuse the other in court for a variety of reasons, but
particularly for infidelity and divorce.76 Augustine’s ideal of marriage
is quite conservative. The wife should be obedient to her husband and
treat him as her lord even when she is better than him both morally
and in other ways.77 Augustine witnessed this example not only in his
parents’ relationship but also in many other Christian marriages.78 A
wife’s obedience to her husband is a sign of obedience to God himself.
The Church’s submission and obedience to Christ at as the Head of
the Church is the example that wives should follow. The obedience of
wives should not be blind or slavish. Rather, wives and husbands are
equally called to establish the family social unit and be responsible for
the marriage and the family.79 Augustine’s mother, Monica, is an immutable example of this kind of obedience and responsibility; for, she
not only advised her husband and led him to the catechumenate and
baptism, she also instructed other married women how to behave.80

Conclusion
St. Augustine remains the most well known theologian of the ancient Latin-speaking world. He left behind an abundance of writings
that have continued to inspire generations of theologians and pastors.
His theological reflections are based not only on his study of Sacred
Scripture but also influenced by his pastoral experience. Some of
the most important topics that Augustine addresses in his teachings
are marriage and family. This article presents the influence that St.
Augustine’s own experience of family had on his writings. His mother
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and father’s example as well as his serious relationship with a woman
during his youth definitely influenced his views.
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Scientia Fidei – Science or Life?

A particular aspect of theological knowledge, which arises from the intellectual search based on faith, is the exceptionally favorable opportunity it
provides to overcome the antimonies of science and life. After all, theology not
only engages reason and faith but also the will and love. On this basis, scientia
fidei (science of faith) claims to make sense of everything, meaning of wisdom,
at the center of which can be found truth and life, which both accord with it.
Moreover, any systematic reflection on faith should take place within specific
context that is understood as its basic challenge. This does not mean that it is
possible to evaluate or correct the faith according to so-called “life experience”,
but rather that life can be ordered according to faith. In other words, any interest in human agere (act) should not lose sight of esse (being). From this point
of view, science of faith should not only resolve the tension between rational
knowing and mystery, but also protect against one-sidedness and superficiality
through competent and particular knowledge that defines who man is and
determines how he should act. A utilitarian approach to empirical science as
well as contemporary philosophy, which does not consider wisdom and the
question of truth, is incompetence in this regard.
Key words: knowledge, faith, science, truth, love, knowing, reason, practice,
philosophy.
Only ostensibly does one understand the question presented in the
title of the article as a probing search for the answers to the questions:
“What should we do with what we have learned? What have we been
able to investigate and come to know through reason? What have we
come to see, hear, and believe, even if our knowledge and faith are
disproportionate to each other?” In reality, this process is neither that
straightforward nor simple as is treating question posed in the title
of this article as an insurmountable dilemma. At this point, without
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coming to a premature conclusions regarding whether the dilemma
is real or a merely artificial mental construct (with its own causes and
effects, of course), it is worthwhile to remember that theology’s “value
is confirmed in its task (mission) to save peoples and nations.”1
Such an approach makes it possible to distinguish four basic questions that must be addressed in order to resolve this problem. The first
question concerns the particular character of theological knowledge or
science of faith. The second question involves the human will, which
acts according to knowledge (reason). The third issue is verifying the
intellectual quest to understand the faith.2 And, finally, the fourth question concerns its proper “role” in shaping the Christian Credo (belief).
Each of these dimensions shares the fundamental issue of truth, which
is the science that verifies and defines.3 At the same time, every context
in which faith is considered and reflected upon is no less essential and
serves as a basic reference.4

Theology as Certain Knowledge
Even if we were to define theology according to St. Bonaventure
as certain knowledge that flows from love and simultaneously an
invitation to love,5 theology--like each type of knowledge—is based
on reason. Theology’s uniqueness among the other fields of human
knowledge and science does not arise only from love; for, faith is
1
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J. Szymik, O teologii dzisiaj, 45-46; R. Kuligowski, “Jak żyć wiarą?,” in: Perspektywy wiary, ed. M. Jagodziński, Radom 2015, 128; J. Wojtkun, “Lumen fidei
i Veritatis splendor – światło wiary w blasku prawdy moralnej,” in: Perspektywy
wiary, ed. M. Jagodziński, Radom 2015, 144-148.
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another element that is necessary and particular to theology. Hence,
postulating love6 and human reason, theology can be defined as the
enterprise arising from faith that strives to understand the content
of faith. Theological reflection must be carried out using rational and
Dogmatic
well-founded principles and logical methods, which are invaluable for Theology
man to achieve certainty that his “action,” meaning his conditioned
knowledge, is true.7
At least one thing has been verified here, since science is concerned
with truth! The science of theology, however, is central since it is concerned with knowing God. Because God is the Subject with which
theology is concerned, Misterium—or the dimension that intellectual
seeking for truth cannot penetrate freely because it is unable to do
so—also lies at the heart of theology.8 In this situation, a rather clear
tension arises between striving to understand faith and the mystery
that is integral to this search. In addition to this tension, there is the
temptation to overcome it as quickly as possible. One way that people
seek to relieve this tension is to shift the search of faith that seeks
to understand its own content and come to knowledge of the truth
excessively toward either rationalism or fideism. This shift, however,
simply disturbs what lies at the core of theology: Truth and Mystery.
This disturbance is a major shock to theology itself. So what should
be done when the tension becomes unbearable? And what does this
mean for theology as a systematic examination of faith? This tension
can be dealt with through the “particular character” of theology as a
science in which humility and courage are just as important as intellectual knowledge due to the Subject of theological knowledge and the
conditions by which this Subject comes to be known. Thus, returning
once again to Bonaventure, love is very much necessary so that pride
will not dominate humility, on the one hand, and so that one will not
lose courage and thus withdraw from the intellectual search, on the
other. In both cases, this means that it is necessary persevere in the
difficult tension, which is the theologian’s mission and task.
Within this tension, which entails choosing to reject the delusion
that “there is an easier path to the truth” (i.e., shortcut) through
6

Congregation for the Doctrine of the Faith, Instruction Donum Veritatis on the Ecclesial Vocation of the Theologian, May 24, 1990. http://
w w w.v a t i c a n .v a / r o m a n _ c u r i a / c o n g r e g a t i o n s / c f a i t h / d o c u m e n t s /
rc_con_cfaith_doc_19900524_theologian-vocation_en.html.

7

J. Ratzinger, “Wiara w Piśmie i Tradycji. Teologiczna nauka o zasadach,” in:
Opera Omnia, vol. 9/1, trans. J. Merecki, eds. K. Góźdź, M. Górecka, Lublin
2018, 159, 304.

8

Ibid., 323.
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utilitarianism or partialism, both love and reason are important9—the
ability to love and submit subject it to rational judgment. According to
Richard of St. Victoria and Joseph Ratzinger, who drew on the writings of St. Bonaventure and Pseudo-Dionysius, in this instance love
is a “particular eye” that is endowed with the penetrating power to
see.10 This reveals not only theology’s credibility and its real achievements, but also the lack of conflict between reason and faith as well
as knowledge and love. On the other hand, it does determine their
congruity, cooperation, and support—how they interact and mutually
complement each other. This entails not only theoretical knowledge
but—even more—the information that one has obtained. This concerns
a spiritual attitude and the life that results from it—a life marked by
the special “touch of love,” due to which we can begin to identify our
existence with known truth, which is expressed by theological knowing. This, however, certainly does not entail an attempt to revise the
faith based on one’s experience, even if one has judged his life to be
very happy. We will return to this point later.

The Temptation to Revise Knowledge Based on Life
Attempts to verify or even alter the faith due to intellectual knowledge gained through life experience in one way or another have been
made for years. Moreover, numerous authors have proclaimed these
attempts successful and very promising. In this long and complex
history, one experience stands out as epochal—namely, the Marxist
appreciation of revolutionary praxis.11 This endeavor involved the
practical implementation of philosophy,12 which occurred on such a
massive scale for the first time in history.
Of course, this is not to prejudge the Marxist character of utilitarianism that is so common in learning and human knowledge today. Moreover, Karl Marx’s conclusion is neither the final nor most influential
“appreciation of the practical dimension that comes at the expense
of theory” or so-called “life at the expense of knowledge.” As it turns
out, the history of attempts to give priority to the practical assessment
of cognitive abilities is long and complex and something to which the
9

J. Ratzinger, “O nauczaniu II Soboru Watykańskiego,” in: Opera Omnia, vol.
7/2, trans. E. Grzesiuk, eds. K. Góźdź, M. Górecka, Lublin 2016, 694.

10

Ibid., 694.

11

W. Roszkowski, Roztrzaskane lustro. Upadek cywilizacji zachodniej, Kraków
2019, 83-85.

12

K. Marks, Tezy o Feuerbachu, in: idem, Dzieła, vol. 3, Warszawa 1961, 25.
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field of theology cannot remain indifferent.13 For, this process began
with the ancient Greeks’ practical treatment of the love of wisdom
(filosofia) to attain a happy life. It was then manifest in the ancient
Greeks’ discovery of the natural law14 and the distinctions that they
Dogmatic
made between nomos and logos and physis.15 Modern science’s preoc- Theology
cupation with facts while disregarding how they are connected as well
as its refusal to treat philosophy as the field of study that pursues truth
and, instead, regard it merely as a useful tool. With time, the concept of
“natural law” was replaced by the plural expression “laws of nature,”
which alter how “natural law” had been heretofore understood. Finally
this led to the reduction of science to that which could be verified by
experience (confirmed in practice) to the point that fields of knowledge
that cannot be verified in this manner were arbitrarily discredited.16
Needless to say, there are other moments and events in history
that occurred, not all of which were clearly opposed to science itself,
that have challenge theology to such an extent that, in our present
day, the sciences that are able to reproduce their results in practice
as soon as possible are shown preference and given priority. It is no
particular surprise, then, that the field of theology has been marginalized, and modern science preempts the question of truth. This does
not mean, however, that theologians are excused from participating in
contemporary discussions and disputes about the truth or, even more,
be resigned to its gradual marginalization!

Faith and Life in the History of Theology
In the history of theology, Antonius (of Florence) Pierrozi (13891459) was the first theologian in the practical sense. Pierrozi sought to
order the Christian life according to divine law. The following Spanish theologians Rodrigo Sánchez de Arévalo (1405-1470) and Juan
13

P. Kiejkowski, “Trzy słowa papieża Benedykta XVI dla Europy. W trosce o integralny humanizm,” in: Problem kulturowo-religijnej reinterpretacji współczesnej
Europy, ed. J. Moskałyk, Poznań 2019, 94.

14

R. Brague, Prawo Boga. Filozoficzna historia przymierza, trans. M. Wodzyńska,
A. Kocot, Warszawa 2014, 43-44, 48-69.

15

J.-P. Vernant, Źródła myśli greckiej, trans. J. Szacki, Gdańsk 1996, 2, 4, 47, 63,
84, 102; Pseudo-Platon, Zimorodek i inne dialogi, trans. L. Regner, Warszawa
1985, 317 d. 321 bc; Ksenofont z Efezu, Pisma sokratyczne, trans. L. Joachimowicz, Warszawa 1967, I, 2, 42.R.

16

F. Oakley, “Christian Theology and the Newtonian Science. The Rise of the
Concept of the Laws of Nature,” Church History 30(1961): 433-457.
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Torquemada (1388-1468) also followed suit.17 However, this historical
understanding of theology does not need to be tied to the investigations of systematic theologians who are interested in the relationship
between faith and life. The first Christian writers and apologists, who
valued historical arguments, occupy an important place in this type
of theology.18 However, Sacred Scripture, which presents God as “active” in his creation and the redemption of man19 and to which the
New Testament belongs—the books in which Jesus proclaims that the
Kingdom of God is at hand and Himself goes before those who believe
in Him on the path of salvation and preserves their life (Jn 8:51)—holds
primacy of place. Rightly, then, Joseph Ratzinger asserts: “Indeed,
reading the Bible leaves no doubt regarding the practical nature of
faith in Almighty God.”20
A particular retrospection is necessary when considering the conclusions that some historians of theology have drawn. For example,
when defending the scholarship and sagacity of Christians, St. Justin
emphasized orthos and nomos in addition to logos. Clement of Alexandria, on the other hand, asserted in Stromata (1.38) that knowledge
is dependent on God’s will, which comes to be known by “‘doing the
will of God.’”21 In turn, Anselm acknowledges the role of experience
in coming to know truth.22 Bonaventure defined theology as scientia
et sapientia and happiness as the result of the synthesis of the mind
and action, faith and life. Among these thinkers, one cannot forget the
medieval philosopher Duns Scotus’ and his concept of voluntarism,
according to which God creates the world because he wills, and his
will is not limited by anything. Finally, William Ockham understood
theology as learning “in another sense.” According to Ockham, theology is above other fields of knowledge and belongs to the order of
17

T. M. Izbicki, Protector of the Faith. Cardinal Johannes de Turrecremata and the
Defense of Institutional Church, Washington 1981, 269, 293-294; R. H. Trame,
Rodrigo Sáncheza de Arévalo. Spanish dyplomat and champion of Papacy, Washington 1958.

18

J. H. Newman, O rozwoju doktryny chrześcijańskiej, trans. J. Zielińska, Warszawa
2000, 328-330; H. U. von Balthasar, Teodramatyka, 2 Osoba dramatu, cz. 1,
Człowiek w Bogu, trans. W. Szymona, Kraków 2006, 126-141.

19

Benedykt XVI, “Fundamentem prawdziwej kultury jest poszukiwanie Boga,”
L’Osservatore Romano, Polish Edition, 10-11(2008): 16.

20

J. Ratzinger, Wiara w Piśmie i Tradycji, 43.

21

A. di Berardino, B. Studer, eds., Historia Teologii, vol. 1: Epoka patrystyczna,
Kraków 2003, 163-164.

22

J. Morales, Wprowadzenie do teologii, trans. P. Rak, Kraków 2006, 197-219.
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wisdom; thus, theology’s relationship to life is as obvious as the facts
that concern the other sciences.23
The practical and existential dimension of knowledge was strengthened in the philosophy of Immanuel Kant, among others.24 In addition,
Dogmatic
in the 17th century, moral theology, which was known as practical theol- Theology
ogy and separated from scholastic theology.25 Moreover, Protestantism
played a very important role in the development of theology; for, in
referring to “personal experience,” Protestantism greatly diminished
the significance of reason and free will.26

Revising Practical Reason Based on Faith
Keeping in mind the above, we will try to determine how theology
is related to life, by avoiding artificial or reductionist approaches that
contrasting theory and practice or even separate them. Faith cannot
be reduced only to knowledge, and one cannot forgo the question of
truth.27 In this sense, theology as a specific spiritual approach (based
on faith) from which choices flow is the proper understanding of the
roles that human reason, revelation, and life play in events. This means
the cooperation of man’s reason and free will.28 On this basis, the discovery of meaning becomes essential and theology’s primal question
in its relationship to life. As has been said: “theology is concerned
with you.”29 Theology as a field of knowledge that is applied at every
stage to real life is concerned with ensuring that Jesus is present in
his death on the cross in every human suffering, failure, encounter,
or descent into death. It is also concerned with the fact that the risen
Christ is present in every human victory, joy, and (despite the terror
of death) conviction that death is not the end of everything but rather
23

G. D’Onofrio, Historia Teologii, vol. 2: Epoka średniowieczna, Kraków 2005,
179-180; 364-368; 487-488; 490-491; 523-526.

24

A. M. Kaniowski, “Filozofia praktyczna Immanuela Kanta – jej siła i słabości,”
Diametros 2(2004): 114-126.

25

F. D. Osuna, Tercer Abecedario Espirytual, Madrid 1972, 140-149.

26

M. D. Chenu, Wybór pism, trans. L. Rutkowska, W. Sukiennicka, Z. Włodkowa,
Warszawa 1971, 228-246.

27

K. Rahner, Praxis des Glaubens. Geistliches Lesebuch, Freiburg–Basel–Wien
1984, 52-199.

28

K. Rahner, Pisma wybrane, vol. 1, trans. G. Bubel, Kraków 2005, 168-180, 242-243.

29
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the beginning of something that is better, more important, and more
beautiful than anything in this life.
In uncovering the deep meaning of human existence, theology as
knowledge cannot afford to downplay the climactic moment in the
New Testament when the dispute over truth takes place—namely, in
Pilate’s praetorium when Jesus says: “For this I was born and for this
I came into the world, to testify to the truth” (Jn 18:37). In this place
and from this moment on, truth ceases to be the domain of philosophers; instead, it enters into the domain of theology and becomes the
foundation of life! Rejecting truth means rejecting Jesus and eliminating Christianity. Conversely, proclaiming Jesus, his presence, and the
fact that he is everything in response to the most difficult existential
questions necessitates the objective and binding (to all) character of
the truth.30 It is for this reason that the words from John’s Gospel: “I
am the way, the truth, and the life” (14:6) are the most accurate and
synthetic description of the relationship between theology and life.

A Love that Orders the Relationship
Between Faith and Life
As stated earlier, theology acknowledges that every person needs
to be loved. For this reason, theology’ should aim to define what love
truly is and is not.31 In this regard, Augustine’s attempted to arrive
caritas by means of cupiditas and even amor—both of which proved
not to truly fulfill him.32 When determining what love is and is not,
the words contained in Paul’s Letter to the Romans “love is the fulfillment of the law” (Rom 13:10) are quite helpful. In the New Testament,
theology and its relationship to life are at stake in Jesus’ dispute with
the Pharisees regarding the interpretation of the law. This dispute
involves love and truth.33 The Pharisees wanted to be obedient to the
law, but they did not necessarily see the need for charity. In addition,
30

P. Nitecki, “Quod est veritas. Spotkanie z Jezusem w pretorium Piłata,” Życie
i Myśl 25(2009): 74; J. A. Allen, Irreligion. A Mathematician Explains Why the
Arguments for God Just Don’t App Up, New York 2009.

31

R. Laurentin, Nowe wymiary miłości, trans. M. Bocheńska, Warszawa 1977,
5-36; A. Andrzejuk, “Franciszek Sawicki: Filozofia miłości,” in: A. Andrzejuk,
Metafizyka obecności. Wstęp do teorii relacji osobowych, Warszawa 2012, 343-344.

32
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Kraków 1999; Idem, Państwo Boże, trans. W. Kubicki, Kęty 1998, 11, 9, 10; Idem,
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they do not doubt that the law and love that are binding. Their lack
of love, however, influences their interpretation of the law and truth.
By involving love—by connecting it with the law and truth, Jesus, on
the other hand, incorporates the law, which Paul interprets using the
Dogmatic
stoic concept of conscience. Therefore, love, which is expressed in the Theology
words “I have come not to abolish the law but to fulfill it” (Mt 5:17),
is the most effective basis for law that is just and truth that binds.34
Love in this sense cannot be limited only to benevolence, but as
caritas, meaning a gift (connected with a readiness to sacrifice and
even suffer), it cannot be excused from benevolence either. Revealed
truth about the Holy Trinity is the most basic case for this belief. This
truth also makes it possible to define what love is not based on the
expectations articulated above.35 The relationship of love between the
Divine Persons cannot be considered merely theoretically or claim to
separate theology from actual Christian life. Benedict XVI shows this
very well in his encyclical Deus Caritas Est, where he quotes St. Augustine: “If you see charity, you see the Trinity.’”36 This short sentence
could be arranged so that the converse is also true: namely, only in
the truth about the Trinity can one come to know what love is! It can
be defined as seeking after the truth in the same direction, because
it is difficult to deny that many people want to reach the truth in different ways. God’s weakness is His strength, and His love is the most
beautiful revelation about Him.
At this point it is worthwhile to refer to the first point made in this
article, where I we establish that a complete image of Truth needs
knowledge and love, and which serve each other. The truth is beautiful
and great because it encompasses knowledge and love. Both activities
are indispensible. Both serve the truth and, through the truth, are
defined and make sense, thus creating a trithestic image! Just like
theology, knowledge is beautiful and important because, as such, it
orders life—or at least it should—and, in this way, becomes wisdom.
201-202; R. P. Booth, Jesus and the Laws of Purity: Tradition History and Legal
History in Mark 7, Trowbridge 1986, 219.
34
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Just as the claim that science and life are opposed to each other is
absurd, individuals also attempt to oppose knowledge and wisdom.
Theology was called “certain knowledge” because, when understood
and developed properly, it avoids partiality and, thereby, conflict with
other fields of knowledge and claims to make sense of everything. In
other words, wisdom not only asks how one should live, but it also
provides the answer to this question.”37
Just like the practical dimension of theology, the wise dimension undoubtedly teaches everyone to be deeply humble as well as something
that philosophy lost long ago.38 Only a well-understood and developed
theology can interpret the complex reality that the Bible presents. Judaic thought was unable to handle this reality and tried to impose too
much unity on the Bible. Like ancient Greek thought, Judaic thought
was too attached to dualism; theory and practice, faith and life, and
knowledge and wisdom are manifestations of this complexity. They
indicate the way that leads to reconciliation with oneself and, in Jesus
Christ, to union between “the world of God” and the “world of man.”
Certainly, theology in no way separates these things from each other
or, even worse, opposes them like faith and life as well as knowledge
and wisdom used to be.
In this image of “fullness,” the ancient Greek means to happiness,
meaning philosophy (love of wisdom) seems insufficient. All the more,
philosophy seems “defective,” and loses its character as wise and interested in the truth (insofar as it remains philosophy). One cannot
completely depart from philosophy, but rather, demonstrating how it
is useful, one must also realize that it is insufficient39 in encountering
the great challenge that what one encounters in, for example, fear of
death in the face of meaning and life. Philosophy does not deal with
this kind of fear. Rather, only “sufficient” wisdom is able to deal with
such existential fear. It does not cower before the threat of death and
does not give into the temptation to despair because they are insurmountable and cast a shadow on all of man’s achievements, including
his knowledge of truth and his love, on his faith and on his life.
37
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True wisdom is manifested in knowing and loving: in learning and
living. This means that wisdom needs knowledge and holiness,40 which,
according to St. Benedict of Nursia, are attained through contemplation and good works–ora et labora. Throughout the ages, Christian
Dogmatic
culture and Europe have been shaped by the rule of St. Benedict. To Theology
this culture belongs, among other things, very practical solutions that
serve as the foundations for trade and the economy in every culture.
The first monasteries in the West were also the first to implement these
functions, and they prospered because they were—according to today’s
understanding—well-managed firms.41 Scientia fidei should be not only
“discursive” and “prayerful,”42 but also (and in the truly Benedictine
sense) “active” and correspond to permeate human life it in order to
shape and develop it based on faith. For, faith cannot be altered or in
any way shaped by life, but rather the reverse: faith should shape life.

Conclusion
The attempt to describe how theology and life are related to each
other should not omit two important issues: the specific life context
and the need for meaning. This is the most fundamental challenge
for theology. This challenge cannot be addressed using a utilitarian
approach to the empirical sciences or of a philosophy that is too theoretical and unable to do so because it has lost its wisdom character
and is no longer concerned with objective truth.
In order to “rescue peoples and nations,” theology must take up
this challenge, which actually determines its interests and permeates
concrete human life. There are two reasons for this: first, theology is
still concerned with knowledge. Scientia fidei does not permit faith to
be altered by practical life. This faith must—as has been articulated—
order life. This text, therefore, is not devoid of systematic reflections
that are often considered theoretical. Second, today the preference for
the practical value of human knowledge—that is, agere—has gone so
far that no one cares anymore about the complexity and richness as
well as the beauty and delightful mystery of the human esse. Clearly,
the expression “no one” does not refer to those who treat theology as
the field concerned with knowledge and, more specifically, particular
40
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knowledge in the sense that theology is continually preoccupied with
the search for truth, regardless of obstacles and consequences this
search may present, because they are convinced about the necessity
of a love that orders life based on faith and strengthens the intellectual
search. Only knowledge that focuses on truth can remedy a revaluation
that favors action—that is, praxis—as well as academic utilitarianism
without considering the questions of truth or life without love. The
revaluation of agere to the detriment of esse and vice versa as well as
the choice to separate them are highly detrimental to both. The ability
to both define who man is and what how he should act is necessary.
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In this article, the author presents and critiques of Antonio Socci’s substantiations for the historicity of Jesus. This Italian apologist is a writer, journalist,
and Catholic publicist is known for his controversial theses. By taking up a
defense of Jesus, and thereby Christianity itself, Antonio Socci seeks first to
unmask the lies that underpin the foundations of antichristian ideology and
then demonstrate the credibility of the events described in the Gospel by
referring to archeological and historical studies. As he himself admits, Socci’s
publications are not the works of an expert, exegete, papyrologist, or historian,
but rather the fruit of his journalistic investigations that takes the form of an
apology. The author of this article reconstructs Socci’s defense of Jesus and
then critiques his most controversial theories. He then proceeds to formulate
conclusions based on this research.
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Introduction
By taking up a defense of Jesus, and thereby Christianity itself, Antonio Socci (b. 1959)1 seeks first to unmask the lies that underpin the
1

Antonio Socci (b. 1959) is an Italian writer, journalist, and Catholic publicist
known for making controversial statements and theories. His most recent
publications include: Czas burzy. Dramat czasu konklawe, Kraków 2013; Ci,
którzy wrócili z zaświatów, Kraków 2014; Czy to naprawdę Franciszek? Kościół
w czasach zamętu, Kraków 2015; Ostatnie proroctwo. List do papieża Franciszka
o Kościele w czasach ostatecznych, Kraków 2016; Tajemnica Benedykta XVI.
Dlaczego pozostał papieżem?, Kraków 2019; Kościół czasu Antychrysta, Kraków
2020. In this article, I cite excerpts from my book Renesans apologii [The Renaissance of the Apology], Płock 2016, 438-477.
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foundations of antichristian ideology and then demonstrate the credibility of he events described in the Gospel by referring to archeological and historical studies.2 As he himself admits, Socci’s publications
are not the works of an expert, exegete, papyrologist, or historian, bur
rather the fruit of his journalistic investigations that takes the form of
an apology. He admits that he refers to the texts of many specialists
Fundamental in his books, and that he desires to describe the results of their studTheology
ies extremely accurately.3 In his defense of Jesus from the perspective of a journalist, Socci turns to St. Justin Martyr, who made his
own defense of Christianity out of love for his Redeemer. The Italian
journalist refuses to accept the secular narrative that rejects fidelity
to religion and confuses victims with their torturers by comparing
the First Christian martyrs to Islamic terrorists, and, instead, strives
to reveal truthfully and completely who Christian believers and their
Lord and Savior really are.4

The Methodological Assumptions of this Research
The Italian journalist Antonio Socci first became interested in the
Master of Nazareth and defending Christ due to Antony Flew’s (d.
2010) spectacular conversion. Flew was a philosopher and icon of scientific atheism who, in 2004, publicly declared that he was convinced
that God exists5 and that the charismatic figure of Jesus deserves
attention and demands serious research, because if God has really
revealed Himself, then He has certainly done so by taking on the face
of Christ.6 In this context, A. Socci considers which image of Jesus a
researcher who was only now beginning to know the person of Jesus
would find. Certainly, such a researcher would have come across a
variety of images of Christ, which themselves would be based on interpretations derived from their authors’ imagination or beliefs and
range from views that reduce Jesus to a myth or completely negate
His historicity or existence in general.
2

Cf. J. Kudasiewicz, H. Witczyk, Jezus i Ewangelie w ogniu dyskusji. Od H. Reimarusa do T. Polaka, Kielce 2011, 9-163; Cf. Ł. Wądołowski, Apologia Jezusa
i Kościoła w pismach Antonia Socciego, Warszawa 2015, typescript.

3

Socci refers primarily to the work of E. Grzybek (b. 1939), M. Sordi (d. 2009),
I. Ramelli (b. 1973), and C. P. Thiede (d. 1952) and unequivocally shares the
same point of view.

4

Cf. A. Socci, Wojna przeciwko Jezusowi, Kraków 2012, 9-15.

5

Cf. A. Flew, R. A. Varghese, Bóg istnieje. Dlaczego najsłynniejszy ateista zmienił
swój światopogląd?, Warszawa 2010.

6

Cf. ibid., 191.
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For the reasons mentioned above, and influenced by intellectuals
such as Antony Flew and Rene Girard who converted, Socci seeks to
“see, discover, and tangibly touch every trace of Jesus. He confesses
that we want to conduct our investigation into Christ as if we were
Martians who had just landed on earth. Firstly, we will ask nonChristians, atheists, dissenters, or even enemies of [Christ’s] Church
about Him.”7 Thus, Socci’s priority is the question of Jesus’ identity; Fundamental
he seeks firstly to substantiate this by demonstrating the uniqueness of Theology
Jesus’ own testimony about Himself, “because He was the only person
in history to ever claim that He was God who had become man.”8 No
less important in Socci’s work are non-Christian historical documents
that testify to Jesus’ existence. Socci begins with these in order to respond those who negate that Jesus existed by demonstrating that the
Person of Jesus is real and to consider the sources as a whole. This is
the approach that A. Socci adopts in his first apology.9 First, he tests
the credibility of historical sources about Jesus and then shows the
Person of the Master of Nazareth in the light of the Gospel by answering the question: “Who is He?”
Why is it so important to return to sources? It is important because
people have made claims that deny the historicity of Jesus, and these
claims are manifested as ideological arguments against Christianity.10 “A. Socci notes that a systematic bloody war has been waged
against Jesus for the past three centuries. It is an ideological war in
which every tactic is permitted. It is difficult to believe that so few
Christians have perceived this, and even fewer have tried to defend
themselves against such brutal aggression. A fierce attack on Jesus
and His friends—disciples, who, even though were the victims of the
authorities and died as martyrs, are now considered frauds and even
7

A. Socci, Śledztwo w sprawie Jezusa, Kraków 2010, 21.

8

Ibid.

9

Taking into consideration the chronology of A. Socci’s publications, the exact
opposite is true. The Italian journalist first inquires into Jesus’ identity (Śledztwo
w sprawie Jezusa [2010]) and then examines the sources (Wojna przeciwko
Jezusowi [2012]).

10

A. Socci notes that the ideology of suspicion arose during the Enlightenment.
Referring only to critical reason, it rejected anything about Jesus that transcended
reason, including miracles, divinity, and the resurrection. H. S. Reimarus
(d. 1768), G. E. Lessing (d. 1781), D. F. Strauss (d. 1874), E. Renan (d. 1892) and
others were proponents of this approach. The doubts that were sown during
the Enlightenment later appeared in the philosophical ideas of G. W. F. Hegel
(d. 1831), H. Bergson (d. 1941), and J. P. Sartre (d. 1980), who even rejected the
historicity of Jesus. Cf. A. Socci, Wojna przeciwko Jezusowi, 253-264, 295-307.
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exalted fanatics who suffered from hallucinations. And here I do not
have in mind that about which the rest do not mention—namely, that
regimes (Jacobin, liberal, absolutist, fascist, freemason, Nazi, autocrat, democrat, oligarch, Islamic) have persecuted the Church for the
past 250 years, which has led to the greatest slaughter in the history
of Christianity. No. This is not even about antichristian invectives
Fundamental such as Nietzsche’s passionate argument (Antichrist): ‘What is more
Theology
harmful than any vice?—Practical sympathy for the botched and the
weak—Christianity....’ No. Rather, I am thinking of the ideological attack launched through books (and in collaboration with organizations,
academic faculties, magazines, publishers—in short: with the entire
influence of the establishment) on the mysterious figure of Jesus described in the pages of the Gospels. That which they call research on
the ‘Jesus of history’ carried out in a spirit of objectivism is, in fact,
simple war waged—as Albert Schweitzer admits—with ‘hatred’ in
order to ‘strip’ Jesus of His divinity and ‘place on Him once again the
rags in which He walked the paths of Galilee.’ Some Catholic exegetes
have followed in the footsteps of those who are adept in the art of demythologizing, adopt careless research methods, and are oblivious to
the dangers this entails.”11
In view of such allegations, Paul Ricoeur’s (d. 2005) statement that
“no method is innocent or pure”12 is important. This is all too clear
in the case of enlightened attempts to arrive at a historical Jesus.
As Socci notes, hatred for the divine has taken on the appearance
of science, which itself has taken on an ideological dimension. Socci
notes that “Couchoud’s thought that God became man.... irritates us.
This is a pre-Kantian idea that was adopted by such famous thinkers as Saint Augustine, Saint Thomas, or Paschal, but yet today it is
inconceivable.”13 A. Socci asserts that, although it takes place on an
intellectually and through publications, the war against Jesus wreaks
havoc in human souls. “After all, depriving the world of the news that
God became man, that He revealed Himself in acts and signs, that He
died for us, also deprives the world of the historical truth about the
resurrection and presence of God among us, and it leads to something
more than another exegesis or historiography: it leads to desperation.
Ideology is the driving force and not the desire to honestly verify the
basis on which Jesus of Nazareth claimed to be divine.”14
11

Ibid., 83-84.

12

Ibid., 85.

13

Ibid.

14

Ibid.
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How can one overcome the hatred that is, according to Socci, the
source of this kind of thinking? Firstly, it is necessary to transcend
ideological prejudices and face the facts. Secondly, it is necessary to
acknowledge what is impossible in advance and, thereby, transform
it into absolute certainty.15
In this way, an objective and kindhearted glance at the beginning of
Christianity ensures, as A. Socci suggests, that one will arrive at truth. Fundamental
For, observing the extraordinary phenomenon that accompanied the Theology
birth of faith in Jesus can bring an encounter with the Master of Nazareth nearer. “Is there any other movement in history whose founder
was brutally murdered and whose first spokesmen and all of its most
important representatives were martyred, and yet was not only not
extinguished but, even more, spread throughout the entire Roman
Empire in the course of two centuries? How can this be explained,
since the apostles did not take the Roman Empire by force and—like
their Teacher—forgave those who persecuted them and, even more:
urged their followers to turn the other cheek and repay violence with
love? This behavior would be inconceivable except among Christians!
Despite persecution, Christianity spread, and today—more than two
thousand years later—it is known throughout the whole world. No
one questions this fact. Are we not dealing here with an extraordinary
phenomenon that deserves deeper consideration? And would it not be
reasonable to acknowledge that a series of miracles through which the
intervention of some mysterious force can be felt is hidden behind it?”16
By examining Christianity from a paradoxical perspective that
precludes merely rational categories and forces one to recognize the
phenomenon of Jesus’ divinity, Socci does not excuse himself from the
obligation to conduct honest research. He indicates, however, that at
the origin of faith is an event that cannot be described only as one of
many historical facts. For, it is the revelation of God, who became man.
Acknowledging this truth helps one understand the history of Christianity, the growth of which—as A. von Harnack (d. 1930) asserts—was
15

“‘It all comes down to answering the question: Who is Jesus?’ In the history of
the world, He was the only one who made such unheard of claims. And, considering that this fact has persisted for more than two thousand years to the
present day, the most important thing is to verify its validity. And this [...] can
be carried out only by someone who is committed to this search with his whole
heart and soul. [...] ‘If God exists and if Revelation exists, then He must be it.
Only in this does the moving solidarity with what is human appear. Even for
the unbeliever, nothing compares with this.’” Ibid., 86-87.

16

Ibid., 88.
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in itself the greatest miracle that occurred without a miracle.17 In turn,
Socci adopts the following approach to sources: “I want to consider
carefully the question of the historical credibility of Christian teaching,
which is based on the Gospels. Can we really consider—as the Church
has taught for two millennia—that sources about Jesus reliable and
historically proven? Or are we dealing with legends, from which minFundamental ute, messy, and uncertain traces of historical truth are drowned in a
Theology
sea of apologetic, anonymous, and later forgeries? First and foremost,
it is necessary to take a look at the witnesses who speak to us from the
pages of the New Testament. Are they more credible than the modern
thinkers who stubbornly undermine their testimony? Or, are those
who wrote the story of Jesus really liars, forgers, and deceivers who
only deserve to be forgotten?”18

The Credibility of the Gospel Message
A. Socci begins his substantiation of the historical credibility of
the Gospel by researching eyewitness testimonies. Paschal coined a
motto for this process by claiming that we should only believe those
stories of witnesses who can be killed (are still alive) (cf. M. 738-739).19
Contemporary critics of the Gospel are convinced that these accounts
are only testimonies of faith and, for this reason, should be treated in a
special way. This also means that they should not be considered credible historical sources and the accounts also do not need to be proven
false. Enlightenment thinkers admitted that the “Evangelists acted in
good faith, but this (unwelcome) indulgence benefits [such ‘thinkers’]
more than the Evangelists, for it masks the inability of modernists to
formulate serious j’accuse against these witnesses and prove that they
lied. Critics do not take on a challenge that they know will ruin their
academic careers (why not?), which seems trivial given that these
witnesses were inclined to give their lives for the sake of what they
saw and heard.”20 What do modernist mean, then, when they state
that the Gospels are “testimonies of faith”? Does this assertion really
mean that they consider them forgeries, legends, arbitrary, or lacking in objectivity? The Italian journalist notes that proponents of this
theory blame the evangelists for writing false accounts of Jesus’ life
that are influenced by their personal experience of faith, but they do
17

Cf. ibid., 89.

18

Ibid.

19

Cf. ibid., 90; B. Pascal, Myśli, ed. T. Żeleński (Boy), Warszawa 1989, 392-393.

20

A. Socci, Wojna przeciwko Jezusowi, 91.
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not substantiate this claim. In the absence of the critics’ arguments as
well as “in the absence of any clear deception and evident forgery, all
seriousness and honesty would demand that the Gospels be treated
like any other text—that is, considered as historical sources and verified documents.”21 A. Socci adds that the Enlightenment paradigm
should be shifted completely and states that the Gospels are “evidence
of existing facts,” and not “evidence of faith.”22 For, faith arises only Fundamental
after an encounter with the facts. “In other words, the twelve apostles Theology
did not realize that they were seeing and touching the Risen [Christ]
because they were being guided by faith; on the contrary, they believed
precisely because they—going against their initial doubts—saw and
touched the hand of Jesus, who had died on the cross barely three
days before. Moreover, they spoke with Him and ate fish with Him
several times. They had to capitulate to what was obvious, which they
refused to acknowledge at first and which they firmly rejected because
they were convinced that they were seeing a ghost. The certainty that
Jesus rose from the dead was the result (and not the cause) of their
shocking experience of seeing and touching [Him]. This is also applies
to their testimonies. After all, they announced to the world something
that was not only shocking (the crucified Redeemer, the death of the
damned) but also foreign and even blasphemous to their Jewish way
of thinking: the achievements of a Man who calls Himself God and
who really is God (true Man and true God).”23
A. Socci notes that experiences of the Master’s presence (i.e., the
experience of encountering Him and speaking about this encounter;
i.e., giving testimony) are palpable on the pages of the New Testament.
The protagonists of these writings “firmly and consistently emphasize
the significance of what happened and what they saw with their own
eyes, and they proclaim this faithfully without adding or redacting
anything. As witnesses, they proclaim the truth openly and expose
themselves to every kind of criticism (if it were to turn out that they
were lying) and persecution by their enemies (who were numerous,
vehement, and included the influential family of Caiaphas, who tormented Jesus’ followers after His crucifixion).”24 Socci emphasizes
that the Twelve Apostles as well as Jesus’ other followers were not
preachers and much less those who wanted to create a new religion,
but rather “witnesses to a series of events who had no intention of
21

Ibid., 92.

22

Cf. ibid., 93.

23

Ibid., 93-94.

24

Ibid., 94.
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remaining silent about what they saw.”25 The later texts of the Gospels
are based on their testimony. “The Letters, Acts of the Apostles, as
well as the remainder of the New Testament are nothing other than
a proclamation: ‘We really heard Him and we really saw Him!’ If this
was really about a symbol, then why would the authors have to repeat
so often and so emphatically that they are ‘testifying.’”26 This emphaFundamental sis is characteristic of the canonical writings and is not found in the
Theology
Apocrypha. “The persistence about things seen, heard, and touched is
seen only in the texts recognized by the Church and proves that they
are not second or even third hand accounts written by anonymous
authors who tell folk legends and who color them with stories about
miracles. No—the apostles go to the town squares and synagogues in
order to proclaim their teachings in the presence of the leaders just
like eyewitnesses give testimony in court. This makes what they say
credible and refers to Jesus, who thousands of people knew, heard,
and observed, including the dignitaries who condemned Him to death.
Every person who found himself in Jerusalem at that time could have
seen with his own eyes the empty grave into which Jesus’ body was
placed.”27
Jesus’ followers reported what they had seen and touched. They did
not cower before threats or even martyrdom because their Master had
warned them beforehand that these things would occur. By choosing
to remain with Christ, they left everything and (not without some
fear) gave themselves completely to their Teacher, who had chosen
them Himself. After Jesus rose from the dead and sent them out, they
began their mission to preach in His name. “Their credibility as witnesses is extraordinary, undeniable, unique, and above all ‘confirmed’
by the miracles that Jesus performed through them.”28 It is for this
reason that A. Socci emphasizes that “it would be impossible to find
elsewhere the historical facts about which these witnesses testified.
The credibility of Jesus’ friends is truly incredible. Their moral dimension is immeasurable and their honesty surpasses that of the modern
rationalist thinkers who call it into question.”29
Why, therefore, has their testimony been called into question in
modern times? A. Socci states that, in the case of Jesus and His followers, modernists do not consider the generally accepted criteria of
25

Ibid., 97-98.

26

Ibid., 100.

27

Ibid., 101.

28

Ibid., 106.

29

Ibid., 108.
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rationality and historiographical correctness applicable. Instead, Jesus
and his followers are distrusted and approached with the assumption
that lying is the norm. And, even though, the basic principle of historiography is ‘in dubio pro tradito,’ this rule does not apply to Christ.
This approach assumes that one is not able to use the same means to
study ancient history (e.g., Greek or Roman) as Christianity. According
to rationalist researchers, it is difficult to strictly call the Gospels or Fundamental
New Testament sources. How, then, can their credibility be substan- Theology
tiated? A. Socci firstly states that historiography incomprehensibly
and unfoundedly discriminates against the New Testament. When
researchers consider the Gospels, they do not pay attention to logic
or their own classical rules. Modern historiography is extraordinarily
prejudiced against the history of Jesus, and, yet, in “the Gospels and
the Acts of the Apostles, such terms as ‘witness’ (martyrs) and ‘testimony’ (martyrion) are used in the ‘classical oratory and judicial’ as
well as the ‘Greek historiographical’ sense—which makes sense if you
take into consideration the fact that the apostles had to testify before
judges.”30 Furthermore, substantiating the credibility of Christian
sources must include the assertion that “the evangelists’ intentions
were to describe Jesus’ works in a manner proper to chroniclers and
historians by emphasizing facts.”31 The purpose of the Gospels was
to gather and transmit the testimonies of the disciples—those who
accompanied Jesus.32 “Therefore, it is obvious that they were neither written nor prepared like typical books; for, the testimonies of
eyewitnesses serve as the groundwork. Living testimonies were and
continue to be the most important, and the Church faithfully transmits them.”33 The eyewitness serves as the greatest guarantor of the
Gospels’ credibility. Fathers of the Church such as Papias (d. cir. 130
AD) or Irenaeus (d. cir. 200 AD) confirm this, but other works such as
the apocryphal Acta Petri (150 AD) also focus on the importance of
eyewitnesses. It, therefore, can be said that both written and orally
transmitted texts had to be confirmed by eyewitnesses, and only then
were they considered credible.34
In the second stage of his substantiation, A. Socci’s points out the
distinction between the inspired writings and the definitive emergence of the New Testament canon. The person of Jesus, after all,
30

Ibid., 110.
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Ibid., 111-112.
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Cf. ibid., 113.
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Ibid.
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Cf. ibid., 113-114.
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appears in many early Christian writings, which leaves one to question
how the books of the canon were chosen. In making this distinction,
Socci indicates that “they did not take only the purity of the text into
consideration; it was also important that the [texts] were completely
faithful to the facts. For example, the orthodox work such as the Protoevangelium of James, which admittedly relates events from the past
Fundamental but is primarily a literary work filled with poetry and symbols, was not
Theology
included in the canon.”35 When selecting the books, truth about events
was important and any distortions or false threads were thrown out. In
addition, the authorship of the apocryphal books was verified. Faithfulness to the original message based on the words of witnesses is clear
in the case of the canonical Gospels. “Each individual [Gospel] has its
own emphasis that differentiates it from the others. The culture and
spirituality of each author left its mark on the texts (which is further
evidence that the Gospels are the works of particular authors and not
anonymous communities).”36 And while the Gospels agree about key
moments in Jesus’ life, they differ in the details and contain troublesome differences. These differences were never discarded and testify
to Gospels’ authenticity. This is clear, for example, in the account of the
empty tomb. “A single event occurred, and everyone agrees on this,
but every person found out about what happened in a different way.
The gospels—precisely because they are authentic testimony and not
carefully thought-out fiction—reflect subjective perceptions of what
occurred after the resurrection. As Thucydides taught, precisely this
subjectivity and chaos are the hallmark of authentic, real-life stories
and prove that they are truthful.”37 Thus, troublesome details and
discrepancies only strengthen the credibility of the Gospels.
35

Ibid., 115. The Gospel of James is an apocryphal text that was written in the
middle of the second century; for this reason, it is difficult to consider it canonical. “As M. Starowieyski notes, it seems that the author was from JudeoChristian circles, which is confirmed by the work’s features—midrash and the
references to James the Less and other figures who were respected greatly in
Judeo-Christian circles. The goal of the work is fourfold: apologetic-Christological, dogmatic, biographical, and exegetical. The Gospel of James ‘is a Marian
Christian midrash. The plot is based on the descriptions of Jesus’ birth in both
Gospels (Matthew and Luke), which is based on figures from the Old and New
Testaments: from the stories of Samuel, Abraham, Tobias, and Judith, and
contains references to the exegetical views of that time, which we encounter in
the Talmud and the intertestamental writings.” Apokryfy Nowego Testamentu.
Ewangelie apokryficzne, ed. M. Starowieyski, vol. 1, http://www.opoka.org.pl/
biblioteka/T/TB/apokryfy-04.html. Accessed 11.25.2020.
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A. Socci, Wojna przeciwko Jezusowi, 116.
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Ibid., 122.
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To prove the authenticity of the Gospels, Socci focuses on the languages in which they are written and uses it to determine when and
who wrote them. His research is written for one purpose only—namely,
to abolish modern theories that not only reject the authorship of Matthew, Mark, Luke, and John but also seek to force their own ideological
constructions on the Gospels and claim that the New Testament Books
were written later in order to abolish the fact that the events occurred. Fundamental
“For centuries, the multitude of sources has proved that the Gospels Theology
were written shortly after the events they relate, around 40 or 50 AD.
For seventeen centuries no one has dared to question this historical
fact. However, the rationalist school tries at all cost to refute this proven
thesis, and, insofar as new historical, archaeological, and philosophical discoveries do not prove otherwise, they rely on a predetermined
scheme and begin instead where they should end up. In other words,
they assert that, because miracles do not exist, the Gospel writers described them at a point when no one was around to contradict them,
specifically after the [siege of Jerusalem] that occurred in 70 AD, after
which Jesus’ contemporaries and all of Jerusalem ceased to exist.”38
How can this thesis be refuted? A. Socci first points to the language of the Gospels. The Gospels have survived until modern times
in Greek, which was commonly used, even in Palestine, at the time
they were written. Twentieth-century biblical studies have revealed
38

Ibid., 302-303. The Polish biblical scholar M. Wojciechowski (b. 1953) points
out that the Synoptic Gospels were being written “at the end of the Apostles’
lives or shortly before their death, at a time when the Greek-speaking Church
was rather quite developed. The Gospels were a response to a new situation in
Christianity; those who had witnessed Jesus’ life were about to depart this life,
and they needed to record what they remembered about him. This occurred
sometime between 60-100 AD. It is difficult to date the works more accurately.
The Gospels were not written during the second century because they were
already in existence and being cited at that time [...] The St. Mark’s Gospel is
considered the oldest, and it served as a model and source for the other Gospels.
If it was written close to the end of St. Peter’s life or after, then it was likely
written sometime between 60-70 AD. One can observe that Mark’s Gospel lacks
allusions to the fact that the Romans had conquered Jerusalem, which is where
nearly half of the Gospel accounts take place, and burned down the Temple.
At the same time, Mark’s Gospel speaks clearly about the threat looming over
Jerusalem (Mk 13). This too corresponds to the years just before 70 AD. If the
Gospels of Matthew and Luke were written after, then it would have been after
70 AD. Scholars have pointed out that Jesus’ prophecy about the calamities that
would befall Jerusalem (Mark 13 and others) is rather general, whereas the
Gospels of Matthew (22:7) and Luke (21:20, which includes terms pertaining to
the siege) contain allusions to the Roman conquest of Jerusalem in 70 AD. This
indicates that those Gospels were written in the wake of the events that took
place in 70 AD.” M. Wojciechowski, Czym są Ewangelie, Kraków 2014, 53-54.
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beyond a doubt that “the Greek text is a translation of the original
Semitic language. Some contemporary scholars even claim that the
evangelists used the notes that the apostles took in Aramaic while Jesus was teaching, which was a fairly widespread practice at the time
among those who listened to rabbis.”39 Therefore, according to this
assumption, the Gospels were written shortly after Jesus’ crucifixion,
Fundamental and the Greek text is the translation of the Semitic original, which,
Theology
according to J. Carmignac (d. 1986), means that the there is a Semitic
spirit hidden in the body of the Greek text.40 In turn, Socci quotes C.
Tresmontant (d. 1997), who thinks that pagan Hellenist communities
did not write the Gospels because the members of these communities
did not know Hebrew. The effort that Socci makes to substantiate this
thesis aims to show that the original Gospels were written much earlier
than rationalist exegetes claim and in a Semitic language other than
Greek, which is full of ambiguities, anomalies, and discrepancies.41
Socci ultimately shares the same point of view as J. Carmignaca, who
considers the Gospels as “the testimony of eyewitnesses written shortly
after the events they describe.”42 He adds a very eloquent punch line:
“Today, after twenty centuries have passed, and without any historical,
philosophical, or archeological arguments, calling the authorship of
the Gospels into questions appears to be a grim and purely ideological
approach: I have the impression that they try to separate the evangelical stories from the eyewitnesses and historical references at all
cost. Meanwhile, the document are very clear in this regard, including
those written by the first generation after the apostles: from Papias of
Hierapolis (who carefully examined the Jesus and the apostles’ milieu)
to Justin, from Irenaeus to Tertullian, and from Origen and Clemente
of Alexandria to Eusebius of Caesarea.”43
When speaking about the sources that pertain to Jesus, A. Socci
points to the first early Christian writings. Although they are not
inspired texts, they do play an important role in substantiating the
39

A. Socci, Wojna przeciwko Jezusowi, 309-310.
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Cf. ibid., 310. A. Socci describes Fr. J. Carmignac’s studies accurately and focuses
on many detailed issues; Cf. ibid., 310-324; Cf. J. Carmignac, Początki Ewangelii
synoptycznych, Kraków-Mogilany 2009.
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Cf. A. Socci, Wojna przeciwko Jezusowi, 323.
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Ibid. According to J. Carmignac, St. Luke and St. Matthew’s Gospels were written in Greek no later than 50-53 AD. St. Mark’s Gospel was written in Hebrew
sometime between 42-45 AD. For a detailed discussion of the chronology and
authorship of the Gospels, see Ibid., 347-397.
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Ibid., 378; A. Socci notes that the discovery of the Dead Sea Scrolls confirm
these findings. The Italian journalist discusses this in detail in Ibid., 402-443.
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credibility of the person of Jesus. Among others, they include: The
Didache, meaning The Teaching of the Twelve Apostles, the Epistle to
the Philippians by Polycarp of Smyrna, The Shepherd of Hermas, the
so called Epistle of Barnabas, Epistle of Diognetus, The Fragments of
Papias, and Justin’s Apology.44 All of these writings appear shortly after the death of Christ—at the end of the first or the beginning of the
second century—and are unique documentation. “We are convinced Fundamental
of this after comparing Christ to other historical figures.”45 The first Theology
mention of Herodotus (d. 425 BC) appeared around 100 years after
his death in the Aristotle’s (d. 322 BC) writings and 400 years after in
Cicero’s (d. 43 BC) writings. In turn, by comparing Jesus with Alexander (d. 323 BC), the Macedonian appears in the historiography only
400 years after his own death. The contemporaries of the Master of
Nazareth, including Flavius Josephus (d. cir. 100 AD) or Philo of Alexandria (d. cir. 45/50 AD) who were all notable figures of the first century
do not appear in Hebrew tradition during this time. Therefore, when
compared to that of other men, the documentation on Jesus is impressive. However, Socci notes that, in Jesus’ case, “the classic criteria of
historiography do not apply because, although we are dealing with
credible texts that were written by extremely credible authors, they
not considered ‘source materials’ and are relegated to the category of
the ‘first Christians’ expressions of faith.’”46
So, are we really dealing with silentium saeculi in Jesus’ case? If
the Christian authors are not considered historiographically credible,
then who can we invoke as a witness of Jesus?

A Critique of “Questionable” Non-Christian Sources
A. Socci points out much of the Roman literary legacy pertaining
to the Master of Nazareth has not survived to this day. For example,
44

Strictly speaking, the writings that A. Socci mentions are primarily the works
of the Apostolic Fathers (except for St. Justin’s Letter to Diognetus and Apology).
As H. Pietras (b. 1954) indicates, they were “the oldest Christian writers, witnesses of apostolic tradition, the disciples of the apostles, or at least the disciples
of the apostles’ disciples. Although not included in the New Testament canon,
their writings arise from the same experience of faith in the Risen Christ and
supplement the biblical message. The concept of Apostolic Father was introduced
in the 18th century”; Idem, Początki teologii Kościoła, Kraków 2007. The Italian
journalist should mention additional works of the Apostolic Fathers—namely,
Clement of Rome’s Letter to the Corinthians as well as Ignatius of Antioch’s The
Seven Epistles and The Martyrdom of St. Polycarp.
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A. Socci, Wojna przeciwko Jezusowi, 126.
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the work The Chronicle of the Kings of Israel by Justus of Tiberias (d.
100 AD), which tells the history of the Judean rulers from the time
of Moses to Agrippa II, has disappeared. In addition, only of few of
the Annals written by Tatius (d. cir. 120 AD) have survived. His book
detailing the years from 29-32 AD that would contain possible descriptions of Jesus’ public activity are lost, and Book 16 ends at year 66 AD.
Fundamental The loss of these books can be attributed to the fact Vespasian (d. 79
Theology
AD) and Hadrian (d. 138 AD) ordered all archives in Jerusalem to be
burned.47 What, then, can we learn about Jesus from pagan sources?
In his Annals, 48 Tacitus relates that a fire occurred in Rome in 64
AD49 and that Nero sought to find the party who was responsible for
the disaster. A passage from Book XVI relates that Christians were
living in the Eternal City and how the Roman’s perceived them.50
47

Cf. ibid., 128-129.

48

This work was written at the beginning of the second century (110-116 AD?)
and covers the time from the death of August (14 AD) to 68 AD (the beginning
of the Acts of the Apostles). The Annals are comprised of 18 books, of which
Books I-IV have been preserved in their entirety, Book V been preserved in
fragments, Book VI lacks a beginning, and Books XI-XVI are also incomplete.

49

“There followed a disaster, whether due to chance or to the malice of the sovereign is uncertain—for each version has its sponsors — but graver and more
terrible than any other which has befallen this city by the ravages of fire. It [the
fire] took its rise in the part of the Circus touching the Palatine and Caelian
Hills...”; Tacitus, Book XV, Par. 38, Annals. English translation can be found
at: https://penelope.uchicago.edu/Thayer/E/Roman/Texts/Tacitus/Annals/15B*.
html Accessed 12/08.2020.

50

“But all human efforts, all the lavish gifts of the emperor, and the propitiations of
the gods, did not banish the sinister belief that the conflagration was the result
of an order. Consequently, to get rid of the report, Nero fastened the guilt and
inflicted the most exquisite tortures on a class hated for their abominations,
called Christians by the populace. Christus, from whom the name had its origin,
suffered the extreme penalty during the reign of Tiberius at the hands of one
of our procurators, Pontius Pilatus, and a most mischievous superstition, thus
checked for the moment, again broke out not only in Judæa, the first source
of the evil, but even in Rome, where all things hideous and shameful from
every part of the world find their centre and become popular. Accordingly, an
arrest was first made of all who pleaded guilty; then, upon their information,
an immense multitude was convicted, not so much of the crime of firing the
city, as of hatred against mankind. Mockery of every sort was added to their
deaths. Covered with the skins of beasts, they were torn by dogs and perished,
or were nailed to crosses, or were doomed to the flames and burnt, to serve as
a nightly illumination, when daylight had expired. Nero offered his gardens
for the spectacle, and was exhibiting a show in the circus, while he mingled
with the people in the dress of a charioteer or stood aloft on a car. Hence, even
for criminals who deserved extreme and exemplary punishment, there arose
a feeling of compassion; for it was not, as it seemed, for the public good, but to
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The book also mentions the how this religious group originated in
Palestine. Tacitus knows who Jesus is and what happened to Him.
A. Socci suggests that the Roman historian obtained his knowledge
about Jesus from credible sources such as, for example, the minutes
taken during the meetings of the Senate.51 Notes about the Rabbi
from Palestine could be found in these minutes because Tiberius
Caesar presented a proposal before the Roman assembly to legalize Fundamental
the new “Christian” religion and recognize Jesus as “god” in 35 AD. Theology
Is this the true version of what happened? “Taking into consideration
the policy that Tiberius pursued in Palestine, this proposal must be
considered credible in every way; the legalization of this new Jewish
‘heresy’ was guided by the same goal behind the imperial policy that
sought to remove Samaritans from the protection of Judea and make
them Rome’s allies.”52 The Italian journalist adds that Tiberius Pilate
could have been the source of information about Jesus because he
made recommendations to Tiberius Caesar in favor of the Christians.
Unfortunately, the governor’s account was lost, which leaves one to
draw a hypothetical conclusion that, however, is not unfounded. Italian historians, whose research Socci takes pains to describe precisely,
confirm this version of events based on the accounts Sts. Justin53 and
Tertullian’s54 accounts, the Nazareth stone inscribed with an imperial
edict, and primarily the acts of the Senate,55 specifically the noteworthy
senatus consultum from 35 AD, which is so adverse and problematic
to modern critics that it was silenced and suppressed. It is this document that presents information about Jesus’ resurrection as a real
glut one man’s cruelty, that they were being destroyed”; Tacyt, Wybór pism, ed.
S. Hammer, Wrocław 2004, 190-191.
51

Cf. A. Socci, Wojna przeciwko Jezusowi, 134-136.
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Ibid., 136.
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A. Socci refers to the historian, Marta Sordi, who found traces of evidence in
St. Justin’s writings that Tiberius Caesar proposed legalizing Christianity. In
reality, however, Justin’s Apology contains no evidence of Tiberius’ plan. Cf.
Justyn Męczennik, “1 Apologia 1.1-13.1,” in: Justyn Męczennik, 1 i 2 Apologia.
Dialog z Żydem Tryfonem, trans. and comp. L. Misiarczyk, Warszawa 2012,
43-50.
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As Tertullian asserts, “Tiberius accordingly, in whose days the Christian name
made its entry into the world, having himself received intelligence from Palestine
of events which had clearly shown the truth of Christ’s divinity, brought the
matter before the senate, with his own decision in favour of Christ. The senate,
because it had not given the approval itself, rejected his proposal”; “Apologetyk”,
vol. 2, in: Pisma Ojców Kościoła, vol. 20, ed. J. Sajdak, Poznań 1947.
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Cf. A. Socci, Wojna przeciwko Jezusowi, 136-142.
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and actual event, and not as a myth.56 Tertullian confirms this and
considers Tiberius a defender of Christians.57
When evaluating Tacitus’ account and A. Socci’s interpretation of
this source, it is clear that the Italian apologist’s conclusions go too far.
The Roman historian’s account regarding Christians is certainly based
on his personal experience in the proconsul as well as other historical
Fundamental documents such as the minutes taken during senate meetings of the
Theology
Roman Senate. Without access to these documents, it is impossible to
recreate Tiberius’ relationship to Christians much less to study how
the acts influenced Tacitus’ writings. It is difficult to build an argument
on circumstantial evidence as A. Socci does. As M. Skierkowski notes,
Tacitus’ testimony “may be independent,”58 since the historian does
not refer to the New Testament. However, Socci’s search for deeper
connections appears to be over interpretation.
According to Socci, Seneca’s (d. 65 AD) Letters to Paul, which were
once considered Apocrypha, are another historical source about Jesus.59 Recalling this epistolary work, the Italian apologist notes that it
demonstrates excellent knowledge of the chronology of Paul’s works
and is a very personal account, which is evident in the apostle’s concern about the fate of his Roman friend, as well as Seneca’s curious
56

Cf. ibid., 137.
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A. Socci states that Tertullian “encouraged readers to study historical books
(the books of the Senate) and make certain that, the degree to which Tiberius
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emperor’s sword against this community that had spread so widely throughout
Rome”; Ibid., 149-150.
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M. Skierkowski, Uczłowieczony Bóg. Chrystologia fundamentalna, Płock 2013, 21.
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K. Obrycki (b. 1941 points out that “The Seneca and St. Paul’s correspondence
is one of the mysterious memorials of ancient Christian literature. The Church
fathers were interested in it and, until our modern times, it has piqued the
intellectual interest of researchers. Because of the authority of two Doctors of
the Church—namely, St. Jerome and St. Augustine—the authenticity of this
correspondence was never called into question and, [when it was called into
question] these inquiries were dismissed on the basis that the correspondence
is universally recognized as authentic. Exegetical and stylistic studies that have
been conducted since the middle of the 15th century, when Italian humanists
raised doubts about the correspondence’s authorship, led in time to the work
being recognized as apocryphal. Throughout the Middle Ages and up to modern times, scholars were convinced that Seneca had met St. Paul and, through
him, was introduced to Christianity. Different arguments were made to confirm
that the Apostle to the Nations had known Nero’s educator and make sense of
their supposed friendship”; “Apokryficzna korespondencja między Seneką i
świętym Pawłem,” trans. and ed. K. Obrycki, Warszawskie Studia Teologiczne
10(1997): 219.
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relationship to the Master of Nazareth. He was “undoubtedly enamored
by the noble figure of Jesus as well as by a ‘philosophy’ that, through
Paul, became a new way of being and living. Along with Christianity,
new moral norms that were heretofore unthinkable (particularly to
the stoic milieu) arose.”60 Seneca must have encountered Christianity
earlier, but his friendship with Paul deepened his fascination with it.
The historians to who Socci refers61 emphasize that this fascination Fundamental
is evident in Seneca’s works. The stoic discovered the one paternal Theology
God, declared his faith in Him, and was convinced that this faith was
the only thing that gives human life meaning. The passages that refer
to Christianity most clearly appear after 62 AD, when the philosopher
had withdrawn completely from his involvement in politics. In many
passages, you can feel the Paul’s inspiration as well as references to
the Gospel. These Christian accents confirm only that Seneca must
have been familiar with Christianity and that he had a great respect for
it.62 At times, the reader may have the impression that the philosopher
had not only classical sources but also the Gospels on his desk when
he was writing his tragedies (Hercules Oetaeus and Hercules Furens).
“It is difficult to believe that such evident ‘carbon copies’ of Christian
texts has escaped the notice of the critics, or that they failed to mention them.”63
The fact that Socci considers Seneca’s correspondence with Paul a
source that indicates the historicity of Jesus raises some fundamental
doubts. As historians have shown, this work is undoubtedly a pseudocorrespondence. As the classical philologist M. E. Szarmach (b. 1939)
indicates: “Christians piously wish that some kind of contact existed
between these two notable figures that resulted a correspondence that
is Apocrypha. These fourteen letters—eight of which Seneca wrote to
St. Paul, and six of which St. Paul wrote to Seneca, which are often
only notes, are known today primarily by classical philologists. Some
of them can be dated according to when certain Roman consuls were
in power. A careful examination of the dates indicates that they are
fictional.”64 St. Jerome (De viris illustribus 12) and St. Augustine (Letters 153.14) do not confirm the authenticity of these letters; rather, they
only confirm that such correspondence exists. Apocrypha from the
60
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z Seneką,” Symbolae Philologorum Posnaniensium Graecae et Latinae 22(2012): 92.
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fourth and fifth centuries such as Passio Pauli Apostoli65 as well as other
later writers66 refer to the correspondence. It has been determined
that the work was written sometime between 324 AD (terminus post
quem–in Divinae Institutiones, Lactantius writes favorably of Seneca
but does not mention anything about his correspondence with St. Paul)
and 392 AD (terminus ante quem–in On Illustrious Men, St. Jerome
Fundamental mentions the letters when he writes about Seneca). It continues to be
Theology
difficult to establish who wrote the letters. Philologists surmise that
a group of rhetoric students wrote the correspondence because of its
“curt style, grammatical awkwardness, and poor content.”67 For this
reason, Seneca’s correspondence with St. Paul cannot be considered
a credible source that confirms the historicity of Jesus.
Socci also points to the Roman writer, politician, and philosopher
Gaius Petronius (d. 66 AD), who replaced Seneca after Seneca fell out
of favor with Nero as arbiter elegatniae (until 65 AD).68 When reading
Gaius Petronius’ works, one can ascertain that the figure of Jesus
and His works were known in Rome and that Christianity was heated
topic of discussion before 68 AD. Both Petronius’ Satirycon,69 which
65

Cf. K. Obrycki, ed., trans. “Apokryficzna korespondencja między Seneką i
świętym Pawłem,” Warszawskie Studia Teologiczne 10(1997): 220.
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Ibid., 220-222.
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Ibid., 224.
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“Petronius (Caius Petronius Arbiter) is a first-century Roman writer and poet. He
wrote the realistic Roman romance Satyricon, which is comprised of 20 books,
and in which he parodied Greek romance and included a witty description of
Trimalchio, the wealthy former Roman. Nero favored Petronius and considered
him an authority in art and elegance (he was called arbiter elegentiarum). In 65
AD he was accused of being involved in the Pisonian Conspiracy and forced by
Nero to commit suicide. The longest of the preserved passages is “The Banquet
of Trimalchio”; Słownik kultury antycznej, ed. L. Winniczuk, Warszawa 1988, 37.
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No one is certain whether Gaius Petronius wrote this work. L. Staff states that
“We know from is work only that he was a man of high education and great
talent and wit, and an excellent observer of southern Italian attitudes; other
than this, we cannot know anything for certain. Manuscripts call him Petronius
Arbiter. History has recorded the names of approximately twelve Petroniuses
who distinguished themselves in the fields of literature, philosophy, astrology,
and administration; one of them was the Bishop of Bologna. The author of Satyricon could have been Gaius Petronius, who belonged to Nero’s close circle of
advisors and who Nero forced to commit suicide in 66 AD, meaning 819 years
after Rome had been founded. In his Annals (XVI.16 and the following), Tacitus
relays that Petronius dedicated the day to sleeping and the night to his social
obligations and pleasures. He was known for his laziness in the same way that
others were known for their industriousness... He earned the title of master of
the art of use... Despite this, when he became Proconsul of Bithynia and then
the Consul, he proved to be energetic and brave... He was Nero’s trusted friend.
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was written in 64-65 AD, and The Banquet of Trimalchio correspond to
the Gospel, and the author’s intention was “to present to the emperor
a series of scathing parodies of the life of Jesus.”70 In his parodies,
Petronius clearly refers to Christian motifs. For example, the name
Trimalchio is a Semitic word that means “the threefold king.” Could
this be a reference to the Holy Trinity? Moreover, in Satirycon, which
is filled with allusions, there is a parody of the “anointing in Bethany.” Fundamental
As Socci points out: “Trimalchio envisions his own death and the Theology
funeral while simultaneously anointing his guests with nard, while
Jesus similarly interprets the actions of the woman who anoints His
head as a foretelling of his burial.”71 These are only a few of the references that appear in Petronius’ works. There are considerably more
parallels (references to the Last Supper, the crowing of a rooster as
the harbinger of betrayal, ridiculing a woman who is kissing wounds,
He was considered a judge of good taste and, if he did not consider something
fancy, elegant, or nice, then it was not. Since he was jealous [of Petronius], Tigellinus embroiled him a conspiracy... Petronius did not want to take his life by
violence; instead, he severed his veins, tied them together, and ordered that they
be undone. Having been surrounded by a group of friends, he chatted with them,
but not about serious matters like the immortality of the soul or philosophical
ideas; instead, he ordered them to recite poems faintly... And contrary to the
majority of those who died, he did not try to flatter Nero in his will, but rather
describe the accounts of his debauchery with young freed slaves and prostitutes,
even to the point of naming names. As he breathed his last breath, after having
sealed his will with his consular insignia ring, Petronius sent it to Nero... Nero
was terrified upon seeing that the secrecy of his night had been penetrated.
Plutarch and Pliny support this detail, and they both say that Petronius crushed
a precious goblet that he owned before he died because he did not want it to
makes it way into Nero’s greedy hands. Plutarch called Petronius ‘Titus’”; Idem,
“Wstęp,” in: Petroniusz, Uczta Trymalchiona, 2-3; http://biblioteka.kijowski.pl/
antyk%20rzymski/06%20petroniusz%20gajusz%20%60arbiter%60%20-%20
uczta %20trymalchiona.pdf. Accessed 11.25.2020.
70

A. Socci, Wojna przeciwko Jezusowi, 169. According to L. Staff, The Banquet of
Trimalchio is really “the most valuable and the most interesting preserved selfcontained story with the exception of the first realistic Roman novel Satyricon.
The book is about the narrator Encolpius the freedman’s adventures and Priap’s
wrath, which serves the plot in the same manner as Poseidon’s anger in Odysseus
by joining the parts loosely together. In what way Enclopius infuriated Priap
cannot be deduced from the story. The time and place of the events have been
determined in different ways: during Tiberius or Augustus’ reign, in Naples
or Cumae. The most probable proposition seems to be that it occurred during
the final years of Claudius’ or the first years of Nero’s reign, in Puteola”; Idem,
“Wstęp,” in: Petroniusz, Uczta Trymalchiona, 2; http://biblioteka.kijowski.pl/
antyk%20rzymski/06.%20petroniusz%20gajusz%20%60arbiter%60%20%20
uczta%20 trymalchiona.pdf. Accessed 11.15.2020.
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caricatures of crucified villains a deceased person who comes back to
life, and the stupidity of those who believe it). Ancient historians note
that the Roman playwright acts as if he knew Mark’s Gospel perfectly
and parodied it. Thirty years after Jesus’ death, Petronius uses the
information about Jesus’ death to create a satire based on it. “It is
difficult to believe that such a blatantly anti-Christian parody filled
Fundamental with references to the life of Jesus has eluded the notice of critics for
Theology
centuries. Perhaps this oversight is driven by the assumption that a
work from 65 AD ‘could not’ contain references to passages from the
Gospels. For, the Gospels ‘could not’ have been written by then. And
because the facts are a bone in the critics throat, then so much the
worse for the facts.”72
Do the Roman writer’s works really contain hidden truths about
Christianity, and are they a testament to the historicity of Jesus? A
translator of Petronius’ works has a completely different opinion. L
Staff (d. 1957) states, “Some claimed that works such as Satyricon [...]
were to a form of revenge on Nero—an attack disguised as a romance
that uses a hidden key and pseudonyms to depict the emperor and his
court. Voltaire called this conjecture le comble de l’absurdite, and many
scholars staunchly dismiss him and consider Petronius’ works simply
as a portrayal of Rome during its collapse by referring to Macrobius,
who lived when the secrets of these writings had not yet disappeared
entirely. Macrobius speaks of the Satyricon as an entertaining novel
created only to please. In any case, it is a picturesque and amusing
story created by a man who knew how to observe and command his
people to speak according to their class and profession. It is written
in the colloquial language of the educated class of the time and interspersed with the southern folk dialect of the emancipated, which
is not entirely clear, but skillfully stylized, full of common words,
phrases, grammatical errors, and idioms that today are a main source
of knowledge about vulgar Latin, particularly proverbs and manners of
speaking. The work shines with humor and it is full of jokes as well as
swarming with varied and fun adventures, which capture and sustain
the reader’s interest until the very end.”73 In this instance, A. Socci
reads too much into the Roman writer’s work and tries too hard to
find hidden Christian content in it.
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Christianity spread freely until 65 AD, when Petronius left the emperor’s court. The following year, he was forced to commit suicide. The
persecution of the stoic ruling class that sympathized with Christianity
that had occurred until then would change into a bloody war waged
against Christ’s followers. Nero married Poppaea Sabina, who—as
Flavius records—sympathized with the Jews and influenced Nero’s
decisions. From 62-66 AD, Nero issued a decree against Christians, Fundamental
the evidence which can be found on the Nazareth Stone. When issu- Theology
ing this edict, the emperor took into the account the lie perpetrated
by the Temple leaders who suggested that Jesus’ followers stole His
body from the grave and claimed that the entire story about His
resurrection was a lie. A Socci calls Nero’s edict explosive. The text
was inscribed on a marble tablet that is 61 cm high, 38 cm wide, and
8.6-2.5 cm deep. The inscription is comprised of 22 lines. The stone
was found in 1 AD and reads as follows: “It is my decision [concerning] graves and tombs—whoever has made them for the religious
observances of parents, or children, or household members—that
these remain undisturbed forever. But if anyone legally charges that
another person has destroyed, or has in any manner extracted those
who have been buried, or has moved with wicked intent those who
have been buried to other places, committing a crime against them,
or has moved sepulcher-sealing stones, against such a person, I order
that a judicial tribunal be created, just as [is done] concerning the gods
in human religious observances, even more so will it be obligatory to
treat with honor those who have been entombed. You are absolutely
not to allow anyone to move [those who have been entombed]. But
if [someone does], I wish that [violator] to suffer capital punishment
under the title of tomb-breaker.”74 Needless to say, this degree does
not really concern those who break into tombs and disturb the dead.
Drawing on the E. Grzybek, M. Sardi’s research, A. Socci states that
the edict was really a charge against anyone who offended the gods.
And, as Tertullian points out in his Apology, Christians belonged to
precisely this category in the Roman Empire during Nero’s reign.75
During the second century, Christians were known as hominis cultores, meaning worshippers of man. Therefore, the emperor’s order
was directed at Christians, since they were being accused of stealing
Jesus’ body from His place of burial and worshipping the dead man as
a god. Socci thus concludes: “It seems obvious that this edict, which
74
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was issued at the turn of 62 AD, was [directed] against Christians. This
also explains why the punishment for anyone who desecrated a grave,
which had previously been a fine, was so severe. It also explains why
the decree was retroactive and, apparently, targeted those who had
already committed such a crime.”76 The content of the edict indicates
clearly that Nero knew the accusations that the Jews in Jerusalem
Fundamental had made against the apostles, which is also is why the decree is so
Theology
resolute regarding the issue of the removal of seals from graves. The
appearance of the edict also indicates that neither Seneca nor Petronius was advising the emperor, but rather those who clearly inspired
anti-Christian acts and sympathized with the Jews. Socci emphasizes
that “The inscribed tablet would, therefore, be the oldest pagan document commemorating the zealous disputes about Jesus’ resurrection
that broke out in Jerusalem and reached Rome. At the center of these
debates was this objective fact: the tomb to which Peter sent the inhabitants of Jerusalem was empty (Acts 2:29-31).”77
One should exercise some caution regarding this source because
“the inscription has been the subject of many discussions that have
continued to today.”78 The historian P. Janiszewski (b. 1967) notes that
“according to some researchers, the Roman authorities could have
supported the Jewish version of events according to Matthew [i.e.,
the body of Jesus was stolen by Jesus’ disciples], which [this] inscription suggests—an inscription that was connected at some point with
Jesus’ resurrection and is regarded at times today as an example of
the empire’s reaction to Christian stories about the resurrection.”79 In
reality, however, this imperial decree should not be associated with
Jesus’ resurrection, even though it points to the interesting context
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P. Janiszewski, “Pierwsze polemiki wokół zmartwychwstania i losów ciała
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en 1878)”; Ibid., 422-423.
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[from which the decree arose].80 The historian emphasizes: “The harsh
80

P. Janiszewski emphasizes, “Jerôme Carcopino pointed out that the aforementioned note from Fröhner’s catalogue reveals only that the inscription was brought
from Nazareth, and not that it was found there. In the 19th century, outside of
Jerusalem Nazareth was the main location for the antiquities market where
people could purchase ancient items brought from different places throughout
the entire region. In addition, it was not until 44 AD that Galilee became part
of the Roman Empire, so the inscription could not have been made in Nazareth Fundamental
before then. The stone could have come from any place that is suited to its date Theology
and character; studies conducted later have surmised the various places from
which it could have originated (Samaria, Decapolis, Jerusalem, etc.). When
the inscription was written is known: paleography indicates the second half of
the first century BC or first century AD, since the style is very characteristic of
Augustus’ laws. The expression Διάταγμα Καίσαρος seems to point to Augustus,
but Caesar, Tiberius, Claudia, Nero, etc. were also considered during the course
of the study. (F. E. Brown even dated the inscription to the reign of Hadrian).
Researchers do not agree about the character of the text. Some of them claim
that the inscription contains modifications to the ruler’s edict. Fernand de
Visscher asserts that line 1 lacks the complete title and, therefore, indicates
that the inscription is unofficial and private. Lines 2-18 contain the emperor’s
decree, and lines 10-22 are not part of the emperor’s writing. James H. Oliver
does not agree entirely with this; he states that the text is a collection of different
writings, but that the last verse, which mentions the death penalty for anyone
who desecrates a grave, must not be “private,” all the more so, since the death
penalty for such an office seems very serve: fines for such crimes were imposed
in the era of the early empire. According to Oliver the text that is known from
the inscription consisted of a petition that the Jews might have sent to Caesar,
his response, and the interdict of some provincial representative of the Roman
authorities. Later studies of the text went in different directions, but we are
interested in only one: the relationship between Jesus’ resurrection that some
have postulated and, more broadly, Christian-Jewish-pagan polemics on this
topic. Franz Cumont (and E. Cuq) generally dates the inscription to the reign
of Augustus, meaning 45 AD, but at the end of his publication he adds that it
could be connected with Tiberius as an eventual possibility. F. M. Abel and M.
J. Lagrande, L. Cerfaux, and E. Schönbauer also think that the inscription is
linked to Tiberius. The suggestions support the assertion that the inscription,
which supposedly comes from Nazareth, refers directly to Jesus. Since this text
threatens anyone who removes a body from the grave and takes it to another
place with death, then it allegedly confirms the Jewish version of the story
about how Jesus’ body was stolen by his disciples, which is known from Matthew’s account. According to this interpretation, the Jews and those who they
bribed reported to Pilate that the disciples had stolen Jesus’ body. Because this
involved the body of a man who was accused of revolting against the Roman
Empire, the governor wrote to Tiberius, who ordered that the guilty parties
be put to death. Other researchers such as G. De Sanctis and M. Guarducci
modified this theory. De Sanctis admits that the inscription would not have
been erected in Nazareth during Tiberius’ reign because Galilee was not under
direct Roman rule. For this reason, the scholar toned down the sensational
dimension of the theory but upheld the connection between the inscription
and Jesus’ resurrection. In his opinion, the inscription was written during the
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character of this law could have been a reaction to some abominations
that were occurring somewhere else. For, the bodies of the dead, particularly convicts, were used for magical practices (which themselves
were punishable by death!). Bodies of prisoners who were executed
cruelly were particularly valuable because [it was believed] that they
became evil, vindictive, powerful demons after they died, and were,
81
Fundamental therefore, the most effective at what they did.”
Theology
Apart from Petronius’ Satyricon, A. Socci also mentions other satirical works that parody Christianity such as Chaereas and Challirhoe
by Chariton of Aphrodisias (d. cir I/II cent.).82 This work was written
at the turn of two imperial eras: Nero’s and Hadrian’s. Researchers
have observed that the work contains allusions to the story of Jesus.
According to Socci, “The text contains the motif of Chaereas’ crucifixion (between two thieves). He is invited to come down from the cross
with the same mocking words that the passerby addressed to Jesus in
the Gospel (Mt 27:40). It also contains many other details that are connected to descriptions of the Lord’s Passion in the Gospels. Chariton
depicts Chaereas’ seeming death, the “theft of [his] body’ (although he
was really still alive), and the discovery of the empty tomb. In short,
the romance teems with parodical references to the Gospel.”83 In addition, A. Socci emphasizes that the Greek text of this work is similar
to passages from St. Mark and St. John’s Gospels.
Based on an analysis of these sources, the Italian journalist comes to
the conclusion that the works of Jesus were well known in the world
of pagan culture during the 60’s AD. Referring to the biased research
reign of Claudius, and, according to Suetonius (Claudius 25.4), ‘Since the Jews
constantly sowed discord at the instigation of Chrestus, he expelled them from
Rome’ (Iudeos impulsore Chresto assidue tumultuantes Romam expulsit). It was
then that disputes about the resurrection began and the emperor, by the order
that we know from the inscription, appeared to oppose the Christians, who he
did not distinguish from the Jews. F. de Zuluet strongly argues in favor of this
impressive idea by showing that the text is not connected with Jesus but rather
with Augustus’ policies. E. Grzybek and M. Sordi, on the other hand, connect
the text with the Christians but think that inscription was made during Nero’s
persecution of the Christians. A Giovannini and M. Hirt have sought to show
the relationship between the inscription and Augustus by connecting it with the
policy that this emperor carried out after the victory at Actium. Theirs is the most
sensational explanation of the phenomenon of this inscription”; Ibid., 424-426.
81
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of a set of historians who he has chosen, Socci asserts that the ancient
authors saw Christianity in an exceptionally positive light and that
a period of persecution began it was only when Nero ascended the
throne. Unfortunately, an objective analysis of the sources does not
arrive at such optimistic conclusions. For, apart from Tacitus’ Annals,
the documents to which Socci refers cannot withstand criticism and
are not credible.
Fundamental
Theology

Classical Non-Christian Sources
Since the end of the first century, ancient authors directly and
overtly described Christians in their writings. We can find these
descriptions in Suetonius’ (d. cir. 140 AD) De Vita Caesarum. When
writing the biography of Claudius, who ruled from 41-54 AD, the
historian mentions the edict of expulsion (‘Since the Jews constantly
sowed discord at the instigation of Chrestus, he expelled them from
Rome’).84 When analyzing this passage, A. Socci draws the following
conclusions: “I would like to highlight three astounding issues: first,
a flourishing community of Christians lived (15-20 years after the crucifixion) in the imperial capital as early as 49 AD (Orosius dates the
decree to this year); secondly, ‘Suetonius writes about Jesus Christ
as the source of the discord—that is, the cause of dispute within the
Roman Jewish community;’ thirdly, and most importantly, Suetonius
‘perceives Christ as the instigator who is alive in an age of events.’”85
In this way, Jesus was considered to be a living person in Rome in the
40s AD. Peter brought faith in the Person [of Christ] to the Eternal
City, where he proclaimed the Gospel very openly around the year
41 AD. Tacitus confirms that different social groups from the elite to
slaves readily received the Good News.86 This lasted until 62 AD, when
Nero issued the edict that brought to an end the Christians’ ability to
freely carry out their mission to evangelize in Rome, which had been
possible since 41 AD.
The most comprehensive account of Jesus from the second century is contained in the writings of Pliny the Younger (61-113). As the
84

The first passage appears in Nero’s biography: “Punishment was inflicted on
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governor of Bithynia, this imperial official observed up close how the
“plague” of Christianity spread (111-113 AD). Observing what was
happening, he consulted Emperor Trajan about this matter.87 Pliny
87

Fundamental
Theology

“It is my invariable rule, Sir, to refer to you in all matters where I feel doubtful;
for who is more capable of removing my scruples, or informing my ignorance?
Having never been present at any trials concerning those who profess Christianity, I am unacquainted not only with the nature of their crimes, or the measure
of their punishment, but how far it is proper to enter into an examination concerning them. Whether, therefore, any difference is usually made with respect
to ages, or no distinction is to be observed between the young and the adult;
whether repentance entitles them to a pardon; or if a man has been once a
Christian, it avails nothing to desist from his error; whether the very profession
of Christianity, unattended with any criminal act, or only the crimes themselves
inherent in the profession are punishable; on all these points I am in great
doubt. In the meanwhile, the method I have observed towards those who have
been brought before me as Christians is this: I asked them whether they were
Christians; if they admitted it, I repeated the question twice, and threatened
them with punishment; if they persisted, I ordered them to be at once punished:
for I was persuaded, whatever the nature of their opinions might be, a contumacious and inflexible obstinacy certainly deserved correction. There were
others also brought before me possessed with the same infatuation, but being
Roman citizens, I directed them to be sent to Rome. But this crime spreading
(as is usually the case) while it was actually under prosecution, several instances
of the same nature occurred. An anonymous information was laid before me
containing a charge against several persons, who upon examination denied they
were Christians, or had ever been so. They repeated after me an invocation to
the gods, and offered religious rites with wine and incense before your statue
(which for that purpose I had ordered to be brought, together with those of the
gods), and even reviled the name of Christ: whereas there is no forcing, it is
said, those who are really Christians into any of these compliances: I thought
it proper, therefore, to discharge them. Some among those who were accused
by a witness in person at first confessed themselves Christians, but immediately after denied it; the rest owned indeed that they had been of that number
formerly, but had now (some above three, others more, and a few above twenty
years ago) renounced that error. They all worshipped your statue and the images of the gods, uttering imprecations at the same time against the name of
Christ. They affirmed the whole of their guilt, or their error, was, that they met
on a stated day before it was light, and addressed a form of prayer to Christ,
as to a divinity, binding themselves by a solemn oath, not for the purposes of
any wicked design, but never to commit any fraud, theft, or adultery, never to
falsify their word, nor deny a trust when they should be called upon to deliver
it up; after which it was their custom to separate, and then reassemble, to eat
in common a harmless meal. From this custom, however, they desisted after
the publication of my edict, by which, according to your commands, I forbade
the meeting of any assemblies. After receiving this account, I judged it so much
the more necessary to endeavor to extort the real truth, by putting two female
slaves to the torture, who were said to officiate’ in their religious rites: but all
I could discover was evidence of an absurd and extravagant superstition. I
deemed it expedient, therefore, to adjourn all further proceedings, in order to
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the Younger thought that the Christian faith threatened the stability
of the Roman Empire, which he believed was made possible through
polygamy. Therefore, he persecuted and tortured Christians in order
to force them to confess or renounce their faith. Trajan consented to
Governor Pliny’s methods, but he did not order him to specifically
seek out Christians.88
We know about the Samaritan Tallus’ (a freed slave of Tiberius Cae- Fundamental
sar) writings that relate the events of history from the fall of Troy to the Theology
middle of the first century AD and describe what occurred after Jesus
died (darkness came over the whole land) only through the references
to them contained in the writings of Josephus Flavius89 and Sextus
Julius Africanus (d. cir. 242).90 Julius cites these writings in his work
Chronology, which has not survived to this day. Fortunately, quotations
contained in other works make it possible to identify these lost references. A Socci states, “Julius Africanus proves that Tallus’ naturalistic
interpretation is not true—the eclipse could not have happened during
consult you. For it appears to be a matter highly deserving your consideration,
more especially as great numbers must be involved in the danger of these
prosecutions, which have already extended, and are still likely to extend, to
persons of all ranks and ages, and even of both sexes. In fact, this contagious
superstition is not confined to the cities only, but has spread its infection among
the neighbouring villages and country. Nevertheless, it still seems possible to
restrain its progress. The temples, at least, which were once almost deserted,
begin now to be frequented; and the sacred rites, after a long intermission,
are again revived; while there is a general demand for the victims, which till
lately found very few purchasers. From all this it is easy to conjecture what
numbers might be reclaimed if a general pardon were granted to those who
shall repent of their error.” Gaius Plinius Caecilius Secundus, “I—To Septittus,” Letters of Pliny, ed. F. C. T. Bosanquet, trans. William Melmoth, Project
Gutenberg, 2016. E-book. https://www.gutenberg.org/files/2811/2811-h/2811-h.
htm. Accessed 12.8.2020.
88

“You have adopted the right course, my dearest Secundtis, in investigating the
charges against the Christians who were brought before you. It is not possible
to lay down any general rule for all such cases. Do not go out of your way to look
for them. If indeed they should be brought before you, and the crime is proved,
they must be punished; with the restriction, however, that where the party
denies he is a Christian, and shall make it evident that he is not, by invoking
our gods, let him (notwithstanding any former suspicion) be pardoned upon his
repentance. Anonymous informations ought not to be received in any sort of
prosecution. It is introducing a very dangerous precedent, and is quite foreign
to the spirit of our age. Ibid., “XCVIII-Trajan to Pliny,” Letters of Pliny.
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the full moon (that took place during the Jewish Passover when Jesus
was crucified).”91 However, because of its historicity, Tallus’ speech
is the most valuable. Around 50 AD, this pagan author comments on
Jesus’ extraordinary death from a secular point of view. This indicates
that a “text devoted to these events [was circulated] in the imperial
circles of that time.”92 When commenting on this text, Julius Africanus
Fundamental thinks that Tallus’ interprets the darkness incorrectly, but he considTheology
ers his testimony itself to be essential.” A Socci adds that, “Honesty
demands that we consider this text irrelevant because we know neither
the author nor the year in which he wrote it, and we know about his
writings only indirectly.”93
Among other writers of pagan antiquity who wrote about Christianity—often critically and maliciously, Socci mentions in passing only
the philosopher Epictetus of Hierapolis (who died during Hadrian’s
reign from 117-138 AD) and his work Diatribe; Marcus Aurelius (d.
cir. 180 AD) and his Reminiscences; Galena (130-200 AD); Marcus Cornelius Fronto (d. cir. 166 AD) who wrote the critical speech “Against
Christians”; the satirist Lucian of Samosata (d. cir. 200) who wrote two
ironic works; Apuleius of Madaurensis (d. after 170 AD) who mocked
Christians in his Metamorphoses written around 160 AD; and Porifirus
(d. cir. 305 AD) and Celsus of Alexandria (d. 3rd cent.), who launched
the most direct and systematic attack on Christianity.
A. Socci also mentions a pagan document—namely, a letter written
by the first-century Syrian stoic Mara Bar-Serapion.94 This philosopher, who was imprisoned by the Romans, wrote a letter to his son,
Serapio, encouraging him “to seek wisdom always, even if it brings
hostility and persecution upon him [a situation in which Bar-Serapion
found himself], since history proves that triumph and glory await
91
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“For what advantage did the Athenians gain by the murder of Socrates, the
recompense of which they received in famine and pestilence? Or the people of
Samos by the burning of Pythagoras, because in one hour their country was
entirely covered with sand? Or the Jews by the death of their wise king, because from that same time their kingdom was taken away? For with justice did
God make recompense to the wisdom of these three: for the Athenians died of
famine; and the Saminians were overwhelmed by the sea without remedy; and
the Jews, desolate and driven from their own kingdom, are scattered through
every country. Socrates is not dead, because of Plato; neither Pythagoras, because of the statue of Juno; nor the Wise King, because of the laws which he
promulgated.” W. Cureton, Spicilegium Syriacum, London 1855, 73-74.
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precisely those who are just and love truth.’”95 Within this context,
Mara Bar-Serapion refers to the “wise Jewish king” and the destruction of Jerusalem as a punishment for his crucifixion. Historians date
this document to the year 73 AD because it describes the event as occurring soon before and stemming strongly from the climate of that
time. The author himself is certainly not a Christian because he writes
about “our gods” and is a proponent of the ideas of Stoicism. In Mara Fundamental
Bar-Serapion’s opinion, Jesus continues to live through his teachings Theology
and not because he resurrected from the dead. Nevertheless, three
aspects of this letter deserve particular attention. Firstly, it is clear
that Jesus made a huge impression on his contemporaries, which is
evidenced by the fact that he is mentioned alongside Socrates and
Pythagoras. He certainly was not a “marginal Jew” to this stoic. Secondly, in order to write about Jesus, Mara must have known the texts
about his life and teaching well. In this instance, A. Socci concludes
that certain versions of the Gospels must have been circulating among
the inhabitants of the Roman Empire. It appears that the philosopher’s
son also knew about Jesus and his “new law.” Thirdly, one can clearly
see in this work the admiration and respect that those who represented
stoic culture had for Jesus; for, they were interested in his teachings
but denied a priori his divinity and resurrection.
Another source that Socci quotes in order to confirm the historicity
of Jesus is Testimonium Flavianum, which can be found in Josephus
Flavius’ Antiquities of the Jews.96 This Jewish work was written around
93 AD, and scholars have argued whether Flavius’ testimony about
Jesus is authentic since the dawn of modernity.97 These scholars have
accused early Christian writers of editing the writings in such a way
that Flavius’ testimony is too favorable to Jesus. The Italian journalist
points out that, “even if ‘we purify’ the Testimonium of all Christian
interpolations, we will not find anything in it that would prove that the
95
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“Now there was about this time Jesus, a wise man; if it be lawful to call him a
man. For he was a doer of wonderful works; a teacher of such men as receive
the truth with pleasure. He drew over to him both many of the Jews, and many
of the Gentiles. He was [the] Christ. And when Pilate, at the suggestion of the
principal men among us, had condemned him to the cross; those that loved him
at the first did not forsake him. For he appeared to them alive again, the third
day: as the divine prophets had foretold these and ten thousand other wonderful things concerning him. And the tribe of Christians, so named from him, are
not extinct at this day.” Josephus Flavius, The Antiquities of the Jews, XVIII.3.3,
http://penelope.uchicago.edu/josephus/ant-18.html. Accessed 12.07.2020.
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information about the resurrection that Christians propagated among
the people is either the true or the official version of the Temple leaders
(that the Christians had stolen the body).”98 Having obtained firsthand
information about Christians, the Jewish historian did not contradict
their claims or calumniate Jesus. Socci continues: “Moreover, he even
acknowledges Jesus’ miracles (even the most fervent critics did not
Fundamental call into question [Flavius’] authenticity regarding this passage) and,
Theology
unlike the high priests, he did not consider them ‘witchcraft’ (i.e., preternatural, satanic phenomena).”99 The Italian journalist expresses his
admiration for Flavius’ testimony and asserts that no Christian scribe
would ever write anything like it. Socci emphasizes that, by calling
Jesus the Messiah (but in the past tense), Josephus Flavius desired—
“as he did in all of his works”—to dissuade his fellow countrymen
from waiting for another savior and inciting messianic revolts during
a time when the Roman Empire seemed to be the only guarantor of
the peace for which they longed.”100 When writing about debates about
Testimonium Flavianum, the Italian journalist ultimately asserts, “the
exceptional quality of Josephus Flavius’ testimony is incontrovertible
and, for this reason, will always be a bone in the throat to ‘rationalists.’
For, it exposes the shocking irrationality of both their approach and
the views that they promote and calls their axioms into question.”101
A presentation of Jewish sources would not be complete without
mentioning the Talmud.102 When quoting specific passages about the
condemnation, passion, and death of Jesus, Socci refers to the French
historian J. Genot-Bismuth (d. 2004) and notes that, in the Talmud,
“the Jewish reconstruction of events’ shockingly coincides with St.
John’s Gospel, ‘such that the two works mutually confirm each other
and simultaneously suggest that they refer to a tradition that relies on
the testimony of eyewitnesses.’”103 In addition, the Talmud does not
deny that Jesus performed miracles, but rather that the false Messiah
performed them in the name of God, so his works were witchcraft. Like
98
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Analiza tekstologiczna, historyczna i socjologiczna, Lublin 2013.
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Josephus Flavius, Socci concludes here that, among other things, the
Talmud confirms the credibility of the Gospel by meticulously enumerating the accusations made against Jesus.”104
When summarizing the views of pagan and Jewish sources that
refer to Jesus, Socci emphasizes that this documentation is immense.
Therefore, one cannot assert that Jesus was an irrelevant figure in
the history of his own country or the entire world. A. Socci concludes, Fundamental
“What we have discovered up to now proves the opposite. It is sufficient Theology
to look at other spiritual figures from that era (from the Giver of the
Law [Moses] to John the Baptist, from Hillel to Simon Bar-Kochba, or
the Egyptian—the leader of four thousand assassins who is mentioned
in the Acts of the Apostles (Acts 21:38)), and see that their achievements have echoed into the present age far less than Jesus’. After
all, we are speaking here only about the small number of documents
that have survived the storms of history to the present day. [...] Such
a wealth of texts is shocking, especially since there is no reason for it.
As historians have explained, everything suggests that Jesus’ activity
did not resonate among Christian authors. And yet, as we have seen,
non-Christian sources not only confirm what we know about Jesus’
life, they also testify to three important factors: miracles (that obviously
are presented in an unfavorable light), ‘claims’ to divinity, and the
disappearance of Jesus’ body from the tomb (even Josephus Flavius
writes about the resurrection).”105

Conclusion
Substantiating the historicity of Jesus is the focus of Antonio Socci’s
early apology. The Italian apologist first presents his methodological
comments on research that has been conducted, and then he introduces his analysis of specific sources. It is surprising that the journalist
who is not educated in theology examines the New Testament texts
and ancient non-Christian literature so deeply. As he himself admits,
he refers to the studies of specialists in the field. A. Socci does make
mistakes, however. In this conclusion of my analysis of A. Socci’s apology on Jesus, I would like to formulate three conclusions.
Firstly, when dealing with the historicity of the Gospel accounts,
A. Socci Po refers to the category of testimony. Although he does not
cite the latest research, he highlights essential aspects of this issue.
His analyses are logical. Socci covers the entire process of how the
104
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Gospels developed, and he clearly draws out and highlights the category of eyewitnesses.106
Secondly, with regard to non-Christian sources, the Italian journalist
makes a clear distinction. He presents and interprets the classical texts
(Tacitus, Suetonius, Pliny the Younger, Mara Bar Serapion, Josephus
Flavius, and the Talmud) correctly. His analyses include the entire anFundamental cient context and are grounded in historical realities. When analyzing
Theology
additional non-Christian sources, Socci is clearly influenced by specific
historians and goes too far in interpreting their analyses. He does not
make a surficial critical examination of these sources, and he takes
certain assumptions and research hypotheses for granted. As a result,
he the number of non-Christian sources that contain testimonies about
Jesus is erroneously higher than it should be and their historical value
remains questionable. When trying to make the substantiations that
Socci does, one should rely instead on credible sources so as to not to
ridicule the figure of Jesus.107
Thirdly, A. Socci clearly makes anti-ideological arguments in his
defense of Christ. He is aware of current attacks on the Master of Nazareth and, for this reason, emphasizes the historical value of sources.
Even though Socci’s apology has considerable substantive value, it
contains too many subjective arguments.108
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Ratzinger’s Reflections on the Staurological
Foundation of the Resurrection

Jesus’ Cross, death, and Resurrection are events from His life that paved the
way for man’s salvation. The Son of God’s passion and death on the Cross led
to the Resurrection. Because of Jesus Christ’s Resurrection, every person who
remains in union with him can count on experiencing his own personal resurrection. Christ took up the Cross out of love for man and, in so doing, paved
the way to eternal life. The prospect of eternal life was made possible for man
through Jesus’ redemption, which He achieved on the cross and brought to
completion in the Resurrection. Because of this greatest of mysteries, man’s
union with God does not cease when he dies, but rather continues within God’s
eternal life. This article considers Ratzinger’s theology that presents the staurological basis of the mystery of the Resurrection and is organized into three
categories: the Cross, death, and the Resurrection. When man lives with Christ,
he enters into a relationship of love that leads to the cross, which transforms
time and is a precursor to eternity.
Key words: Jesus Christ, cross, death, Resurrection, eternity.
The prospect of eternal life was made possible for man through
Jesus’ redemption, which He achieved on the cross and brought to
completion in the Resurrection. Because of this greatest of mysteries,
man’s union with God does not cease when he dies, but rather continues within God’s eternal life. Why did the Savior die on a cross? What
enduring message does the mystery of the Savior’s death convey?
What was the purpose of Christ’s death on the cross? The answers to
these questions have been organized in this article according to the
following three points: the cross, death, and the resurrection.
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The Cross
The Cross of Jesus Christ is a manifestation of Divine Mercy to man.
St. Paul conveys the inner connection between Christ’s cross and His
Resurrection. Based on the tradition that was handed on to him, St.
Paul presented a deeper New Testament theology of the cross and
made the cross the central focus of his preaching (1 Cor 1:23).
Fundamental
St. Paul explains that not just a man, but the Son of God Himself,
Theology
who had a desire to identify deeply with sinful humanity, hung on the
cross (1 Cor 1:30) in order to redeem man before God. The way through
the cross became the seal of the revelation of the unfathomable mystery
of redemption and the infinite depths of God’s Love.1
Joseph Ratzinger explains that Jesus became not only the Lord of
man but also the hope for all humanity because of the circumstances
of the cross and the Son of God’s victory over death. The theology of
the Cross brought about a dynamic, timely, and critical recognition
of the Christian life, the fulfillment of which was made possible only
in the Resurrected Christ. The God-Man’s mediation on the Cross
restored the harmony and order of man’s relationship with God that
he disrupted at the beginning of creation. By dying on the cross, Jesus
Christ inaugurated the process of eternal atonement for which man
was unable to give himself because he is sinful and finite. Christ’s
death on the cross turned the tide of events and effectively redeemed
sinful humanity.2
Joseph Ratzinger describes in detail the specific events pertaining
to the cross and states that the first words that Jesus spoke during his
crucifixion were: “‘Father, forgive them, they know not what they do’”
(Lk 23:34). During His public ministry, Jesus spoke of love for one’s
enemies: “[...] bless those who curse you, pray for those who mistreat
you” (Lk 6:28). As He died on the cross for the salvation of the world,
Jesus confirmed this teaching not through his words but through his
very actions. As He hung on the cross, the Son of God asked the Father
to forgive, and He carried out the work of justification.
Benedict XVI proved that, from the height of the Cross, it is possible
to derive a message about the timeless wisdom that flows from It on
the level of the antithesis of knowledge and ignorance. As he points
out, although ignorance lessens human guilt, it is not a sufficient to
justify man’s guilt. Because of man’s ignorance, Jesus begged God
to forgive mankind. He argues that not even the extremely dramatic
1

J. Ratzinger, Wprowadzenie w chrześcijaństwo [Introduction to Christianity],
Kraków 1996, 240.
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circumstances of Jesus’ death hindered Him because they served as
a kind of gateway that opened humanity up to change and convert.3
The Pope points out that, as He hung on the cross, Jesus was mocked
by three different groups of people: passersby (Mk 15:29), members of
the Sanhedrin (Mt 27:42), and two revolutionaries (Mt 27:38; Mk 15:27).
Of the two men condemned with Jesus, only one mocked him. The
second recognized that Jesus Christ is God and perceived how, even Fundamental
though they had been accused of committing different crimes, they Theology
received the same punishment.4 This man perceived the extraordinary
attitude of his tortured and crucified companion and, after examining his conscience, cried out: “Jesus, remember me when you come
into your Kingdom” (Lk 23:42). Ratzinger notes that Jesus’ seemingly
ordinary reply, “Today you will be with me in paradise” (Lk 23:43),
is actually quite intriguing. Jesus is not referring to an abstract and
distant realm in order to superficially console the dying thief. He uses
very concrete timeline “today” and informs the man that He knows
that immediately after he dies that he will enter the house of the Father.
The Pope acknowledges: “With these words, Jesus, from the throne
of the Cross welcomes every human being with infinite mercy.”5 The
condemned man, who is often referred to as the Good Thief, believed
in Jesus on the cross and became a Christian example of hope and
the certainty that Divine Mercy can touch man, even in the final moments of his life. A sinful life does eliminate neither a person’s sense
of prayer and nor his request for Divine Mercy.
In their Gospels, Saints Matthew and Mark include a description of
the words that Jesus cried out at the ninth hour: “My God, my God,
why have you forsaken me?” (Mt 27:46; Mk 15:34). The authors of the
gospels write about this moment using a mixture of both Aramaic and
Hebrew and then translate it into Greek. The Gospel writers did not
omit this difficult passage from their accounts, and their decision to do
so has led to many questions and reflections. People have wondered
whether the Father could have abandoned the Son of God at all and
what these words mean. The words that Jesus spoke clearly come from
the Book of Psalms. Proclaiming the words from the Davidic Psalter,
Jesus takes on Himself the suffering of the entire People of Israel and
3
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mankind, which is caused by his seeming abandonment by God. He
addresses this cry to the Father Whom He loves. In this moment, when
it seems as if God is silent and unresponsive, Jesus identified with
helpless Israel and with the entire world. According to Pope Benedict
XVI, by expressing the outcry of an oppressed world, Jesus takes on
this attitude and transforms it not only through His own Resurrection,
Fundamental but also many who experience the Father’s personal response in the
Theology
resurrection of the body.6
John the Evangelist records that Jesus said the following from the
cross to those closest to him: “When Jesus saw his mother and the
disciple there whom he loved, he said to his mother, ‘Woman, behold
your son.’ Then he said to the disciple, “Behold, your mother.’ And
from that hour the disciple took her into his home” (Jn 19:26). This is
Jesus final commendation—a spiritual adoption to ensure that Mary
will be cared for after losing Her Son. John takes Jesus’ place and is
responsible for Mary from this moment on. This is a very human response of a dying Son.7 The expression “Woman,” which Jesus used
to refer to His Mother, cannot be explained without referring to the
history of salvation. According to John’s Gospel, Jesus uses this same
expression to address His Mother at the Wedding at Cana (Jn 2:4).
For John, this expression hearkens back to when God created Eve.
In the creation account, Adam feels lonely even amid the richness of
God’s creation, so God created woman (Gen 2:22). Pope Benedict XVI
points out that “Mary represents the new, the definitive woman, the
companion of the Redeemer, our Mother: the name, which seemed so
lacking in affection, actually expresses the grandeur of Mary’s enduring mission.”8
Mary and the disciple whom Jesus loved were very real individuals, but they are also examples that Jesus gave for man to imitate. A
woman—Mary—the Church is entrusted to the disciple who is united
with the Lord in a communion of love. These words are realized anew
in the lives of individuals and communities as a whole. They include
not only the People of Israel but also the community of the Church
and, with Her, all of humanity.9
6
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As Joseph Ratzinger indicates by referring to the words that John
the Evangelist recorded: “And when I am lifted up from the earth, I
will draw everyone to myself’” (Jn 12:32), the cross is the instrument
by which Jesus draws humanity into his crucified arms and united it
with God. The Son of God comes to help man who is lost—to help him
reach the highest aim, which is union with his Creator. By freely laying
His Body down on the cross, Jesus demonstrates that He lives not for Fundamental
himself; rather, His entire person is for others. Christ can be called the Theology
man of newness, the future, since He is completely open to others. The
Pope shows that the first and basic right of Christians is determined by
Christ sacrifice on the Cross—His being “for.”10 The Christian’s decision to accept Christ crucified should orient the Christian to cease to
selfishly refer everything to himself and live for others.11
The Son of God’s death on the cross is the only effective liturgy and
atonement for man’s sins. By shedding His blood on the Cross, Jesus
made atonement to God for the sins of mankind, revealing a limitless
love that has been poured out to the very end—a love that compels
Oneself to agree to be torn, to be tormented, and to give everything—
both within and outside of oneself—to the point of the shedding the
very blood from one’s veins.12
Joseph Ratzinger denies that that Christ’s crucifixion on the cross
could have been a random event and points out the basic need for this
event: “Jesus answered them: ‘The hour has come for the Son of Man
to be glorified. Amen, amen, I say to you, unless a grain of wheat falls
to the ground and dies, it remains just a single grain of wheat but if
it dies, it produces much fruit’” (Jn 12:24). The Pope also emphasizes
that Jesus made a conscious decision to go up to Jerusalem, meaning
the center of salvation history and the place where Jesus’ destiny was
to be fulfilled on the Cross and through His Resurrection.13
The Pope points out that, when Jesus speaks about the Cross before
His hour had come, He encourages His followers to take up their crosses daily and imitate Him (Lk 9:23). In this way, man attains salvation
and the joy of the resurrection by following the way of the cross with
the Son of Man. Jesus died on the cross for man, so that man could

10
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take up his own cross. By carrying his cross, man “dies” with Christ,
but in so doing, becomes His companion in Christ’s resurrection.14
In Chapter 10 of St. John’s Gospel, Jesus says: “‘I will lay down my
life for the sheep. I have other sheep that do not belong to this fold.
These also I must lead, and they will hear my voice, and there will be
one flock, one shepherd. This is why the Father loves me, because I
Fundamental lay down my life in order to take it up again’” (15-17). This quote had
Theology
an important influence on the burgeoning Christian communities and
the first Christian synods. The rich theology of this passage was very
useful when Church dogmas were developing rapidly at that time. The
Church has tapped into this legacy to today.15 The following passage
is found in the Book of Isaiah: “But it was the LORD’s will to crush
him with pain. By making his life as a reparation offering, he shall see
his offspring, shall lengthen his days, and the LORD’s will shall be accomplished through him” (Isa 53:10). In the gospel passage about the
shepherd who lays down his life for the sheep, we this image from Isaiah as well as the fulfillment of the prophecy of the Messiah repeated.
Benedict XVI considers Jesus crucified the representative of all
victims. He mentions that the 20th century was particularly rife with
human cruelty and destruction. The Son of God’s acceptance of the
Cross, on which He was revealed to be the true “Lamb of God,” should
shake man and cause him to reflect on himself. This reflection should
force man to consider with what kind of attitude he would respond
when faced with Christ’s Cross. Perhaps some individuals find that
they are silent spectators of the Cross, while others contribute to the
Redeemer’s suffering. This consideration, however, should not be void
of joy in the presence of God, Who identified with the innocent and
suffering.16
Love comes through the Cross, since what is human was united
once again with the Divine through Jesus’ Cross.17 God’s power is
love and compassion. The true face of God is revealed in suffering.
The Creator takes on Himself both His creation and the injustices of
the world, so man, in his most difficult moments, can feel as close as
possible to God.18 Only love properly guides suffering and gives it any
14
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kind of meaning. Through the love that led Him to the Cross, Jesus
became the singular High Priest, Who offered Himself as a sacrifice
in order to unite two clashing worlds.19 The love that Christ shows
humanity on the Cross is an action, and this action becomes a Person.
God comes to man in order to give Himself to man. From the power
of His love, through offering the greatest sacrifice possible, God restores a broken covenant, justice, and order: “God was reconciling the Fundamental
world to Himself in Christ” (2 Cor 5:19). As Ratzinger highlights, this Theology
is the phenomenon of the Cross. God does not wait for contrite man
to come to Him and beg for forgiveness. The Almighty Himself takes
the initiative to meet and reconcile with man, who has gone astray
on different paths of life. God’s action demonstrates how to become
fully human, and it is through Christ’s Cross. Without the Resurrection, the Christ’s dying on the Cross would not be enough to initiate
Christianity. Both events are closely related to each other. Everything
that happened on the Cross would have been in vain if it were not for
the Resurrection.20 The fulfillment of the tragedy of the Cross can be
found in the Resurrection.21

Death
From a biological point of view, death is a natural and necessary
process, while, from a theological point of view, death has spiritual
potential because, in death, man passes from life to life. Temporality
ceases, but this does not pose a threat to eternity.
In the person of Jesus, death reaches its highest dimension because
it transcends its natural consequences. If one assumes that Christ remains in constant union with God the Father, then no one can claim
that Jesus was annihilated in death. The union between the Son and
Father is the source of immoveable existence, which, from a human
point of view, is called “the brink of existence.” In: a certain way,
Jesus’ death was necessary. Ratzinger points out that, on the level of
temporal existence, the union of the Divine Son and God the Father
does not cease. The people of Jesus’ time often misunderstood Him.
Yet, He fulfills His mission to redeem mankind. The final act of Christ’s
contemporaries’ incomprehension takes place when they ultimately
19
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condemn and subject Him to His passion and death, thus rejecting
Him and relegating Him to the realm of eternal silence through death.22
According to the Gospel, Jesus’ death took place during prayer,
at the ninth hour, meaning 3:00 PM. Luke the Evangelist states that
Jesus’ final words were those of Psalm 31:6: “Father, into your hands
I commend my spirit” (Lk 23:46). In his Gospel, on the other hand,
Fundamental John records other words—namely, “It is finished” (Jn 19:30). Pope
Theology
Benedict XVI emphasizes that the Greek equivalent of this text is
the word “tetelestai.” This expression refers to moment when Jesus
washed the feet of His disciples during the Last Supper. As the Gospel writer recorded, before washing the disciples’ feet, Jesus, having
loved His own, He “loved them to the end” (Jn 13:1), meaning “teios.”
Ratzinger considers Jesus’ death the ultimate fulfillment of Christ’s
declaration of love. Through his death, Christ reaches the final limit
of the natural end of human existence and then transcends it, thereby
creating a new prospect for existence.23
Ratzinger frequently emphasizes that Jesus’ death has both liturgical and cosmic dimensions. The phenomena that accompanied Jesus
the Nazarene’s death (e.g., the temple veil torn in two, the eclipse, the
earthquake, as well as the resurrection of the dead) are proof of this.
By approaching Jesus on the Cross, the soldiers—by virtue of their
profession and experience—confirmed that the Son of Man had already
dead. This is why they did not bother to break His legs. In order to
quell any doubts, one soldier pierced Jesus’ heart through the right
side with a lance: “but one soldier thrust his lance into his side, and
immediately blood and water flowed out” (Jn 10:34). According to
Ratzinger, Jesus reveals Himself as the perfect sacrifice—the true Paschal Lamb. This is an expression that harkens back to the beginning
of Jesus’ earthly ministry, when, upon seeing Jesus, John the Baptist
proclaims: “Behold, the Lamb of God, who takes away the sin of the
world” (Jn 1:29). When they heard this expression, the Apostles did
not understand what it meant. It was not until after Jesus died that
they understood the deep meaning of this expression. Jesus’ disciples
realize that these words were a prophecy. As the “Lamb,” Jesus carried the sins of the entire world upon Himself to the Cross and took
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them away.24 According to Ratzinger, the Son’s role as the Lamb of
God changes humanity.25
Jesus is an instrument in God the Father’s hands, Who justifies, forgives, and, consequently, reconciles man through His death. Like St.
Paul, Pope Benedict XVI hopes that every person who dies like Christ
will also experience the resurrection. In this sense, death is the basis
of the Christian argument for hope that the resurrection is universal: Fundamental
“for, just as in Adam all die, so too in Christ shall all shall be brought Theology
to life” (1 Cor 15:22).
The reference to Jesus’ death can also be found in Psalm 34: “Many
are the troubles of the righteous, but the LORD delivers him from all.
He watches over all his bones; not one of them shall be broken” (20-21).
In specific passages of the Old Testament regarding the execution of
the Messiah, Benedict XVI sees the source of faith in the proclamation
of the redemptive work of Jesus, who must suffer by taking the sins
of the world upon Himself.26
In his Gospel, St. John the Evangelist writes that: “but one soldier
thrust his lance into [Jesus’] side, and immediately blood and water
flowed out” (Jn 19:34). Tradition maintains that this event is even
the source of the sacraments. Through His death, Christ became this
source.27 The Pope strives to restore the rightful place of Christ’s corporeality and, thereby, the entire person of the Son of God and His work
through the allegory of blood and water.28 The Holy Father indicates
in Christ’s open side the parallel to Eve, who was formed from the rib
of Adam while he was sleeping. In agreement with the Fathers of the
Church, Ratzinger emphasizes that the Church was created based on
the model of Eve: The Church was formed from the open wound of
Her Spouse, Jesus, Who brings new life from death.29
Biblical passages that testify to the Jesus’ crucifixion and death can
be found in St. Paul’s First Letter to the Corinthians (1 Cor 15:3-8). This
letter serves as St. Paul’s creed, in which he begins by emphasizing
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Jesus’ death. There are two important details to add about Christ’s
death: “in accordance with the scriptures” and “for our sins.” The words
“according to the scriptures” situate Christ’s death within the context of
Old Testament covenant between Yahweh and His people. In this way,
the death of the Messiah is connected to the history of salvation, and,
therefore, is not coincidental. In other words, history makes Christ’s
Fundamental death logical and gives it a broader meaning. Jesus is the fulfillment of
Theology
the messianic ideas contained in Old Testament writings.30
The second phrase “for our sins” provides insight that makes it
possible to interpret Jesus’ death correctly. This expression relates to
the words of the Prophet Isaiah: “For he was cut off from the land of
the living, struck for the sins of his people [...]. Therefore I will give
him his portion among the many, and he shall divide the spoils with
the mighty, because he surrendered himself to death, was counted
among the transgressors, bore the sins of many, and interceded for
the transgressors” (Is 53:8, 12). The first Christian communities knew
this passage very well, and these words are clearly echoed in St. Paul’s
writings.31 Ratzinger emphasizes that Jesus’ death was different than
the death of any other person. Christ’s death was not the result of sin
and the pride of making oneself equal to God, but rather His act of
love so that man would not be left to himself and deprived of eternity.
Christ’s death is the death of the Servant of God—a death of redemption, which reconciles God and His people. Thus, Christ’s death overcomes death. When analyzing the aforementioned issues carefully,
Ratzinger perceives that the expression “he has died” indicates that
the prospect of the Resurrection begins on the Cross.32
Through Christ’s death, His descent into hell was accomplished. This
fact is recorded in the Creed. In terms of exegesis, this article touches
on new topics that are significant with regard to interpretation of the
Resurrection. The word “hell” in the Creed is an incorrect translation
of the word “sheol” (“hades” in Greek), which means the place to which
man goes after he dies. Hades is the underworld and implies a realm
of shadows where the human soul lives in a state closer to non-being
than being. From the beginning, Jesus’ descent into sheol was interpreted as the true knowledge of death. At this point, as the Bishop of
Rome points out, it is difficult to analyze Jesus’ descent into hell in
depth because man cannot return from death to describe its mystery.
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If a loneliness into which neither a word, presence, nor love can
break exists, then it certainly is an image of hell. Because there is an
absence of love in loneliness, then this very loneliness is a threat to
man’s existence. All anxiety arises from the ultimate fear of loneliness,
which reaches its apex in death. The Old Testament contains only one
word for hell and death: sheol. In the New Testament, the situation
changes through the intercession of the person of Christ, who passed Fundamental
over the threshold of the ultimate and deepest human loneliness. He Theology
entered into the abyss of human isolation, emptiness, nothingness, and
darkness, where all hope was gone and for which, until He had come,
there was no effective antidote. He descended to where no voice could
reach and pierced the eternal silence. The realm of hell was defeated
once and for all. Death, meaning sheol or hell, which was the final destination for all of humanity, ceased to be such. Life arises in Christ’s
death because love is found in it. Hell, therefore, is only for those who
freely turn away from God’s love and choose isolation. The final book
of the New Testament proclaims that “Then death and hades were
thrown into a pool of fire” (Rev 20:14). The second term—hades—indicates that this state is secondary. The state of death ceases to be a
reality immersed in loneliness. The Evangelist Matthew describes that
“tombs were open, and the bodies of many saints who had fallen asleep
were raised. And coming forth from their tombs after his resurrection,
they entered the holy city and appeared to many” (Mt 27:52-53). In
other and opposite words: the Evangelist Luke tries to describe life
and death, or more precisely what happened when Christ descended
into hell. Through His death, Jesus descended to the kingdom of the
dead, but having return to the Kingdom of Life, he is the Ruler of the
Living—the only One who could lead those who believe in Him from
the realm of darkness into light—to transform sorrow into joy, error
into truth, and death into life.33 The effect of Christ’s victory over death
is both personal and applies to the just who live before the coming of
the Redeemer.
A Christian must be aware that death—man’s enemy, which seeks
to deprive him of life at all cost—has been overcome wherever man
opposes it by entrusting himself to God’s love. When one loses his
life, he gains it. Christ conquered death, but death is also overcome
wherever man dies with and in Christ.34
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The Resurrection
The Resurrection of the Son of God was a turning point in human
history. The Resurrected Christ was the Only Witness of this event.
What the Son of God did after His Resurrection as well as the circumstances surrounding His appearances to others on earth is known only
to those of his time. These Christ’s appearances to people after His
Fundamental Resurrection are called Christophanies.
Theology
The first descriptions of Christophanies date back to the first day
after the Sabbath when the women found the tomb empty at dawn
(Mt 28:2). When analyzing the accounts of those who encountered the
Resurrected Christ, Ratzinger notes that it was not easy for them to
describe their experiences. The witnesses were confronted with an
entirely new reality that neither they nor humanity in general had
ever experienced before. As later accounts convey, these encounters
with the Resurrected Christ differed. These Christophanies not only
shocked and terrified but also created a sense of euphoria in those
who experienced them. Regardless of how the witnesses reacted, these
Christophanies always resulted in a profession of faith in the Resurrected Christ. Although the accounts and reactions of those who “saw”
the Risen One differ, they frequently speak of a mysterious image that
is rationally difficult to describe, but is very real and experiential.
New Testament accounts confirm that the Resurrection was something completely new and unique. Christ’s entrance into new life,
where the laws of death no longer apply, ushered in a new dimension
of existence wherein man perceives his purpose and destiny in a new
way. The Resurrection is not a singular event that occurred only in
the past and pertained only to the person of Jesus. Rather, new ways
of being human were brought about in Jesus’ Resurrection, the consequences of which affect all people and open before them the doors
to a completely new future. For St. Paul, Jesus’ Resurrection and the
resurrection of man are inseparable: “For if the dead are not raised,
neither has Christ been raised [...] as the firstfruits of those who have
fallen asleep” (1 Cor 15: 16, 20). Paul notes that the resurrection takes
place only in Christ for those who believe in Him. To become a believer
is a process just like a person’s attitude toward the Cross. The Resurrection, like the Cross itself, was no less real to disciples. After the
disciples initially disbelieved and were amazed, they became certain
that the very One Who was alive, speaking to them, and permitting
them to touch Him is real. This was a great paradox; Christ was no
longer of the world, but He was alive and exists. Christ was not just
a resuscitated corpse that would die again. The Pope writes that the
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Resurrection was a singular event—the only of its kind, that transcended all predictions and foreseeable possibilities. This, however,
did not prevent the Resurrection from being a real and decisive event.35
Benedict XVI points out that two different narratives are predominant among the testimonies about the Risen Christ. The first kind
of narrative is the profession of faith that completely overlooks the
testimonies of the women and focuses only on Christ’s appearances Fundamental
to men. The second type is narrative tradition in which women play Theology
a leading role.36
The tradition of the accounts that contain a profession of faith contain short but important phrases that have become expressions of
Christian identity over time. Thanks to these expressions, Christians
were able to identify each other and express their entrustment to
God. The two disciples who found themselves on the way to Emmaus
is perfect example. Their journey ended in a dramatic way because
they did not arrive at their destination. Through the circumstances of
their encounter with Christ, they returned instead to Jerusalem (and
not Ephesus) in order to meet with Jesus’ disciples who were gathered
there and greeted them with the words: “The Lord has been truly
raised” (Lk 24:34). This greeting quickly became a proclamation and
profession of the essence of the Christian faith.37 This is likely one of the
oldest known passages about the Resurrection. Over time, it became
a means by which Christians identified each other. The greeting also
laid the foundation for the tradition of using one’s confession of faith
as a way to present the Resurrection.38
The reaction of Mary Magdalene who, upon finding the tomb empty,
claims that someone must have taken Jesus’ Body is an example of
St. John the Evangelist’s narrative tradition: “On the first day of the
week, Mary of Magdala came to the tomb early in the morning, while
it was still dark, and saw the stone removed from the tomb. So she ran
and went to Simon Peter and the other disciple whom Jesus loved,
and she told them, ‘They have taken the Lord from the tomb, and we
don’t know where they put him’” (Jn 20:1-2). Ratzinger confirms that
the Gospel accounts of the Resurrection differ from each other. For
example, St. Matthew describes Jesus’ appearances to the women at
the empty tomb and in Galilee to the eleven Apostles. St. John writes
35
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about Jesus’ appearances in Galilee and Jerusalem. None of the Evangelists, however, describe the Resurrection itself, which was a mysterious event known only to the Father and the Son. The nature of this
event remains hidden from man and transcends human experience.39
In the Gospels, Christ appears in human form after His Resurrection
and does different things in order to show that He has a body. This
Fundamental resurrected body, however, is different than the one that Christ had
Theology
before His death. For example, the Redeemer is able to pass through
closed doors and to disappear suddenly. In His resurrected body, Christ
is not subject to the laws of space and time to which an ordinary person
is subject. Christ’s resurrected body maintains certain bodily features
by which His disciples recognize Him as their Teacher. However, the
accounts report that Christ’s existence is completely different after
the Resurrection, and those who saw Him had never encountered or
experienced this before. As a result, it was difficult for them to find the
words to describe what they witnessed and experienced.40
The Gospels and the books of the New Testament describe the resurrected Christ in various ways. For example, the three Christophanies
described in the Acts of the Apostles and the conversion of St. Paul
contain two similar elements: a light and a voice. In the first account,
those accompanying St. Paul hear a voice, but they do not see anyone:
“The men who were traveling with him stood speechless, for they
heard the voice but could see no one” (Acts 9:7). In the second account,
however, the opposite occurs, and they see a light, but do not hear a
voice: “My companions saw the light but did not hear the voice of the
one who spoke to me” (Acts 22:9). The third account does not contain
the aforementioned details; rather, it only conveys that everyone fell
to the ground: “We all fell to the ground and I heard a voice s[peak]
ing to me in Hebrew” (Acts 26:14). Paul and those who accompanied
him did not experience the same thing. Clearly, only St. Paul received
the vision directly. Those accompanying him on the journey were only
witnesses of the extraordinary event, which was proven by the fact
that they all fell to the ground. The Risen One, Whose being is light,
communicated with Paul in a human voice and in Paul’s own language.
St. Paul’s experience differs from the experiences of other people
who witnessed the Resurrected Christ. When the Lord appeared to other people immediately after His crucifixion, Paul was busy persecuting
the growing Church. Paul highlighted his mission: “But by the grace
of God I am what I am, and his grace to me as not been ineffective.
39
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Indeed, I have toiled harder than all of them; not I, however, but the
grace of God [that is] with me” (1 Cor 15:10). Paul, however, strives to
emphasize before all else that his preaching of the Gospel corresponds
completely with the other Apostles’ preaching. The faith of the communities that St. Paul established is also based on the accounts of those
who witnessed the Resurrection:41 “Therefore, whether it be I or they,
so we preach and so you believed” (1 Cor 15:11).
Fundamental
The experiences that people had in their encounters with Christ Theology
after His Resurrection are different than interior or mystical occurrences. These experiences were true encounters with the Living Christ,
Who manifested Himself in a new way in His corporeal resurrected
body. A very interesting phenomenon that Ratzinger points out is the
way in which Jesus partook of food after His Resurrection. Such accounts are mentioned in the Gospels three times and in the Acts of
the Apostles once. The first account mentions how Jesus ate with his
disciples who were on their way to Emmaus. This story ends with Jesus
sitting with these disciples at table, taking bread, saying the blessing,
and breaking and sharing the bread. The disciples recognized Jesus
through these actions, but He vanished from their sight (Lk 24:31).
The second instance occurred when the disciples were convinced
that they were seeing a ghost, and Christ urges them to touch the
wounds in His hands and feet and then asks them for something to
eat: “While they were still incredulous for joy and were amazed, he
asked them, ‘Have you anything here to eat?’ They gave him a piece
of baked fish; he took it and ate it in front of them” (Lk 24:41-43). The
structure of the aforementioned accounts of Christ eating are similar
to the accounts found in the Gospel of John where, after an unsuccessful night of fishing, the Apostles see Jesus standing on the shore
from where He called to the Apostles and asks them whether they
have caught any fish. After they respond in the negative, Jesus tells
them to cast out their net again. Soon after, they return to the shore
with a net full of fish and see that the Resurrected One had prepared
some fish and bread. Jesus invites them to eat breakfast, and by this
they recognized that it was the Lord (Jn 21:1-14).
Christophanies confirm the fact that Jesus did not return to the same
biological state before His Resurrection and the die again, thereby
ending the cycle of his life. The Risen One is not a ghost, spirit, vision, or someone who returned from the underworld—from the land
of the dead in order to appear to the living. The essence of Christ’s
41
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Resurrection is the fact that it transcends the limits of history and
creates a new dimension with which eschatology deals.
Christ’s Resurrection was an assurance of the resurrection that
will occur at the end of time. Benedict XVI points out that Christians
should unceasingly grow in their intimacy with Christ, Who died and
rose from the dead for each person. Christ’s Passion is the passion of
Fundamental every person who believes, since Christ’s Resurrection is the assurance
Theology
of the resurrection of man. As the Pope states, the good news never
ceases because Jesus is always alive. Ratzinger recalls St. Augustine,
who confirms that the Resurrection is the foundation of the Christian
faith. Jesus’ Resurrection not only authenticates His work, but also
opens up new spaces in which the resurrection of man is possible.42
Some of the issues that Ratzinger considers in his reflections on the
resurrection of the dead are the immortality of the soul and the resurrection of the body. It is difficult to speak about either the immortality
of the soul or the resurrection of the body without referring to both
at the same time. For, neither of these realities can be comprehended
by reason or understood by science. Even if an explanation of these
realities included a kind of transformed Cosmos or new corporeality,
the question still remains: What happens after man, who “waits” until
the “end of time,” dies? Luther spoke of a so-called “soul sleep,”43 but
this not a sufficient response for those who claim that the soul does
not exist.
Benedict the XVI indicates that, according to the Bible, man’s immortality should always be understood as a resurrection that occurs
through the Creator.44 As Benedict points out, because of the Thomas
Aquinas, the field of theology came to the unheard of conclusion that
the “spirit in man constitutes such a union with the body that it can
be called the form, and the form of the human body is the spirit that
makes man a person.” From this comes the assertion that the separation of body and soul is against human nature and undermines man’s
likeness to God. In this way, that which philosophically seemed to be at
odds is, in fact, connected. The soul belongs to the body as its “form,”
but it is still spirit, thereby opening man to immortality.45 As Ratzinger
points out, the immortality of the soul does not come from the soul
42
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itself. It soul not an intrinsic “substance” as some have claimed. Life
after death is possible for man only because the will and action of the
Lord God make it so. This pertains to both believers and non-believers.
In his actual death, man loses himself, and God, through the resurrection, restores man to himself so that he can stand before the judgment
seat of the Creator and live.46 According to Ratzginer, God’s dialogue
with man means life—it means that Christ as God’s Word addressed to Fundamental
every person becomes “the resurrection and the life” itself (Jn 11:25). Theology
This means that faith in the Son of God is to begin knowing and loving
man through God, who is immortality itself. As a result, the one who
believes in the Son will “have eternal life” (Jn 3:15).

Conclusion
Christ’s Cross, death, and Resurrection are the three mysteries that
assure mankind that life has another, eternal dimension in God. This
dimension was made possible because of the mystery of the Son of
God’s Resurrection. Christ’s Passion and Death on the Cross led the
Son of God and man to the prospect of the Resurrection. The love
of God became infinitely valuable on the Cross, the power of which
conquered sin and death and became the foundation of the Resurrection.47 Christ took up the Cross out of love and paved the way to
eternal life for every person. Ratzinger points out that immortality is
a dialogue of love between man and God. This dialogue takes place
in an atmosphere of sacrificial love. God immortal became incarnate
in Jesus Christ, from Whom man receives the bread of immortality—
the Sacrament of the Eucharist. Because of this Sacrament man has
life in God. Man does not have the power to bring about eternal life.48
God the Creator and Redeemer, who cares for man, is the source of
believers’ hope in life after death. Man is not alone in his relationship
with God, and eternal life is not only a relationship between man and
God. Man’s dialogue with God takes place through people, within the
community of the children of God, and comes to fruition in the Church
through communion with the Son of God. This relationship makes
it possible for man to call God his Father insofar as man himself, in
union with the Son of God, also becomes God’s child. Dialogue with
God becomes truly human because God leads man as a Man Himself,
and this interpersonal dialogue reaches into love in eternity by the
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fact it becomes grafted onto the Trinitarian relationship of the Divine
Persons. Eternity opens up before man in the communion of saints,
which emphasizes that man is in no way isolated in eternal life. On
the contrary—eternal life draws man out of isolation to true unity with
his brothers, sisters, and all of divine creation. Christ’s Resurrection is
the basis for the resurrection of man. Christ’s Resurrection was made
Fundamental possible due to the Cross, which led to His heavenly glory. When man
Theology
lives with Christ, he enters into a relationship of love that leads to the
cross, which transforms time and is a precursor to eternity.

Bibliography:
1. Benedict XVI. “Angelus.” November 21, 2010. http://www.vatican.va/content/benedict-xvi/en/angelus/2010/documents/hf_ben-xvi_ang_20101121.
html [01.01.2019].
2. Benedict XVI. “General Audience.” November 5, 2008. http://www.
vatican.va/content/benedict-xvi/en/audiences/2008/documents/hf_benxvi_aud_20081105.html [01.01.2019].
3. Benedict XVI. “General Audience.” March 9, 2011. http://www.vatican.
va/content/benedict-xvi/en/audiences/2011/documents/hf_ben-xvi_
aud_20110309.html [01.01.2019].
4. Benedict XVI. “Homily.” September 11, 2006. http://www.vatican.va/content/benedict-xvi/en/homilies/2006/documents/hf_ben-xvi_hom_20060911_
shrine-altotting.html [01.01.2019].
5. Benedict XVI. “Homily.” March 16, 2008. http://www.vatican.va/content/
benedict-xvi/en/homilies/2008/documents/hf_ben-xvi_hom_20080316_
palm-sunday.html [01.01.2019].
6. Benedykt XVI. Jezus z Nazaretu, cz. II Od wjazdu do Jerozolimy do Zmartwychwstania [Jesus of Nazareth, Part II: Holy Week: From the Entrance into
Jerusalem to the Resurrection]. Kielce 2011.
7. Catechism of the Catholic Church. Vatican City 1994.
8. Finkenzeller, J. Eschatologia. Kraków 1995.
9. Paweł VI, Ratzinger, J., Cantalamessa, R., Pronzato, A., et al. Przesłanie
Zmartwychwstania. Kraków 2002.
10. Ratzinger, J. Bóg Jezusa Chrystusa. Medytacje o Bogu Trójjedynym. Kraków
1995.
11. Ratzinger, J. Śmierć i życie wieczne [Eschatology: Death and Eternal Life].
Warszawa 1986.
12. Ratzinger, J. Wprowadzenie w chrześcijaństwo [Introduction to Christianity]. Kraków 1996.
13. Scheffczyk, L. Zmartwychwstanie. Warszawa 1984.
14. Seewald, P., Ratzinger, J. Bóg i świat [God and the World], Kraków 2005.

MORAL
THEOLOGY

Rocznik Teologii Katolickiej, tom XIX, rok 2020

Rev. Tadeusz Zadykowicz
John Paul II Catholic University of Lublin
DOI: 10.15290/rtk.2020.19.08
0000-0002-1687-8286

Baptism as the Beginning of the Path to Moral
Perfection in One’s Personal and Social Life

The Christian moral life can be compared to a path marked out by particular
stages. The beginning of this path is no less important than its end, which is
perfection in the temporal dimension and salvation in the ultimate spiritual
dimension. Contrary to popular opinion, the beginning of the path is not associated with an individual’s personal desire to be perfect; rather, it is a gift
from God, who accompanies man throughout his entire life and needs his free
response. Among the many gifts that God imparts to man, man receives essential gifts in the sacrament of Baptism. These gifts constitute the subject of
moral action itself; they interiorly form man without determining his actions
absolutely or depriving him of his freedom. A “new,” free, and responsible action, the fruit of which is man’s perfection as an individual and as a member
of a natural and supernatural society, flows from this interior transformation.
The basic character of the gifts of the sacrament of Baptism is that they are
the source itself of a specifically Christian morality and not just an ordinary
aid in the moral life.
Key words: Baptism, sacraments, morality, moral perfection.
The Christian concept of the moral life differs from other concepts
because not only are the particular norms and principles primarily
important, but so too are how they came about. This concept does not
negate completely the effort that man must make in order to subject
his freedom to the commandments, but it first points out the deeper
reasons why man should be obedient to them—motives that can be
perceived in the gift of God, which is also the source from which these
obligations arise.
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The sacrament of Baptism is the moment when God bestows His
gifts in a particular way. Along with the sacrament of Baptism, man
receives the gift that St. Paul calls “newness of life” (see Rom 6:4), a
“new self” (cf. Eph 4:24), and he becomes a “new creation” (cf. Gal
6:15, Rom 6:4, and 2 Cor 5:17). With this gift man accepts the obligation that can be succinctly described as “acting according to Baptism,”
or as “living in accordance with Baptism.” All of Christian morality
should be the fulfillment of these obligations that arise from the gift of
God that man receives in this sacrament of vocation.1 In this way, one
may look at Baptism as the beginning of the path that leads to both
individual and social moral perfection. It is also the beginning of the
process that enables man to live in union with Christ in the Church.2
For, as Pope Francis says, “We are, in fact Christians to the extent that
we allow Jesus Christ to live in us” the life that He initiated and makes
possible through the sacrament of Baptism.3

The Essential Character of the Gifts
of the Sacrament of Baptism
By reflecting on Baptism, it is possible to discover the very essence
of the moral life and then the concrete moral obligations that flow
from this sacrament and that pertain equally to a person’s individual
sanctification and relationship with God as well as to communal life.4
The sacrament of Baptism ushers man into the fullness of life in Christ
and the community of the Church. Baptism also strengthens man so
that, thanks to grace, he can be a sure “sacrament of Christ in his life.”5
In this sense, Baptism is the beginning and the gateway because, by
enabling man to participate in the death and resurrection of Christ,
it also obliges him to participate actively in the life of the Church and
in secular society, which ultimately orients him toward his individual
and social perfection.
1

Cf. John Paul II, Post-Synodal Apostolic Exhortation Christifideles Laici, 10.

2

Cf. Franciszek, Katecheza Dzieci i znak krzyża [04.18.2018].

3

Cf. Franciszek, Katecheza Fundament życia chrześcijańskiego [04.11.2018].

4

The Church’s current teaching often includes issues related the moral dimension of the sacrament of Baptism, which is the topic of many studies. Cf., for
example, A. Niemira, “Moralny wymiar sakramentu chrztu w świetle encykliki
Lumen fidei papieża Franciszka,” Teologia i Człowiek 39(2017), no. 3: 11-23.
I also took up this question in the previously published article T. Zadykowicz,
“Chrystopraksyzm doktryny chrzcielnej,” Teologia i Człowiek 3(2016): 55-76.

5

Cf. International Theological Commission, The Reciprocity between Faith and
Sacraments in the Sacramental Economy (2020), 73.
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The morality toward which Baptism is oriented is the work of a subject who is interiorly transformed, endowed with new life, and created
anew. According to this kind of morality, concrete acts are perceived
as an exterior manifestation of the individual, as an exterior revelation of the richness of the gift that he has received in Baptism. Thus,
what a Christian should do or how he should act arises from who he
is, and who the Christian is and who he becomes through his actions
have their origin in the sacrament of Baptism.
Baptism is what sets a Christian apart; Christian morality is specific because it stems from the fact that it is the work of a “new self” Moral
(cf. Eph 4:24), and a “new creation” (cf. Gal 6:15, Rom 6:4, and 2 Cor Theology
5:17)—it is the fruit and consequence of the gift of “new life” (cf. Rom
6:4), the work of those “called to be holy” (cf. Rom 1:7, 1 Cor 1:2; 2 Cor
1:1), “children of God” (cf. Phil 2:15), “baptized into Christ” (cf. Rom
6:3), “grown into union with Him” (cf. Rom 6:5), enlightened (cf. Eph
5:14), and “washed”(cf. Titus 3:5; 1 Cor 6:11). All of these expressions
that St. Paul uses describe the state of a Christians after baptism.
Pauline terminology that describes a person after Baptism indicates
the essential transformation that has taken place, the fruit of which
should be proper [moral] behavior. This terminology also indicates the
basic character of the gift. Baptism brings about a fundamental change
in man’s personality through which the “old man,” who committed sin,
is buried with Christ in order to rise with Him, meaning participate in
His new life, glory, kingdom, and inheritance.6 At the same time, man
receives the forgiveness of his sins by virtue of the merits of Christ’s
death. As a result, Baptism internally transforms man who has been
called to enter into a covenant with God and leads him into a new
sphere and dimension of life.7 Through Baptism, man receives the
gift of new life and becomes like Christ; he, therefore, enters into a
covenant, which means that his behavior also becomes “new.”
The Christian morality that arises from Baptism should be distinguished by “newness.” This means that the life of Christ that begins
in man because of this sacrament and through the forgiveness of sins
connected with it ushers man on the path of sanctification and salvation, which entails making specific moral choices. In turn, these choices
bear the mark of Baptism and are man’s response to the sacrament. In
6

Cf. K. Wasiutyńska, “Chrzest jako pierwotna konsekracja. U źródeł powszechnego
powołania chrześcijan do świętości,” Teologia i Moralność 10(2015), no. 1: 8.

7

Cf. J. Ratzinger, “Chrzest jako początek i drogowskaz życia chrześcijańskiego,”
in: J. Ratzinger. Opera omnia, vol. 8, part 2: Kościół – znak wśród narodów. Pisma
eklezjologiczne i ekumeniczne, eds. K. Góźdź, M. Górecka, Lublin 2013, 1232.
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this way, Baptism, which brings about a new creation and constitutes
a new birth (cf. John 3:3-5), makes man capable of living a Christian
life, a new life.
From the reception of the sacrament of Baptism arises the need
for faith, which is not limited to the general acceptance of God’s saving will, but also includes concrete decisions. This sacrament obliges
man not only to direct his life in a general sense, but also to more and
more intensively behave like Christ in every area of his life. He who
experiences an interior transformation by participating in the paschal
mystery of Christ is also called to give witness to the gift that he has
received through a life of worship which leads not only to devotion
but also involves the moral life.
The communion with God that begins through Baptism should be
confirmed throughout a person’s entire life and by following specific
moral precepts. Behavior that is worthy of a Christian is, therefore, the
consequence of the essential transformation that takes place during
Baptism. Christian life can be compared to a path on which the gift of
the Holy Spirit that began in Baptism unfolds gradually. The ultimate
goal of this path is to give oneself completely to the Father according
to Jesus’ example. While this begins with a general orientation, it also
involves many areas of temporal life.

Baptism – the Foundation of Personal Sanctification
St. Paul describes the essential gift of the sacrament of Baptism
when he states: “we who were baptized into Christ Jesus were baptized
into his death” (Rom 6:3). At the same time, the Apostle emphasizes:
“so that, just as Christ was raised from the dead by the glory of the
Father, we too might live in newness of life” (Rom 6:4). Firstly, this
means that entrance into new life and the new covenant does not come
about through the work of man; rather, it is a gift of grace. Therefore,
it requires that the baptized respond through specific moral attitudes
that, when realized, result in a new dignity, which is a gift, and finds
its fulfillment in the baptized person’s “newness” of the moral life.8
The gift of new life is, therefore, an obligation that arises from the
sacrament of Baptism. The one who has died to sin (cf. Rom 6:2) is
also called to constantly combat sin (cf. Rom 6:12-14). The one who is
“baptized into Christ” (cf. Gal 3:27) must also continually “put on the
Lord Jesus Christ” (cf. Rom 13:14), since he has already passed from
8

Cf. A. Olczyk, “Chrzest,” in: Jan Paweł II, Encyklopedia nauczania moralnego,
eds. J. Nagórny, K. Jeżyna, Radom 2005, 106.
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death to life (cf. Col 3:1-4) and is continually called to put to death
within himself that which is contrary to new life (cf. Col 3:5-17).
Having received Baptism, man is first obliged to have an attitude
of gratitude. Although gratitude is more clearly connected with the
Eucharist, the sacrament of Baptism enables man to discern God’s
special love as well as His undeserved gift, which requires man’s
free response. To be baptized, say Ratzinger, means to be immersed
in God’s “Yes,” which precedes man and sustains him.9 The essence
of gratitude is to recognize this gift. This gratitude, which can be expressed in many ways, can be distilled to the joyful fulfillment of all Moral
of one’s tasks and obligations with the inner conviction that this is the Theology
only proper response to God’s anticipatory love. In this way, baptismal
life primarily means subordinating one’s life to grace. For, man lives
because of grace, and the action of this grace is the norm of Christian
existence. The essence of this existence is to cooperate with God—with
His gift—which is not just an add-on to the moral life or something
that serves only to enable one to follow the commandments. Rather,
God Himself, who by bestowing, calls man to perfect himself and to
build up the community.
By beginning a new life within the Christian, the sacrament of Baptism calls him to seek perfection. The fundamental moral call to lead
a holy life is connected with Baptism. Of course, this perfection and
holiness can be manifested in many different ways, but it consists firstly
in man’s constant battle against sin and everything that is an obstacle
on the path to fullness of life in Christ (cf. Rom 6:1-14; Col 2:11-13).10
Since persisting in sin contradicts the fundamental principles of the
Christian life, dying and rising with Christ in Baptism must entail
renouncing egoism and one’s sinful past.
The negative aspect of perfecting oneself must be balanced with
more positive aspects—with the individual’s maturation to an ever
more perfect and complete love. For, new life must not only exclude
remaining in mortal sin and giving into one’s addictions and vices,
but also entail the beginning of a new kind of existence that involves
striving to offer oneself to God ever more completely (cf. 2 Cor 5:15;
Rom 14:7-9; Gal 2:20). Entering into this life through Baptism expresses
the paschal character of Christian existence and requires not only a
single renunciation of the state of sin, but also a constant “exodus”
9

Cf. J. Ratzinger, “Chrzest jako początek i drogowskaz życia chrześcijańskiego,”
1233.

10

Cf. Franciszek, Katecheza Chrzest daje siłę do walki [04.25.2018]; Ibid., Katecheza
Wyrzeczenie się szatana i wyznanie wiary [05.02.2018].
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from the state of sin to the state of grace. In this way, the image [of
God] that man has within himself from the moment of his creation is
continuously unveiled and man’s life thus shows forth his supernatural
likeness to God.
During Baptism, man receives not only the animating and sanctifying grace of the Holy Spirit but also the baptismal seal known as the
“mark” (sfragís in Greek) about which the Apostle Paul speaks: “you
[Christians ...] were sealed with the promised holy Spirit” (Eph 1:13;
cf. 4:30; 2 Cor 1:22). This mark is a sign of belonging. In ancient times,
the presence of a seal on a slave, animal, or inanimate object indicated
that it was a specific person’s property. In a similar way, the baptized
person becomes God and Christ’s property (cf. Rev 7:1-8), and his essential and ultimate sanctity, which St. Paul calls “holy” (cf. Rom 1:7;
1 Cor 1:2; 2 Cor 1:1), is realized in this belonging. This sanctification
is made indelible through a permanent mark.11
In Baptism, which expresses man’s belonging to God, the promise
that: “You will be to me a kingdom of priests, a holy nation” (Ex 19:6)
is fulfilled in a new way. As a result, the sacrament of Baptism should
be understood as the source of man’s obligation to participate in the
life of worship and in the remaining sacraments, which should subsequently enliven the realization of the Christian call to holiness.12 This
priestly aspect of Baptism sheds light on the meaning of the passage
in Paul’s Letter to the Romans where he says that reception of this
sacrament signifies personal union with Jesus’ paschal mystery—the
only priestly sacrifice that is truly perfect and pleasing to God (cf. Rom
6:3-4). Because of this union, every baptized person becomes capable
of making his entire life a priestly sacrifice that can be offered up with
Christ’s sacrifice (cf. Rom12:1; 1 Pet 2:4-5). John Paul II emphasizes:
“It is necessary to joyfully discover this aspect of the mystery of ‘new
life’ that begins through Baptism—the first sacramental source of the
‘universal priesthood’ whose basic task is to offer worship to God!”13
The Christian belongs to Christ from the moment of Baptism onward. He should, therefore, lead a life worthy of this state (cf. Col
3:5-17). The baptized person is called to holiness because he has been
11

Cf. Franciszek, Katecheza Znamię przynależności na zawsze [05.09.2018].

12

In this sense, since the Middle Ages baptism has been called the “gateway to
the sacraments.” Cf. Catechism of the Catholic Church, Poznań 1994, 1213; Code
of Canon Law, Poznań 1984, Can. 849.

13

Cf. Jan Paweł II, Katecheza Chrzest w Kościele – wspólnocie kapłańskiej
i sakramentalnej [03.25.1992], 6. Cf. also: J. Hadryś, “Udział ochrzczonych
w kapłańskim, prorockim i królewskim posłannictwie Chrystusa,” Teologia
i Moralność 10(2015), no. 1: 30.
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sanctified in Jesus Christ (cf. 1 Cor 1:2). St. Paul describes this calling
as participation in the sufferings of Christ (cf. 2 Cor 1:5; Col 1:24; cf.
also: 1 Pet 4:13, 5:1). This means that the one who is baptized should
lead the kind of life that Christ led and imitate Him (cf. Heb 12:1-3).
As mentioned before, the realization of this vocation must involve
a battle against sin but also—and more positively—becoming like
Christ. Christ’s true Sonship, meaning His submission to the Father
in everything, should serve as an example of filial devotion. Baptism,
which makes man a child of God, calls the baptized person to realize
his sonship by imitating Christ perfect example in carrying out His Moral
Father’s will (cf. John 8:28-29; Heb 10:5-7). Christ revealed this obedi- Theology
ence most perfectly on the cross. For this reason, man’s participation in
Christ’s death, which takes place in the sacrament of Baptism, should
be expressed in man’s giving himself to the Father and should be a
part of the baptized person’s entire life. The spirit of filial sonship to
which this sacrament calls the baptized should also be expressed in
an openness to God’s gifts and trust in Him.
Baptism—to be “raised with Christ”—obliges man to orient himself toward heaven (cf. Col 3:1-4). The morality of Baptism is not,
therefore, aimed only at achieving perfection in the temporal realm
or at self-realization. The purpose of such morality is salvation. The
purification from sin that takes place through Baptism and faith (cf. 2
Pet 1:8-11; 1 Pet 3:21) must be confirmed in man’s sincere desire and
effort to attaining eternal life. To realize a morality understood in this
way means not only to combat sin but also to acquire virtue. Needless to say, many virtues are the fruit of the sacrament of Baptism. It
seems, however, that all of them can be distilled down to faith, hope,
and love because these three virtues express man’s lifelong attitude
and contain the rest of the virtues, even those that are indispensible
for communal life to function properly.
Baptism and faith alone are not enough to attain salvation. It is also
necessary to keep God’s commandments. For this reason, in addition
to conferring the sacrament of Baptism, apostolic mission includes
teaching the faithful to observe everything that Jesus has commanded
(cf. Mt 28:20).14 John the Baptist pointed to Christ not only because
he baptized, but also because he emphatically reminded people of
God’s commandments. It is for this reason that Ratzinger says that
to be baptized means to stand beneath the sign of God’s commandments and to receive them as the grace of the good path that God has
14

Cf. Francisek, Katecheza Wychowanie chrześcijańskie jest prawem dzieci
[05.16.2018].
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given.15 These commandments concern attaining personal religious
and spiritual perfection and interpersonal relationships.

Baptism – the Foundation of Communal (Ecclesial) Life
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Baptism unites man with God the Father, Christ, and the Holy Spirit.
A person who is united to the Man-God in this way—who has become a
child of God—is also united with others—the children of God—who are
likewise united with God Himself and, thus, constitute the community
of God’s children: the new people of God known as the Church (cf. Gal
3:26-29). Thus, by bringing the children of God to life by uniting them
with Jesus, Baptism also unites them with Christ’s Body the Church.
This means that every baptized person is a spiritual temple. In this way,
this sacrament becomes every individual’s participation in the Church.
And, it is to the Church that Christ’s spousal loves applies. The one
who receives Baptism also participates in His love.16 He who is born
again through Baptism does not remain alone; rather, he enters into
the great family of the People of God, the Church. Therefore, Baptism
brings man into not only a personal relationship with God but also a
new relationship with others; it is to dwell and live in the company of
the saints, in the universal Church.17
In addition to new life, freedom, and purification from sin, Baptism
makes the soul holy as a new condition for belonging to God as St.
Paul says in his First Letter to the Corinthians: “...but now you have
had yourselves washed, you were sanctified, you were justified in the
name of the Lord Jesus Christ and the Spirit of our God” (6:11). According to the Apostle Paul’s teaching, the entire Church has been
purified by Christ and “cleansed [...] by the bath of water with the
word” (Eph 5:26). In Her members the Church becomes “holy and
without blemish” (cf. Eph 5:27). The entire community benefits when
its members receive Baptism, which frees them from their sins; for,
this sacrament opens up the fixed path toward spiritual maturity (cf.
Eph 2:10). Clearly, the ability and obligation for Christians—both individually and as an entire community—to live a holy life arises from
the baptismal anointing. According to St. Paul, the baptized have “died
15

Cf. J. Ratzinger, “Chrzest jako początek i drogowskaz życia chrześcijańskiego,”
1235.

16

Cf. Jan Paweł II, Katecheza Chrzest w Kościele – wspólnocie kapłańskiej i sakramentalnej [03.25.1992], 7.

17

Cf. J. Ratzinger, “Chrzest jako początek i drogowskaz życia chrześcijańskiego,”
1234.

Baptism as the Beginning of the Path to Moral Perfection...

141

to sin” and should renounce a life of sin (cf. Rom 6:2). “Consequently,
you too must think of yourselves as [being] dead to sin and living for
God in Christ Jesus,” says St. Paul (Rom 6:11). In this sense, Baptism
causes the entire community to participate in the death and resurrection of Christ, in His victory over the forces of evil.18
The sacrament of Baptism lies at the source of ecclesial communion
in holiness. John Paul II introduces this fact based on the passage
from St. Paul: “[O]ne Lord, one faith, one Baptism” (Eph 4:5), which
was quoted by the Second Vatican Council in reference to the common features that unite Christians in Christ and the Church.19 The Moral
ontological, ecclesiological, and ethical holiness of every believer— Theology
whether lay or religious—is integral to participation in the life of Christ
through Baptism.20 “Incorporated in the Church through Baptism,
the faithful are destined by the Baptismal character for the worship
of the Christian religion; reborn as sons of God they must confess
before men the faith which they have received from God through the
Church.”21 The aforementioned passage echoes the words of St. Paul:
“For in one Spirit we were all baptized into one body” (1 Cor 12:13).
The acknowledgment that one is chosen by God without having any
merits of his own and called to enjoy the dignity of being His child also
means that the baptized person is called to have an apostolic attitude,
to give witness to the faith, to increase the Church’s holiness, and to
sanctify the world. Desiring to show God his gratitude fully, the one
who is baptized takes on the duty to announce to others the message
of salvation (cf. 1 Pet 2:9). To be baptized means to enter into the life
of the Church, to support Her with the help of others, and to allow
Her to sustain us.22
Baptism reveals the communal dimension of the Christian life.
The action of the Holy Spirit draws everyone into one Body of Christ.
According to Christian morality, this means that Baptism calls teach
person to seek and deepen unity. The gift of holy Baptism calls the
18

Cf. Jan Paweł II, Katecheza Chrzest w Kościele – wspólnocie kapłańskiej i sakramentalnej [03.25.1992], 4.

19

Cf. Second Vatican Council, Dogmatic Constitution on the Church Lumen Gentium, 32.

20

Cf. ibid., 40. Cf. also: Jan Paweł II, Katecheza Powołanie świeckich do świętości
[11.24.1993], 2.

21

Second Vatican Council, Dogmatic Constitution on the Church Lumen Gentium, 11.

22

Cf. J. Ratzinger, “Chrzest jako początek i drogowskaz życia chrześcijańskiego,”
1234.
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baptized to be responsible for the community of the Church and to
accept the Church’s teachings and Her authority with faith. Cooperation in the work of salvation is a sign of being responsible for the
Church. Baptism is, thus, a call to brotherhood as well as an unceasing search for true unity. This unity, however, is ultimately based on
a love that is expressed in many particular attitudes and behaviors.
It means openness to others, bearing with their weaknesses, seeking
that which serves the common good, and building up others (cf. Rom
15:1-3). Such love is not possible without sacrifice and patience (cf.
Rom 15:5-6). Supernatural solidarity on the path to salvation has its
source in the sacrament of Baptism. Solidarity among the baptized in
daily matters also flows from this reality, since “If [one] part suffers,
all the parts suffer with it; if one part is honored, all the parts share
its joy” (1 Cor 12:26).
The source of unity, which is built up through concrete attitudes and
actions, is supernatural. St. Paul speaks of this unity when he writes: “I
[...] urge you to live [...] with all humility and gentleness, with patience,
bearing with one another through love, striving to preserve the unity
of the spirit through the bond of peace—one body and one Spirit, as
you were also called to the one hope of your call; one Lord, one faith,
one Baptism; one God and Father of all, who is over all and through
all and in all” (Eph 4:1-6). An even clearer call to live in fraternal love
and unity can be found in Jesus’ prayer as the high priest (cf. John
17:22-23).
The faithful who are joined to the Church through Baptism live by
the supernatural hope of attaining the glory of heaven. Hope unites
them in their common pursuit of the Father. The Second Vatican Council particularly emphasizes the importance of witnessing to the faith:
“reborn as sons of God they must confess before men the faith which
they have received from God through the Church.”23 As has already
been stated, enlightenment is the fruit of Baptism: “Christ will give you
light” (Eph 5:14; cf. Heb 6:4; 10:32). Having left the darkness behind,
the baptized should live in the light: “For you were once darkness,
but now you are light in the Lord. Live as children of light” (Eph 5:8).
23

Second Vatican Council, Dogmatic Constitution on the Church Lumen Gentium,
11. Pope Francis emphasizes the need to give witness to one’s faith, which arises
from baptism: “Let us remember that through baptism we also became members
of His Body, which is the Church, and partakers of His mission in the world” (cf.
Catechism of the Catholic Church, 1213). Therefore, united with Christ and our
brothers, we work together in the community of the Church, each according to
the call that he has received from God to renew human hearts and change the
world.” Franciszek, Katecheza Fundament życia chrześcijańskiego [04.11.2018].
Cf. idem, Katecheza Wychowanie chrześcijańskie jest prawem dzieci [05.16.2018].
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This life in the light is manifested in the public confession of faith that
Jesus desires: “Everyone who acknowledges me before others I will
acknowledge before my heavenly Father” (Mt 10:32). This personal
confession is made possible because of the grace of Baptism; it is a
profession of faith that one receives from God through the Church and,
therefore, is also the confession of the universal Church who professes
the Credo every day “in deed and truth” (1 John 3:18).24

***

Moral

Baptism ushers man both individually and socially onto the path Theology
of moral perfection. As the sacrament during which God bestows His
gifts on man in a particular way, Baptism calls him to assume particular moral attitudes and actions that express his perfection. The entire
range of obligations that Baptism places on man flow from the same
nature of the gifts that this sacrament imparts. The gift of new life is
a call to unceasingly grow in perfection. The gift of being a child of
God obliges man to assume a trusting and obedient attitude of a child.
Being incorporated into the ecclesial community through Baptism
means being responsible for the community of the Church and for
being creatively present in different natural communities. All of this
should be enlivened with gratitude and joy, which are the appropriate
attitudes of someone who has been given a priceless gift. The pursuit of
perfection that results from Baptism gives Christian morality a specific
character and is not the result of man’s autonomous desire, but rather
the natural response to having received God’s gift.
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How to Gain Wisdom of Heart: The Meaning
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The request for wisdom of heart that can be found in Psalm 90:12 conveys
in a certain sense the essence of the spiritual search on which that the authors
of the Old Testament Wisdom Books embarked. In the end, they arrived at the
conclusion that true knowledge can be attained only as a gift from the Creator.
The question that remains, however, is: how man can receive this knowledge?
The analysis of Psalm 90 presented below is an attempt to respond to this
question. This analysis focuses particularly on the literary structure of Psalm
90 because, by coming to a better understanding of the way in which the sections and respective elements of the poem relate to each other, one arrives at
the psalm’s deeper meaning. In this regard, the psychologist Hubert Hermans’
valuation theory is particularly helpful.
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epistemology of OT.
In his book Wisdom Epistemology in the Psalter: A Study of Psalms
1, 73, 90, and 107, J. Kartje ponders how wisdom literature (especially
the psalms) constructs its epistemology. One of the book’s chapters
is dedicated to the study of Psalm 90 because this particular poem is
described as a “wisdom psalm,” and it plays an important role in the
Psalter’s structure as the opening unit of its fourth book. The author
concludes that this psalm speaks about an extraordinary, divine knowledge that human beings cannot obtain by means of their own faculties
but that they can receive as a gift.1 Kartje’s analysis, however, does not
1

See J. Kartje, Wisdom Epistemology in the Psalter: A Study of Psalms 1, 73, 90,
and 107, Berlin-Boston 2014, 130-131.
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include the role of the language of emotions that imbue this poem—
an important oversight that is key to understanding the modality by
which divine knowledge is communicated to humans. This study will
pay particular attention to Psalm 90’s literary structure as the key to
interpreting it properly.

Rhetorical Analysis

Biblical
Theology

Exegetes disagree about the literary structure of Psalm 90. For a
certain period of time, they generally agreed with S. Schreiner2 and P.
Auffret’s3 observations that the structure of the poem is concentric and
that vv. 11-12 are the center. E. Zenger4 and M. Tate’s5 commentaries
propose essentially the same structures, even though their interpretations differ slightly. In the recent decades, however, these interpretations have been called into question. For example, S. Terrien proposes
dividing Psalm 90 into three strophes (vv. 3-6, 7-9, 11-15), with addition
of a separate introit (vv. 1-2) and postlude (vv. 16-17), which he admits
is unusual.6 B. Weber divides the psalm into three regular strophes
(vv. 1-6, 7-12, 13-17) and argues that the second strophe is the center
of composition.7 T. Tułodziecki makes a very similar proposal, but he
asserts that the transitions between the strophes occur in vv. 1-6, 7-11,
and 12-17. In addition, he includes v.12 in the last strophe because the
verse begins with a series of imperatives that are characteristic of the
last part of the poem.8 P. Van Der Lugt essentially upholds Weber’s
division of Psalm 90 into thirds. According to Van Der Lugt, although
the structure of Psalm 90 has concentric aspects, “the composition as

2

S. Schreiner, “Erwägungen zur Struktur des 90. Psalms,” Bib 59(1978): 80-90.

3

P. Auffret, “Essai sur la structure littéraire du Psaume 90,” Bib 61(1980): 262-276.

4

E. Zenger, “Psalm 90,” in: Psalms 2, eds. F. L. Hossfeld, E. Zenger, Minneapolis
2005, 420.

5

M. E. Tate, Psalms 51-100, Nashville 1990, 437-439.

6

See S. Terrien, The Psalms: Strophic Structure and Theological Commentary,
vol. 2, Grand Rapids 2003, 642-645. The author divides the last strophe into two
parts: v. 11-12 and v. 13-15.

7

See B. Weber, Werkbuch Psalmen II. Die Psalmen 73 bis 150, Stuttgart 2003,
117-120.

8

See T. Tułodziecki, ‘“Dzisiaj kwiatem, jutro słomą’ – tajemnica ludzkiego
przemijania w Ps 90,” Verbum Vitae 24(2014): 73-94.
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a whole has a linearly alternating scheme that does more justice to its
design than a concentric scheme.”9
The aforementioned interpretations arise from the different methodologies that each author uses to analyze Psalm 90. For now, exegetes
have not come to a consensus on the structure of Psalm 90. It is clear,
however, that the section that proponents of the concentric scheme
consider pivotal begins with the rhetorical question mî jôdēaʿ (“who
comprehends?”). This literary feature usually marks the transition
between the different sections. In fact, almost all exegetes think that
the rhetorical question (ʿad mātāj “how long?” v. 13) is the transition.
With this in mind, it is clear that vv.11-12 form a separate section,
which leaves one to ask: Is this really the turning point of the entire
Biblical
composition?
Theology
This study begins with an analysis of part V of Psalm 90, since it is
the most straightforward. Verses 13-17 are made up of five segments,
all of which are bimember except for the last, which is trimember.10 The
first three segments form one piece, and each segment characteristically begins imperatively with the letter š or ś (note that the imperative
in the second member of the first segment does not begin with this
letter).11 The connection between the second and third segments is
marked well, since the median terms “day” (jôm) and “to rejoice” (śmḥ)
and the antithesis between the extreme terms “goodness” (ḥesed) and
“evil” (rāʿāh) form a chiastic pattern. Thus, the structure of the entire
piece is ABB’. The other piece is made up of only two segments: a
bimember (v. 16) and a trimember (v. 17). The first segment contains
a clear chiasmus. The second segment has an ABB’ structure, while
the third member practically repeats the second. The word pair pʿl/
mʿśh (the meaning of both terms is “working, doing”) links the two
segments. In my opinion, each piece should be considered a separate
part even though they are connected. The expressions jhwh (v. 13a) and
ʾădōnāj ʾĕlōhênû (v. 17a) notably form the inclusio. The repeated noun
ʿăḇādêḵā (“your servants” v.13b.16a) is the initial term of both parts.
Unlike part V, the first verses of Psalm 90 are more complicated.
Some authors have studied the link between vv. 1b-2 and argue that
the initial verses constitute one piece composed of two segments (one
9

P. van der Lugt, Cantos and Strophes in Biblical Hebrew Poetry III. Psalms 90150 and Psalm 1, Leiden-Boston 2014, 13-26.

10

In order to avoid confusion, this author uses R. Meynet’s terminology and methodology of rhetorical analysis in the following part of this article. See R. Meynet,
Rhetorical Analysis. An Introduction to Biblical Rhetoric, Sheffield 1998.

11

See P. van der Lugt, Cantos and Strophes, 21.
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bimember and one trimember), which form a chiastic structure.12 I
would argue, however, that this structure should include v. 3 because
this single segment piece connects better to the verses that precede
it than those that follow it.13 The relationship between the pieces is
built upon the contrasts between the expressions ʾădōnāj “Lord” and
ʾēl “God” (extreme terms of the first piece), on the one hand, and ʾĕnôš
“mortal man” and bene ʾādām “sons of Adam” (the final terms of each
member in the second piece), on the other.14
Psalm 90, part II is made up of vv. 4-20. In this part, the particle kî,
which marks the transition between the three separate pieces (vv. 4-6,
7-8, 9-10), repeats three times. The first piece is made up of three segments, which form a concentric structure around v.5a. The first and
the last segments are trimember while the central is unimember. In
the first segment, the two final members constitute a chiasmus, with
nouns jôm “day” and lajlāh “night” serving as the extreme terms. The
first member (v. 4a) is connected to the final members by the two aforementioned terms, which parallel the words šānîm “years” and ʾašmūrāh
“night-watch,” which belong to the same semantic field—namely,
different measures of time. Thus, the structure is ABB’. In the third
segment, the two initial members are almost completely symmetrical,
while the third member is related to them by antithetical parallelism:
the initial term “morning” (vv. 5b, 4a) corresponds to ʿereḇ “evening”
(v. 4b), while the verbs ḥlp and jwṣ “to renew, to blossom” correspond to
the verbs mwl and jbš “to be cut, to wither.” Thus, in this instance, the
structure is AA’B. Both segments are related to each other as follows:
the word-pair “day/night” in the first segment corresponds to the word
pair “morning/evening” in the third. In addition, there is assonance
between ʾlp (v. 4a) and ḥlp (v. 5b), which may be considered the initial
terms of both segments. The central segment contains the expression
šēnāh “sleep,” which sounds almost identical to šānāh “year.”
The second piece of part II consists of two bimember segments.
The first segment demonstrates complete chiastic symmetry, while
the second depicts parallel symmetry. The link between segments is
established by the parallelism of the extreme terms ʾap̄ “anger, nostril”
(v. 7a) and pānîm “face” (v. 8b).
12

See P. Auffret, “Essai sur la structure,”263.

13

When listing the verbal repetitions within the strophes, van der Lugt omits v.34. See P. van der Lugt, Cantos and Strophes, 15. Auffret notes that the particle
kî connects these two segments, but this claim is not particularly convincing.
See P. Auffret, “Essai sur la structure,” 264-265.

14

The terms ʾdnj and ʾdm are assonant.
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The final piece of part II is made up of three bimember segments.
The first segment contains the word pair jāmênû “our days” and šānênû
“our years.” In: the second segment, the final term of each member
consists of a number and a noun šānāh “year.” It is difficult to establish
any link within the last segment apart from the mere repetition of the
particle we in the final terms. The connection between the first and
second segments is clearly marked by the repetition of the term “day”
at the beginning of each segment and the presence of different forms
of the noun “year,” which appears four times (vv. 9b, 10ax2, 10b). As
for the last segment, the terms bhm (v. 10a) and wrhbm (v. 10c)15 correspond to each other alliteratively. To summarize, this piece has an
AA’B structure.
Part II as a whole undoubtedly has a concentric structure because Biblical
Theology
the relationship between the extreme pieces are marked clearly by
the nouns “year” (vv. 4a, 9b.10ax2, 10b) and “day” (vv. 4b, 9a, 10a) as
well as numbers (“thousand” v. 4a, “seventy” v. 10a, “eighty” v. 10b),
which are repeated. There are also other terms related to the measurement of time. The link between the second and the third piece is also
marked well by the verb klh “to consume” in the initial segments of
both pieces (vv. 7a, 9b). In addition, terms related to God’s wrath (ʾap̄
v.7a, ḥēmāh v.7b, ʿeḇrāh v.9a) are repeated.
Verses 11-12 make up part III of Psalm 90. These verses contain two
bimember segments. In the initial segment, the final terms parallel
each other because both of them refer to the emotion of anger (ʾap̄ and
ʿeḇrāh). The second segment seems not to contain or be linked together
through parallelism. Instead, the entire part is linked together by the
repetition of root jdʿ “to know” (vv. 11a, 12a) in the initial member of
each segment.16 Thus, the entire psalm (passage) is composed of five
parts.
The relationship between the five parts of Psalm 90 is equally interesting because these parts form the concentric structure ABXB’A.’
Parts I and V are clearly linked through the repetition of the term
ʾădōnāj, which forms the inclusio for the entire poem and is also the
extreme term in the parallel composition of these two parts. In these
two parts, the noun bene “sons” (vv. 3b, 16b) serves as a median term. In
addition, the expressions māʿôn “sanctuary” (v. 1b) and nōʿam “beauty,
pleasantness” (v. 17a)17 correlate closely. The expressions “man” and
15

See P. van der Lugt, Cantos and Strophes, 21.

16

See S. Schreiner, “Erwägungen,” 87.

17

Although these two terms certainly sound similar, the link between them is
more profound than sound. As Levenson convincingly argues, in this context
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“sons of Adam” (v. 3) find their counterparts in “your servants” and
“their children” in v.16.
Parts II and IV of the poem are also clearly linked by the reappearance of the terms “year” and “day” (vv. 14, 15). The expression babōqer
“in the morning” is also present in both parts (vv.5b, 6a, 14). Parts II and
IV are also contain antithetical emotions. More specifically, the nouns
that express God’s wrath in part II (ʾap̄, ḥēmāh, ʿeḇrāh) are balanced by
the presence of the term ḥesed “goodness” in part IV. The same is true
about the antithetical verbs bhl “joy” and klh “to be terrified (Ni.)” and
“to come to an end, to be exhausted”18 in the fourth part.
Part III of Psalm 90 is related to the remainder of the poem. Terms
ʾap̄ and ʿeḇrāh appear in part II and in v. 11. Verse 12 begins with an
imperative, a feature that is repeated in the verses that follow.
The structure of Psalm 90 explained above is essentially the same as
the structure that Schreiner and Auffret describe. This study, however,
treats vv. 1-2, v. 3, and vv. 15-17 as separate units.19 Verses 11-12 form
the central part of the structure, which is framed intermediately by
parts II and IV, which are subsequently framed by parts I and V. This
structure is not well-balanced, which may be due to the longer process
of redaction that several exegetes postulate.20 This, however, does not
negate the artistic structure of the composition in the Masoretic Text
(MT).

The Meaning of the Structure
This analysis begins by focusing on the external frame of Psalm
90 (parts I and V). As seen before, part I is built upon the antithetical relationship between two pieces. The main contrast can be seen
in the opposition between the image of the eternal God-Creator of
the world and transitory man, who is destined to become dust. The
the meaning of the term nōʿam refers to the epiphany of God in His deeds. See
J. D. Levenson, “Technical Meaning for nʿm in the Hebrew Bible,” VT 35/1(1985):
62-63.
18

The term klh can positively mean “to accomplish” in the sense of achieving a
goal. Exegetes, however, often assume its negative meaning of “to perish”, “to
be exhausted,” or even “to fail.” This second meaning is frequently used in connection with the God’s wrath. See G. Gerlemann, klh to be at an end, in: TLOT,
795-797.

19

Both Weber and Van der Lugt also point out that the two final verses are connected in the substructure. See B. Weber, Werkbuch, 120; P. van der Lugt Cantos
and Strophes, 21.

20

See E. Zenger, “Psalm 90,” 420-421.
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creatureliness of mankind is emphasized by the use of terms ʾĕnôš and
ʾādām, which can both be translated as “man,” “person,” “mankind,”
or “humanity.” In: the Psalter (and also in Job) ʾĕnôš signifies mainly
human fragility, transitoriness, and mortality.21 This same word pair is
present in Psalm 8:5: “what is man that you are mindful of him, and a
son of man that you care for him?” In Psalm 8 as much as in Psalm 90
these terms highlight the ontological difference between humankind
and God. While Psalm 8 presents God as the one who elevates man to
a higher level, Psalm 90 shows God acting in the opposite way. When
God says “Return”, man’s existence ceases, and he becomes dakkāʾ
“dust” (v. 3a). The word “dust” alludes to Adam and Eve’s sin in Genesis, where God says: “to dust you shall return.”22 Tułodziecki aptly
expresses this concept of the frailty of the human condition (presented Biblical
Theology
in part I of the Psalm 90) in the title of his paper: “Today a flower, tomorrow straw.”23 God, on the other hand, remains immutable: “from
eternity to eternity you are God.” God proves His power by the work
of His hands: He has created “the mountains [...] the earth and the
world” (v. 2). All of this emphasizes God’s transcendence: He existed
before everything else came into being, and He will remain unchanged
after everything ceases to exist. God’s relationship to the world is expressed in His act of creation. The psalmist presents this act through
the mythic theme of a creation birth in which JHWH acts as mother (v.
2a) and as father (v. 2b).24 In v. 1b, God is described as māʿôn. Although
many authors have suggested that this text needs to be amended, this
is certainly unnecessary. In his article, H. P. Müller argues that māʿôn
can mean “help.”25 In addition, the parallel places within the OT show
that this noun can also signify both a “dwelling place” and a “hiding
place” (cf., Jer 9:10; 49:33). The interpretation of this study follows
Zenger’s assertion that “both connotations are at play.”26 The word
māʿôn suggests the existence of a relationship between God and men.
It refers to God’s salvific actions upheld by tradition, which transmits
the memory of these events “from generation to generation.” I would
argue, however, that, while not negating the truth passed on through
21

See C. Westermann, ʾādām person, TLOT, 92.

22

In both cases, the terms used are different.

23

T. Tułodziecki, “Dzisiaj kwiatem,” 73-94.

24

See E. Zenger, Psalm 90, 421.

25

See H. P. Müller, “Der 90. Psalm: Ein Paradigma exegetischen Aufgaben,” ZThK
81(1984): 269.

26

E. Zenger, “Psalm 90,” 417.
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tradition, the psalmist provokes the reader to reconsider whether and
in what ways God has been a “dwelling place” and “help” to him or her.
Part V of the poem is the response to the question above. Like part
I, part V also contains a contraposition between God and men. In part
V, however, the situation is different. Firstly, the terms used to describe
men have changed: they are now referred to as ʿăḇādêḵā “your [God’s]
servants.” This description suggests that man relates to God in a way
other than as a being created by Him; the word “servants” implies
something more personal. Verse 16 also mentions the pōʿal “deeds” of
God, a clear allusion to the act of creation described in vv. 1b-2. But
here the psalmist asks for these deeds to be shown (rʾh [Ni.]) to him.
In this instance, the psalmist is referring to the experience of participating in divine action, which is expressed in the positive terms hādār
“glory” and nōʿam “favor” “on” men (cf. repetition of ʿal in vv.16b and
17a). This, therefore, conveys that both human and divine movements
are somehow connected. In the last, twice-repeated plea of the poem
(v. 17bc), the psalmist asks God to kûn “establish” the “work of our
hands.” The verb kûn is frequently used in relation to the act of creation.27 Here, it seems to mean that human actions supported by God
are no longer transitory; rather, they are imbued with the divine. Thus,
the divide between the divine and human world has been crossed: man
has become the Lord’s collaborator.
The inner frame of Psalm 90 is made up of parts II and IV (vv. 4-10
and vv. 13-15, respectively). The juxtaposition of the terms used to convey negative (part II) and positive (part IV) emotions and the repetition
of measures of time (day, year) connect these two parts. Even a cursory
review of this poem clearly reveals that one of Psalm 90’s main themes
is the passing of time, which makes man unhappy and his perspective
on life negative (“toil and sorrow”). The central piece of part II contains
and introduces another interesting detail: God Himself causes this
sorrow when He shows and makes man aware of his faults (ʿăwōnôt),
and hidden sins (ʿălûmîm). As B. A. Strawn convincingly asserts, the
second term refers to the wrongdoings committed either unwillingly
or even unwittingly.28 The very fact that the transgression occurred is
the real cause of the God’s wrath (another important topic in Psalm 90),
while the mere knowledge of being a sinner (i.e., being unable to fully
keep God’s covenant) makes man miserable. This state is expressed by
two verbs: bhl and khl. The former in Niphal means “to be disturbed,
27

See E. Gerstenberger, “kûn (Ni.) to stand firm,” TLOT, 779-783.

28

See B. A. Strawn, “What It Is Like to Be a Psalmist? Unintentional Sin and
Moral Agency in the Psalter,” JSOT 40/1(2015): 69-70.
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dismayed, terrified, anxious” and “to be in a hurry.”29 The primary
meaning of the khl is “to consume,” but it can also signify “to come to
an end, to be spent” or even “to perish, vanish, be destroyed.”30 In the
context of Psalm 90, these verbs convey the emotional experience of
someone who is confused, fearful, and anxious – the feeling of being
near death. Part II of the poem presents man’s two enemies: 1) God
when He acts according to His anger, and 2) man himself when he
realizes his own limitations. If he is strong, man can reach the age of
eighty (v. 10b), but this does not change the fact that his life is nothing
but “misery.”
Psalm 90 does not necessarily judge the passing of time as something
negative. In part IV, a diametrical shift in the psalm’s tone occurs. In
his prayer, the psalmist asks God to give him cause to “sing for joy” and Biblical
Theology
“be glad” (śmḥ and rnn). The former is a generic term for joy in the MT.
As a rule, the term does not refer to a sustained emotion, but rather to
spontaneous joy expressed by loud cries, the clapping of hands, dance,
etc. This term is used frequently in reference to religious activity or
when describing an individual’s immediate reaction to God’s salvific
action. The primary meaning of spontaneous joy is “to cry aloud,”
and most often means a joyful exclamation. However, in some cases
the term can be used to signify loud lament. Regardless of the specific
meaning, the term emphasizes spontaneity and impetuosity.31
Thus, Psalm 90 speaks of two separate worlds of emotions. With
regard to human sentiments, it refers to anxiety and distress in part
II and a longing for overwhelming joy and pleasure in part IV. The
psalmist also refers to God anthropologically and speaks about His
feelings--His divine wrath and His “kindness” ḥesed, and he asks God
to nḥm, meaning “to be sorry, to be moved to pity” or even “to repent.”
Needless to say, the psalmist attributes to God a very broad spectrum
of emotional states.
In the central part of Psalm 90, the verb jdʿ “to comprehend” plays
an important role, since it joins both of the segments that make up
this part. In the first segment, the verb refers to knowledge of divine
wrath,32 and in the second segment it is part of the psalmist’s plea:
29

BDB, 96.

30

Ibid., 477-479. See also the noun form kālāh “completion, complete destruction,
annihilation,” and the adjective kāleh “failing with desire, longing.”

31

See P. Briks, Radość Boga w Starym Testamencie, Warszawa 2000, 54-61.

32

The text is unclear in v. 11b. It can be translated literally as: “and as your fear
(is) your wrath.” This study, however, assumes that the force of the question
“who comprehends?” from v. 11a carries over to v. 11b. If this is the case, then
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“teach us to count our days” in order to “gain wisdom of heart.” Thus,
“wisdom of heart” means the knowledge of both God’s actions and the
meaning of man’s days. How, however, are these two different kinds
of knowledge connected?

An Epistemology of “Wisdom of Heart”

Biblical
Theology

In his book Wisdom Epistemology in the Psalter, J. Kartje focuses on
the meaning of Psalm 90:12. He argues correctly that the verb mnh “to
count” “entails not the simple act of counting, but rather an ordering
– and thus an understanding – of the nature of things (primarily human beings) that only Yhwh may rightfully engage in.”33 The psalmist
asks God to give him this understanding because he cannot acquire
it on his own. Kartje continues by discussing how God imparts this
ability to humans.
A rhetorical analysis of the Psalm 90’s structure makes it clear that
vv. 12 and 11 belong together. The rhetorical question posed in v.11,
“who comprehends?,” can be interpreted in two ways. Firstly, it can
simply imply the assumption that “no one can gain this kind of knowledge.” Yet, it can also express that this knowledge is attained only with
difficulty. The latter seems more plausible because the psalmist asks
God to give him this precise knowledge in the subsequent verse.34
The reason why it is difficult to gain this knowledge is twofold. First,
it requires jirʾāt “fear (of God)” on man’s part. In wisdom literature,
“fear of God” is understood to mean just, ethical behavior.35 Second,
the very idea of comprehending is not appealing in this psalm: for,
who would want to comprehend and, thus, experience God’s wrath?
H. Hermans’ valuation theory is applicable to this analysis. The
Dutch psychologist uses the expression “valuation” to refer to anything
that a person finds important when narrating his story. Every valuation
contains affective component, which expresses basic motives. There
are two such motives: striving for self-affirmation and a longing to
be united with someone or something else. When a person valuates
something, he experiences emotions that express his basic motives.
Valuation as the process of creating meaning consists in relating and
the meaning would be: “who comprehends ... your wrath according to the fear
due to you?” See M. E. Tate, Psalms 51-100, 435.
33

J. Kartje, Wisdom Epistemology, 137.

34

See J. L. Crenshaw, “The expression mî yôdēaʿ in the Hebrew Bible,” VT 36/3(1986):
277-278.

35

See H.P. Stähli, jrʾ to fear, TLOT, 748.
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connecting events to each other. Thus, an individual’s personal value
system changes dynamically as new elements are integrated into previous elements. The social values system plays an important role in
this process as the individual refers to it creatively: he can integrate
single values into the personal value system or critique and reject
them. This process is necessary in order to develop an autonomous
and integrated self.36
Herman’s theory sheds light on the affects related to the inner state
of the psalmist in Psalm 90. Negative emotions prevail in vv. 4-10,
which denotes a frustration of one or both of the psalmist’s fundamental motives. In this case, the first motive—the tendency toward
self-affirmation—is being frustrated. The psalmist has achieved very
few results in his effort to give his life meaning. In other words, he Biblical
Theology
discovers that he can neither prolong his life, nor make his efforts
last: they are as transitory as he himself is. In addition, God Himself
convinces the psalmist of his inadequacy by showing him his sins. In
vv. 13-17, on the other hand, positive emotions are prevalent. In this
case, however, it is difficult to determine which of the fundamental
motives is at play. The call in v. 17: “prosper the work of our hands”
may once again point to the first motive: self-affirmation. On the other
hand, the psalm alludes to a sort of communion between man and
God, which suggests that the second motive—union with another—is
at play here as well.
As he does with man, the psalmist also ascribes certain emotions to
God in Psalm 90. One of Psalm 90’s most important literary devices is
anthropomorphism, which attributes human feelings and emotions to
God. As with man, God exhibits predominantly negative emotions in
vv. 4-10 and mainly positive feelings in vv. 13-17. With regard to God,
the negative emotions do not and cannot refer to first basic motive
because God’s sovereignty over His creatures is immutable, so He in
does not need to affirm Himself in any way. Human sin (as stated before
in vv. 7-8, which constitute the central piece of part II) is the reason for
God’s wrath, which would seem to undermine His desire to enter into
communion with man. In vv. 13-17, on the other hand, God’s affective
states include “compassion” and “kindness.” According to Hermans,
these kind of feelings point to the second basic motive: longing for
union. In both instances, then, God’s emotions are governed by His
longing for a close relationship with man.

36

See H. J. E. Hermans, E. Hermans-Jansen, Autonarracje: tworzenie znaczeń
w psychoterapii, Warszawa 2000, 29-37.
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What does this tell us about epistemology? Firstly, it tells us that,
for the psalmist, emotive states play an important role in the process
of cognition. The term lēḇāḇ refers to man as a rational being, but its
semantic field also includes man’s desires and feelings.37 Emotions
are particularly evident in the realm of interpersonal relationships:
without taking them into consideration it is not possible for a person to
say that he knows someone else. Both positive and negative emotions
have cognitive value. In this case, understanding the motives behind
God’s wrath enables us to understand better His desire to be close to
man. It seems obvious that this kind of knowledge can be acquired only
through personal experience, but Psalm 90 does not contain references
to real or concrete events from the psalmist’s life. Instead, it refers
to an inner spiritual experience that is common to every person who
recognizes himself as a part of a collective lyrical subject. Both sadness
due to a person’s awareness of his own transitoriness and joy as the
consequence of seeing JHWH’s glory are experiences that should be
treated seriously. The resulting valuations are then integrated, become
a part of the individual’s self and thus enrich the person.
The ability “to count our days” mentioned in v. 12 is a difficult
achieve, since it entails an individual’s capacity to ascribe meaning to
every experience in his life. The psalmist perceives how it is impossible
for man to obtain this ability on his own, yet it is necessary in order to
gain “wisdom of heart.” This situation reveals how God is needed as a
listener, meaning someone to whom one can narrate his own history.
Thus, Kartje’s argument that cognizance must be explained from a
religious perspective is particularly clear in the verses and composition of Psalm 90. This cognizance, however, is not necessarily that of a
mystical or even ecstatic nature. Rather, it is the introspection proper
to every profound prayer. Its supernatural character can be ascribed
to the fact that it occurs within a relationship with God. This dialogical
dimension enables man to transcend the boundaries of his own self
and to enter into a relationship with the transcendent world of values.
God is the ideal listener, and His valuation is free of any and all error.
Even God’s anger communicates His profound desire to enter into
communion with man. This final aspect, which can be called God’s love
for His creatures, is an indispensable element of knowledge. For, God’s
love permits mortal man to understand His intention to some extent
and, thereby, to understand his own need for communion with God.
Although the psalmist did not have the knowledge of modern psychology at his disposal, he had a pragmatic understanding of what one
37

See H. W. Wolff, L’antropologia dell’Antico Testamento, Brescia 1993, 63-73.
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calls personal integration today. From the psalmist’s perspective, the
entire process of becoming fully integrated is possible only due to the
God-given ability to “count our days aright.” He points out that man’s
confrontation with the reality of life’s evanescence and death reveals
that he needs God as “the Great Companion” on the pilgrimage of life.
For, God’s presence helps man to accept and integrate these realities
and thus liberates him from fear of death.
The rhetorical analysis of Psalm 90 above reveals that one of the
most important features of the poem is the way in which it juxtaposes
God and man’s different emotions. This contrast is particularly clear in
parts II and IV, which serve to create an “internal frame” around the
psalm’s center (vv. 11-12), which contains and is distinguished from the
other parts by the verb jdʿ “to comprehend.” When analyzing Psalm Biblical
Theology
90 in light of the insights of modern theoretical models of psychology,
it is possible to come to a better understanding of how God and man
and their positive and negative emotions coincide. The process of
achieving “wisdom of heart” comes about through dialogue with God
and, therefore, does not consist in the intellectual understanding of
revealed truths, but rather in the experience of God’s salvific presence.
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The most recently published Directory for Catechesis addresses catechesis for
the disabled within the totality of the Church’s pastoral ministry. The dignity
of every person as a child of God, which is granted through the Sacrament of
Baptism when a person is incorporated into the Body of Christ, is the basis
for the Church’s pastoral care, which includes catechesis, of the disabled. The
presence of the disabled within the ecclesial community and secular society
is a gift, since such individuals enrich their environment and inspire others to
perform good deeds. The disabled both receive and proclaim God’s word just
as they also share in the priestly ministry of the faithful and participate in the
liturgy. However, it is important for the Church to adjust how She ministers to
the disabled in order to meet their personal needs and abilities and to adapt
Her approach properly to apostolic activity, especially giving witness by living
a Christian life.
Key words: Directory for Catechesis, disability, pastoral care of the disabled,
catechesis for the disabled.
The Pontifical Council for the Promotion of the New Evangelization’s latest Directory for Catechesis discusses catechesis in modern
world and is addressed primarily to catechists and those who study
this manner of preaching the Good News. This document describes
catechesis within the broader social and religious context of the present circumstances of life and the mission of the Church. The Council
wrote this document in the light of contemporary social and religious
changes that have taken place and the subsequent challenges that
catechists now face. Catechesis is an integral part of Church’s entire
pastoral activity. It is also a way of proclaiming God’s word, which is
realized in the community of the Church as well as the sacraments,
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prayer, and ministry, which arise from Christian charity. This is how
the Council perceives catechizing the disabled within a broader social
and pastoral context.

The bases of the Church’s pastoral care of the disabled

Pastoral
Theology

The Church’s teaching regarding the disabled are incorporated into
the Holy See’s Directory for Catechesis. This teaching highlights that
human dignity is an integral element of the pastoral care of those with
motor, sensory, or intellectual limitations. This means that, despite
their limitations, such individuals are fully human and equal to those
without disabilities.1 A person’s value is not determined by how efficient he is or by his human potential and self-realization, but rather
by his dignity, which is an essential part of human nature.2 When He
creates man, God endows him with this irrevocable dignity. As a result,
every person, even those with disabilities, is a subject in his own life
and has both the right and the obligation to participate actively in the
life of the community and to contribute to it in his own proper and
unique way. For the disabled, the circumstances and limitations that
their disabilities impose are the only thing that limits this involvement.
Disabled individuals, who God creates in His image and likeness, are
His children who can enjoy His fatherly love just like those who are
not disabled.3God not only creates the disabled, He also redeems them
through His Son’s passion, death, and resurrection. As such, He invites
them to cooperate in the salvation of the world. They are also welcomed
to participate in the community of the saved. Having received the sacraments of Baptism and Confirmation, the disabled are enabled to live
out their Christian and human vocation. The Christian vocation is the
call to personal holiness. Although this vocation is bestowed on every
person in the Sacraments of Christian Initiation, each person is called
to grow in and respond to this gift. People with different disabilities
are also called to cooperate with the Lord by living out this gift and
becoming more like Him. Those who are bestowed with the gift of the
Holy Spirit are called to live out their personal vocation. The Directory
1

See W. Chudy, “Sens życia a sens trudu. U podstaw rozważań problemu sensu
życia osób niepełnosprawnych,” in: Osoby niepełnosprawne w życiu społeczeństwa
i Kościoła, eds. A. Bartoszek, D. Sitko, Tarnów 2003, 11-45.

2

See K. Bochenek, “Filozoficzne racje godności osobowej człowieka
upośledzonego,” in: Katecheza specjalna dzisiaj. Problemy i wyzwania, ed. J. Stala,
Kielce 2003, 153-168.

3

“Dokument Stolicy Apostolskiej na Międzynarodowy Rok Osób Upośledzonych,”
Ateneum Kapłańskie 103(1984) fasc. 1: 9-11.
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for Catechesis highlights that God bestows on the disabled different
types of particular vocations. They do not have to live in isolation;
although, this way of life is also possible should they be called to it.
The dignity and subjectivity of those within the community of
the Church also means that people with disabilities are called to
the apostolate. Although the disabled have access to every possible
type of apostolate, the most recent Directory for Catechesis stresses
mainly two: The first is the apostolate of giving witness through their
presence, and the second is the apostolate of the word. Due to the
universal nature of the ecclesial document, it focuses on the ministry
of proclaiming God’s word. The document also emphasizes strongly
the value of the disabled giving witness through their presence within
the community because it inspires others to do good. In other words,
when a weaker member of the community who needs assistance and
support is present, then many people react spontaneously by providing
the necessary help. This assistance is of great importance not only for Pastoral
Theology
the disabled person, but it also increases the sensitivity and humanity
of the person who helps. In this way, the presence of the disabled has a
positive influence on the formation of pro-social attitudes in members
of society and elevates the level of a society’s culture.
The personal witness of the disabled is another type of apostolate
that the Directory for Catechesis mentions. Even the disabled are called
to share their faith with others, which—as the document states—is the
most valuable. The disabled live out their union with God in a direct
and intuitive way.4 As a result, they can transmit their faith to others
effectively. In fact, their witness is oftentimes more convincing than
the witness of those who are healthy and abled.
The Holy See indicates that the gift of faith is necessary for the disabled to transmit their faith and the word of God. A person has this
gift only if God bestows it on him. Therefore, it is important that the
disabled have received the gift of faith as both as a deep bond with
God and in its contents. In this way, the disabled are recipients of the
pastoral care of the community of the Church, which is entrusted with
the responsibility of passing on to them the gift of faith. Catechesis
is an important means to transmit the faith because through its multifaceted impact it introduces individuals into the communion with
God, it helps them deepen their bond with the Lord, and promotes a
better understanding of Him.

4

See Pontifical Council for the Promotion of the New Evangelization, Directory
for Catechesis, Vatican City 2000, 271. (Abbreviated hereafter as Directory).
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The disabled are a gift to the Church and society

Pastoral
Theology

The most recent Directory for Catechesis states unequivocally that
“persons with disabilities must be welcomed as a great gift.”5 This attitude toward the physically and mentally disabled results from understanding what it means to be disabled. Disabilities are often perceived
as a burden, suffering, loss, or even a punishment from God. People
with disabilities perceive themselves as being different from others in
a negative way. They perceive themselves and their future perspectives as worse in comparison to others and, therefore, feel wronged,
unhappy, and less able to experience self-fulfilment, success, and
happiness according to their environment’s definition of happiness.
This perception of disability and the disabled is, unfortunately,
common not only among the disabled but also among those within
society. Although the disabled are seen in public, many people do not
have direct contact with them. Since the disabled are different, people
often misunderstand them. Conversely, lack of knowledge about disabilities subsequently leads people to feel insecure or even afraid to
interact with the disabled. People also feel embarrassed by their lack
knowledge about different types and degrees of disabilities and how
they affect the disabled. Often a lack of knowledge regarding how to
act around the disabled, especially when their disability is permanent
or long-term, leads to prejudice, social distancing, and, eventually,
their marginalization and social exclusion.6 Because the Directory for
Catechesis presents disability as a gift, those on whom this gift has been
bestowed are a gift to the Church and society. Perceiving disability as
a gift to the disabled and society may be difficult to accept for the disabled and the communities in which they live. The directory does not
discuss rehabilitating the disabled or the issue of helping them accept
their condition. Rather, it focuses on the community, particularly its
acceptance of the disabled, which leads to their full inclusion in the
Church and society.
The Directory for Catechesis presents why people with disabilities
are a gift to the Church and society. One reason is the fact that they
witnesses to the truth about the fragility of human existence. Even
though they are consider weaker than abled people according to a human way of thinking, their weakness points to the weakness of human
nature and of the existence that all people on earth share. In reality,
5

Ibid., 270.

6

See A. Bartoszek, “Niepełnosprawność osób jako wyzwanie moralne,” in: Osoby
niepełnosprawne w życiu społeczeństwa i Kościoła, eds. A. Bartoszek, D. Sitko,
Tarnów 2003, 63-90.
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every person is “disabled,” meaning physically, mentally, or spiritually
weak in God’s eyes due to the limitations and imperfections of human
nature that are the consequence of original sin. Every person struggles
to some degree with imperfections and weaknesses in the pursuit
to conform to God’s image. Life is the process of transcending one’s
weaknesses and limitations. The disabled, who are considered weaker
and less perfect than others, are a salutary reminder of the need to
transcend one’s limitations and strive for moral perfection. Their attitude serves as an example and proof that, in Christ, transcending
one’s limitations is possible for every person.
Another reason why people with disabilities are a gift to the Church
and society is because union with Christ has apostolic value. The Directory for Catechesis recalls that modern individuals try to create a
culture that avoids both suffering and even speaking about it in the
public sphere. In reality, suffering affects part of every person’s life
and social life. Attempts to avoid suffering are not always effective, Pastoral
Theology
which is especially true because suffering often occurs regardless of
whether or not a person wills it. Disability, however, is not a good in
itself; it indicates the absence of something good and entails different
kinds of suffering. For this reason, it is necessary to accept disabilities at least to the degree to which it enables the disabled individual
to be rehabilitated.7 The Holy See’s document indicates that such
acceptance is possible by uniting one’s suffering with Christ’s suffering. Christ’s suffering as He died on the cross has inestimable value;
for, man’s salvation would have been impossible without it. When a
disabled person unites his or her suffering to Christ’s, this transforms
the person and he or she becomes conformed to Christ the Saviour,
which imbues the person’s own suffering with the power of salvation.
In this way, the disabled person does not suffer in vain, which would
only diminish him, and becomes conformed to Christ, which fosters
growth and development. The presence of the disabled within the
Church and society serves as a witness that fosters the acceptance
of suffering in individual lives and in society and the discovery of its
meaning in the development of individuals and societies. Moreover,
suffering is part of society and the Church community’s mission to
nurture an attitude of solidarity and provide sufficient and effective
help to those with disabilities.

7

See M. Plura, “Rola osób niepełnosprawnych w społeczeństwie,” in: Etyczne
i duchowe potrzeby osób niepełnosprawnych, eds. R. Buchta, K. Sosna, Katowice
2007, 115-119.
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An inclusive culture and proclaiming God’s word

Pastoral
Theology

Inclusion of the poor, which is characteristic of Pope Francis’ teaching, is reflected in the latest Directory for Catechesis. The Pope includes
the disabled among the poor because he considers poverty to be not
only a lack of material goods necessary to live, but also the absence
anything that limits and marginalizes people. The culture of inclusion
discussed in the Holy See’s document supports including the disabled
in social and ecclesial life. According to Pope Francis, the disabled
should be treated like those who are not disabled, and he encourages
Church or social community members to help them in such a way that
gives them their due place among others.8
With regard to proclaiming the Good News, the Directory for Catechesis dedicates a section to the disabled. The document reminds
readers that the disabled are capable of making acts of faith. Even
those who are intellectually disabled are endowed with a sense of faith.
Even though this sense is based more on intuition than the intellect,
depending upon the degree of the disability, God calls every disabled
person to have faith and live in the community of believers.9 Therefore,
a catechesis that seeks to lead those with disabilities to a personal
encounter with God and to a deeper union with Him is necessary.
The Pontifical Council for the Promotion of the New Evangelization’s document is firmly opposed to excluding the disabled from the
Church’s catechetical activity. Since the disabled are God’s children
and members of the Church community called to salvation, and because they are capable of having personal faith, their presence in catechetical ministry should be considered completely normal. In such
a way the Directory for Catechesis rejects the idea that people with
disabilities, especially intellectual, are not capable of participating in
catechesis because they are unable to grow in faith. Furthermore, it
opposes any apparent negligence that would cause the disabled not
to participate in catechesis.
The authors of the Directory for Catechesis are aware of specific
aspects of being disabled and its influence on those who suffer from
8

See A. Krauze, “Współczesne tendencje w procesie rewalidacji osób
niepełnosprawnych – normalizacja,” in: Katecheza specjalna dzisiaj. Problemy
i wyzwania, ed. J. Stala, Kielce 2003, 297-316.

9

See A. Bartoszek, “Przeżywanie wiary oraz wartości moralnych we wspólnocie
osób niepełnoprawnych umysłowo. W oparciu o doświadczenia Ośrodka dla
Niepełnosprawnych ‘Najświętsze Serce Jezusa’ w Rudzie Śląskiej,” in: Osoby
niepełnosprawne w życiu społeczeństwa i Kościoła, eds. A. Bartoszek, D. Sitko,
Tarnów 2003, 209-221.
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it. They also understand that people with disabilities are not able to
participate in catechesis in the same way as others. For this reason,
they provide set of indications and pastoral requirements that will enable people with disabilities to participate in catechesis as well as more
effective ways for catechists to proclaim the word of God to them. The
directory’s basic indication is to involve the disabled in catechetical
programs. The director also states the locations and circumstances in
which to include people with disabilities in catechesis. In countries
where Christian tradition is still very strong and where pastoral care
is well developed, the disabled are included in catechetical programs.
Cases where the disabled are excluded from programs occur very
rarely and are considered the exception. In missionary countries, however, the situation is different. In these countries, catechesis is rather
general in nature and seldom tailored to the needs of minority groups
among the faithful. The teaching of the Holy See urges the development of special catechesis that takes into account and is tailored to the Pastoral
Theology
kind of disability and severity of those who are disabled.
The Directory for Catechesis highlights the need to prepare catechetical programs that are suited to the spiritual needs and abilities
of people with disabilities. It is particularly important to “seek new
channels of communication and methods more suitable for fostering
an encounter with Jesus.10 Although the document does not state this
outright, it is indirectly suggests (as has been stated already in other
Church documents on this topic) that catechists and others should
consider to scientific findings and research that pertain disabilities in
order to help the disabled understand catechesis better and, thereby,
facilitate the catechesis. The document emphasizes the need to understand the specifics of particular disabilities in order to meet the disabled’s particular needs, thus implying that catechists need to provide
an individualized approach for every disabled person. According to
the document, “i[t] is therefore useful to employ experimental dynamics and languages that involve the five senses and narrative methods
capable of involving all the participants in a personal and meaningful
way.”11 The Directory for Catechesis also indicates the importance of
working with the families of those who are being catechized. This is
especially important in the case of the disabled, because it is usually

10

See A. Kiciński, Katecheza osób z niepełnosprawnością intelektualną, Lublin
2007, 327-376.

11

See Directory, 271.
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necessary for their family members to be involved in catechesis.12
By working together with families of the disabled, the catechist can
provide more effective catechesis. In addition, family members of the
disabled are frequently unable to provide the proper support and need
the help of a catechist who can help them understand the specific needs
and expectations of the disabled family member. In some cases, just like
the disabled, their families are also marginalized or rejected. While
accompanying such families, catechists can contribute to including
them into the full participation in the life of society and the Church.13
Properly prepared catechists are necessary to implement such catechesis for the disabled. In this case, their pastoral duties extend far
beyond their strictly catechetical ministry by requiring knowledge of
psychology and pedagogy as well as pastoral skills to minister both to
families and local communities. Such skills enable catechists to create
and foster a culture of inclusion and provide effective assistance to the
disabled and their families.14

An inclusive culture and sacramental and prayer life
The idea of including the disabled in the life of the Church community is also reflected in sacramental and prayer life. The Directory for
Catechesis discusses including the disabled as participants in evangelization as well as educators in catechesis. The Holy See argues that
all the people with disabilities are called to participate in sacramental
life15 and subsequently dispels lingering doubts whether the disabled
are capable of receiving the sacraments, especially those that require
the recipient’s conscious involvement.16 This doubt concerns primarily
those who suffer from severe mental disability and receive the Holy
12

See K. Sosna, “Współpraca z rodzicami dzieci niepełnosprawnych umysłowo,”
in: W poszukiwaniu katechezy rodziców. Studium teoretyczno-empiryczne, eds.
J. Stala, E. Osewska, Tarnów 2007, 367-374.

13

See B. Sidor, “Współpraca z rodzicami dzieci z niepełnosprawnością,” in: W poszukiwaniu katechezy rodziców. Studium teoretyczno-empiryczne, eds. J. Stala,
E. Osewska, Tarnów 2007, 349-360.

14

See A. Kiciński, “Katecheta specjalny,” in: Katecheza specjalna dzisiaj. Problemy
i wyzwania, ed. J. Stala, Kielce 2003, 39-54.

15

See K. Sosna, “Przygotowanie do Komunii Świętej osób niepełnosprawnych
umysłowo w świetle dekretu Quam singularis,” in: Eucharystia – pokuta i pojednanie. Problemy i wyzwania, ed. J. Stala, Kielce 2007, 235-244.

16

See D. Lipiec, “Kościół wobec zasady normalizacji sytuacji życiowej osób
niepełnosprawnych,” in: Przestrzenie pracy socjalnej, ed. J. Stala, Tarnów 2010,
107-116.
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Eucharist and the Sacrament of Penance and Reconciliation. Previous
popes have already resolved the debate on this subject, and the Holy
See has clarified unclear issues.
The directory unequivocally repeats previous assertions that “[p]ersons with disabilities are called to the fullness of the sacramental life,
even in the presence of severe disorders. [...] therefore no one can refuse the sacraments to person with disabilities.”17 The document goes
on to explain the logic behind this decision: “The sacraments are gifts
from God, and the liturgy, even before being rationally understood,
needs to be lived.”18 This reasoning is based on the teaching that God
gives man the sacraments in order for him to grow and develop. The
sacraments, therefore, should not be regarded as a reward for meeting
certain conditions or criteria. This gift also arises from man’s inborn
dignity as a child of God: whether disabled or abled, God bestows on
all people the fullness of humanity and offers them the sacraments. By
stating that “the liturgy [...] needs to be lived,” the Pontifical Council for Pastoral
Theology
the Promotion of the New Evangelization highlights the primary importance of the existential meaning of faith, which involves “clinging”
to God and uniting one’s life to His. Every man is capable of inviting
God into his life and developing personal relationship with Him, even
those who are intellectually disabled. The statement that “the liturgy,
even before being rationally understood, needs to be lived” does not
exclude the faithful’s need to deepen their awareness and understanding of the sacraments and to receive them. The document points out
that the disabled, especially those with intellectual limitations, should
not be treated in the same way as those without disabilities because
the disabled are not able to meet certain conditions. This concerns
both preparation for and the reception of the sacraments.
In order to properly understand the Church’s teaching regarding
intellectual preparation for the reception of the sacraments, Directory
for Catechesis indicates that a sacramental catechesis tailored to the
disabled needs to be prepared and introduced. Intellectual disability
does not exclude the disabled from understanding to a certain extent
what sacraments are and their role in Christian life. Therefore, sacramental catechesis is necessary and should be adapted to the cognitive
abilities of the intellectually disabled.
The idea of including the disabled in sacramental life and prayer
has a communal dimension. The Directory for Catechesis highlights
the personal contribution that the disabled make to the liturgy of the
17

See Directory, 272.

18

Ibid.
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ecclesial community. The document recalls that others can discover
the joy and beauty of faith because of the disabled. The faith of people
with disabilities, especially of those with intellectual disabilities, is
often based on a natural spontaneity. Many of the disabled are incapable of feigning acts of faith, and it is clear that when they do make
such acts, they arise from their hearts. This natural beauty of faith
that is professed authentically has the power to enrich individuals and
the entire Church community.19 Therefore, the Holy See encourages
Church communities to openly include the disabled in the Church’s
liturgy and prayer, especially Sunday Mass, which is the source and
summit of the faith in the lives of the faithful and the community. The
testimony of the faithful, which the disabled express in an authentic
and convincing way, has its source in the liturgy.20
Pastoral
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Conclusion
With regard to the disabled, the most recently published version of
the Directory for Catechesis focuses on embracing everyone, which
leads to promoting a culture of inclusion. This approach is based on
the truth that God bestows human dignity on the disabled who are
redeemed by Christ and called to participate in Christian life in all its
fullness. The document opposes excluding the disabled both socially
and from the Church and promotes giving them their proper place in
the human and ecclesial community by allowing them to be involved
personally in the life of the community. Although it is devoted to catechesis, the Holy See’s document addresses the issue of those to be
catechized within the broader context of their religious life and catechesis as an aspect of the Church’s pastoral ministry. The document
also provides a better understanding the Church’s stance regarding
the disabled and their disabilities.
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After the Second Vatican Council, the Church in Białystok became open to
the catechetical trend of kerygmatic renewal. Influenced by Her predecessors,
the Church began to move away from didactic catechesis and to developing
a catechesis based on initiation. Drawing on years of pastoral experience,
the Archdiocese of Białystok implemented its own catechetical program that
includes scripts and teaching aids based on a catechumenal model of formation to prepare children to receive the Sacraments of Reconciliation and the
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Since World War II ended, the Archdiocese of Białystok1 has always been open to relevant pastoral methods to prepare children for
the reception of First Holy Communion. After a period of scholastic
catechesis that focused on teaching the catechism, the local church
willingly took advantage of the didactic models of teaching that Fr.
Józef Wojtukiewicz,2 Fr. Wincenty Zaleski,3 and later Bishop Edward
1

On June 5, 1991, Pope John Paul II established what is known today as Archdiocese of Białystok. Before 1991, this territory belonged to and was under the
administration of the Metropolitan Archdiocese of Vilnius.

2

Cf. J. Wojtukiewicz, Mały katechizm dla przygotowania dzieci do Pierwszej Spo
wiedzi i Komunii Świętej, Wrocław 1957; B. Rozen, Działalność katechetyczna
ks. Józefa Wojtukiewicza w latach 1937-1989, Olsztyn 1999, 131-139.

3

Cf. W. Zaleski, “Przygotowanie do I Spowiedzi i Komunii św. według nowego
program,” Katecheta 3(1959): 218-227.
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Materski4 promoted. However, as soon as the first harbingers of kerygmatic catechesis appeared in Poland after the Second Vatican Council,
the Archdiocese of Białystok stayed up to date with the catechetical
methods prepared by Fr. Jan Charytański, a Jesuit who focused thematically on the sacraments of Christian initiation.5 Fr. Edward Kisiel,
who later became the Metropolitan Archbishop of Białystok, was the
school inspector at that time.6 His successor as diocesan school inspector, Fr. Józef Grygotowicz, continued the same catechetical vision for
preparing children for their First Holy Communion in the spirit of
the Second Vatican Council. He deepened his knowledge on this topic
during his pastoral studies when writing his licentiate thesis,7 about
which he consulted Fr. Franciszek Blachnicki, the main promoter of
conciliar renewal in Poland.
Pastoral
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The Origin of the Catechumenal Model of Catechesis
for First Holy Communion Preparation
When compared to renewed conciliar theology, pre-conciliar scholastic-didactic catechesis quickly proved to be insufficient. Any form
of teaching religion has always aimed to deepen the faith of those being taught; at some point, however, it became evident that catechesis
was more concerned with forming the mind and developing certain
religious attitudes than leading people into a deeper relationship with
Christ and a personal encounter with Him. Such scholastic-didactic
catechesis focuses on telling biblical stories and teaching Christian
morality by using methods gleaned from schoolteachers. In this
context, the changes that took place at the Second Vatican Council
were observed with great interest, and they resulted in a renewal of
theology and a new vision of pastoral care. The most valuable aspect
4

E. Materski, “Uwagi metodyczne w sprawie przygotowania dzieci do I spowiedzi
i Komunii św.,” Katecheta 4(1960): 32-43.

5

E. Kisiel, “Katechizacja w Archidiecezji w Białymstoku w latach 1944-1974,”
Wiadomości Kościelne Archidiecezji Białostockiej (abbreviated hereafter as
WKAB) 4, no. 1(1978): 102-129; J. Charytański, W kręgu zadań i treści katechezy,
Kraków 1992, 8; cf. E. Młyńska, “Inicjacja do sakramentu Eucharystii i pokuty
klasy I-III,” in: Katecheza w parafii. Poszukiwanie tożsamości, ed. K. Kantowski,
Warszawa 2004, 28-45.

6

E. Młyńska, L. M. Jakoniuk. “Archbishop Edward Kisiel: The ‘Primary Catechist’ of the Diocese,” in: Rocznik Teologii Katolickiej, XVII/3(2018): 9-23.

7

J. Grygotowicz, “Uroczystość I Komunii świętej w Polsce jako problem pastoralny,” in: Eucharystia w duszpasterskie, ed. A. L. Szafrański, Lublin 1977,
255-312.
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conciliar theology was its return to the sources (i.e., the Bible and
Church Tradition) and its dialogical nature that points to God and
man as interlocutors in this dialogue. Against the backdrop of these
psychological and pedagogical trends in catechesis a new kerygmatic
catechesis arose.8 The basic assumption of this trend is proclaiming the
message of salvation, which demands a response on the part of those
to whom this message is addressed—in this case, children.9 A study
version of textbooks prepared in this spirit was created in 1968 and
adopted immediately within the Archdiocese of Białystok. Following
the textbooks, the Polish Episcopal Conference approved “A Catechetical Program Outline for Primary Schools (Grades I-VIII),”10 on May 1,
1972 and simultaneously proposed that two versions of the program be
implemented. Fr. Jan Charytański, PhD, prepared the first kerygmatic
version, and the second version expanded on Fr. Edward Materski’s
catechetical models that were already being used. The Archdiocese
of Białystok decided to implement the first version because it offered, Pastoral
Theology
among other things, teaching manuals and textbooks for students.
In his textbooks, Fr. Jan Charytański proposed two cycles for
initiation catechesis—namely, preparation for First Communion in
grades I-IV and preparation for confirmation in grades V-VIII.11 The
catechetical trend that took root in Poland was based on basic tripartite structure that was based primarily on: proclaiming, reflecting on,
and living out the Word of God.12 From this point forward, catechesis
was meant not so much to teach about the Triune God, but to lead
the catechized to an encounter with the living God in His Word and
in the sacraments. According to this approach, the Bible is treated as
the prophetic Divine Word that introduces the listener into the history of salvations and leads him to make acts of faith. Proclaimed in
this way, the Word a response on the part of the listener, which leads
to dialogue with God.
Kerygmatic catechesis and initiatory catechesis are interconnected.
Insofar as word “kerygma” means proclaiming the mystery of Jesus’
Passion, Death, and Resurrection and the word “keryx” means “herald,” the definition of “initiation” refers to the process of inducting a
person into the secrets of the Paschal Mystery. In turn, this mystery
8

T. Panuś, Główne kierunki katechetyczne XX wieku, Kraków 2001, 63-81.

9

J. Charytański, W kręgu zadań, 169-174.

10

E. Kisiel, “Katechizacja w Archidiecezji w Białymstoku.w latach 1944-1974,”
WKAB 4, no. 1(1978)

11

J. Charytański, W kręgu zadań, 8.

12

R. Chałupniak, J. Kostorz, Wybrane zagadnienia katechetyki, Opole 2002, 35.
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is celebrated in the sacraments of baptism, Eucharist, and confirmation, which are the necessary in order to belong to the community of
the Church. It is for this reason that these are called the sacraments
of initiation.13
The Eucharistic cycle of catechesis edited by Fr. Charytański was
published as four textbooks entitled Bóg z nami [God with Us] and
intended for elementary-school children in grades I-IV. At that time,
catechesis for children took place within the parish. The main premise
of this cycle of Eucharistic catechesis was: 1) to prepare children in
grades I-II to receive the sacraments of reconciliation and the Eucharist during the initiation phase,14 and 2) to deepen their sacramental
life in the mystagogical phase.15 These very assumptions point to the
catechumenal nature of this catechesis. This kind of catechesis is
meant to lead children to an encounter with God through listening to
His Word, and they are then encouraged to respond to God with their
lives. It also introduces children to the celebration of the salvific mysteries in the community of the Church. Holy Scripture, the liturgy, the
Church, and the Christian life are the primary sources for the content
of this catechesis, while the catechists implement methods that correspond to the dialogical character of this catechesis.
This catechetical program was prepared before any relevant Church
documents were prepared in Poland, and it introduced the essential
ideas of the catechumenate and created a new pastoral and catechetical mentality. Proclamation of the kerygma and initiation into the
salvific mysteries are indicative of this catechetical model16 that slowly
permeated pastoral care. Open to this catechetical trend, the Archdiocese of Białystok slowly implemented its assumptions.
As the kerygma in catechesis boomed, a movement of post-conciliar
renewal was taking place within the Church in Poland. Fr. Franciszek
Blachnicki, a professor at the Catholic University of Lublin, was behind
this movement. He also promoted the same post-conciliar renewal in
the Movement of the Living Church, which he founded in the 1960s and
13

Cf. R. Murawski, “Katechumenalny wymiar katechezy – część I,” Katecheta 52,
no. 2(2008): 7-8.

14

J. Charytański, ed., Bóg z nami. Cz. I. Pierwszy rok wprowadzenia eucharystycznego, Warszawa 1971; Idem, Bóg z nami. Cz. II. Drugi rok wprowadzenia
eucharystycznego, Warszawa 1971.

15

J. Charytański, W. Kubik, B. Mokrzycki, eds., Bóg z nami. Cz. III. Pogłębienie
życia sakramentalnego Eucharystii i pokuty, Warszawa 1971; Idem, Bóg z nami.
Cz. IV. Kościoł wspólnotą eucharystyczną, Warszawa 1971.

16

Cf. R. Murawski, “Katechumenalny wymiar katechezy – część III,” Katecheta
52, no. 4(2008): 11-12.
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in which—as Cardinal Karol Wojtyła noted—he translated the theology of the Second Vatican Council into practical pastoral language. Fr.
Blachnicki used the catechumenal models17 contained in the document
The Rite of Christian Initiation for Adults, which is dedicated to the
baptismal catechumenate for adults,18 as the basis for the systematic
formation of the faithful in the Movement of the Living Church. The
process of catechumenal formation is broken down into three steps.
The first step is the rite of acceptance into the catechumenate, the
second step is election or enrollment of names, and the third step is
celebration of the sacraments of initiation. A period of evangelization and pre-catechumenate precede these steps, while a period of
mystagogy follows them. The first step is followed by the proper catechumenate. Thus, after evangelization, the individual is admitted into
the catechumenate; the catechumenate is then followed by the Rite
of Election, which entails admission into the next stages of formation;
and after a period of purification and enlightenment, the sacrament Pastoral
Theology
of Christian initiation takes place. The proclamation of the Word of
God, instruction, and rites called scrutinies and exorcism take place
throughout formation. Both the clergy and the laity play a role in the
catechumenate. The following are responsible for the catechumenal
formation in their own ways: bishops, priests, godparents, and the entire community of the People of God. The catechist is responsible for,
among other things, explaining to catechumens the meaning of liturgical symbols connected with the different season of the liturgical year.
Inspired by this document, Fr. Blachnicki proposed postbaptismal
formation for different age groups, thereby demonstrating that this
model of catechumenal catechesis is universal. A Synod of Polish
Bishops confirmed the validity of Fr. Blachnicki’s idea in the document “A Message to the People of God” (1977), in which they stated
that “the catechumenate is the model for all catechesis” (pg. 8). As a
pastoral theologian, Fr. Blachnicki then took on the task of preparing
catechesis for first communicants by publishing The Little Catechism,
in which he promoted the concept of initiation catechesis, in 1971.19
Priests in the Archdiocese of Białystok who were studying pastoral
theology with Fr. Blachnicki at the Catholic University of Lublin and
17

Idem, “Katechumenalny wymiar katechezy – część IV, Katecheta 52, no. 6(2008):
6-7.

18

The Latin title of the document is Ordo Initiationis Christianae Adultorum, which
is abbreviated as OICA. The Polish edition of this document was published in
Katowice in 1988 and is abbreviated as OCWD.

19

F. Blachnicki, Mały katechizm. Przygotowanie do I pełnego uczestnictwa we Mszy
św. i sakramentu pokuty, Katowice 1971.
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who joined the Movement in the late 1960s absorbed the work of Movement and implemented its style of pastoral ministry in the parishes
within the archdiocese. The effect of this ministry was even stronger
because laypeople also received formation, which they brought to
their parishes when they returned to the diocese. Moreover, laypeople
also had easy access to theological studies at the Catholic University
of Lublin and at the Academy of Catholic Theology in Warsaw. When
studying under the initiators of the kerygmatic renewal in Poland, they
spread it in their own way and in their own environments. Because
those responsible for catechesis within the archdiocese had personal
contact with distinguished catechists who were invited to the catechetical sessions, the influence of the idea of post-conciliar renewal
was even stronger.20
The new pastoral mentality that was permeated by the spirit of the
Second Vatican Council spread slowly throughout Poland until 1990,
when it once again became permissible to teach religion in Polish
schools. With this change, became necessary to organize catechesis
in parishes that paralleled religious education in schools and introduced children to sacramental life.21 From this moment forward, the
Archdiocese of Białystok began attempts to interpret and address the
new challenge and develop programs that would prepare children to
receive the sacraments of reconciliation and the Eucharist in their
parishes. The Department of Catechesis collaboration with priests
and laypersons formed in the Movement of Light and Life animated
this effort.22 In 1992-1993, the Curia of the Archdiocese of Białystok
published a series of articles with the common slogan “Katecheza
inicjacyjna [Initiation Catechesis]” in the catechetical monthly publication entitled Na drogach katechezy [On the Paths of Catechesis]. These
articles presented such topics as the liturgical signs and symbols and
were addressed to children who were participating in the catechesis on
the sacraments.23 During the archdiocesan Day of Catechesis that took
20

Cf. E. Kisiel, “Katechizacja w Archidiecezji w Białymstoku.”

21

E. Młyńska, “Formacja eucharystyczna dzieci pierwszokomunijnych w archidiecezji białostockiej,” WKAB 35, no. 2(2007): 74-76.

22

Fr. Józef Grygotowicz, Fr. Roman Balunowski, Fr. Jacek Tomkiel, Fr. Zbigniew
Snarski, Fr. Andrzej Tałałaj are promoters of the Light and Life Movement and
its style for formation. Since 1976, the Ruch Żywego Kościoła (Movement of the
Living Churcg) officially changed its name to Ruch Światło-Życie (Light and
Life Movement) in 1976.

23

Cf. J. Grygotowicz, “Katecheza inicjacyjna (1): Różaniec,” Na drogach katechezy
(abbreviated hereafter as NDrK) 1, no. 2(1992): 2; Idem, “Katecheza inicjacyjna (7):
Eucharystia,” NDrK 2, no. 4(1993): 6; R. Balunowski, “Katecheza inicjacyjna (2):
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place on September 6, 1977, Fr. Jacek Tomkiel gave a lecture entitled
“The Catechumenal Dimension of First Communion Catechesis.” All
of these efforts led to the development of a document on preparing
children for their First Holy Communion.24

The Catechumenal Model in Diocesan
Catechetical Instruction
The first documents that laid out the catechumenal model of catechesis on the sacraments in the Archdiocese of Białystok were Dekret
dotyczący przygotowania i udzielania dzieciom sakramentu pokuty i
Eucharystii [Decree on Children’s Preparation and Reception of the
Sacraments of Reconciliation and the Eucharist] as well as Instrukcja
duszpastersko-katechetyczna do dekretu w sprawie przygotowania i
udzielania dzieciom sakramentów pokuty i Eucharystii [Pastoral and
Pastoral
Catechetical Instruction for the Decree on Children’s Preparation and Theology
Reception of the Sacraments of Reconciliation and the Eucharist], which
the Metropolitan Archbishop of Białystok Stanisław Szymecki signed
on March 25, 2000.25 With the intention to enable children to experience an encounter with Christ in the sacraments of reconciliation and
the Eucharist more consciously, the Shepherd of the Archdiocese of
Białystok required a three-year cycle of formation for primary school
children in grades I-III. In the decree, he also focused on the need
to supplement school lessons with liturgical formation by introducing the faith through initiation services. Following the archbishop’s
indications, the Instruction confirms that intellectual preparation
for the reception of the sacraments is insufficient and that it must be
supplemented by liturgical formation that takes place over time. The
Instruction perceives the need to move away from individual preparation to community formation that is carried out in small groups of
children. The entirety of the formation modeled on the catechumenate must include such stages as: thanksgiving celebrated in the local
community for the gift of baptism, a deepening of faith by receiving
the sacrament of reconciliation before First Holy Communion, and
Książeczka,” NDrK 1, no 3(1992): 6; Idem, “Katecheza inicjacyjna (3): Medalik,”
NDrK 1, no. 4(1992): 4; Idem, “ Katecheza inicjacyjna (5): Światło,” NDrK 2, no.
2(1993): 4; Idem, “Katecheza inicjacyjna (6): Nabożeństwo pokutne,” NDrK 2,
no. 3(1993): 6; E. Młyńska, “Katecheza inicjacyjna (4): Szata komunijna,” NDrK
2, no.1(1993): 6.
24

Cf. Archidiecezja Białostocka, Program Archidiecezjalnego Dnia Katechetycznego, NDrK 6, no. 9/61(1997): 11.

25

Cf. I Synod Archidiecezji Białostockiej, Białystok 2002, 294-300.
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celebrating First Holy Communion as well as the anniversary of one’s
first full participation in the Eucharist.
The Instruction recommends that parents receive formation at the
same time as their children so that they will be able to accompany
their children on the path of their encounter with the merciful and Eucharistic Jesus and to know how to support their children in fulfilling
their obligations to pray regularly or to refrain from drinking alcohol.
In the third class, the instruction contains an indication to prepare
parents to teach their children catechetical lessons in mystagogy. The
Instruction points out that the catechetical meetings are conducted
using liturgical methods such as: celebration, meditation on signs and
symbols, adoration, etc. Priests, catechists, and parents and the parish
community are response for the formation of children, who they should
surround with prayer, which witnesses to the children living faith and
an example of commitment to various forms of service.
On September 27, 2004, the Metropolitan of the Archdiocese of
Białystok Wojciech Ziemba issued his Komunikat dotyczący katechezy
parafialnej przygotowującej dzieci do I Komunii Św. w Archidiecezji
Białostockiej [Statement on Parish Catechesis that Prepares Children for
First Communion in the Archdiocese of Białystok],26 which he addressed
directly to parents. In the document, the Shepherd of the archdiocese
emphasizes that “the family [...] is the primary and most important
place where catechesis is proclaimed.” He also recalls that “outside of
the family, the parish is the essential community in which religious life
is lived out and where it gains its fullness.” He then goes on to assert
that “the Divine Word is proclaimed, which calls us to conversion; the
liturgy is carried out, during which the greatest mystery of our faith is
made present; and the community of the baptized prays. In the parish,
the community learns to live according to fraternal charity.” In: the
statement, Archbishop Ziemba informs parents that “catechesis that
serves to deepen the life of faith is continuous and, for this reason,
catechetical meetings are held in the parish throughout grades I, II,
III. In first grade, the liturgical meetings remind children that they
belong to the Church through holy baptism. In second grade, [children]
are prepared directly to receive the sacraments of reconciliation and
the Eucharist. And in third grade, [children] deepen their Eucharistic
life. At the end, the archbishop invites parents to accompany their

26

Document 669/04 can be found in the Archiwum Wydziału Katechetycznego
Kurii Metropolitalnej Białostockiej [Archives of the Archdiocese of Białystok
Curia’s Department of Catechesis]. Abbreviated hereafter as Arch. WK KMB.
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children in parish catechesis and support them through the witness
of their faith.
In addition to the archbishop’s aforementioned message, which
contained the main ideas of parish catechesis, the Curia of the Archdiocese of Białystok prepared the document Instrukcję duszpasterskokatechetyczną dotyczącą przygotowania i udzielania dzieciom sakramentów pokuty i Eucharystii [Pastoral and Catechetical Instruction on
Preparing Children to Receive the Sacraments of Penance and Eucharist], which the director of the Department for Catechesis, Fr. Józef
Grygotowicz, signed on August 31, 2005.27
In accordance with the Dyrektorium Ogólnego o Katechizacji [General Directory for Catechesis] from 1997, which calls the parish the
privileged place for catechesis (p.107), the Instrukcję duszpasterskokatechetyczną dotyczącą przygotowania i udzielania dzieciom sakramentów pokuty i Eucharystii [Pastoral and Catechetical Instruction
to Prepare and Impart to Children the Sacraments of Penance and Pastoral
Theology
Eucharist] recommends that children be prepared for the sacraments
of penance and the Eucharist in the parishes where they reside. The
diocesan document states that, as a rule, preparation for these sacraments cannot be a single pastoral act, but rather should involve children in ongoing formation for the baptized so that they can mature in
their faith. According to this principle, catechesis for children should
take place both before and after they have received the sacraments of
reconciliation and the Eucharist. It is for this reason that catechesis
lasts three years.
The course of catechetical formation proposed in the Instruction
published in 2005 assumes that children who are baptized as infants
will receive their First Holy Communion. Therefore, catechesis for
grade I is treated like a time for “Thanksgiving for the gift of faith
and being children of God.” This is a period of mystagogy in relation to the baptism that the children received as infants. Liturgical
catechesis should be based on baptismal signs. In turn, catechesis for
second graders involves preparing the children to participate in the
sacraments of confession and the Eucharist. This stage of preparation is called “Wtajemniczenie w sakrament Eucharystii oraz Pokuty i
Pojednania [Initiation into Mysteries of the Sacraments of the Eucharist
as well as Penance and Reconciliation]. This catechesis should initiate
children into the divine mystery of forgiveness as well as the sacrificial
love of Jesus Christ that is celebrated in the Eucharist. Initiation into
these sacraments should take the form of a penitential celebrations
27

Cf. WKAB 35, no. 2(2007): 56-63.
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and initiation Masses. Furthermore, catechesis during the third grade
aims to continue the children’s sacramental life and deepen their intimacy with God. This stage of formation is called Pogłębienie życia w
duchu sakramentu pokuty i Eucharystii [A Deeper Life in the Spirit of
the Sacraments of Reconciliation and the Eucharist]. According to the
Instruction’s indications, formation is connected with the liturgical
year. Catechesis in the third grade should introduce children to active
and full participation in the Sunday liturgy of the Eucharist and emphasize its cyclical character. Therefore, it should include instruction
in liturgical music and songs, the liturgical symbols corresponding to
the holy days celebrated by the Church, as well as preparation for some
forms of liturgical service. In order to deepen the children’s penitential
formation, instructors should introduce them to First Friday devotions.
Parents are invited to receive formation during all of the stages of
their children’s preparation, which should familiarize them with the
children’s program, its content, and activities. The parents are encouraged to participate with their children in monthly parish meetings, to
practice and expose their children to Christian customs at home, and
to be witnesses of mature faith for their children on a daily basis. The
Instruction also values the role of the school environment, stating that
it is “an excellent place to come to know the faith and be formed in religious and moral attitudes.” This, however, is the parish community’s
greatest responsibility, including priests, catechists, and animators
who are formed in movements.
The document described briefly above was another factor that influenced the process of implementing a catechumenal model of parish catechesis within the Archdiocese of Białystok. Fr. Jacek Tomkiel,
the pastor of the newly erected parish of Mother Bolesława Lament
in Białystok, played an active role in co-designing and promoting
this model.28 Formed in the Light and Life Movement as well as the
Pastoral and Liturgical Institute at the Catholic University of Lublin,
he learned—as he himself says—to love the liturgy. For this reason, as
a pastor he enthusiastically and committedly introduced the recommendations for the diocesan instructions that he himself co-wrote. In
this way, he brought to completion the formation that he received in
the school of Servant of God Fr. Franciszek Blachnicki, Fr. Wojciech
Danielski, and the many other Polish liturgists who collaborated with
them. Putting theory into practice, he readily drew on the rich pastoral
experience of Fr. Stanisław Hartlieb from the parish in Konarzewo
28

Por. J. Tomkiel, “Katecheza pierwszokomunijna – nowa szansa dla duszpasterstwa – świadectwo,” WKAB 35, no. 2(2007): 64-67.
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in the Archdiocese of Poznań. For decades, he brought the French
experience of the catechumenate to Poland and, in this same spirit,
prepared the children in his parish to receive the sacraments. Drawing on his years of experience, Fr. Jacek Tomkiel published a book
entitled Pierwsza Komunia święta – droga wtajemniczenia w paschę
Chrystusa [First Holy Communion: The Path of Initiation into Christ’s
Paschal Meal]29 and created an original and innovative program for
this kind of catechesis. Among other things, he proposed that children
receive the sacrament of reconciliation twice before their First Holy
Communion. This pastoral decision was motivated by the conviction
that children should not be filled with fear and emotional tension by
making their first confession on the day before their First Holy Communion. In addition, he believed that the sacrament of reconciliation
should not serve as a kind of “permit’ that allows one to receive the
Body of Christ, but rather should be in itself a form of Communion,
since through the sacrament the individual is united with God and Pastoral
Theology
others. Moreover, Fr. Tomkiel points out that the celebration of the
solemn liturgy for First Holy Communion had been purified of rites
that had previously been in use. He is of the opinion, therefore, that it
is not necessary for the individual to renew their baptismal promises
or for the baptismal candle to be lit during the celebration of First Holy
Communion. Rather, parents should be sure to bless their children
at home before leaving for the church and sprinkle them with holy
water once they arrive. The celebration of First Holy Communion
should focus exclusively on the children’s full participation. Fr. Andrzej
Tałałaj,30 who served as a pastor in a village parish, as well as Renata
Trochim,31 a catechist who prepared village children for their First
Holy Communion, also shared about their experiences implementing
the archdiocese’s Instruction in the 2007 publication of Wiadomości
Kościelnych [Church News].

The Catechumenal Model in the Diocesan
Materials Entitled “To Meet the Lord Jesus”
The diocesan catechetical materials being prepared for publication this year (2020) represent the next phase in implementing the
29

This book was published by Wydawnictwo WAM in Kraków in 1996.

30

A. Tałałaj, “O przygotowaniu do I Komunii świętej w parafii wiejskiej,” WKAB
35(2007): 68-70.

31

R. Trochim, “W drodze do sakramentu pokuty i Komunii świętej,” WKAB
35(2007): 70-73.
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Instruction. After years of attempts to renew First Communion catechesis in parishes, it was determined that it would be useful to prepare detailed teaching aids to facilitate catechesis. Therefore, from
2011-2014, a team of catechists under the direction of Elżbieta Młyńska
edited the scripts for the catechetical meetings with children as well
as the outlines of the stages of formation for the parents. The fruits of
this work were three booklets that correspond respectively with the
three distinct stages of children’s formation, a booklet containing the
outline of the evangelical examination and revision for the parents,
and a separate publication containing the methodological guidelines
for catechists. The booklets intended for the children’s formation are
entitled Bóg nas woła [God Calls Us] for grade I, Biegnę na spotkanie
[Eager to Meet Christ] for grade II, and Razem świętujemy [Celebrating
Together].32 The authors of these teaching aids intended to capture the
dynamics of the catechetical process in these titles. The title Bóg nas
woła [God Calls Us] is meant to make the children aware that they belong to the Lord God from the moment of their baptism onward, are
His children, and, as such, should desire to encounter Him at church.
The monthly meetings focus on the baptismal signs and liturgical
symbols that serve as reminders that God resides in the sanctuary of
the Church; that God calls them by name; and that God includes them
in His family through the sacrament of baptism, cleanses them of their
faults, speaks to them through Holy Scripture, gives them Himself in
the Eucharistic Bread, gives them His Mother, and blesses them. The
title and motto for the second year of formation, Biegnę na spotkanie
[Eager to Meet Christ] is meant to express the children’s readiness to
respond to God’s love. Second-year formation is dedicated to forming moral attitudes within the children that are naturally connected
to preparation for the sacrament of reconciliation. These meetings
are intended to integrate the group, allow the children to listen to the
Word of God together, and respond to God by living in accordance
with His call and through prayer. The third year is entitled Razem
świętujemy [Celebrating Together] and involves a series of initiation
Masses. By participating in these communal Eucharistic celebrations
every month, the children are introduced to the Introductory Rites, the
Liturgy of the Word, the Liturgy of the Eucharist, Communion Rites,
and Concluding Rites. These Holy Masses celebrated with the children
are called initiatory Masses because they gradually help the children
understand the Eucharistic liturgy and initiate them into Christ’s
Paschal Sacrifice. When understood in this way, these Masses move
32

The formation booklets are accessible in the Archives WK KMB.
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beyond the previous way of thinking about the initiation Masses, which
included blessing religious objects such as rosaries, prayer books, holy
medals, and candles.33 This made people associate initiation more with
the blessing of items to be used in the liturgy or for private devotion
than with the liturgy of the Holy Mass itself.34
After a four-year trial, the study version of the materials presented
was submitted to the diocesan Catechetical Council to be verified and
assessed. The council provided its evaluation and pointed out the materials’ shortcomings.35 In the meantime, Polish primary schools have
undergone reform and have returned to the previously implemented
8-grade education system. As a result, the four-year Eucharistic formation program for children has been offered once again. In this situation,
however, it was necessary to expand the proposal for the formation
program to include children in grade IV and improve the mystagogy
stage. In addition, the reception of the sacraments of reconciliation
and the Eucharist, which formerly took place during the second year Pastoral
Theology
(grade II) of formation, can be offered over two years (i.e., Penance in
grade II, and the Eucharist in grade III).
Since the study materials were lacking in some areas and unable
to meet current challenges in catechesis, a commission was called to
prepare new materials adapted to the current needs. The new version
of the materials that covers four years of formation bears one common
title: Na spotkanie z Panem Jezusem [Encountering the Lord Jesus].36 The
teaching aids include scripts for the catechetical meetings for grade
I, which focus on the sacrament of baptism; for grade II, which focus
on the sacrament of reconciliation; for grade III, which focus on the
sacrament of the Eucharist; and for grade IV, which contains materials about life in the community of the Church. Individual formation
booklets also have their own unique titles that reflect the dynamics of
catechumenal initiation catechesis. The title of the first booklet Bóg
nas woła [God Calls Us] was changed to Bóg mnie woła [God Calls Me].
This change came about after considering the psychological considerations of children who usually thinks first about themselves and then
gradually undergo the process of socialization and begin to think about
the community. The titles of the booklets for grades II and III remain
unchanged. However, the formation booklet for children in grade IV
33

E. Materski, Razem z dzieckiem przeżywamy Rok Pierwszej Komunii Świętej,
Sandomierz 1994.
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E. Młyńska, Inicjacja do sakramentu, 33-34.
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is entitled Kochamy Jezusa [We Love Jesus]. This titles expresses the
attitude of mission to which each person is called through receiving
Jesus in the sacraments of reconciliation and the Eucharist. During
this period of mystagogy, the children are encouraged to encounter Jesus at Sunday Mass and to receive God’s mercy by going to confession
regularly regularly. Living in friendship with Christ should lead the
children to join their respective parish’s community of children and,
thereby, systematically deepen their faith. The materials for children
at every level also include formation materials for the parents. The aim
of these materials is to prompt parents to take an active role in their
children’s formation; for this reason, they include such methodological proposals as, for example, making an evangelical examination and
revision of one’s life as well as dramas based on the Bible.
The materials used to prepare children to receive their First Holy
Communion in the Archdiocese of Białystok are the result of nearly
50 years of research on this topic. These materials reflect efforts to
introduce the catechumenal model of catechesis for children preparing
to encounter Christ in First Holy Communion in parishes.
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Benedict XVI’s Ecumenical Dialogue
with the Eastern Orthodox Church*1

The author of this article presents Benedict XVI’s ecumenical dialogue with
the Eastern Orthodox Church as a whole through the speeches, declarations,
and homilies that he delivered to representatives of the Eastern Church. This
dialogue is undoubtedly significant. As a pope, Benedict XVI fostered and
authoritatively promoted this interchange by initiating meetings, participating in communal prayer, teaching, treating those who he encountered with
fraternal friendship and charity, and overcoming various obstacles. The Holy
Father emphasized the theological studies that the two Churches share in common, because complete and visible communion cannot exist without unity of
faith. As always – and particularly as the theologian and as the Prefect of the
Congregation for the Doctrine of the Faith – he taught that both Churches
could celebrate the Eucharist together only when they are fully united. When
would this happen? According to Benedict XVI, such union is a gift from God for
which the faithful must pray and toward which they must work by: evangelizing
together, mutually resisting ideologies hostile to Christianity and humanity,
ensuring peace and justice among Christians and those who follow other religions, and cooperating in charitable care of the poor, the sick, and the needy.
Key words: ecumenical dialogue, path toward unity, fraternity, ancient Christian tradition, Orthodox Church, ecumenical collaboration.
Introduction
This article completes the study published in Warsaw Theological
Studies (Warszawskie Studia Teologiczne, WST) journal entitled “With
*

The papal speeches, homilies, declarations included in this article are from the
Vatican website
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Benedict XVI Toward Complete Christian Unity.” My original intention was to present the Holy Father’s addresses to representatives
of all churches and Christian denominations. However, due to the
large number of primary sources, I limited the scope of that article
to Benedict XVI’s addresses to Protestants. In this article, I will demonstrate Benedict XVI’s contributions to dialogue with the Orthodox
Church. During his pontificate, Pope Benedict XVI gave more than
twenty speeches to the delegations of the Orthodox Churches of Constantinople, Jerusalem, Greece, Cyprus, Albania, Germany, and the
Joint International Commission for Theological Dialogue Between the
Catholic Church and the Orthodox Church. He also signed two common declarations: one with Bartholomew I, the Patriarch of Constantinople, and the other with Chrysostom II, the Archbishop of Cyprus.
Certainly, one can raise the question whether these speeches mention issues regarding ecumenical dialogue that are important from
the theological point of view. Needless to say, these speeches are less
authoritative than, for example, encyclicals or other official Church
documents and, naturally, are more diplomatic. Can they, therefore, be
Ecumenism an important source for theological studies? And, could studies based
on these addresses be ranked highly?
A similar study on Benedict XVI’s papal addresses and speeches can
adequately present his contribution to ecumenical dialogue with the
Orthodox Church by showing the means he uses to foster discourse
with the other party. In addition, one can learn the elements of effective
dialogue and what course this dialogue should take. It is important to
note here that Benedict XVI sought to achieve an integral dialogue,
meaning discourse that is not strictly theological or conducted between
religious leaders, but rather a dialogue between the different faithful
communities, in a word: church-wide dialogue. By examining the
Holy Father’s addresses and speeches, it will be possible to determine
whether the Holy Father achieved this kind of dialogue and how he
promoted it.

The Path Toward Full Christian Unity
This study will not present an exhaustive history of ecumenical
dialogue between the Catholic and the Orthodox Churches. Rather, it
will refer to the statements that Benedict XVI made in his speeches
and addresses. According to Benedict XVI, dialogue between the
Catholic and Orthodox Churches began with Paul VI and Patriarch
Athenagoras. These two men met in Jerusalem and lifted their mutual
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excommunications of 1054 on December 7, 1964, the day before the
end of the Council and the delegation of the Patriarchate of Constantinople’s participation in the last session of the Council. Since then, the
Western and Eastern Churches remained in contact: Patriarchate delegations were sent to Rome for the celebration of the Feast of Sts. Peter
and Paul, while, in turn, Vatican delegations visited Constantinople for
the Feast of St. Andrew the Apostle. Dimitrios I and Bartholomew I,
the Patriarchs of Constantinople, also paid official visits to Rome, and
St. John Paul II, likewise, visited Constantinople. In 1979, the Joint
International Commission for Theological Dialogue was established
to address, discuss, and further develop important issues.
The ecumenical movement grew stronger and entered more deeply
into the communities of both the Catholic and Orthodox Churches,
which was manifested in their increasing participation in the Week of
Prayer for Christian Unity. Pope Benedict XVI considered the resumption of Catholic-Orthodox dialogue on a global scale one of the most
important achievements of his pontificate.1 He personally received in
Rome the Patriarch Bartholomew I; the Archbishops of Cyprus and
Greece; and other leaders of the ancient Eastern Churches who are Ecumenism
in union—albeit not fully—with the Catholic Church. He also visited
Constantinople (2006), Cyprus (2010), and Jerusalem (2009), where he
met with the leaders of the Orthodox Churches. Benedict XVI and his
predecessors’ meetings with the patriarchs and other representatives
of the Orthodox Churches confirm the Holy See’s strong commitment
to pursuing full Christian unity. This process has been long and difficult that was initially accompanied by fear and hesitation on both
sides, which were able to overcome hesitation and prejudice. With
time, the hope of engaging in a sound “dialogue of truth” increased
along with theological and historical clarifications, which brought
about measurable results.
Benedict XVI has always turned to the Bible to substantiate dialogue.
When welcoming the Patriarch of Constantinople’s delegation that was
sent for the Feast of Sts. Peter and Paul for the first time,2 he greeted the
delegation with St. Paul’s words to the Philippians (2:2-5), who St. Paul
1

Cf. Benedict XVI, “Address of the Holy Father at the Ecumenical Encounter in
the Holy Trinity Church in Warsaw,” May 25, 2006, http://www.vatican.va/content/
benedict-xvi/en/speeches/2006/may/documents/hf_ben-xvi_spe_20060525_incontro-ecumenico.html.

2

Cf. Benedict XVI, “Address to the Delegation of the Ecumenical Patriarchate
of Constantinople in Rome,” June 30, 2005, http://www.vatican.va/content/
benedict-xvi/en/speeches/2005/june/documents/hf_ben-xvi_spe_20050630_deleg-costantinopoli.html.
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encouraged to bee of the same mind, with the same love, united in heart,
to avoid selfishness or vainglory, and to humbly regard others as more
important than themselves just like Christ. The respective Orthodox
and Catholic delegations that were sent to Rome for the Feast of Sts.
Peter and Paul and to Constantinople for the Feast of St. Andrew testify
to both parties’ mutual resolve to combat the desires of the flesh (Gal 5:
14-23), which tend to divide believers, and to strive to live according to
the Spirit, which increases charity between the Churches.
Both visits demonstrated that faith works primarily through charity
(Gal 5:6). Since Paul VI and Patriarch Athenagoras met on the Mount of
Olives and lifted their mutual excommunications, which subsequently
brought about a radical change in relations between the two Churches,
a fruitful dialogue between the Western and Eastern Churches. This
is not to say, however, that all of the positive consequences of this
progress have been exhausted3.
Benedict XVI was interested primarily in engaging in intense theological dialogue within the International Theological Commission, and
he expressed this intention many times. He mentioned it at meetings
Ecumenism with representatives of the Patriarchate of Constantinople and the
Commission. Even during the first meeting with the Patriarchate delegation, he indicated that every effort should be made to ensure that
theological dialogue between the Catholic Church and the Orthodox
Churches, which officially began in 1980, resumed with a new dynamism.4 He expressed his appreciation to Bartholomew I for his efforts
to recommence the International Theological Commission’s work and
assured him of his support in this endeavor.
Pope Benedict XVI often encouraged dialogue by indicating that he
was looking to the future. For example, in his address to the members of
the delegation of the Ecumenical Partiarchate of Constantinople in June
2006, he indicated that ecumenical dialogue would resume and enter
into a new phase during the plenary session to be held in Belgrade in
September of the same year.5 And so, in joint Declaration, he expressed
his joy that the Theological Commission had resumed its work in a spirit
3

Cf. Benedict XVI, Bartholomew I, “Common Declaration,” November 30, 2006,
http://www.vatican.va/content/benedict-xvi/en/speeches/2006/november/documents/hf_ben-xvi_spe_20061130_dichiarazione-comune.html.

4

Cf. Benedict XVI, “Address to the delegation sent by Bartholomew I, the Patriarch of Constantinople, and the Holy Synod,” June 30, 2005.

5

Cf. Benedict XVI, “Address to the Members of the Delegation of the Ecumenical
Patriarchate of Constantinople,” June 29, 2006, http://www.vatican.va/content/
benedict-xvi/en/speeches/2006/june/documents/hf_ben-xvi_spe_20060629_
costantinopoli.html.
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of friendship and cooperation after a hiatus that had lasted several
years due to various difficulties. This particular Theological Commission considered the ecclesiological and canonical consequences of the
sacramental mature of the church within the broader topic of ecclesial
communion, conciliarity, and authority on the local, regional, and universal level.Addressing the members of the International Theological
Commission, who had gathered in Rome to discuss the structure and
mission of the Church, Benedict XVI emphasized that dialogue on this
issue was very important for the restoration of full communion and
that the Catholic Church and Eastern Orthodox Churches “share an
ecclesial patrimony stemming from apostolic times and the first centuries of Christianity. This ‘heritage of experience’ should shape our
future ‘guiding our common path towards the re-establishment of full
communion’ (cf. Ut Unum Sint, 56).”6On the occasion of the conclusion
of the Week of Prayer for Christian Unity in 2011, the Pope received the
Commission in Rome7 and highlighted how it had resumed working together in January 2003, after the hiatus. He recalled that the document
“Nature, Constitution and Mission of the Church” was the fruit of the
first stage of dialogue that took place from 2003 to 2009. This document Ecumenism
defined some basic ecclesiological principles that the Churches share as
well as issues that would require deeper reflection during subsequent
stages of discourse. In addition, Benedict XVI expressed his gratitude to
God for the fact that, despite being separated from each other for more
than 1,500 years, both Catholic and Orthodox theologians still agreed
on the sacramental nature of the Church, apostolic succession of the
priesthood, and the urgent need to bear witness to the Gospel of Jesus
Christ, the Redeemer of the world.
Pope Benedict XVI also pointed out that the way to foster greater
unity to consider the Commission’s historical perspective regarding
the ways in which the Catholic and Orthodox Churches expressed
their communion throughout the centuries along with the communion
as well as the communication that existed among the Churches until
the middle of the 5th century. He also expressed his hope that these
studies would contribute to a deeper mutual understanding and have
6

Cf. Benedict XVI, “Address to the Members of the Joint International Commission for Theological Dialogue Between the Catholic Church and the Oriental
Orthodox Churches,” February 1, 2007, http://www.vatican.va/content/benedictxvi/en/speeches/2007/february/documents/hf_ben-xvi_spe_20070201_catholicsorthodox.html.

7

Cf. Benedict XVI, “Address to the Joint International Commission,” January
28, 2011, http://www.vatican.va/content/benedict-xvi/en/speeches/2011/january/
documents/hf_ben-xvi_spe_20110128_commission-theological-dialogue.html.

192

Rev. Józef Warzeszak

a positive influence in the two Churches efforts to work toward the
full communion to which the will of Christ is calling them. The leaders
prayed for this intention during the Week of Prayer for Christian Unity.8 The Pope emphasized that explaining and overcoming theological
differences is necessary to restore the full unity for which everyone
is longing and praying.9 He considered a proper understanding of the
primacy of Peter and the “risk of separating power (and in particular
the primacy) from ministry” (UUS, 88).10 In the cathedral of St. George
in Phanar, Benedict XVI made a similar statement using the expressions “universal responsibility” and “service of unity, a mercy which
Peter himself was the first to experience (Ut Unum Sint, 91).”11
The International Commission that met in Paphos in 2009 sought
to deepen its understanding and recognition of the primacy of Peter.
The Pope assured the members of the Commission of his prayers and
appealed to them to examine this thoroughly the sensitive issues that
is necessary to achieve full communion.12 All of these events and documents prove that Benedict XVI followed the work of the International
Theological Commission closely,13 and despite existing difficulties, he
Ecumenism never lost hope that Catholics and the Orthodox would celebrate the
Eucharist together as an expression of full communion in the near
future.14 In turn, this communion would certainly give a more explicit
and powerful testimony of Christ’s saving truth15.
8

Cf. Ibid.

9

Cf. Benedict XVI, “Address in Freiburg,” September 24, 2011, http://www.vatican.va/content/benedict-xvi/en/speeches/2011/september/documents/hf_benxvi_spe_20110924_zdk-freiburg.html.
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Cf. P. Rabczyński, “Fides querens dialogum, The primacy of the Bishop of Rome
in the dialogue with the Churches of the East,” in: Theology in Poland 13.2(2019):
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Cf. Benedict XVI, “Homily in the Patriarchal Church of Saint George,” November 30, 2006, http://www.vatican.va/content/benedict-xvi/en/homilies/2006/
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june/documents/hf_ben-xvi_spe_20100628_ecumenical-patriarchate.html.
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The Pope followed Catholic-Orthodox dialogue that took place not
only within the International Theological Commission but also on a
global scale16 closely and reiterated that the Magisterium of the Church
must ultimately approve any agreements that were made during these
discussions. He repeated that it is necessary to discuss and examine
existing differences with all clarity and good will in order to respond to
Christ’s call “to build unity in charity and in truth.”17 During his visit
to the Congregation for Eastern Churches, Benedict XVI stated, “‘We
have almost everything in common; and above all, we have in common
the true longing for unity’ (Orientale Lumen, n.3).” The Pope said that
the Churches are also connected through the martyrs of the faith in
the East who suffered to remain faithful to Christ and had a sincere
desire for unity.18 At the same time, he emphasized that the pursuit of
full unity was also important insofar as it concerns the restoration of
the “full manifestation of the Church’s catholicity (Orientale Lumen,
n. 1).” 19
In his address to the Delegation of the Patriarchate of Constantinople, the Pope pointed out an extremely important observation that
Fr. W. Hryniewicz had already made in the 1980s—namely, that the Ecumenism
Theological Commission’s findings did include the clergy and the
faithful. He continued by asserting that ecumenical awareness should
spread primarily among and between the clergy and the faithful, so
that it does not remain the exclusive “property” of the bishops and
theologians who are involved in direct dialogue. Therefore, theological
faculties as well as the academic and didactic institutions that form
pastors and catechists, should be involved in ecumenical dialogue
and present the ecumenical aspects of theological issues. In their
contact with each other and others, students should contribute to the
ecumenical formation of new generations so that these generations do
not lose the sense of their own ecclesial identity and are aware of the
problems and obstacles that stand in the way of achieving full unity
between the Churches, which would ultimately be expressed through

16

Cf. Benedict XVI, “Address at the Ecumenical Encounter in the Holy Trinity
Church in Warsaw,” May 25, 2006.
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Cf. Benedict XVI, “Address to the Delegation of the Ecumenical Patriarchate
of Constantinople in Rome,” June 30, 2005.
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Cf. Benedict XVI, “Address to the Congregation for the Oriental Churches,”
June 9, 2007, http://www.vatican.va/content/benedict-xvi/en/speeches/2007/june/
documents/hf_ben-xvi_spe_20070609_congr-orientchurch.html.

19

Cf. ibid., 48.

194

Rev. Józef Warzeszak

the joint celebration of the Eucharist.20 The Pope recognized that
Patriarch Bartholomew I and the Holy Ecumenical Synod confirmed
the importance of ecumenical dialogue in their Patriarchal and Synodal Encyclical issued on the occasion of the Triumph of Orthodoxy
(February 21, 2010).21 In addition, Pope Benedict XVI acknowledged
that a fraternal spirit was expressed through an invitation to and the
presence of an Orthodox delegation at a synod dedicated to the Middle
East, because Christians in those areas face some common difficulties:
they are a minority and want genuine religious freedom and peace;
therefore, they greatly need to dialogue with the Muslim and Jewish
communities.22
While speaking in Warsaw,23 Pope Benedict XVI expressed his appreciation to the Polish Conference of Catholic Bishops and the Polish Ecumenical Council for preparing an ecumenical document that
presented an approved document on marriage and the family, which
set forth principles for entering into interfaith marriages and indicated
a specific pastoral program that includes such marriages. He emphasized the importance of these issues due to the increasing number of
Ecumenism mixed marriages, which also poses the risk that one or both parties will
leave his or her respective faith, that the family order will be disrupted,
and that it will be more difficult to create an atmosphere of family
unity or create the conditions necessary for the spiritual development
of the children. Although significant progress and agreements have
been made through ecumenical dialogue through the inspiration of
the Holy Spirit, everyone knows well that Christians are a long way
off from achieving the unity that Christ prayed for and was present in
the first Christian community in Jerusalem mentioned in the Book of
Acts. Full unity is realized not only in organizational structures, but
also on a much deeper level, for example, as unity expressed in “the
confession of one faith, in the common celebration of divine worship,
and in the fraternal harmony of the family of God” (Unitatis Redintegratio, 2). Hence, in restoring unity among divided Christians, it is
not enough to acknowledge mutual differences and cease at peaceful
20

Cf. Benedict XVI, “Address to the Delegation of the Patriarchate of Constantinople,” June 29, 2007, http://www.vatican.va/content/benedict-xvi/en/
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coexistence. The Catholic Church strives for the unity that our Savior
prayed for and which by its nature manifests itself in a communion of
faith, sacraments, and ministry.24

Early Christian Tradition Impels Ecumenical Dialogue
In his addresses, Benedict XVI emphasizes that the Orthodox
Church contains something of evangelical origin—something that
exists thanks to the missionary activity of the apostles and that arises
from the tradition that is faithful to Christ’s message. The evangelical,
apostolic, ecclesial elements that the Orthodox and Catholic Church
share in common are connects them. Benedict XVI also gently mentions the elements that divine the two Church in order to demonstrate
that it is necessary to overcome all obstacles that stand in the way of
full communion.
The Second Vatican Council expressed deep appreciation for the
Eastern Churches’ special role as living witnesses of the beginning of
Christianity. Like John Paul II, Benedict XVI admits that the “ancient
tradition of the Eastern Churches is an integral part of the heritage Ecumenism
of Christ’s Church” (Orientale Lumen, 1). According to Benedict, the
validity of their testimony arises from the fact that “without a constant
relationship with the tradition of her origins, in fact, there is no future
for Christ’s Church” because “[i]t is the Eastern Churches in particular
which preserve the echo of the first Gospel proclamation; the most
ancient memories of the signs worked by the Lord; the first reflections
of the Easter light and the flickering flame of Pentecost that was never
extinguished. Their spiritual patrimony, rooted in the teaching of the
Apostles and Fathers, has given rise to venerable liturgical, theological
and disciplinary traditions, demonstrating the capacity of the ‘thought
of Christ’ for making cultures and history fruitful.”25 This is the reason
why Pope Benedict XVI “regard[s] the Churches of Orthodoxy with
esteem and affection.”26
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In turn, when giving an address in the Patriarchal Cathedral of Saint
George,27 the Pope expressed his joy in being in Constantinople—a
land so closely connected to the Christian faith, where many Churches
flourished in ancient times. He recalled Saint Peter’s exhortations
to the early Christian communities “in Pontus, Galatia, Cappadocia,
Asia, and Bithynia” (1 Peter 1:1). He recalled that the early Church had
produced many martyrs, theologians, pastors, monks, and holy men
and women. He spoke of Gregory of Nazianzus and John Chrysostom,
two great saints and pastors who oversaw the See of Constantinople
and who the West honors as Doctors of the Church. Their relics are
enshrined in the Basilica of Saint Peter in the Vatican and, thanks to
a gift that Paul II gave to the Patriarch Bartholomew I for veneration
as a sign of communion, in the Cathedral of Saint George in Istanbul.
Benedict XVI also mentioned that seven of the Ecumenical Councils
that Catholics consider authoritative for the faith and discipline of
the Church took place in this part of the Eastern world. His address
expressed his hope that the meeting would strengthen their mutual
affection and renew their common commitment to persevere on the
Ecumenism journey toward reconciliation and peace.
At the end, Benedict XVI stated that, like a grain of wheat (Jn 12:24),
the Christian message fell on that land and brought forth abundant
fruit: “We must be profoundly grateful for the heritage that emerged
from the fruitful encounter between the Christian message and Hellenic culture. It has had an enduring impact on the Churches of East
and West. The Greek Fathers have left us a store of treasure from which
the Church continues to draw riches old and new (cf. Mt 13:52).”28
Welcoming Chrysostom II, the Archbishop of Nova Justiniana and All
Cyprus, to Rome on June 16, 2007,29 Benedict XVI began his speech
with a greeting taken from Romans 15:5-6: that “the God of steadfastness and encouragement grant [the faithful] to live in such harmony
with one another, in accord with Christ Jesus, that together [they] may
with one voice glorify the God and Father of our Lord Jesus Christ.” .
27
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He also pointed out that the archbishop’s visit was a gift from God that
brought him consolation on the path to full unity. Pope Benedict XVI
emphasized that the faithful constantly experience God’s grace, which
enables them to persevere despite centuries of division, different paths,
and the difficulty of treating painful wounds. God, however, does not
stop guiding the Churches’ steps to the path of unity and reconciliation. According to Benedict XVI, this reality is really comforting and
his meeting with Chrysostom II was part of this path toward an ever
deeper search for full communion, for which Christ waits and desires:
ut unum sint (Jn 17:21).
At the meeting that occurred on June 16, 2007, the Pope also emphasized the importance of the official theological dialogue between
the Catholic Church and the Orthodox Church, in which the Apostolic
Church of Cyprus was actively participating. He said, “Our eyes will
perhaps not be able to see the longed for unity of the Church, but with
the grace of the Holy Spirit we will have done our duty in time and
space as peacemakers and true brothers ‘ut omnes unum sint.’”30As a
result, in the Common Declaration,31 Benedict XVI and Chrysostom II
expressed gratitude to God for their fraternal meeting in their shared Ecumenism
faith in the Risen Christ and emphasized that they looked with hope
to the future of the relationship between their Churches. They also
recognized that the meeting itself was a special expression of how this
relationship has grown stronger both on the local level and within the
context of the theological dialogue between the Catholic and Orthodox
Churches as a whole. The joyful encounter took place at the tombs of
Sts. Peter and Paul—the “coryphaei of the Apostles,” as liturgical tradition calls them. During their meeting, Benedict XVI and Chrysostom
II declared their sincere and firm willingness to remain obedient to
the will of Jesus Christ, to intensify their work toward full unity among
all Christians, and make every possible effort deemed useful to the life
of their communities. They assured each other that they both desired
that the Catholic and Orthodox faithful of Cyprus live in full fraternal
solidarity based on their common faith in the Risen Christ.
In the aforementioned Common Declaration,32 Benedict XVI and
Chrysostom II also recalled the long history of Christianity in Cyprus,
which began with the proclamation of the first disciples who came to
30

Cf. ibid.

31

Cf. Benedict XVI, Chrysostomos II, “Common Declaration,” June 16, 2007,
http://w2.vatican.va/content/benedict-xvi/en/speeches/2007/june/documents/
hf_ben-xvi_spe_20070616_chrysostomos-ii.html.

32

Cf. ibid.

198

Rev. Józef Warzeszak

Cyprus from Jerusalem after the martyrdom of St. Stephen. Then,
they spoke of Paul’s voyage to Rome (Acts 11:19; 27:4) through Cyprus.
Finally, they recognized that they must be faithful to the grace of the
vocation bestowed on the Church at the dawn of Christianity and bear
witness to the Gospel in modern times.
Benedict XVI continued this thought at another ecumenical meeting
at the Church of Ayia Kiriaki Chrysopolitissa.33 He began his address
with a passage from Acts (13:1-4), which states that Cyprus was first
place to which the Apostle Paul was sent on his missionary journey:
“Set apart by the Holy Spirit, Paul, accompanied by Barnabas, a native
of Cyprus, and Mark, the future evangelist, first came to Salamis, where
they began to proclaim the word of God in the synagogues. Traversing
the island, they reached Paphos where, close to this very place, they
preached in the presence of the Roman pro-consul Sergius Paulus.
Thus it was from this place that the Gospel message began to spread
throughout the Empire, and the Church grounded in the apostolic
teaching, was able to take root throughout the then-known world.”34
Benedict understood that the Church in Cyprus is called the ApEcumenism ostolic Church and could rightly be proud of its direct link to Paul,
Barnabas, and Mark, and its communion with the apostolic faith, a
communion which linked the Church in Cyprus to all Churches that
preserved the same rule of faith. It is this real yet imperfect communion that united the first Christians and impelled them to overcome
their divisions, strive for restoration of the full and visible unity that,
according to Ephesians 4:4-5, the Lord asks of all of His followers: “one
Lord, one faith, one baptism.”
On this occasion, the Pope noted that Cyprus is like a bridge between the East and the West. He declared the Catholic and Orthodox
Churches of Cyprus are committed to advancing in the way of dialogue
and fraternal cooperation on the path to their true goal of full unity.
At the same time, he expressed his hope that the Holy Spirit would
enlighten and strengthen their minds and resolve, so that together
they could bring the message of salvation to the men and women of
their time, who thirst for the truth that brings authentic freedom and
salvation (Jn 8:32), meaning Jesus Christ. Pope Benedict XVI also recalled: “Sanctity is the sign of the fullness of Christian life, a profound
inner docility to the Holy Spirit who calls us to constant conversion and
33
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renewal as we strive to be ever more conformed to Christ our Savior.”35
He noted that “[c]onversion and holiness are also the privileged means
by which we open our minds and hearts to the Lord’s will for the unity
of his Church.” Finally, he encouraged the faithful to pray to the saints
who brought the Good News to Cyprus “to preserve [the inhabitants]
in the faith of the apostles and to guide [their] steps along the way of
unity, charity and peace.”36
When welcoming Chrysostom II to Rome,37 Benedict XVI shared that
Chrysostom II’s presence brought to mind St. Paul’s fervent preaching in Cyprus (Acts 13:4) and his adventurous voyage to Rome, where
he preached the same Gospel and “sealed his luminous testimony of
faith with martyrdom.” He proceeded to ask: “Does not the memory
of the Apostle to the Gentiles perhaps invite us to turn our hearts with
humility and hope to Christ, who is our one Teacher? With his divine
help we must not tire of seeking together the ways of unity, overcoming those difficulties which in the course of history have given rise to
divisions and reciprocal diffidence among Christians. May the Lord
grant us that we may soon be able to approach the same altar, to partake together of the one Banquet of the Eucharistic Bread and Wine.” Ecumenism
On this occasion, the Pope also mentioned Paul’s companion in the
preaching of the Gospel, St. Barnabas from Cyprus,38 as well as St.
Epiphanius, who fought against Arians and Pneumatomachians, which
he writes about in his treatise Ancoratus, where he uses two symbols
of the faith to explain belief in the Holy Spirit (the Spirit of God, the
Perfect Spirit, the Comforter, the Uncreated Spirit), who proceeds
from the Father and the Son, which is an important distinction in the
Filioque controversy.
The Pope noted that Epiphanius’ method of teaching is still valid;
for, it consists in showing the flock entrusted to him by Christ the truth
in which it should believe, the path that it should follow to progress,
as well as the obstacles that it should avoid. Similarly, in this day and
age it is necessary to preach the true Gospel of Jesus Christ to new
generations and present to them the dangers of ideas that are contrary
to the evangelical spirit. Benedict XVI also asserted that in this day
and age we must “put the People of God on their guard against false
prophets and the errors of superficiality of proposals that are not in
35
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conformity with the teaching of the divine Teacher, our one Saviour.
At the same time, it is urgently necessary to find a new language in
which to proclaim the faith that brings us together, a shared language,
a spiritual language that can transmit faithfully the revealed truths
and thereby help us to reconstruct, in truth and charity, communion
among all members of the one Body of Christ.” As Pope Benedict
XVI emphasized, ecumenism is ongoing: “We know that this unity is
a gift and fruit of the Holy Spirit; but we also know that it requires at
the same time a constant effort, enlivened by a sure will and steadfast
hope in the power of the Lord.”39

Areas of Collaboration
Evangelization Through the Common Word
Pope Benedict XVI usually encouraged Churches to collaborate in
different areas when engaging in ecumenical dialogue. He believed
preaching the Gospel in today’s world is the first way in which people
can collaborate. The need to preach is the direct result of Christ’s comEcumenism
mand: “Go and teach all nations” (Mt 28:19). Benedict XVI believed
that, among other things, ecumenical preaching should not involve
the Churches proclaiming Christ, one against the other or in competition with each other, but rather the Churches should encourage each
other to evangelize and courageously convey the faith in the diaspora.
Although the Catholic Church is ready to do everything possible
to establish ecumenical rapprochement that could lead to full communion between Catholics and the Orthodox, for the present, Pope
Benedict XVI proposed working together pastorally on all possible
levels to preach the Gospel, glorify the name of God and honor the
Theotokos-Hodegetria.40 That is why Benedict XVI and Chrysostom
II indicated in their Common Declaration that the are beseeching the
Lord of history in prayer to strengthen the Churches’ witness so that
the Gospel proclamation of salvation can reach new generations and
be a light for all men and women.41 With this in mind, they entrusted
their desires and resolutions to the Theotokos, the Mother of God
Hodegetria, who points the way to Our Lord Jesus Christ.
39
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According to Benedict XVI, proclaiming the Gospel in an ecumenical
way means giving common witness to the truth of the Gospel to those
who experience violence, indifference, or egoism. Through this common testimony, it is possible to help such individuals to find the path
that to truth, which, in turn, leads to justice and peace. Bearing this
in mind and following John Paul II’s example, Benedict XVI invited
religious leaders to Assisi to participate in a day of reflection, dialogue,
and prayer for peace and justice in the world on October 27, 2011.
The theme of the event was: “Pilgrims of Truth, Pilgrims of Peace”
and was intended to continue the path of dialogue and brotherhood
among those who follow different religions.42Benedict emphasized that
proclamation of the Gospel is imperative in the face of widespread
secularization and other erroneous ideologies. Such preaching is
equally urgent and necessary in countries with centuries-old Christian
tradition, where the process of secularization had tarnished the continuity of this tradition by contesting or even rejecting this tradition.
In this situation, all Christians living in Europe – Catholics, Orthodox,
and others – must renew their awareness of Europe’s Christian roots,
traditions, and values, and to restore their vitality. This is necessary all Ecumenism
the more because the Eastern Churches are, in fact, living witnesses of
the beginning of Christianity today (OE, 1), and their ancient tradition
is an integral part of the heritage of the Church of Christ (UR, 17; OL).

The Joint Defense of Christian Europe
Benedict XVI’s speeches and both of the declarations that he signed
with Bartholomew I43 and Chrysostom II,44 respectively, contain a
positive assessment of the expansion of the European Union. When
welcoming Archbishop Christodoulos to Vatican in 2006, shortly after
the European Union had expanded, the Pope encouraged him to cooperate in building European unity.45 He emphasized that European
civilization should not be united only economically but also culturally and spiritually and based on common values. Benedict XVI then
continues by asking:
42

Cf. Benedict XVI, “Address to the Delegation of the Patriarchate of Constantinople,” June 28 2011, http://www.vatican.va/content/benedict-xvi/en/speeches/2011/
june/documents/hf_ben-xvi_spe_20110628_patriarcato-ecumenico.html.

43

Cf. Benedict XVI, Chrysostomos II, “Common Declaration,” June 16, 2007.

44

Cf. Ibid.

45

Cf. Benedict XVI, “Address at the Meeting with Christodoulos, Archbishop of
Athens and All Greece in Rome,” December 14, 2006.
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What kind of civilization should this be? Should it be one of life and
love—one that defends human life from conception to natural death?
Or will it be a civilization of death, abortion, contempt for the marriage
between a man and a woman and for traditional family, euthanasia, and
hatred of religion? Benedict XVI also posed the following questions:
What kind of culture would a united Europe have? Would it be a culture
that respects Europe’s Christian past, which shaped the continent’s
identity; ethnic minorities; the poor; the sick; and the elderly? Or will
it have a culture that protects only sexual minorities, while destroying cultural works and proclaiming relativism and hedonism? What
values would a united Europe uphold? Would these values include
faith in God the Creator and the Savior of mankind and the value of
human dignity, or the values of the French or Bolshevik revolutions
that mercilessly took countless lives and the values of Marxist class
struggle (i.e., hatred)?
Even though Europe and the countries of the world strive to unite
through globalization today, divisions and conflicts still exist. Meanwhile, ordinary people’s need for certainty and peace is growing.
Ecumenism Ordinary people remain lost and consumed by a hedonistic and relativistic culture that undermines the very existence of the truth. Pope
Benedict XVI emphasized that Divine Revelation offers the most accurate testimony of Christ who is the Way, the Truth, and the Life, and
affirmed that the answer to man’s deepest longings is found only in
Him.46 Finally, Benedict XVI expressed his belief that both Catholics
and Orthodox are called to contribute to the culture and spiritual character of Europe. He stated that their primary duty is simply to defend
the Christian roots that have shaped European culture throughout
the centuries. Given Europe’s Christian roots, Christian tradition
should be manifested today’s world in the preservation of the dignity
of the human person; respect for minorities; and protection of the
most valuable achievements of Europe’s rich civilization. According
to Benedict, both Catholics and Orthodox should fight for respect for
human rights, particularly and primarily individual freedom, especially
religious freedom, which is ensures respect for all other freedoms.47 He
emphasized that every member state of the European onion should
promote and defend these rights.
46

Cf. Benedict XVI, “Welcoming Address to Bartholomew I who arrived in Rome
for the opening of the Pauline Year,” June 28, 2008, http://www.vatican.va/content/
benedict-xvi/en/homilies/2008/documents/hf_ben-xvi_hom_20080628_vespri.
html.
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Benedict XVI, Bartholomew I, “Common Declaration,” November 30, 2006.
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Benedict XVI and Bartholomew I stated in their Common Declaration that followers of Christ need to unite in preserving their roots,
traditions, and Christian values in Europe and the world, which would
ensure respect for history and, thereby, contribute to the European
culture of the future and improve human relations on every level.48
Such a common defense would not mean devaluing ethnic minorities
and their traditions, culture, and religions, because Europeans have
always open to other religions and appreciated their contribution to
world culture. Today, however, the fact that Europe has been predominantly Christian for centuries is simply not mentioned or is denied
outright. Moreover,
in both declarations, the authors emphasized that the European
Union should recognize respect for human rights (i.e. the rights of
every human being created in the image and likeness of God), if it is
to develop economically, socially, and culturally. This should be based
on solid cultural foundations, refer to common ethical principles, and
be open to religious reality. For this reason, “it is essential to revive the
Christian roots of Europe which made its civilization great down the
centuries and to recognize that in this regard the Western and Eastern Ecumenism
Christian traditions have a common task to achieve.”49
In one of his earlier speeches, Pope Benedict XVI encouraged50
joint opposition to that which threaten the Christian faith in Europe:
growing secularization, relativism, nihilism, and hedonism, because
each of these attitudes pave the way for behavior and legislation that
undermine the inalienable dignity of the human person and call into
question fundamental institutions like marriage. He then proceeded
to recognize that it is urgently necessary to engage in joint pastoral
activities that would be a common witness and a joint testimony of the
hope of those who believe.
Benedict XVI cited Germany as an example of a harmonious relationship between the Catholic Church and the Orthodox Church. He
mentioned that more than 1.5 million Orthodox and Eastern Christians live in Germany and are an integral part of a society that revived
the treasure of Christian culture and faith in Europe. While today
many people want to “somehow free public life” from God, Churches
in Germany give a peaceful witness of what it is to work toward
48

Cf. Ibid.

49

Cf. Benedict XVI, Chrysostomos II, “Common Declaration,” June 16, 2007;
Benedict XVI, Bartholomew I, “Common Declaration,” November 30, 2006.

50

Cf. Benedict XVI, “Address at the Meeting with Christodoulos, Archbishop of
Athens and All Greece in Rome,” December 14, 2006.

204

Rev. Józef Warzeszak

understanding and building a community of peoples by putting the
preaching of the mystery of the Incarnation of God at the center of their
activities. “[G]oing to the heart of Holy Scripture, to truly encounter
the Word in the words, to penetrate the Word of God opens the eyes up
for today’s reality for our world also.” 51The Christian awareness of the
dignity of every person is based on the Incarnation of the Word of God,
and it impels Christians to work together to defend human life, from
conception to natural death. Christians express their unconditional
fidelity to and faith in God, the Creator of human life, in their strong
opposition to anything that interferes with life, manipulates its, and
selects one human life over another. For this reason, Christians are
aware of the value of marriage and the family and consider defending
the integrity and exclusivity of marriage between a man and a woman
an important issue. This common commitment contributes to building a society that has a future because it maintains all due respect for
the human person.52In their Common Declaration, Benedict XVI and
Chrysostom II53 also expressed their serious concern regarding bioethics today as “certain techniques applied to genetics, intentionally
Ecumenism conceived to meet legitimate needs, actually go so far as to undermine
the dignity of a human being created at the image of God.” They further stressed that using a human being for unauthorized experiments
and genetic testing that does not respect ethical values and can never
be excused or permitted at any stage of human life because they are
offenses against life, an “attack” on the inviolability and dignity of
every human being.

Working Together for Peace and Justice in the Middle East
Both in common declarations and in his addresses, Benedict XVI
makes a number of references to the problems facing Christians in the
Middle East. Although Christianity was born and had thrived there,
Christians who live there today are, unfortunately, a minority. For this
reason, in their common declaration, Patriarch Bartholomew I and
Benedict XVI expressed the need for peace in the Middle East, which
is an important place in the plan of salvation—a place where Christ the
Lord lived, suffered, died and resurrected, and where many Christians
51

Cf. Benedict XVI, “Address in Freiburg,” September 24, 2011.
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Cf. Benedict XVI, “Address to Bartholomew I,” October 18, 2008, http://www.
vatican.va/content/benedict-xvi/en/speeches/2008/october/documents/hf_benxvi_spe_20081018_bartolomeo-i.html.
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have lived for centuries. They both expressed a keen desire for the different religious communities, churches, and religions in this region to
coexist peacefully. They also encouraged Christians to establish closer
ties among themselves; engage in genuine and loyal interreligious
dialogue; and work together to overcome different forms of violence
and discrimination.54 Patriarch Bartholomew I and Benedict XVI also
asserted that interreligious relationships need to be built in a spirit of
truth, respect, and reciprocity, where different traditions and cultures
can be open to each other in the name of the One God (Acts 2: 9-11).55On
several occasions, when speaking to the members of the Joint International Commission for Theological Dialogue and representatives of the
Middle East who were participating in the Commission, Benedict XVI
expressed deep concern for the difficult situation in which individuals
and Christian communities in the Middle East find themselves. He
particularly regretted that Christian minorities face great difficulties
in the ever-changing geopolitical climate of the Middle East, which
is why many are willing to emigrate. He appealed to all Christians to
accept each other, work together to acknowledge and recognize each
other, build mutual trust, and thus serve the cause of lasting peace Ecumenism
and a just future56 as an expression of faithfulness to God’s will. He
also reminded them that they were called to have courage, persevere
in their places of residence with the help of the Holy Spirit, and look
with hope and confidence to the future that the Lord will open up to
his children. Benedict XVI hoped that the intercession and examples
of countless martyrs and saints who lived in those lands and belonged
to different Churches would serve as a courageous witness to Christ
and sustain and strengthen the Christian communities in their faith.57
In every speech, the Pope assured Christians in the Middle East that
he was praying that they might enjoy the Spirit’s abundant gifts of
wisdom, joy and peace.58 In ecumenical dialogue with the Orthodox
54

Benedict XVI, Bartholomew I, “Common Declaration,” November 30, 2006.

55

Cf. Benedict XVI, “Address to the Congregation for the Oriental Churches,”
June 9, 2007.
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Cf. Benedict XVI, “Address to the Joint International Commission,” January
28, 2011.
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Benedict XVI, “Address to the Joint Commission,” February 1, 2007; Benedict
XVI, “Messaggio,” December 21, 2006, http://www.vatican.va/content/benedictxvi/en/messages/pont-messages/2006/documents/hf_ben-xvi_mes_20061221_
medio-oriente.html.
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Cf. Benedict XVI, “Address to the Joint Commission,” January 25, 2013, http://
www.vatican.va/content/benedict-xvi/en/speeches/2013/january/documents/
hf_ben-xvi_spe_20130125_comm-theological-dialogue.html.
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Churches, Benedict XVI also shared his belief that working together
for charitable aims is important. Specifically, in Warsaw, Pope Benedict XVI showed appreciation for the Christmas Eve Cause to Aid
Children. He emphasized that ecumenical dialogue created an entire
network of relationships in which persons of various denominations
could join to work for “‘respect for the rights and needs of everyone,
especially the poor, the lowly and the defenseless’” (DeCa 30b). This
was very important because Christians expect from their brothers in
faith a mutual gift of love, trust, testimony, and specific spiritual and
material aid from Christians.59Benedict XVI also noted that the call for
solidarity and mutual charitable aid extends beyond the community
of the Catholic and Orthodox Churches. For this reason, in their Common Declaration, both Benedict XVI and Chrysostom II appealed to
economically and technologically developed nations to show solidarity
with their brothers and sisters who live in countries that suffer from
poverty, hunger, and disease.60 Both of them also requested governing
bodies to try to create conditions conducive to the fair distribution of
land resources in a spirit of solidarity with the poor and all those in
Ecumenism need throughout the world.

One Voice on Global Issues
In their Common Declaration, Pope Benedict XVI and Archbishop
Chrysostom II addressed those who “raise their hand against their
own brethren, exhorting them firmly to lay down their weapons and
to take steps to heal the injuries caused by war.” They also appealed
to those in governments to protect human rights in every country and
reiterated that respect for human beings created in God’s image is the
basic duty of all. Religious freedom is preeminent among the human
rights, and disrespecting this freedom seriously offends human dignity
because it harms man’s heart, in which God resides. “Consequently, to
profane, sack or destroy places of worship is an act against humanity
and the civilization of the peoples.”61
Both declarations that Benedict XVI signed with Bartholomew
I and Chrysostom II, respectively, also mentioned protection of the
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Cf. Benedict XVI, “Address at the Ecumenical Encounter in the Holy Trinity
Church in Warsaw,” May 25, 2006.
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Cf. Benedict XVI, Chrysostomos II, “Common Declaration,” June 16, 2007.
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environment.62 The current situation threatens to destroy created
reality, which God passed on to man so that he would be able to realize God’s plan. Meanwhile, human beings manage the environment
in which they live in such a way that it threatens their own existence.
The reason for this is that men puts themselves at the center of the universe, forget the Creator’s command, and enclose themselves within
the egoistic pursuit of their own well-being. Thus, people forget that
everyone should respect and protect the environment.

Summary
In his addresses, Benedict XVI’s always showed deep respect for
his guests at the Vatican or for those who he visited. He almost always
began his addresses and greeted these individuals with words from
the New Testament. In this way, he referred to what the followers of
Christ shared in common and on which they based their faith. Benedict
XVI always and invariably pointed to the One Source from which the
Christian faith flowed: Jesus Christ, the One Lord, and the mystery of
His passion, death, and resurrection. Then, he emphasized the unity Ecumenism
of the Apostles who were united under their one head, St. Peter; the
unity of the faith that they professed and for which they labored and
gave their lives; and the one Church founded by the Son of God incarnate, who prayed for the unity. Finally, the Holy Father referred
to the one confession of faith that all Christians professed during the
first centuries of Christianity.
In ecumenical dialogue, Benedict XVI focused clearly on the search
for truth, which implied the need to explain and come to an agreement on theological differences, especially the issue of the primacy of
Peter. He emphasized that, despite the progress that has been made,
the Churches had still not entered into full communion. He pointed
out that the followers of particular Churches will be able to participate
in one Eucharist together only when full communion is achieved. He
believed that it is necessary to promote spiritual ecumenism, meaning
communal prayers and fraternal meetings, in order to achieve this
goal. In this way, dialogue must continue in charity and truth as well
as in truth and charity. For, without prayer and theological dialogue,
one cannot count on progress on the path towards full unity. It is necessary to ask for the gift of the grace of the Holy Spirit Who opens the
human heart and mind to the truth. Unity is always a gift from God
62
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and will occur only when God wills it. This does not necessarily mean
that those who believe should not make effort to achieve unity; rather,
it means that they should be even more committed to achieving unity
because someday every person will be accountable before God for
what he or she has done to prepare the hearts of Christians to unite.
In this sense, unity depends to a certain degree on the collaboration
of Christ’s disciples.
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The Statutes of the Cathedral Chapter of
Vilnius Before the Partition of Poland

After being canonically erected in 1388, the Cathedral Chapter of Vilnius did
not have any recognized privileges or land grants. It subsisted exclusively off
of the bishop of Vilnius’ bona mensae, and it followed the Cathedral Chapter
of Cracow’s example with regard to its organization, internal structure, activities, and relationship with the diocesan bishop. Having certain privileges and
revenue at its disposal in the 15th century, the canonical corporation of Vilnius
began to seek greater legitimacy. It was not until 1515, however, that Bishop
Wojciech Radziwiłł ordered that the Chapter write up its rights and duties in
the form of statutes and that the Holy See approve them. Pope Leo X subsequently approved the Cathedral Chapter of Vilnius’ statutes through his legate
Bishop Zacharias Ferreri on November 29, 1520. The papal confirmation gave
the Cathedral Chapter of Vilnius strong legal standing that no one, with the
exception of the Holy See, could violate or change. The statutes strengthened
the Chapter’s position in relation to the diocesan bishop, which turned out to
be both in accordance with the spirit of the times and, with time, affirmed by
the Council of Trent (1545-1563).
Key words: Grand Duchy of Lithuania, Vilnius, cathedral chapter, statute, legal
norm, confirmation, Holy See.
Cathedral chapters were not always institutions established to govern the diocese. Their basic tasks were to carry out daily divine service
in the cathedral and to support the ordinary bishop in governing the
diocese. These colleges also controlled the bishop’s administrative
activities. Specifically, the college of prelates and canons would take
a stance on the bishop’s decisions by voting. If the college approved
of the bishop’s decision, then they would issue an act of agreement,
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and only then would the decision become legally valid. One of the
chapter’s more important duties was to control administration of its
bona mensae.1
The Cathedral Chapter of Vilnius was established by virtue of Pope
Urban VI’s papal bull Romanus Pontifex on March 12, 1388.2 Bishop
Dobrogost of Poznań carried out the papal order that very same year
and established a capitular college at the newly erected cathedral.
Initially, this college was made up of two prelates and ten canons.3
At the beginning, the Chapter did not receive any privileges or land
grants. It subsisted only from the Bishop of Vilnius’ bona mensae.
The Cathedral Chapter of Vilnius followed the Cathedral Chapter of
Cracow’s example ex consuetudine with regard to its organization, internal structure, activities, and relationship with the diocesan bishop.4
Beginning in 1390, the Cathedral Chapter of Vilnius gradually gained
more independence in terms of property due to the first grants that
King Ladislaus Jagiełło and Prince Vitold conferred on it.5 Subsequent
rulers and minor donors successively increased this revenue. Thanks
to these foundations, the Vilnius Chapter became a completely selfsufficient corporation in terms of its organization and finances in a
relatively short amount of time.6
With certain privileges and grants at its disposal, the capitular colHistory
of the Church lege began to seek increasingly greater legitimacy, which was essential
1

W. M. Plöchl, Geschichte des Kirchenrechts, Bd 3, Teil 1, Wien 1969, 299-300;
S. Zachorowski, Rozwój i ustrój kapituł polskich w wiekach średnich, Kraków
1912, 68-69, 217-224.

2

Kodeks dyplomatyczny katedry i diecezji wileńskiej, eds. J. Fijałek, W. Semkowicz, vol. 1, z. 1, Kraków 1948, (abbreviated hereafter as: KDKDW), no. 10, 20
nn.

3

The two dignities established at that time were provost and dean, both of who
were prelates. KDKDW, no. 13, 24-26.

4

KDKDW, no. 13, 26; J. Kurczewski, Kościół zamkowy czyli katedra wileńska
w jej dziejowym, liturgicznym, architektonicznym i ekonomicznym rozwoju,
Part 2, Wilno 1910, 11-14; Idem, Biskupstwo wileńskie od jego założenia aż do
dni obecnych, Wilno 1912, 105.

5

The following critically issued documents contained in the Diplomatic Codex of
the Cathedral and Diocese of Vilnius [Kodeks dyplomatyczny katedry i diecezji
wileńskiej] confirm the first foundations that made the Cathedral Chapter of
Vilnius economically self-sufficient: no. 17, 31 (the goods of Ponar– 1390), no.
20, 35 (the goods of Strzeszyn – 1391), no. 25, 41-42 (the goods of Cudzieniszki –
1395), no. 28, 46-47 (the two lakes in the isle of Tauragė, the three town squares
in Vilnius, the tithes of more than a dozen villages – 1397).
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once the first Bishop of Vilnius, Andrew Jastrzębiec, died in 1938 and
the Chapter elected the Franciscan, Jacob Pluchta, as bishop and
appointed him on May 5, 1399. Before the newly appointed bishop’s
formal ingress, the capitular body hurried to show Jacob Pluchta the
acts that documented their privileges as well as another document
that contained their six demands. More specifically, the canons expected that the newly appointed shepherd of the diocese defend the
legal rights of the cathedral church and ensure that that due honor
was shown to it; not force them to reside at the cathedral; not do
anything to oppose the Chapter’s rights; defend the Chapter against
outside claimants; care for the increasing number of parishes and
appoint diocesan priests to oversee them; carry out his predecessor’s
will, particularly concerning the grants and records that favored the
Chapter; settle all disputes with the Chapter as a corporation or with
its particular members by accepting the decision of the capitular conciliation court; and grant the Chapter the right to enact judgments
and inflict ecclesial censures, including excommunication, on anyone
who infracted on ecclesiastical goods and property. Due in part to
the pressure that Prince Vitold put on him, Bishop Jacob promptly
approved these postulates.7 Neither the form nor the content of the
approved document resembles legal norms; therefore, strictly speak- History
ing the document does not contain the Cathedral Chapter of Vilnius’ of the Church
statutes. Similar kind of conduct on the part of the Chapter is further
evidence of this. For now, this was the first time the Chapter, having
referred to the statutes of the Cathedral Chapter of Cracow, presented
its postulates, suggestions, and questions to the bishop; conferred with
him on current affairs; and collaborated as the two decision-making
bodies of the diocese to come to a cooperative decision—a custom that
was eventually enacted into law and was used in the Diocese of Vilnius
until the end of the 18th century. The statutes of the Cathedral Chapter
of Vilnius evolved differently, however, although at the same pace as
the Cathedral Chapter of Cracow. The relationship of the Cathedral
Chapter of Vilnius as a corporation and its particular members with
the ordinary as well as the scope of the rights and competences of both
governing entities were based on the appointed and well-established
rights of the Cathedral Chapter of Cracow, the customs and organization of which served as a model for the Vilnius Chapter, which was in
the beginning stages of its formation.

7
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The Chapter’s first “statutes” are mentioned in a document written when Bishop Maciej from Trakai (1422-1453) was governing the
diocese. This document is rather mysterious. The context of this document remains unknown, and it is difficult to determine whether the
contents constitute statutes. The fact is, the document normalized the
allocation of half of the honey tribute to the bishop.8 Further terms that
were determined in 1486 pertained to dividing the Mass and funeral
offerings between the bishop and Chapter.9 Based on these vestigial
and other more general norms and in cooperation with the bishop, the
Chapter determined particular norms tailored to meet both its and
the diocese’s current needs. This system worked until the beginning
of the 16th century. Naturally, this was a satisfactory solution neither
for the bishop nor the Chapter. As disputes between the bishop and
the Chapter arose, both parties were forced to compromise because
the Cracow Chapter’s statutes did not foresee and provide examples
of solutions to these disagreements. One such serious case took place
after the death of Prince Casimir and concerned the distribution of
goods that the deceased had left to the diocese. This situation revealed
the general problem of distributing the goods of bishops, members of
the Chapter, and religious and clergy after they died without leaving a
will. The matter escalated to such a degree that the case was brought
History
of the Church before the arbitration court on September 2, 1486.10 Even though the
dispute was resolved, neither party was fully satisfied with the verdict.
Therefore, the Chapter did not delay in obtaining an “acknowledgment
of the privileges and immunity of the Church and religious” from the
Grand Duke of Lithuania Alexander Jagiellończyk in August 1492.11
Although the disagreement ceased, the entire matter more clearly
revealed the Chapter’s need to be legitimized so that it could handle
different kinds of disputes.
Another serious sign that it was necessary to determine more precisely the rights and obligations of the Cathedral Chapter of Vilnius
was a dispute between the Chapter and Bishop Wojciech Tabor that occurred in 1503. This disagreement concerned the interpretation of the
8
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privilege that Pope Alexander VI bestowed on the Chapter in 1501. The
privilege gave the Chapter the right to prosecute and inflict Church
censures on those who violate the Chapter’s privileges and property.12
Because this privilege contradicted the land court’s resolutions and
the diocesan bishop’s rights, it was necessary to include an addendum
to explain it. The compromise that was reached at the time upheld the
papal privilege, but gave those who were under ecclesiastical censure
the right to appeal to the metropolitan (ad metropolitanum recurrere).13
The aforementioned and other smaller disputes hindered and even
paralyzed diocesan governance, which ultimately prompted Bishop
Wojciech Radziwiłł to determine with the Chapter’s consent “that all
previous and more recent decisions made by his predecessors in different times and various forms be compiled into one book and that,
after the Chapter reviewed it at the general session, he would make
it legally binding on the Feast of the Translation of Relics of St. Stanislaus, the patron saint of the cathedral, and, in order to make his act
more solemn, insist that the [statutes] be apostolically approved in
Rome.” Although the document entitled Statuta inclite Ecclesiae cathedralis Vilnensis ac Sacre divi Stanislai sedis tam a venerabili Capitulo, quamcuius pontificalibus edita et a Sma Sede Apostolica confirmata
A. 1515 was ready to be promulgated in the diocese in 1515, Bishop History
Wojciech asked the Holy See to approve them first.14 Since, however, of the Church
the Fifth Lateran Council was underway (1512-1517), the circumstances were not conducive to settling the matter promptly and, because of
the council’s resolutions, the Chapter had to correct and complete the
necessary documents before the statutes could be approved.15 Because
Bishop Radziwiłł had delayed for three years, he promulgated the
document within his diocese in 1518—one year after the Council of
Trent had ended—without waiting for pontifical approval. The bishop
could have been in a hurry because he knew that he did not have long
to live; he subsequently passed away on April 19, 1519. In Rome at
that time, the need to approve the statutes of the Cathedral Chapter
of Vilnius became so pressing that Pope Leo X decided to carry out
12
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this act through his legate the Titular Bishop of Gardien, Zacharias
Ferreri, at the end of 1520.16 At that time, however, King Sigismund
was making great efforts to ensure that Prince Casimir, who had died
a holy man, would be canonized. The investigation into the cult of this
candidate for sainthood demanded more of the papal legate’s attention than the approval of the Cathedral Chapter of Vilnius’ statutes,
which he, nevertheless, carried out in Vilnius on November 29, 1520.17
At that time, the 20-year old son of King Sigismund I the Old, John of
the Lithuanian Dukes, had been the Bishop of Vilnius since September
23, 1519. In the acts of papal confirmation, his name appears last in the
list of the bishops of Vilnius, which suggest that he had brought his
predecessor’s work to completion. He also had the privilege to place
the seal of approval under the signatures of the legates, even though
he had hardly been involved in the entire matter.18 The truth be told:
Bishop Wojciech Radziwiłł had done the most to ensure that the statutes of the Cathedral Chapter of Vilnius were prepared, recorded, and
subsequently approved by the Holy See.19
The original document containing the statutes, which were divided
into eighty chapters, has not survived. Only copies of passages from
the original remain, and they can be found in later documents. While
these copies are faithful to the sense of the original, they differ in the
History
of the Church details. These passages refer to Bishop Ferreri’s approval given on
November 29, 1520, in which assured the Cathedral Chapter of Vilnius on behalf of the Holy See that “the freedoms and privileges, the
customs, decisions, and resolutions that have benefitted the chapter
and have already been legally enacted will continue into the future.”
All of the conferrals and privileges that had been granted by previous
16
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popes were legitimized during the approval, and “due to the particular fact that the Church and chapter in Vilnius were compared to the
bishopric of Cracow in the their complete and free jurisdiction and
possession of power over vicars, custodians, and assistant priests, that
is chaplains and seminarians who belong to the Church of Vilnius [...],
the affairs of every member of the chapter must be settled by none
other than the chapter itself or, ultimately, the Holy See and those
are legally authorized to represent it [...] These chapters enjoy other
privileges both legally and in accordance with justice. Furthermore, in
order to sustain all members of future Vilnius chapters, polish Kings,
Lithuanian dukes, and Catholic landlords legally give, offer, or and
record the following [to the chapter]: lands, rivers, lakes, streams,
mills, bridges, pastures, groves, forests, fields, tithes, granges, granaries, houses, villages, castles, cities, and all other moveable and
immoveable goods, including their rights and affiliations.” The papal
legate pronounced that all of these endowments and privileges taken
together and individually were henceforth legally binding and, therefore, inviolable. Moreover, he instructed all of the clergy and laity to
“respect all of these rights and endowments in every way according
to the measure of respect due to the Holy See itself.” He appointed
the Bishops of Cracow and Łuck curators of the Cathedral Chapter History
of Vilnius to “always defend all of these rights, individuals, or the en- of the Church
tire cathedral chapter of Vilnius, provide necessary aid, prosecute all
obstinate and unlawful usurpers and troublemakers by virtue of the
law and inflect ecclesiastical censures, disregard any provisions that
are contrary to them, and refute any seemingly Apostolic ordinances
that may appear valid but, based on the information contained herein,
are not authorized by he Holy Father.”20
This was truly a momentous act with regard to the structure and organization of the Cathedral Chapter of Vilnius. The papal confirmation
gave it a legal standing that no one except the Holy See could violate
or change. The statutes primarily strengthened the Chapter’s position
in relation to the diocesan bishop, since the Chapter no longer needed
to ask the bishop to approve its legal status. From here forward, every
newly appointed diocesan bishop took an oath to maintain the Chapter’s position within the diocese according to the statutes. If tensions
between the Chapter and the bishop arose, then they concerned only
the interpretation of individual statutes and not their essence. Even
in such instances, however, the Holy See was the arbiter. As early as
1525, Bishop John of the Lithuanian Dukes became convinced of this
20
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state of affairs. Because of the Chapter’s unwillingness to compromise,
Pope Clement VII settled the bishop’s claims regarding the Chapter’s
income from a property in Chervyen.21 The Chapter itself was also
surprised by its strong legal standing; for, in 1625, a dispute about the
distribution of bona mensae arose among the canons—a disagreement
that had to be resolved by Pope Urban VIII rather than the ordinary,
Bishop Eustachy Wołłowicz.22
Copyists made many mistakes when copying the text of the capitular
statutes that the Holy See confirmed and that then had been revised
and added on to. It is very likely that the version that the papal legate Zacharias Ferreri confirmed contained errors and inaccuracies.
This fact came to light and was recorded in the minutes of one of the
capitular sessions. Specifically, on October 1, 1521, during the autumn
session, Canon Jan Silvius Amatus from Italy (noted as Sicilian in
the document) was instructed to examine the statutes carefully and
correct and organize them.23 Jan the Sicilian was not a trained lawyer
and did not know anything about law. Instead, he was a humanist,
rhetorician, expert in Greek literature, a professor at the University
of Cracow, and—at the order of Queen Bona Sforza—Sigismund August’s teacher.24 The fact that he was entrusted with this job suggests
that the Chapter was not primarily concerned with the legal nature of
History
of the Church the statutes but rather the linguistics. Silvius Amatus completed the
task satisfactorily, which was evidenced by the fact that this matter
was not mentioned in future documents. At this point, therefore, the
statutes’ literary form was sound—something that had been lacking
previously. Soon afterward, the Chapter made it a practice to read all
of the statutes during the opening of every general session until the
end of the 17th century.25 In fact, the book containing the statutes was
used so frequently that the Chapter decided to make one official copy,
which served as the exemplar for all copyists, so that they could avoid
errors. The Chapter made this decision during the autumn general
session on October 2, 1535, when the capitular notary was ordered
to rewrite the statutes “precisely and with great care on parchment
21
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using the previous script.” Ten polish zlotys, which was a considerable
amount at that time, was allocated for this project.26
Copies of the statutes record some of the subsequent endowments
and privileges that were given to the Cathedral Chapter of Vilnius and
approved by the Holy See, while other endowments and privileges
were recorded in the original versions of the statutes and kept in the
archives. This meant that the laboriously created statutes ceased to
be kept together in one record. In addition, referring to a book daily
that was laden with additional documents and announcements of new
appointments and privileges had become impractical over time. It is
no surprise then that the canons who regularly referred to the book
during sessions demanded that the contents be summarized so that
the legal value of the document be preserved. This handy collection
of statutes was prepared in the second half of the 16th century. It is
impossible to determine who did this job. The fact is, however, that
the new collation entitled Statuta inclitae Ecclesiae Cathedralis tam
a Venerabili Capitulo quam eius Pontificibus edita tum a Sanctissima
Sede Apostolica confirmata was already in use by 1584. This updated
version, which had been edited and laid out in a different manner,
had removed contradictory articles and added new documents that
explained certain articles.27 After several decades, however, this ver- History
sion of the statutes was no longer satisfactory. Therefore, on February of the Church
3, 1649, three members of the Chapter adopted a resolution to begin
working on a summary of the statutes so that they could “always be
on hand during the sessions.”28 They also noted that the current list of
statutes had ceased to be relevant, was no longer suited to the changing times, and did not reflect the new face of the Catholic Church after
the Council of Trent.29 Needless to say, this important legal document
needed to be updated once again. The question arises, however, why
this matter was not officially discussed at the capitular sessions until
more than 80 years after the Council of Trent took place. This delay
was due to the fact that the council’s resolutions were not readily accepted in Poland for many reasons. In the case of cathedral chapters,
including the Cathedral Chapter of Vilnius, the main issue—albeit not
the only one—was the Council of Trent’s resolutions that prohibited
26
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the accumulation of benefices and the order to reside at them. However, since the issue of residence and the accumulation of benefices
applied to the entire Catholic Church in Poland and was resolved over
time with the help of a dispensation from the Holy See, it was not the
reason why the Cathedral Chapter of Vilnius waited so long to update
its statutes. The Vilnius Chapter was more concerned with the fact
that the statutes that were favorable to it and that gave the Chapter a
strong position in relation to the bishop would have to be submitted
to and confirmed by the Holy See after they had been updated. Moreover, the registers that were stored in the capitular archive at that time
convey that many bulls and other papal documents, privileges, and
private charters were destroyed during fires and war. The information
that the prelate archdeacon provided on November 18, 1592 testifies
to this fact; he records that “many privileges were destroyed in the
fire.”30 A consistory writer made a similar report in 1611, stating that
the fire that occurred in the city in 1610 “destroyed many cathedral
papers, books, memorabilia, and the entire former recorded contained
in a large chest located above the archway of the bishop’s home.”31
Therefore, it was exceptionally difficult to try to re-document the many
privileges contained within the statutes. On October 3, 1650, the points
for consideration that the newly appointed bishop, Jerzy Tyszkiewicz,
History
of the Church had written up and given to the Chapter for the general session stated
that, as a matter of urgency, they must adapt the capitular acts to the
rules of the Council of Trent and submit them to the Holy See to be
confirmed. In response, the Cathedral Chapter of Vilnius delegated
certain canons to do this work.32 Which canons were delegated to do
this job remains unknown. It is known, however, that the commission did very little—or rather, nothing—for almost one year because,
once again, the bishop “urged them to revise the statutes according
to the degrees of the Council of Trent and universal law” on October
3, 1651. This time, the Chapter took the matter more seriously and
appointed a commission of four members, including Prelate Dean
Jerzy Wołłowicz and the three canons Jerzy Bałłozor, Maciej Słupski,
and Wawrzyniec Mocarski to do the work. They were competent and
experts in law, which gave the Chapter hope that the job would be
30
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completed promptly.33 The commission likely began work in 1651 and
made some progress, but then the members of the capitular college
who were most knowledgeable in law became embroiled in in a dispute
with the Jesuits about the rights of the founder of St. John’s church.34
Therefore, when the matter was brought up at the autumn general
session on October 7, 1652, the canons who were delegated to the task
of updating the statutes were told to complete their work during the
upcoming advent.35 It is difficult to say to what extent the commission’s
efforts were effective because, when the bishop asked the canons for
an update on their progress, they replied that the work concerning
the corrections had not yet been completed due to the plague that had
spread to Vilnius that year.36 In addition, the canons who had been
delegated to correct the text were appointed as Chapter delegates to
the sejm. This prolonged the work on the statutes for another year, during which very little progress was made. On May 13, 1654, the Chapter
was so determined to complete the work that it took the initiative and
appointed a new commission to edit the statutes without the bishop’s
prompting. This time the commission was made up of the Prelate
Cantor Jan Newelski, the canons Wawrzyniec Mocarski and Andrzej
Brazgalski, and the chancery and diocesan auditor (who was not a
member of the Chapter), Fr. Marcjan Florian Wciśliński. This commis- History
sion was ordered to commence work immediately after the octave of of the Church
Corpus Christi. The Chapter also unanimously adopted a resolution to
send the statutes to Rome immediately after the work was completed
in order to obtain the Holy See’s approval as quickly as possible.37
Why the Chapter chose this particular committee remains unknown.
Taking the entire context of the Chapter’s activity into consideration,
however, it is possible to draw some different conclusions. The main
criteria for choosing these individuals most likely was the fact that they
were the least burdened with other work because, apart from Canon
Mocarski, none of the other members had experience in law or working
in the chancery office. The commission made measurable progress in
its work. In 1655, the Chapter once again tried to complete the project
of editing the statutes. On May 13 of that same year, the Chapter delegated the Prelate Cantor Newelski, Fr. Wciśliński (from the previous
commission), and the canons Adam Kopcie and Paweł Kleczkowski to
33
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do the work. Canon Jerzy Wołłowicz also returned to help.38 However,
they were unable to make very much progress because Moscow’s army
had reached the gates of Vilnius, thus forcing the Chapter to abandon
the city, which the invading force occupied on August 10.39
After the war ended and the Chapter returned to Vilnius, it hardly
considered reforming the statutes to reflect the spirit of the Council
of Trent because the capitular archives had been seriously damaged
when Moscow invaded. In addition, because the files had been moved
repeatedly from place to place, part of the collection had either been
damaged or lost altogether, which the capitular “protestation” in 1662
indicates.40 After returning from Rome in 1697, Bishop Constance
Casimir Brzostowski incidentally mentioned the need to reform the
statutes when he gave the Chapter his points for consideration, which
included an appeal to the Chapter to reform the divine service “at its
head as in its members,” meaning both in the cathedral and among
the diocesan the clergy, based on the privileges and statutes and taking
into consideration Council of Trent’s resolutions. This reference proves
that, after the turmoil that had taken place from 1654-1662, they had
given up on their efforts to have Holy See confirm the statutes again.
Subsequent bishops who took up this issue were only interested in ensuring that the Chapter behaved and followed the statutes. In matters
History
of the Church that involved the Council of Trent’s resolutions, the bishops referred
directly to the universally available decree Tridentinum, and not to the
statutes. This was the tone in which Bishop Michael Zienkowicz wrote
his 18-point decree on reform after making a visitation to the Vilnius
cathedral in May 1743. Within the first sentence of the document, the
inspector earnestly advised the Chapter as both a corporation and as
individual members to follow strictly the statutes, synodal decrees,
and laws of the universal Church.41
During its displacement when the invasion of Moscow occurred, the
Chapter was not concerned about preparing a new edition of the statutes. In order for the Chapter to simply function, it adopted a version
that had emerged after rather superficial changes that did not alter the
38
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meaning of the statutes had been made in the 1650s. The document
that the Cathedral Chapter of Vilnius used during the second half of
the 17th century and throughout the entire 18th century does not contain
references to the findings of the Council of Trent.42
The version of the statutes that existed after 1662 (which had been
drafted in 1584) contained 66 articles, which is little more than a dozen
fewer articles than the version that was printed in 1518 and confirmed
by the Holy See in 1520. The later version is more substantial and
coherent than its prototype, which is due most likely to the continual
changes that were made to the statutes over the course of 70 years.
Although the order and sequence (which was based chronologically
on when individual privileges were obtained) of the particular entries contained in Bishop Wojciech Radziwiłł’s collection were quite
random, more recent editions were arranged more methodically. It is
likely that the college noticed unavoidable repetitions in chronology
over time (e.g., confirmations of certain privileges were noted in the
documents that served as records of these privileges). Since there was
no reason why this information should be included in the records, it
was successively removed. However, editing individual headings and
putting them in the correct order proved difficult because a significant
number of these entries were applicable to several different areas. History
Generally, the last version of the statutes contains articles that refer of the Church
to the same issue. For example, articles 3-7 and 12-18 refer to norms
regarding the use of stipends, bona mensae and praestemoniae, especially the distribution of the revenue from bona mensae, the reception
of which was dependent on whether the members fulfilled their choir
duties.43 Articles 23-30 defined the order in which tenement houses and
flats should be allocated and normalized the conditions under which
they could be taken into possession.44 The following five articles, 35-39,
pertained to the order of the divine service in the cathedral.45 Articles
40-66, defined the Chapter’s organization and system as a college, normalized the sequence of the sessions, defined the duties of particular
roles and capitular offices, and explained how to appoint and install
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individual canons and order of precedence.46 The way that the articles
are formulated is extremely precise, and the writing is distinct.47
The documented course of both the general and particular capitular
sessions proves that, in matters of dispute that did not explicitly involve
sanctions related to the statutes, the Chapter referred to the Cracow
Chapter’s statutes, to archival files that documented the Chapter’s
privileges, and to conciliar or synodal resolutions.
The statutes sanctioned the Cathedral Chapter of Vilnius’ existence, organization, and functioning as an autonomous college that
collaborated with the bishop in governing the Diocese of Vilnius until
the end of the 18th century. After the collapse of the Polish-Lithuanian
Commonwealth, the Chapter ceased to be relevant in the tsarist’s
autocracy. The decisions of the governing authorities of the state and
the emperor’s decrees determined the Chapter’s position within the
diocese, rather than the norms of the Church, which the occupying
forces took into consideration only insofar as these norms promoted
the interests of the state.
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After World War II had ended the Red Army occupied these lands
containing the Archdiocese of Vilnius, many priests were arrested by
the NKGB (Народный Комиссариат Государственной Безопасности СССР)
and imprisoned. The borders determined by the Yalta Conference
divided the prewar Archdiocese of Vilnius into three sections. The
greatest number of the parishes were located in the Belorussian Soviet Socialist Republic, a considerable number were located in Soviet
Lithuania, and the smallest number of parishes were located in the
Polish People’s Republic. Although Metropolitan of Vilnius Archbishop
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Romuald Jałbrzykowski did not know why these arrests had taken
place, he realized that it could have been for national reasons, since
the majority of those detained were Polish priests. He was also aware
that the territory that the Soviet Union occupied was in open conflict
with the Church and had begun the large-scale process of making
society atheist.
Archbishop Jałbrzykowski himself had experienced Nazi and Soviet
oppression during the Second World War. From March 1942 onward,
he was interred in the monastery of the Marians in Mariampol.1 After
the Red Army invaded the territory in which the Archdiocese of Vilnius
was located in 1944, he left Marianpol and returned to Vilnius where
religious life was revived and activity at the seminary was resumed.
The communist authorities of the Lithuanian Socialist Republic, however, began to persecute the Church. On January 25, 1945, Archbishop
Jałbrzykowski was arrested and placed in prison on Ul. Ofiarna. Due
to the poor state of his health, however, he was released on February
20, 1945.2
Based on the reports of the NKVD agents and the Lithuanian Security Police, Archbishop Jałbrzykowski was accused of being in contact
with the Polish underground and for directing policies that were hostile
to the new authorities of the USSR. In April 1945, the archbishop was
History
of the Church ordered to leave the USSR and go to Poland.3
In the middle of July 1945, the Metropolitan of Vilnius was forced to
leave Vilnius, and ended up in Białystok.4 He nevertheless continued
1
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to try to maintain contact with the priests who remained outside the
borders of the Polish People’s Republic. He cared about what would
happen to them, particularly those who were imprisoned and deported
to somewhere deep in the Soviet Union.
On August 16, 1954, Archbishop Romuald Jałbrzykowski submitted a letter in which he demanded that efforts be made to enable
priests to return from behind the Curzon Line. A significant part of
the Archdiocese of Vilnius belonged to the Voivodeship of Białystok,
so the ordinary bishop of the diocese turned to the voivode, Stefan
Dymbowski, with a request. Archbishop Jałbrzykowski presented the
voivode with a list of priests who were imprisoned in Vilnius, Mińsk,
and Grodno.5 The following priests were detained in Vilnius:
1. Fr. Adam Sawicki – a canon capitular of the Vilnius Basilica,
chancellor of the Metropolitan Curia, arrested on January 24,
1945.
2. Fr. Antoni Cichoński – canon capitular of Vilnius, custodian of
the Vilnius Basilica, professor at Stefan Batory University in
Vilnius, arrested on February 7, 1945.
3. Fr. Lucjan Pereświet-Sołtan – pastor of the parish of Kolonia
Kolejowa in Vilnius, arrested on January 30, 1945.
4. Fr. Władysław Kisiel – vicar of the Vilnius Cathedral, prefect of History
secondary schools in Vilnius, arrested on November 30, 1944. of the Church
5. Fr. Aleksander Lachowicz – vicar of the formerly Bernardine
parish in Vilnius, arrested on January 5, 1945.
6. Fr. Mikołaj Tapper – vicar of the parish in Ejszyszki, arrested
in January 1945.
7. Fr. Gedymin Pilecki – pastor of the parish of Porodumino, arrested in February 1945.
8. Fr. Florian Markowski – pastor of St. Anne parish in Vilnius,
arrested in July 1945.
The following priests were detained in Mińsk:
1. Fr. Antoni Borysowicz – pastor in Podbrzezie, arrested on
July 2, 1944, deported to the Urals (Verkhotuye District of the
Severdlovsk Oblast).
2. Fr. Feliks Karpiński – pastor in Boruń, arrested in October 1944.
3. Fr. Jan Romejko – pastor in Łuczaj, arrested in November 1944,
deported from Mińsk to the East.
5
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The following priests were detained in Grodno:6
1. Fr. Czesław Sztejn – pastor in Radun, arrested in January 1945.
2. Fr. Wacław Nurkowski – pastor in Zabłocie, arrested in December 1944.
3. Fr. Teodor Ryłło – retired, arrested in December 1944.
4. Fr. Jan Krukowski – prefect of schools, retired, arrested on
November 7, 1944.
5. Fr. Albin Jaroszewicz – priest and dean of Grodno, arrested in
July 1945.
6. Fr. Wincenty Borsuk – pastor in Kopciówka, arrested in July
1945.
The Metropolitan of Vilnius explained that Polish society painfully
felt the imprisonment of the priests listed above and demanded that
they be released as soon as possible and permitted to return to their
pastoral work. Archbishop Jałbrzykowski asked the voivode to intercede with the relevant state authorities so that these priests could
regain their freedom and return to ministry.7
Two days later, Fr. Aleksander Chodyko, the vicar general and pastor of Assumption of the Blessed Virgin Mary parish in Białystok,
once again wrote a letter in Archbishop Jałbrzykowski’s name to the
voivode in Białystok and included a supplemental list of the names of
History
of the Church the priests who had been arrested and deported to the East since the
original list was sent on August 16, 1945.8 He asked that the voivode
intervene in the following priests’ release and return to Poland:
1. Fr. Tadeusz Sieczka – pastor in Dziembowo, arrested in 1939,
imprisoned in Szczuczyn and deported deep into Russia.
6
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2. Fr. Tomasz Żebrowski – pastor in Wiszniewo, arrested and
deported in 1939.
3. Fr. Edward Zdanowicz – pastor in Jelnia, arrested and deported
in 1940.
4. Fr. Jan Goj – pastor in Rohotna, arrested and deported in 1940.
5. Fr. Paweł Sargiewicz – pastor in Tryczówka, arrested and deported in 1940.
6. Fr. Mikołaj Wagner – pastor in Narewka, arrested and deported
in 1940.
7. Fr. Władysław Grzegorski – pastor in Łopienica, arrested and
deported in 1940.
8. Fr. Stanisław Matyszczyk – vicar in Widzów, arrested and deported in 1940.
9. Fr. Michał Szymankiewicz – vicar from Opsa, arrested and
deported in 1941.
10. Fr. Bolesław Zabłudowski – pastor in Pelikany, arrested and
deported in 1941.
11. Fr. Antoni Mańturzyk – prefect of schools in Podbrodzie, deported from the prison in Lithuania as a Polish Army chaplain.
12. Fr. Nikodem Dubrowka – prefect of schools and pastor in Bakszty, deported from Lithuania as a Polish Army chaplain.
History
13. Fr. Czesław Kulikowski – pastor Bobrowszczyźna, deported of the Church
from a camp in Lithuania as a Polish Army chaplain.
14. Fr. Franciszek Tyczkowski –Polish Army chaplain, deported
deep into Russia.
15. Fr. Jan Żuk – pastor from Plyussy, arrested and deported in 1939.
Archbishop Jałbrzykowski’s letter from August 1945 was sent from
the Ministry of Foreign Affairs in Warsaw to the Embassy of the Polish
People’s Republic in Moscow.9
The Metropolitan Curia of Vilnius, which was located in Białystok,
did not stop only at writing letters. In October 1945, documents regarding the repatriation of priests from the territory of the USSR were
issued. These letters pertained to many priests from the Archdiocese
of Vilnius, the majority of whose names were provided in August 1945.
Brief notes about every priest were included: biographical information,
the locations of their last pastoral assignments, often the date of their
arrest, and the places to which they were exiled. On October 23, 1945,
the Metropolitan renewed his request to the Chief Agent for matters
9

AAB, Pismo Fr. Aleksandra Chodyki, wikariusza generalnego do wojewody
białostockiego [The Letters of Vicar General Fr. Alexander Chodyko to the
voivode of Białystok], August 18, 1945, nr 20/45, Korespondencja z urzędami
państwowymi 1945-1956 [Correspondence with State Official 1945-1956].

232

Rev. Adam Szot

concerning the repatriation of Poles from the USSR. He had received
a notification that his application had been registered. He wished to
hasten the return of his priests, however, and believed that they were
being punished only because they, by being Poles, had brought upon
themselves the Lithuanian or Belarusian Soviets’ hatred. He attached
the following list of 35 priests who had been arrested and deported to
his letter to Minister Zygmunt Modzelewski:10
1. Fr. Adam Sawicki – chancellor of the Metropolitan Curia of Vilnius, canon capitular of Vilnius, arrested on January 24, 1945,
deported to Vorkuta,
2. Fr. Antoni Cichoński – professor of Stefan Batory Univeristy,
canon capitular of Vilnius, arrested on February 7, 1945 in Vilnius, sent to Vorkuta,
3. Fr. Aleksander Lachowicz – arrested on January 5, 1945 in Vilnius, exiled to southern Kazakhstan.
4. Fr. Władysław Kisiel – vicar of the Cathedral in Vilnius, arrested
on October 30, 1944, deported to southern Kazakhstan.
5. Fr. Józef Prejser – arrested in 1944, deported to Kaluga, suspected of belonging to the Home Army.
6. Fr. Gedymin Pilecki – arrested in February 1945, deported to
southern Kazakhstan.
History
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7. Fr. Lucjan Pereświet-Sołtan – pastor in Kolonia Kolejowa in
Vilnius, arrested on January 30, 1945, exiled to Vorkuta.
8. Fr. Wacław Nurkowski – pastor in Zabłocie, arrested in December 1944.
9. Fr. Teodor Ryłło – retired, arrested and imprisoned in Grodno
on December 7, 1944.
10. Fr. Jan Krukowski – retired, arrested and imprisoned in Grodno
on December 7, 1944
11. Fr. Albin Jaroszewicz – dean and pastor in Grodno, arrested
and imprisoned in Grodno in July 1944.
12. Fr. Michał Szymankowicz – vicar in Opsa, arrested and taken
deep into Russia in 1941.
13. Fr. Stanisław Matyszczyk – vicar in Widzów, arrested and taken
deep into Russia in 1940.
14. Fr. Władysław Grzegorski – pastor in Łopienica, arrested and
taken deep into Russia in 1940.
15. Fr. Mikołaj Wagner – pastor in Narewka, arrested in 1940.
10
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16. Fr. Paweł Sargiewicz – pastor in Tryczówka, arrested in 1940.
17. Fr. Jan Goj – pastor in Rohotna, arrested and taken deep into
Russia in 1940.
18. Fr. Edward Zdanowicz – pastor in Jelnia, arrested in 1940.
19. Fr. Tomasz Żebrowski – pastor in Wiszniewo, arrested and taken
deep into Russia in 1939.
20. Fr. Tadeusz Sieczka – pastor in Dziembrów, arrested and taken
deep into Russia in 1939.
21. Fr. Piotr Rogiński – pastor in Rzeszów, arrested and taken deep
into Russia in 1940.
22. Fr. Nikodem Dubrowka – prefect of schools and pastor in Bakszty, deported as a Polish Army chaplain to a camp in Lithuania
in 1941.
23. Fr. Czesław Kulikowski – pastor in Bobrowszczyźna, deported
as a Polish Army chaplain to a camp in Lithuania in 1941.
24. Fr. Jan Żuk – pastor in Plyussy, arrested and taken deep into
Russia in 1939.
25. Fr. Stefan Kiwiński – pastor in Narwiliszki, arrested and taken
deep into Russia in 1941.
26. Fr. Michał Sucharewicz – pastor in Spas, arrested and taken
deep into Russia in 1945.
History
27. Fr. Bolesław Zabłudowski – pastor in Pelikany, arrested and of the Church
taken deep into Russia in 1941.
28. Fr. Jan Romejko – pastor in Łuczaj, arrested and taken deep
into Russia in 1944.
29. Fr. Mikołaj Tapper – vicar in Ejszyszki, arrested in January 1945.
30. Fr. Wincenty Borsuk – pastor in Kopciówka, arrested in July
1945 and imprisoned in Grodno.
31. Fr. Antoni Borysowicz – arrested on December 24, 1944 and
exiled to the Urals.
32. Fr. Feliks Karpiński – pastor in Boruny, arrested in October 1944
and imprisoned in Mińsk.
33. Fr. Florian Markowski – pastor of St. Anne parish in Vilnius,
arrested in July 1945.
34. Fr. Czesław Sztejn – pastor in Radun, arrested in July 1945,
imprisoned in Grodno.
35. Fr. Antoni Mańturzyk – prefect of schools in Podbrodzie, Polish
Army chaplain, deported from a camp in Lithuania to Russia.
The Chancellor of the Curia sent a separate request for each of the
priest mentioned above to the main government agent for the repatriation of Poles from the USSR, asking that the Soviet authorities release
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the priests and allow them to return to their country where they were
being awaited as zealous pastors.11 In some instances, the Chancellor
argued that they were essential in Białystok as seminary professors,
ecclesiastical tribunal officials, or synodal judges.12 When writing about
Fr. Władysław Kisiel, who was the vicar of the Cathedral church in
Vilnius, the prefect for secondary schools in Vilnius, and arrested by
the NKGB on November 30, 1944 in Vilnius, the chancellor argued that
Fr. Kisiel was needed in Poland as the full-time prefect of secondary
schools. In the place of the Curia’s Chancellor, Fr. Czyżewski asked
the chief agent for the repatriation of the Polish people for the Soviet
authorities’ permission to release him and the remaining priests.
In the years following 1944, families of priests who remained behind the Curzon Line after World War II sent letters to Archbishop
Jałbrzykowski and the Curia of the Archdiocese of Białystok, asking
for assistance in bringing their relatives back to Poland. Many of the
letters concerned religious who were detained by the NKGB after
World War II and exiled to Russia.
In March 1946, Ludwik Sztejn, the brother of Fr. Czesław Sztejn,
who was a pastor in Radunie and imprisoned in January 1945 by the
NKGB, asked to be notified if his brother returned to Poland. For
several months he tried to secure his brother’s return to Poland. In
History
of the Church July and October of 1945, he sent letters to the Headquarters of the
chief governmental agent for the Polish People’s Republic in Warsaw
regarding the necessary efforts to secure Fr. Czesław Sztejn’s return
to Poland. He had hoped that his request would be taken into consideration, because he had received a notification from the Ministry
of Foreign Affairs that the matter regarding his brother’s return was
referred to the Embassy of the Polish People’s Republic in Moscow.
In August 1946, Fr. Aleksander Lachowicz’s sister, Bronisława Romanowska, asked the Metropolitan of Vilnius for help in securing her
brother’s return to Poland. Fr. Lachowicz had served as the vicar in
the formerly Bernardine church in Vilnius and was arrested on January 6, 1945. After a long stay in a prison in Vilnius, he was deported to
11
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Kazakhstan on September 14, 1945. As of August 1946, he was still in
the Karaganda Region.
In June 1947, Fr. Józef Bielawski’s brother, Dr. Oskar Bielawski, who
was the director of the sanatorium for those suffering from nervous
disorders in Kościan in the Poznań Voivodeship, asked Archbishop
Jałbrzykowski to use all of his status to rescue and repatriate those
who had been imprisoned. Fr. Józef Bielawski and his brother Edwin
were sentenced to death by order of the court on April 4, 1947. The
sentence was changed to 25 years of hard labor. The prisoners’ poor
health made it impossible for them to be deported to Siberia, so they
had to serve their time in a prison in Vilnius. A note written in the
margins of the letter states: “settled on June 9, [19]47” and suggests
that the letter did not remain unanswered. Certainly, the author of the
letter received a response to his letter, but the Archbishop might have
sent additional relevant letters to the individual state offices.
From 1946-1948, the Archdiocesan Curia in Białystok issued certificates certifying that the priests mentioned by name had lived in
the Republic of Poland before the outbreak of World War II and were,
therefore, Polish citizens and still considered themselves as such, despite the changing political conditions. Such certificates were issued
to many priests, including, for example, Fr. Fr. Gedymin Pilecki, Fr. History
Adam Sawicki, Fr. Jan Żuk, Fr. Wacław Nurkowski, to submit to the of the Church
relevant state authorities. Usually, these were state agents who dealt
with the repatriation of the Polish people from the Lithuanian and
Belarusian Socialist Soviet Republics.
Relatives of priests who either remained in the East or were arrested and detained in Soviet labor camps and prisons sent letters to
the Curia in Białystok, which often fell into the hands of Archbishop
Jałbrzykowski. They counted on Church leaders to help them free the
priests or secure their return to Poland. Some of the letters were very
personal and dramatic.
Fr. Feliks Karpiński’s mother, Bronisława Karpińska from Śmigiel in
the Poznań Voivodeship, wrote a letter concerning her son on July 4,
1946. Fr. Karpiński had been arrested by the NKGB on November 11,
1944 in Boruny. He likely was imprisoned in Mińsk until July 10, 1945
and then taken to Moscow. During the Nazi occupation, Bronisława
Karpińska was deported to Germany where she performed forced
labor. Having returned to Poland, she found out about her son’s arrest
and deportation. This information was all the more painful because
she had already lost one son who died in the concentration camp in
Hamburg-Neuengamme. She was elderly, had no close relatives or
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friends, and her health had become impaired after being transported to
different German labor camps. Her son, Fr. Feliks, was her entire hope
for the remaining years of her life. Based on Poland and the USSR’s
agreement concerning the repatriation of Poles from Soviet Russia,
she was worried that her son would never return to his fatherland.
Responding to a letter from Jani Tapper, the mother of Fr. Mikołaj
Tapper, on March 15, 1947, the Chancellor of the Curia of the Archdiocese of Białystok clearly stated that the Metropolitan Archbishop and
the Curia took action regarding the case of her son and priest who had
been arrested and deported to Russia. These interventions, however,
did not effect any positive outcomes. The chancellor suggested that
he should make a private request for the release of Fr. Mikołaj Tapper
once again. On March 31, 1947, Fr. Mikołaj Tapper’s mother wrote a
letter to the chancellor, asking that he not forget about her son in his
efforts to repatriate priests. Fr. Tapper was arrested in the rectory in
Ejszyszki on December 17, 1944. He was transported from the prison
in Łukiszki in Vilnius in the middle of August 1945. His mother did
not know to where he was deported. She hoped, however, that Polish
citizens who had been tried and deported to gulags and forced labor
would return to their fatherland as a result of the talks that had taken
place between the representatives of both countries. She did not lose
History
of the Church hope that she would one day see her son again.
The extent of the effects of the Metropolitan of Vilnius Archbishop
Romuald Jałbrzykowski’s efforts to release priests remains unknown.
Some of the priests were released, others managed to leave Soviet
Russia and return to Poland, and still others remained in the eastern
parishes of the Archdiocese of Vilnius and experienced the Soviet
regime’s hostility for many years.13
The Metropolitan of Vilnius and his Curia’s efforts to obtain the
release of priests from Soviet prisons and labor camps was possible
only during the first months and years after the end of World War II.
As time passed and the Soviet regime’s power strengthened in Poland, Archbishop Jałbrzykowski was perceived as the main enemy of
the system and hostile to the changes that had taken place after the
war. From the 1940-50s, he was censored and watched closely by the
agents of the Security Office. Actions were taken against him in order
to remove him from Białystok or intimidate him in other ways. Yet,

13

Ibid.
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until his death in 1955, the Archbishop remained a steadfast priest
and shepherd.14
Each priest’s life and fate are a separate story that is woven into the
image of the “priest of the borderland.” All research and even small
contributions to uncover the fate of those who remained faithful to
God, the Church, and their Fatherland for years for the good of the
faithful and the local Church continue to be important.
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w Sokółce w świetle wiary w Eucharystię.
ks. dr Tadeusz Kasabuła
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– V
 I Dni Godności Życia, referat: Zabójstwo dziecka nienarodzonego
w dziejach cywilizacji europejskiej w aspekcie historyczno-prawnym, Białystok 12.10.2019.
– Cykl Spotkań (I) ABC Wyszyńskiego, udział w debacie nt. Droga
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Studia Podyplomowe
Katedra Teologii Katolickiej w roku akademickim 2019/2020 była
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Publikacje
Nakładem Wydawnictwa Uniwersytetu w Białymstoku w ramach
działalności KTK ukazały się następujące pozycje:
– Rocznik Teologii Katolickiej, Białystok 2019, t. 18 (20 punktów).
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Projekty
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ks. dr Tadeusz Kasabuła
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i cyfrowe udostępnienie obiektów dziedzictwa kulturowego znajdujących się w zasobach Archiwum i Muzeum Archidiecezjalnego
w Białymstoku” realizowanego w ramach Regionalnego Programu
Operacyjnego Województwa Podlaskiego na lata 2014-2020 – kierownik
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