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Od Redakcji

Szanowni Pafistwo!

Wpierw — z nadziejg zycia wiecznego — informujemy, ze prof. Peter Red-
path — cztonek Rady Naukowej, recenzent i autor kilku artykutéw opublikowa-
nych w naszym czasopi$mie — zmart 13 kwietnia 2025 r.! Wyrazamy mu
ogromng wdzigczno$¢ za zaangazowanie i wieloletnig wspolprace ze ,,Studiami
Etckimi”.

Drugi numer czasopisma z 2025 r. zawiera osiem artykutéw naukowych. Do-
tycza one rdéznych zagadnien z zakresu filozofii, nauk o rodzinie, historii, prawa
kanonicznego 1 teologii. Pig¢ z nich zostalo napisanych w jezyku angielskim,
a jeden hiszpanskim. Cztery artykuly posiadaja autorow zagranicznych (Hiszpa-
nia, Litwa, Stowacja, Tanzania). Oprocz artykutow naukowych publikujemy ma-
teriaty historyczne, recenzje dwoch ksiazek i sprawozdanie.

4 czerwca 2025 r. zostata wypetniona ankieta ICI Journals Master List 2024.
W zwiazku z tym po raz kolejny kwartalnik ,,Studia Etckie” bedzie poddany
ocenie wykonywanej przez Index Copernicus — globalng baze czasopism nauko-
wych. Ewaluacja ta uwzglednia m.in. umigdzynarodowienie czasopisma, stan-
dardy etyczne i prace redakcyjna. Wyniki oceny poznamy za kilka miesiecy. Na-
lezy rowniez doda¢, ze 27 czerwca 2025 r. czasopismo zostalo zgloszone do
EBSCO - bazy danych naukowych i ushug zarzadzania prenumeratami czaso-
pism elektronicznych (cierpliwie czekamy na oceng).

Pelne tresci artykutow i pozostatych materiatéw publikujemy na stronie inter-
netowej, ktorg polecamy naszym Czytelnikom: https://www.studiaelckie.pl

Przypominamy, ze czasopismo ,,Studia Elckie” posiada rowniez swoj profil
w LinkedIn — najwigkszej sieci zawodowej na $wiecie, ktorej misjg jest umozli-
wienie specjalistom na catym globie wzajemnego nawigzywania kontaktu w celu
osiagniecia wigkszej efektywnosci i sukcesu:

https://www.linkedin.com/in/studia-e%C5%82ckie-4b2028290/

ks. Marcin Sienkowski
Redaktor naczelny

' Zob. In Memoriam: Peter Anthony Redpath, https://www.thepostil.com/in-memoriam-peter-

a-redpath/ (dostep: 23.06.2025).
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URBANO FERRER"

Los nacionalismos y el problema de su valoracion moral

Resumen: El articulo consta de tres secciones. En primer lugar, asistimos a la
evolucion semantica del concepto de nacion, desde una agrupacion cultural hasta la
unidad politica provista de soberania. Seguidamente examinamos los condicionantes
historicos que llevaron a la transformacion de su condicion integradora en los
nacionalismos reivindicativos y secesionistas. En la tercera parte se aborda el
interrogante ético de a quién pertenece la soberania, si a la nacion o al estado. Desde
los principios de subsidiaridad y de promocion del bien comun se fundamenta que la
soberania reside en el estado y tiene su limite en que se dirige a las personas a titulo de
funcionarios publicos. Adjudicar la soberania a la nacion es incurrir en un quid pro
quo, al atribuirle el servicio de la autoridad que cae en la 6rbita estatal.

Palabras-clave: nacion, nacionalismo, estado, subsidiaridad, bien comun, soberania.
Nationalisms and the Problem of their Moral Evaluation

Abstract: The article is divided into three sections. First, we focus on the semantic
evolution of the concept of nation, from a cultural grouping to a political unit with
sovereignty. We then examine the historical conditions that led to the transformation
of its integrative nature into nationalist claims and secessionist nationalisms. The
third part addresses the ethical question of to whom sovereignty belongs, the nation
or the state. The principles of subsidiarity and promotion of the common good argue
that sovereignty resides in the state and is limited by the fact that it is addressed to
individuals as public officials. To attribute sovereignty to the nation is to incur in
a quid pro quo, by attributing to it the service of authority that falls within the orbit
of the state.

Keywords: nation, nationalism, subsidiarity, common good, sovereignty.
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URBANO FERRER

1. Consideraciones sobre el concepto historico de nacion
y el surgimiento de los nacionalismos

Hacer un enjuiciamiento axioldgico-moral de unos acontecimientos
historicos — tan contingentes y condicionados como todos ellos — cuenta con la
dificultad de tener que poner en relacidn principios valorativos generales con una
realidad en la que convergen distintas variables (en nuestro caso basicamente la
nacion, el estado y la soberania), las cuales, ademas, estan sometidas a fluctu-
aciones de unos a otros periodos. Tanto como adaptar a ellos unos juicios de
valor adecuados, es decir, aplicables de hecho se requiere también un anélisis
historico-politico que delimite en lo posible los contornos precisos de aquello
que se va a enjuiciar. Tarea compleja que me desborda y a la que solo pretendo
hacer una pequefia contribucion'.

De entrada, nos encontramos con que nacion es un término ambivalente,
cuyos significados han ido basicamente de una comunidad cultural a un sujeto
politico que goza de soberania, incluso a veces comprendiendo en su interior una
pluralidad de estados confederados. Hasta 1850 no pasé a designar lo que
Pasquale Stanislao Manzini preconizé con el lema ‘juna nacion, un estado!’,
donde la nacion interviene como el sujeto historico, con unos habitos culturales
comunes, y el estado como el artificio de que ha de dotarse la nacion para adquirir
su corpus politico adecuado. Las circunstancias historicas que han influido en el
nacimiento de los estados modernos han variado notablemente de unos a otros
estados, ya que la artificialidad del estado no presupone de suyo un subsuelo
cultural comun, como sucede en la nacion. Como luego veremos, fue a través de
la aparicion de la soberania politica, delimitada en unos y otros territorios y varia-
ble en el tiempo en los distintos estados a lo largo de la edad moderna, como se
produjo la confluencia entre nacion y estado; pero ello ocurri6 solo con ciertos
visos de estabilidad, porque no pocas naciones se desintegraron mas tarde
desencadenando conflictos sangrantes, proximos en nuestro tiempo.

De esta situacion se desprende que son dos los rasgos que nos permiten
identificar el ethos de la nacion: ser una comunidad prepolitica de pertenencia,

En un amplisimo dialogo con distintos especialistas de ciencias historicas, juridicas y morales
esta escrito el tratado de J. Andrés-Gallego (coord.), Diez aiios de reflexion sobre el
nacionalismo. El Estado, la Nacion, la Soberania y lo Hispanico, tirant lo blanch, Valencia
2008. Del mismo autor: “Sobre la nacion, la patria, el nacionalismo y la historia”, La nacion y
el nacionalismo. Contribuciones para un dialogo, J. Prades (ed.), Facultad de Teologia San
Damaso, Madrid, 2004, pp. 13-26; “Los tres conceptos de nacion en el mundo hispano”,
Nacion y constitucion. De la Ilustracion al liberalismo, C. Cantarela (ed.), Sevilla. Junta de
Andalucia, Universidad Pablo de Olavide y Sociedad Espafiola de Estudios del siglo XVIII,
2006, pp. 123-146; “Nacion: Historia universal de una palabra”, Europa: Patria, nacion, estado
en Europa: Politica y religion, VI Simposio de ADEISE, Mendoza, Universidad Nacional de
Cuyo (Filosofia y Letras), 2012, pp. 11-84; “El uso de los conceptos patria y nacion en el
derecho indiano”, Actas del XV Congreso del Instituto historico del Derecho indiano, Cérdoba,
Manuel Torres Aguilar (coord.), Diputacion y Universidad de Cordoba, 2005 [2008], pp. 1313-
1349.
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no basada por tanto en una estipulaciéon convencional, sino en lazos constitutivos,
provenientes del nacimiento (natio procede de natus), como ocurre también en
la familia, y, a diferencia de la comunidad familiar, poseer unos vinculos
historico-culturales dentro de un espacio publico en un sentido muy amplio
(desde lo que eran corporaciones universitarias en la Baja Edad Media o agrupa-
ciones de los padres conciliares por naciones hasta un territorio unificado por
una lengua y un proyecto comun a lo largo del tiempo, compatible con la
diversidad regional). Como unidad que precede a sus miembros y los nutre, la
virtud moral hacia ella es la piedad, segin Tomds de Aquino, de un modo
analogo —no idéntico— con la que se profesa a los padres o a los maestros; y como
tarea encomendada, lo que exige de los connacionales es la solidaridad, que es
la condicion para su mantenimiento. En este caso la falta de amor a la patria y la
idolatria o conversion de este amor en algo absoluto, de lo que se hace un dios,
son los dos extremos viciosos opuestos.

Hasta finales del siglo XIX la nacién se comportd como integradora —
excepto en la America hispana—, pero més tarde con la particion de Europa por
Woodrow Wilson in 1918 y después de los acuerdos de Yalta en 1945, las fuerzas
aliadas, vencedoras en las dos grandes guerras impusieron la divisiéon en
veintidos naciones europeas®. Si a esto se suman las amenazas de homo-
geneizacion debidas a la era postindustrial, la falta de empresas colonizadoras
que galvanizaran la voluntad nacional o la existencia de las pluralidades
multiétnicas en un mismo suelo, tenemos algunos de los contrafactores que han
contribuido a que en lo sucesivo hayan aparecido movimientos nacionalistas
reivindicativos y excluyentes, hasta el punto de que hoy dia no hay nacion
europea que de uno u otro modo no albergue alglin brote de secesion. Por su
parte, el término nacionalismo se suele usar en nuestros dias en clave politica,
pretendiendo la emancipacion de la nacion de origen a un plazo mas o menos
divisable.

En sus formas maés radicales el neonacionalismo llega a presentarse como
una adhesion conformadora de la propia identidad (nacionalismo identitario), de
tal modo que se vuelve superfluo confrontarlo con alguna normatividad previa,
sea de orden juridico o de orden moral; los criterios que histéricamente se han
aducido de hecho para la unidad nacional, como la raza aria o la superioridad de
la cultura propia, no son en si mismos justificables en términos éticos®. Ha
llegado incluso a valerse, en algunas etapas y lugares, del terrorismo para su
progresiva implantacion, utilizando psicologicamente como apoyo el miedo de
la poblacion no nacionalista asentada en su mismo territorio, que acaba
emigrando. La antigua alianza entre el Trono y el Altar, que estaba en la base de

2 Sobre el proceso historico de consolidacién de Europa y sus fragmentaciones y recompo-

siciones posteriores es muy ilustrativo el conjunto de ensayos de J. Ratzinger/Benedicto X VI,
Europa: Raices, identidad y mision, Ciudad Nueva, Madrid 2005.

J. Andrés-Gallego se refiere a esta modalidad como “nacionalismo totalitario, que no necesita
justicia para imponerse” (0.c., p. 415).
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los movimientos nacionalistas primeros, se troca ahora en la supeditacion en
términos absolutos a la causa de la nacion, no dejando de este modo cabida a la
invocacion de un principio superior para justificarse a si mismos.

2. Génesis de los nacionalismos

(Como se ha podido llegar a estos extremos partiendo del concepto
primigenio de naciéon? ;Se encuentra por cierto alguna logica en la escalada
desde el concepto inicial cultural-festivo de nacion a la reivindicacion de la
soberania politica y, por fin, a su conversion en victima del estado de derecho en
el que esta inserta? ;O acaso existe algun otro factor exdgeno decisivo, del tipo
de los antes sefialados, que operara esta transmutacion desde una condicion de
convivencia pacifica hasta pasar por ser una sefia identitaria?

Empecemos advirtiendo que, por contraposicion a otros géneros de
comunidades, los lazos originarios entre los miembros de la nacion no son sus
relaciones personales, ni siquiera la proximidad geografica objetiva, sino la
conformidad compartida en unas creencias e ideales, que se manifiesta en unas
lealtades determinadas®. La nacion no es solo ni principalmente un término de
asignacion externa. Lo definitorio es mas bien la adhesion interna, aunque solo
en contadas ocasiones se vuelve operativa; puede ocurrir que dos connacionales
no lleguen a reconocerse explicitamente como tales hasta que se encuentran
fortuitamente en un pais extranjero. De aqui que la unidad nacional tenga
necesidad para sostenerse de relatos encarnados en héroes y hazafias, de himnos
y composiciones poéticas, no menos que de sufrimientos y afanes vividos en
comun desde los antecesores y ahora rememorados mediante simbolos publicos.
Este es un primer germen nacionalista que se contiene ya en toda nacion
historica: basta con que se amplifiquen, mitificados, los elementos narrativos
evocados para que se finjan desorbitadamente los contornos ideales de la propia
nacion. Incluso se puede decir que la frontera entre nacionalidad y nacionalismo
no es siempre nitida, ya que todo depende de la intensidad emocional con que
€so0s mitos actien sobre sus miembros y los aglutinen.

Pero el hito decisivo para el asentamiento de las bases histéricas del
nacionalismo habia de venir con la nocidon de soberania popular o nacional
introducida por la Revolucion francesa, a la que el abate Sieyes (y con €l los
revolucionarios franceses) identificd con el tercer estado, en antagonismo con la
nobleza del Ancien Régime. Para ello mantuvo la ecuacion “rey = nacion = patria
= estado”, pero sustituyendo “rey” por “tercer estado”. Las relaciones entre las
naciones pasan a ser entre naciones soberanas, dotadas cada una de sus medios
defensivos, de modo que el nacionalismo incluye larvadamente un posible
conflicto con las otras naciones. Ademas, cuando una nacioén no puede contener
la insurreccion interna segregacionista se deslegitima a si misma como nacion.

4 En este sentido priman los componentes subjetivos sobre los objetivos externos en la con-

ceptuacion de la nacion (D. Miller, Sobre la nacionalidad, Paidos, Barcelona 1997, Cap. II).
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Ante esta situacion Kant, en 1795, abogaria en su tratado Sobre la paz perpetua
por un orden juridico cosmopolita, que llevara a que nada de lo que acontece en
cualquier rincén del planeta fuera ajeno a los demas pueblos.

Esto nos lleva a abordar la relacionalidad constitutiva de la nacion y sus
deformaciones. Hoy menos que nunca puede crecer una nacion en aislamiento,
a semejanza de los vivientes poseedores de un entorno natural, con el que estan
en intercambio. El crecimiento es tanto hacia dentro, por su mayor arraigo
cultural, como hacia fuera, hasta formar la Unién Europea (u otras formas
asociativas en los otros continentes), una vez que la expansion colonial fuera del
continente fue frenada por los propios europeos, dada su incapacidad para
promover el desarrollo autoctono en los paises colonizados, en especial en Asia
y Africa, mimetizados por los paises coloniales y abandonados en situaciones
muy precarias por lo general.

En una primera fase el nacionalismo comportd la exacerbacion del
sentimiento nacional, hasta el punto de que sustituyo la relacion de cooperacion
con las otras naciones por la asimilacion de las colonias y la explotacion de sus
recursos. Esta manifestacion violenta del nacionalismo tuvo lugar en el siglo
XIX 'y en la primera mitad del siglo XX. Posteriormente el abuso colonizador se
expresa a través de la exportacion del auge tecnoldgico y de sus condiciones de
vida individualistas y consumistas a los pueblos en vias de desarrollo (el Papa
Francisco lo ha denominado “colonizacion ideologica™). Pero mas usualmente el
nacionalismo se concentra hoy en ser una opcién politica entre otras, por lo que
resulta sumamente confusa y contraproducente esta denominacion, y el Unico
sentido que podria adjudicarsele es el de reivindicar la exclusiva en representar
a la pretendida naciéon frente a las otras opciones: equivale a asignarle
equivocamente una carga moral de la que estarian faltas las demads alternativas
politicas®. Por otro lado, la nacién de origen en la que esta enclavada la nacion
para la que se reclama la exclusividad queda devaluada, al entenderla como un
estado carente de nacion propia.

3. ;A quién pertenece moralmente la soberania? ;a la nacion o al estado?
é é

(Cual es el principio ético en el que se basa en general la licitud de la
soberania politica? Habida cuenta de que la autoridad politica es inapelable en
su orden, tal principio habra de dar cuenta de los limites y responsabilidades
inherentes al ejercicio de aquella, mas alla de las limitaciones de facto impuestas

No incluyo entre las colonias a las naciones hispanoamericananas porque, como José Andrés-
Gallego ha mostrado convincentemente, las naciones dependientes de Espafia durante los
siglos XVI al XVIII — hasta que se introdujeron alli los ideales soberanistas de la Revolucion
francesa — formaban parte del reino de Espafia como virreinatos en un singular y excepcional
mestizaje con los nativos indigenas (Diez afios de reflexion..., pp. 362-365; también, J. Marias,
Espaiia inteligible, Alianza Ed., Madrid 1985, p. 183 ss).

J.J. Pérez-Soba, “Lo que es moralmente exigible y lo que no lo es”, Diez ajios de reflexion...,
pp. 651-696.
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por las relaciones internacionales y por las voluntades de los habitantes de la
nacion expresadas democraticamente. Tal es el principio ético-politico de
subsidiaridad, segln el cual las comunidades mas abarcantes estan al servicio de
las inferiores 0 mas reducidas, de modo que las funciones que puedan llevar a
cabo las segundas no sean asumidas por la autoridad superior. Este principio
forma parte fundamental de la doctrina social de la Iglesia catélica. Con €l se
evita la tentacion totalitaria de todo poder politico, ya sea en la forma de
perpetuarse, de invadir competencias o de perder la conciencia de los limites
éticos en su potestad.

Si se lo contempla por relacion a las comunidades organizativas depen-
dientes del estado, el principio de subsidiaridad tiene un alcance restrictivo. Su
reverso positivo es la actitud de servicio y ayuda (subsidium) hacia las
comunidades intermedias entre el estado y la persona, como la familia y las
comunidades culturales que sustentan la unidad de la nacion, y hacia la persona
misma, que despliega y madura su personalidad en el seno de ellas. Su
formulacioén clésica se debe a Pio XI en Quadragessimo Anno (1931). Benedicto
XVTI lo ha reformulado en el sentido de poner a la persona en su dimensioén donal
como la beneficiaria propia: “La subsidiaridad respeta la dignidad de la persona,
en la que ve un sujeto siempre capaz de dar algo al otro. La subsidiaridad, al
reconocer que la reciprocidad forma parte de la constitucion intima del ser
humano, es el antidoto mas eficaz contra cualquier forma de asistencialismo
paternalista” (Caritas in Veritate, n° 57, 2011).

Asi pues, el primer limite ético de la soberania del estado viene de que la
persona, en tanto que provista de una intimidad, no queda absorbida en el espacio
de las res publicae, el cual constituye la razon de ser del ejercicio de la autoridad
estatal. Por ello, para salvar la primacia de la persona el ambito de soberania del
estado no debe traspasar las fronteras de lo que es la delimitacion de las com-
petencias publicas y de la coordinacidon de funciones. A diferencia de las comu-
nidades materiales, como la nacion, la familia o el circulo de amigos, que se tejen
vivencialmente a través de los vinculos correspondientes, la comunidad formada
por pertenecer a un mismo estado es meramente formal, sin que le incumba
penetrar en la esfera interior de las personas, sino mas bien dirigiéndose a ellas
a titulo de funcionarios publicos. En consecuencia, adjudicar a la nacion la
soberania es, a mi juicio, incurrir en un quid pro quo, atribuyéndole el servicio
de la autoridad que cae bajo la 6rbita estatal.

El principio sustantivo en el que se encuadra el de subsidiaridad es el de
servicio al bien comun. A una primera aproximacion el bien comun designa algo
uno — no una suma de bienes particulares — participable por los distintos
miembros de la comunidad, ya sea una obra cultural, ya una situacion de paz, de
seguridad juridica, de acceso generalizado a los bienes que procuran el
bienestar... Sin embargo, la doctrina social de la Iglesia no lo ve tanto como ya
logrado, de lo que gozar, cuanto como lo que se va edificando con la
colaboracion de todos los ciudadanos y de lo cual todos y cada uno se benefician.
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“La responsabilidad de edificar el bien comun compete, ademas de a las personas
particulares, también al estado, porque el bien comun es la razon de ser de la
autoridad politica™. Desde aqui encuentra su legitimacion el principio anterior
de subsidiaridad. Pues el papel subsidiario del estado tiene su justificacion en
que “la persona concreta, la familia, los cuerpos intermedios no estan en
condiciones de alcanzar por si mismos su pleno desarrollo; de ahi deriva la
necesidad de las instituciones politicas, cuya finalidad es hacer accesibles a las
personas los bienes necesarios —materiales, culturales, morales, espirituales—
para gozar de una vida auténticamente humana”®.

Llegados a este punto, podria esgrimirse la dificultad de hacer compatible el
bien comun con la particularidad que define a lo politico, al de-marcarlo del que
incumbe a las otras naciones soberanas. Entiendo, no obstante, que el bien de
cada nacion es un bien comun forjado histéricamente por una convivencia de
siglos y que es trasladable a toda comunidad humana, tanto si esta inscrita en la
misma jurisdiccion politica como si se aplica a otra nacién soberana. Por mas
que existan condicionantes en mayor o menor grado fortuitos o incluso debidos
al desenlace de un conflicto bélico en el nacimiento de buena parte de las
naciones, lo cierto es que en razon de que han perdurado y han llevado a cabo
empresas comunes poseen como nhaciones una cohesion que es origen de
lealtades reciprocas especificas en quienes las integran. Ello ocurre de modo
semejante a como se pertenece a una familia de modo independiente de los
motivos que en su dia llevaron a los progenitores a formar esa familia
(normalmente no en situaciones tan dramaticas como las que suelen estar en el
nacimiento de las naciones como sujetos politicos).

Hechos contemporaneos como la deslocalizaciéon de los mercados o la
globalizacion a diversos niveles (ecologico, mundializacion de las
comunicaciones, armamentista, etc.) no suprimen de suyo la estructura de las
naciones y los estados, aunque la sitien en unas nuevas coordenadas, sino que
vuelven mas celosas a aquellas por salvaguardar lo propio y plantean nuevos
retos a los segundos. Una vez constituida la nacion y situada la soberania de los
estados en sus limites éticos, de ningiin modo usurpadores de las peculiaridades
culturales de las naciones, la pretension de soberania en una nueva comunidad
integrada en un estado va mas lejos de su afirmacion legitima como aportacion
singular al bien comun. El subsuelo cultural diferencial de esa comunidad no
legitima la soberania e independencia politica, si no ha habido previamente una
estructura colonial o un sojuzgamiento; en estos casos la reaccion legitima habria
de efectuarse por cauces legales e institucionales reconocidos internacional-
mente.

* 3k %k

7 Compendio de doctrina social de la Iglesia, BAC, Madrid 2012, n. 168, p. 85.
8 Ibid.
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Piecza zastepcza i przysposobienie
w Swietle nauczania Kosciola katolickiego

Streszczenie: Opieka nad dzieckiem jest powinnoscig dorostych, w szczegolnosci
rodzicow. Jest jednak wiele sytuacji, gdy piecza jest przez nich realizowana niepra-
widlowo, co zagraza zdrowiu czy nawet zyciu matego, niesamodzielnego cztowieka.
Zachodzi woéwczas konieczno$¢ zastepowania rodzicow w dziataniach opiekunczo-
wychowawczych. Niniejsze opracowanie ukazuje problematyke rodzicielstwa za-
stepczego 1 adopcji w $wietle nauczania Kosciota katolickiego. Jest takze analiza ak-
tualnych regulacji prawnych z uwzglednieniem nauczania Kosciota katolickiego.
W artykule opisano istote pieczy zastepczej i przysposobienia, regulacje prawne oraz
wskazania zawarte w wybranych dokumentach Kosciota katolickiego w zakresie tro-
ski o dzieci pozbawione pieczy rodzicow naturalnych. Realizacja przyjetego celu
wymagala zastosowania odpowiednich metod: analizy wybranych dokumentéw ko-
scielnych, dokumentéw z zakresu prawa oraz literatury przedmiotu oraz metody syn-
tezy tresci.

Stowa kluczowe: piecza zastepcza, przysposobienie, regulacje prawne, Ko$ciot kato-
licki.

Foster Care and Adoption
in the Light of the Teaching of the Catholic Church

Abstract: Taking care of a child is the responsibility of adults, especially parents.
However, there are many situations when they do not provide care properly, they do
not want or cannot take care of their child, which endangers the health or even life of
a small, dependent person. There is then a need to replace parents in care and educa-
tional activities. This study presents the issues of foster parenthood and adoption in
the light of the teaching of the Catholic Church from a separate perspective. It is also
an analysis of current legal regulations, which should be in line with these indications
and considerations, and take into account the teaching of the Catholic Church in such
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important areas in social and individual dimensions as foster care and adoption.
Therefore, the study describes the essence of foster care and adoption, legal regula-
tions and indications contained in selected documents of the Catholic Church regard-
ing care for children deprived of the care of their natural parents. Achieving the
adopted goal required the use of appropriate methods, namely the method of analyz-
ing selected church documents, legal documents and literature on the subject, as well
as the method of content synthesis.

Keywords: foster care, adoption, legal regulations, Catholic Church.

Kazdy okres historii zna przypadki $wiadczace o tym, ze niektore dzieci
byty (lub sg) pozbawione pieczy swych naturalnych rodzicow. Przyczyny takiego
stanu rzeczy zazwyczaj maja charakter wewnatrzrodzinny albo zewngtrzny,
a nierzadko obie te przestrzenie niekorzystnie wptywaty (i nadal wplywaja) na
siebie, prowadzac do negatywnych nastgpstw. Dlatego zdarza si¢ wiele porzucen
dzieci, ich zaniedbania, patologii zycia rodzinnego w r6znych wymiarach, w tym
rozpadu rodzin, naduzywania alkoholu, ubdstwa i innych niekorzystnych zjawisk
antyrodzinnych. W konsekwencji cze$¢ dzieci wychowuje si¢ w rodzinnej i in-
stytucjonalnej pieczy zastepczej, a cze$¢ jest adoptowana.

Zardwno pieczy zastepczej, jak i przysposobieniu poswigcono wiele opra-
cowan. Jednak w odrgbnej perspektywie nie ukazano dotychczas problematyki
rodzicielstwa zastepczego i adopcji w swietle nauczania Kosciota katolickiego
wraz z analizg, na ile aktualne regulacje prawne czynig zado$¢ jego duchowi.
Niniejsze studium podejmuje taki wiasnie cel. Jednak nalezy zaznaczy¢, ze
tylko w podstawowym zakresie, tj. w odniesieniu do najwazniejszych doku-
mentow koscielnych oraz regulacji prawnych, wyznaczajacych aktualne stan-
dardy w tym zakresie. Takie potaczenie wydaje si¢ korzysta¢ z waloru pelne;j
oryginalnosci, a nadto stanowi glos w dyskursie nad zagadnieniem wptywu
nauczania Ko$ciota katolickiego, jaki to mie¢ powinno, na postawe ustawo-
dawcy wobec tak waznych obszar6w w wymiarach spotecznym i indywidual-
nym, jakimi sg piecza zastgpcza i adopcja.

Realizacja powzigtego celu wymaga zastosowania odpowiednich metod,
mianowicie metody analizy wybranych dokumentéw koscielnych, dokumen-
tow z zakresu prawa oraz literatury przedmiotu, jak rowniez metody syntezy
tresci. Stanistaw Krawczyk analiza okre$la ,,proces mys$lowy polegajacy na
roztozeniu pewnej catoSci na jej czesci sktadowe i1 rozpatrywanie kazdej z nich
osobno”, natomiast synteza to ,,}Jaczenie wyodrebnionych przez analiz¢ czynni-
kéw, elementoéw, czesci, cech, relacji z struktury problemu. Synteza przy po-
mocy takich operacji myslowych jak porownywanie, abstrahowanie 1 uogoél-
nianie zmierza do wykrywania w nowej calo$ci istotnych wlasciwosci i zalez-
nosci, ktorych nie mialy czesci sktadowe™!. Wedhug Elzbiety Osewskiej ,,cato-

' S. Krawczyk, Pojgcia uniwersalne w badaniach naukowych, Zielona Gora 2016, s. 74.
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Sciowa prezentacja zagadnienia wymaga zastosowania odpowiednich metod:
metody krytycznej analizy i syntezy. Metoda krytycznej analizy materialow
zrodtowych pozwala na przeglad dokumentéw prawnych oraz wybranych
opracowan, za$ metoda syntezy umozliwia zebranie i systemowe uporzadko-

wanie rozproszonych tresci dotyczgcych podejmowanego zagadnienia™?.

Piecza zastepcza i adopcja — istota oraz regulacje prawne

,,Gdy brakuje naturalnej rodziny lub nie spetnia ona swoich funkcji i nie
sprzyja wlasciwemu rozwojowi dziecka, a wrecz jest zrddlem jego negatyw-
nych, a nierzadko traumatycznych do$wiadczen, pojawiaja si¢ zastepcze $ro-
dowiska opiekunczo-wychowawcze, ktore usituja kompensowac dzieciom brak
wlasnej i wlasciwie funkcjonujgcej rodziny™”. Ponadto ,kiedy rodzina nie spel-
nia nalezycie swoich funkcji opiekunczo-wychowawczych lub zupetie zaprze-
staje je wypehiac, pojawia si¢ zjawisko sieroctwa spotecznego dzieci i mlo-
dziezy. To z kolei rodzi koniecznos¢ uruchomienia srodkow zaradczych, ktore
kompensowalyby braki wynikajace z niedostatku opieki w rodzinie, a w swej
dzialalno$ci sa najbardziej zblizone do rodziny naturalnej. Dos$wiadczenie
uczy, iz bardziej od instytucjonalnych form opieki nad dzieckiem osieroconym
sprawdzaja si¢ rodzinne formy opieki catkowitej. Adopcja, rodzinne domy
dziecka oraz rodziny zastepcze w swoich zatozeniach sa najbardziej zblizone
do rodziny naturalnej, a przez to staja si¢ najlepszymi formami zaradzania sie-
roctwu spotecznemu™. Sg to przede wszystkim rodziny zastepcze — spokrew-
nione, niezawodowe i zawodowe. Rodziny zastepcze zawodowe sa rodzinami
zastepczymi zawodowymi zwyklymi, rodzinami zastgpczymi zawodowymi
petnigcymi funkcje pogotowia rodzinnego oraz rodzinami zastepczymi spe-
cjalistycznymi. Oprocz nich funkcjonuja rodzinne domy dziecka, ktore wraz
z rodzinami zastepczymi wspottworza rodzinng pieczg zastepcza. Natomiast
podmiotami instytucjonalnej pieczy zastgpczej sg placowki opiekunczo-
wychowawcze typu socjalizacyjnego, interwencyjnego, specjalistyczno-tera-
peutycznego i rodzinnego, jak tez regionalne placowki opiekunczo-terapeu-
tyczne oraz interwencyjne osrodki preadopcyjne. Taki podzial, szczegolowy
status poszczegdlnych podmiotéw pieczy zastepczej, sposob jej ustanawiania
i inne kwestie uregulowane sg ustawg z dnia 9 czerwca 2011 r. o wspieraniu
rodziny i systemie pieczy zastepczej’, zwlaszcza jej art. 32-153. Aktem praw-
nym, ktory odnosi si¢ do pieczy zastepczej jest takze ustawa z dnia 25 lutego

E. Osewska, Rodzina i szkota w Polsce wobec wspotczesnych wyzwan wychowawczych,

Krakow 2020, s. 25.

3 A. Blasiak, Gdy zabraknie rodziny, w: Jaka jestes rodzino?, red. W. Kubik, Krakéw 1999,
s. 143-144.

4 J. Banach, Rodzicielstwo zastgpcze jako forma opieki nad dzieckiem osieroconym, w: Dzi-
siejsi rodzice. Problemy i wyzwania, red. J. Stala, Tarnéw 2009, s. 107.

5 Dz U.z2024r. poz. 177 z p6zn. zm.
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1964 r. Kodeks rodzinny i opiekunczy®, ktory w art. 112!-112% zawiera regula-
cje jej dotyczace.

Wszystkie podmioty pieczy zastgpczej tworza ztozong podmiotowa i 16z-
nigcg si¢ w szczegoltach kompetencyjnie mozaike pieczy zastepczej, ktora nale-
zy odrdznia¢ od adopcji — inaczej przysposobienia. Ta polega na przyjeciu
dziecka do rodziny adopcyjnej na stale i zerwaniu przez nie formalnych relacji
z rodzicami naturalnymi. Jest wiec niejako bardziej zaawansowang forma za-
stapienia rodziny naturalnej i objecia dziecka opieka i wychowaniem w porow-
naniu z pieczg zastepcza. Adopcja oznacza nawigzanie migdzy przysposabiaja-
cymi a przysposobionym stosunku prawnorodzinnego podobnego do stosunku
migdzy rodzicami a dzie¢émi naturalnymi, ale podkreslenia wymaga, ze stosu-
nek ten jest wlasnie podobny, ale nie jest taki sam, gdy chodzi o jego szczegoty
i r0zne rodzaje przysposobienia’. Przysposobienie jest rownoznaczne z przyje-
ciem dziecka do rodziny oraz przyznaniem mu w niej wszelkich praw i obo-
wigzkow®. Aktem prawnym, ktory zwiera regulacje dotyczace przysposobienia
jest wskazany powyzej Kodeks rodzinny i opiekunczy, ktory w art. 114-127
reguluje warunki adopcji, podmioty mogace przysposabiac¢ i by¢ przysposobio-
nymi, jak tez wskazuje jej rodzaje i mozliwosci ewentualnego rozwigzania.
Postepowanie adopcyjne reguluja za$ art. 154-175b wskazanej ustawy o wspie-
raniu rodziny i systemie pieczy zastepcze;.

Wskazane akty prawne przeplataja si¢ wigc zarowno odnosnie pieczy za-
stepczej, jak 1 przysposobienia. Daje to pewne zewnetrzne podobienstwo ro-
dzinnych form pieczy zastepczej i przysposobienia, ale w istocie rdznice mie-
dzy nimi sg istotne, gdy ,,obie formy sa wykorzystywane do rozwigzywania
podobnych, lecz nie takich samych probleméw spotecznych, ktérych wspolna
cecha jest troska o dzieci doswiadczajace trudnej sytuacji rodzinnej na skutek
kryzysu lub rozpadu rodziny”. ,,Wielu wychowankéw pieczy zastgpczej jest
nastgpnie umieszczanych w rodzinach adopcyjnych, ale zdarza si¢ takze, ze po
rozwiazaniu przysposobienia przychodzi szuka¢ dla dziecka miejsca w pieczy
zastepcze]”, a bledne jest przekonanie, ze ,,przysposobienie jest najlepszym
rozwigzaniem dla dziecka zyjacego w rodzinie niewydolnej wychowawczo,
gdyz dla dziecka, ktore nalezy umiesci¢ poza rodzing, adopcja nie tyle jest, co
jedynie bywa najlepszym rozwigzaniem, gdyz kazdy przypadek nalezy trakto-
wac indywidualnie 1 w przekonaniu, ze zgodne z dobrem dziecka bedzie takie
rozwigzanie, jakie w jego specyficznej sytuacji okaze si¢ optymalne™. Nie
mozna wykluczy¢, ze takim begdzie umieszczenie dziecka w pieczy zastgpczej,

¢ Dz. U.z2023r. poz. 2809 z p6Zn. zm.

T. Smyczynski, Prawo rodzinne i opiekuncze, Warszawa 2009, s. 251.

W. Gotlabek, Adopcja, w: Stownik malzenstwa i rodziny, red. E. Ozorowski, Warszawa-
Lomianki 1999, s. 3.

M. Andrzejewski, Przeobrazenia pieczy zastgpczej i przysposobienia w Polsce na przelomie
XX i XXI wieku, w: Piecza zastgpcza i przysposobienie w polskim systemie prawa, red. J. Lu-
kasiewicz, R. Lukasiewicz, Torun 2019, s. 10, 31-32.
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zwlaszcza w sytuacji, ze istnieja szanse na jego powr6ot do rodziny naturalnej.
O wyborze konkretnego rozwigzania w odniesieniu do konkretnego dziecka
decyduje sad rodzinny dzialajacy w imieniu panstwa i nas jako spoleczenstwa
zainteresowanego w urzeczywistnianiu opieki nad dzieckiem osieroconym.

Zobowiazuje do tego Konstytucja Rzeczypospolitej Polskiej z dnia 2 kwiet-
nia 1997 r.!° ktéra w art. 72. 1 stanowi, ze ,,Rzeczpospolita Polska zapewnia
ochrong praw dziecka. Kazdy ma prawo zada¢ od organéw wiadzy publicznej
ochrony dziecka przed przemoca, okrucienstwem, wyzyskiem i demoralizacja”.
Ust. 2 tego artykutu precyzuje, ze ,,dziecko pozbawione opieki rodzicielskiej ma
prawo do opieki i pomocy wtadz publicznych”. Ustawa zasadnicza nadaje dzie-
ciom szczegolny status jako punkt wyjscia przyjmujac postanowienia Konwencji
o Prawach Dziecka, a obowigzek zapewnienia ochrony ich praw czyni zasada
polityki panstwa!!.

Zgodnie z art. 20 ust. 1 Konwencji o Prawach Dziecka z dnia 20 listopada
1989 1.2, dziecko pozbawione czasowo lub na stale swego $rodowiska rodzin-
nego lub gdy ze wzgledu na swoje dobro nie moze pozostawa¢ w tym Srodowi-
sku, bedzie miato prawo do specjalnej ochrony i pomocy ze strony panstwa”.
Ust. 2 tego artykutu przewiduje, ze ,,Panstwa — Strony zgodnie ze swym pra-
wem wewnetrznym zapewniag takiemu dziecku opieke zastepcza”. Jego ust.
3 precyzuje, ze ,tego rodzaju opicka moze obejmowaé, migdzy innymi,
umieszczenie w rodzinie zastgpczej, kafala w prawie islamskim, adopcj¢ lub —
gdy to jest niezbedne — umieszczenie w odpowiedniej instytucji powotanej do
opieki nad dzie¢mi. Przy wyborze odpowiednich rozwigzan nalezy w sposéb
wlasciwy uwzglednia¢ wskazania w zachowaniu cigglosci w wychowaniu
dziecka oraz jego tozsamosci etnicznej, religijnej, kulturowej i jezykowe;j”.

To najwazniejsze z aktow prawnych dotyczacych pieczy zastepczej i przy-
sposobienia. Sg one glosem polskiego ustawodawcy, gdy chodzi o zakres pra-
wa polskiego, jak i spotecznos$ci miedzynarodowej, ktora takze wypowiedziata
si¢ co do nich.

Troska Kosciola katolickiego o dzieci pozbawione pieczy
naturalnych rodzicéw w Swietle wybranych dokumentow

Aspiracj¢ dotyczacag ochrony dzieci w ogole, a w szczegdtach pozbawio-
nych opieki naturalnych rodzicow ma takze, co nie dziwi, bo dziwi¢ nie moze,
Kosciot katolicki, ktory swojg nauczycielska troska obejmuje wszelkie sprawy
dotyczace dzieci i rodzin, w tym tych, ktore zastugujg na to szczegoélnie, a do
ktorych naleza takze dzieci pozbawione naturalnego $rodowiska wychowaw-
czego rodziny, jak i rodziny, ktére starajg si¢ je zastepowac w dziele opieki nad
dzie¢mi i ich wychowania, jakie to zadania przyjmujg na siebie rodzice zastep-

10 Dz. U. 21997 r. Nr 78, poz. 483 z pozn. zm.
L. Garlicki, Polskie prawo konstytucyjne. Zarys wyktadu, Warszawa 2021, s. 116.
12 Dz. U. 21991 r. Nr 120, poz. 526.
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czy i rodzice adopcyijni. Kosciot katolicki w szczegolnoéci stowami Ojca Swie-
tego Jana Pawta II zapisanymi w adhortacji Familiaris consortio i w encyklice
Evangelium vitae, ale takze w innych oficjalnych dokumentach, w szczego6lno-
$ci w Karcie Praw Rodziny, wypowiada si¢ wprost w tej materii.

Ojciec Swiety Jan Pawel II w adhortacji Familiaris consortio wydanej
w 1981 r. w jej nr 41 zawarl wezwanie, ze oto ,,rodziny chrzescijanskie, ktore
przez wiar¢ widzg we wszystkich ludziach dzieci wspdlnego Ojca Niebieskie-
go, beda wielkodusznie wychodzi¢ naprzeciw dzieciom innych rodzin, poma-
gajac im 1 kochajac je nie jako obcych, ale jako cztonkéw jednej rodziny dzieci
Bozych. W ten sposob rodzice chrzescijanscy beda mogli rozszerzy¢ zasieg
swej mitosci poza wigz ciata i krwi, uznajgc zwigzki wywodzace si¢ z ducha,
ktore rozwing si¢ w konkretng shuzbe dzieciom innych rodzin, czgsto potrzebu-
jacych i pozbawionych srodkéow do zycia”. Dalej w tym samym fragmencie
napisat On, ze ,;rodziny chrzescijanskie winna ozywia¢ wigksza gotowos¢ do
adopcji 1 przysposobienia dzieci pozbawionych rodzicow czy tez opuszczo-
nych: podczas gdy te dzieci, odnajdujac na nowo ciepto uczu¢ rodzinnych za-
znaja petnego mitosci, opatrznosciowego ojcostwa Boga, swiadczonego przez
rodzicow chrzescijanskich, wzrastajac w atmosferze pogody i ufnosci, cata
rodzina zostanie ubogacona wartosciami duchowymi poszerzonego brater-
stwa”!3,

W toku rozwazan nad tg adhortacjg czytamy, ze ,,zadania wspolnoty ro-
dzinnej w jej antropologicznym, spotecznym i ekonomicznym wymiarze maja
okreslone wartoéci oraz zadania, w tym mito$§¢ migdzyosobowa oraz stuzbe
zyciu rozumiang jako jego przekazywanie oraz wychowywanie dzieci, jak
i okreslone spoteczne funkcje rodziny”'. W tak ujetych wielorakich zadaniach
rodziny nie tylko przekazywanie zycia nalezace do rodzin naturalnych, ale
takze wychowywanie dzieci jest szczegélnym zadaniem po stronie rodzicow
zastepczych 1 rodzicow adopcyjnych. W ten sposob realizujg oni takze spo-
teczne funkcje rodziny, w tym zwlaszcza wychowawcza i ekonomiczna, kto-
rych nie moga lub nie chcg spelnia¢ wobec dzieci rodziny naturalne. Ojciec
Swiety Jan Pawel II zacheca w tym dokumencie przede wszystkim do adopcii,
ale co widzie¢ trzeba szerzej, gdyz takze jako wolanie o zaangazowanie rodzin
chrzescijanskich w piecze zastepcza, ktora w aktualnych polskich realiach mo-
ze mie¢ postac rodziny zastepczej lub rodzinnego domu dziecka.

Jesli chodzi o encyklike Evangelium vitae ogltoszong w 1995 r., to w jej
pkt. 93 Ojciec Swiety Jan Pawet Il wyrazit mysl, ze ,,szczegdlnie wymownym
znakiem solidarno$ci migdzy rodzinami jest adopcja lub wzigcie pod opieke
dzieci porzuconych przez rodzicow czy tez zyjacych w trudnych warunkach.
Niezaleznie od zwigzkow ciata i krwi, prawdziwa milo$¢ ojcowska i1 macie-

15 Adhortacja Apostolska Familiaris consortio Ojca Swietego Jana Pawla II, w: Jan Pawet II
., Familiaris consortio”. Tekst i komentarze, red. T. Styczen, Lublin 1987, s. 50.

S. Stefanek, Teologia rodziny w aspekcie sakramentalnej wiezi matzenstwa i rodziny z Chry-
stusem, w: Familiaris consortio. Tekst i komentarze, red. T. Styczen, Lublin 1987, s. 161.
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rzynhska gotowa jest przyjac takze dzieci pochodzace z innych rodzin, obdarza-
jac je tym wszystkim, co jest im potrzebne do Zycia i petnego rozwoju. Wsrdd
r6znych form adopcji warto zaleci¢ takze adopcj¢ na odlegtos¢, bardziej wska-
zang w przypadkach, gdy jedynym powodem porzucenia dziecka jest glebokie
ubdstwo jego rodziny. Ten typ adopcji pozwala bowiem zapewni¢ rodzicom
niezbedng pomoc, aby mogli utrzyma¢ i wychowaé wilasne dzieci, a nie laczy
sie z konieczno$cig wyrwania ich z naturalnego $rodowiska™". Encyklika od-
ro6znia adopcje od wziecia pod opieke, ktore nalezy utozsamiaé z piecza zastep-
cza zwlaszcza w jej formie rodzinnej. Stowa Papieza Polaka w tym przedmio-
cie stanowig wazne wsparcie dla 0oso6b angazujacych si¢ w piecze zastgpcza lub
w adopcje albo w obie naraz, gdyz jednoznacznie wyrazaja stanowisko Koscio-
fa katolickiego co do wartos$ci takiej aktywnosci jako szczegdlnej solidarnosci
miedzyludzkiej i prawdziwej mitoSci oraz otwartosci na drugiego cztowieka,
ktory znajduje si¢ w szczegolnej sytuacji zyciowej, gdyz jest dzieckiem potrze-
bujacym ciepta i mitosci, ktérym nie mogta lub nie chciata obdarowac go jego
naturalna rodzina.

Na te stowa Ojca Swigtego Jana Pawla II powotuje sie Klaudia Stowik
w tek$cie poswigconym rodzicielstwu zastgpczemu w $wietle zasady subsy-
diarnos$ci. Autorka ta wskazata, ze ,,rodzicielstwo zastepcze jest wspaniata mi-
sja niesienia pomocy mtodym ludziom, dzigki ktérej mogg by¢ kompensowane
braki i deficyty, bedace efektem niewydolnosci wychowawczej ich rodzicow
biologicznych™'. Niewydolno$¢ taka nie jest jedyng przestankg umieszczania
dzieci w rodzinach zastgpczych, a szerzej w pieczy zastgpczej w ogodle, choc
jest ona najczestszym tego powodem. Analogicznie jest z adopcja, ktora jako
bardziej zaawansowana formalnie i faktycznie forma zastepowania rodzicow
naturalnych w opiece nad dzie¢mi i ich wychowywaniu ma swoje podstawy
w niemoznoséci lub niecheci wywigzywania si¢ przez rodzicéw naturalnych
z ich zadan wobec dzieci.

Natomiast Karta Praw Rodziny, ktora powstala na Zzyczenie Synodu Bi-
skupow, ktory odbywat sie¢ w Rzymie w 1980 r., jest dokumentem o charakte-
rze powszechnym skierowanym w szczegolnosci do wladz panstwowych od-
powiedzialnych za polityke rodzinng. W art. 4 lit f) stanowi ona, Ze ,,sieroty
oraz dzieci pozbawione rodzicéw czy opiekunéw winny by¢ otoczone przez
spoteczenstwo szczegdlng troska. W sprawach dotyczacych adopcji lub przyje-
cia dzieci na wychowanie przez inng rodzing panstwo powinno wprowadzi¢
odpowiednie ustawy prawne, ktore utatwig rodzinom zdolnym do tego przyje-
cie dzieci potrzebujacych opieki — na state lub czasowo — a jednoczeSnie
uwzgledniajace naturalne prawa rodzicow”. Stolica Apostolska postulowata
w Karcie Praw Rodziny odpowiednie uregulowanie zagadnienia rodziny za-

15 Encyklika Evangelium vitae Ojca Swietego Jana Pawta II, w: Encykliki Ojca Swietego Jana

Pawla I, Krakow 2002, s. 968-969.
K. Stowik, Rodzicielstwo zastgpcze w swietle zasady subsydiarnosci, w: Zdrowa i mocna
rodzina fundamentem spoleczenstwa, red. J. Stala, Krakéw 2019, s. 192-193.
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stepczej w ustawodawstwie §wieckim, co w aktualnym stanie prawnym polski
ustawodawca wypetnia przede wszystkim regulacjami zawartymi w ustawie
o wspieraniu rodziny i systemie pieczy zastepczej'’, ktore to przepisy odnosza
si¢ nie tylko do rodzin zastgpczych, ale takze do rodzinnych domow dziecka
oraz do instytucjonalnych form pieczy zastepcze;.

Karta Praw Rodziny nie traci swej doniostos$ci i ,,mimo uptywu lat od jej
opublikowania nie stracita ona na swojej aktualnosci. Przeciwnie, wszystkie
wskazania w niej zawarte zachowuja swoja wage i sile argumentacji porusza-
nych probleméw. Po pierwsze jasno okresla ona bowiem tozsamo$¢ i istotg
rodziny jako srodowiska rozwoju dziecka. Po drugie, stanowi niezwykle wazy
apel, zachete skierowang do rzadéw, migdzynarodowych organizacji odpowie-
dzialnych za tworzenie polityki prorodzinnej i odpowiednich programéw do
wzmocnienia zaangazowania na rzecz obrony praw rodziny oraz umocnienia
i wsparcia instytucji rodziny”!®. Aktualno$¢ tego dokumentu mozna takze od-
nie$¢ do pieczy zastepczej i adopcji, w tym co do zadan panstwa w tym zakre-
sie, z ktorego wywiazuje si¢ ono przyjmujac odpowiednie akty prawne regulu-
jace te instytucje.

Ojciec Swicty Jan Pawel II w Liscie do Rodzin Gratissimam sane opubli-
kowanym z okazji Roku Rodziny 1994 r., w jego nr 22, napisat, ze ,,Sedzia jest
Oblubiencem Kosciota i ludzkosci i dlatego sadzi tak, jak styszymy: ,,Pojdzcie,
btogostawieni Ojca mojego (...). Bo bylem glodny, a daliscie Mi jes$¢; bylem
spragniony, a daliscie Mi pi¢; bytem przybyszem, a przyjeliscie Mnie; bytem
nagi, a przyodzialiScie Mnie” (Mt 25,34-36). Oczywiscie, ze t¢ list¢ mozna
przedhuzy¢ i znalaztaby si¢ w niej niezliczona liczba spraw, ktore sktadaja si¢
na zycie malzenskie i rodzinne. Na pewno znalazloby si¢ tam takze takie zda-
nie: ,,Bylem dzieckiem nie narodzonym i przyjeliScie Mnie, pozwoliliscie Mi
si¢ urodzi¢. Bylem dzieckiem i staliscie si¢ dla mnie rodzing. Bytem dzieckiem
osieroconym, a adoptowali$cie Mnie, wychowujac jak wiasne dzieci¢”".

»Dla rodzin chrzescijanskich adopcja jest najbardziej oczywista realizacja
jednoznacznie prostych stéw Chrystusa: ,,I kto by przyjat jedno takie dziecko
w imi¢ moje, Mnie przyjmuje” (Mt 18, 5). Jesli wiec przyjmiemy, ze mito§é
blizniego wyraza si¢ w najstarszych i zawsze nowych dzietach mitosierdzia co
do ciata i co do ducha, i stanowi najbardziej bezposrednig, powszechng forme
ozywienia duchem chrzescijanskim porzadku doczesnego, co jest specyficz-
nym zadaniem ludzi $wieckich, tatwo zauwazy¢, iz adopcja staje si¢ wlasnie
tym ,,nowym” dzielem mitosierdzia, ktéore mozna okaza¢ blizniemu, a tym
samym samemu Chrystusowi, ktory utozsamia si¢ z najbardziej potrzebujacymi
1 najmniejszymi. Poprzez ten rodzaj stuzby matzonkowie nasladujg Chrystusa,

17" M. Sitarz, Obowigzki rodziny zastepczej a katolicka nauka spoteczna, ,,Teka Komisji Praw-

niczej PAN Oddziat w Lublinie” 2019, nr 1, s. 238.

Z. Babicki, Rodzina w swietle Karty Praw Rodziny, ,,Pedagogika Spoteczna Nova” 2021, nr 2,
s. 148.

19 Zob. https://kodr.pl/wp-content/uploads/2017/03/list_do_rodzin.pdf (dostep:12.07.2024).
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ktory ,,nie przyszedt, aby Mu stuzono, lecz aby stuzy¢” (Mk 10, 45), i petnig te
stuzbe w sposob im najbardziej wtasciwy - poprzez stuzbe zyciu i mitosci. Mi-
tos¢, ktora ozywia ich dzialanie jest wrazliwa na caloksztalt potrzeb istoty
ludzkiej, a jednoczesnie pozostaje najbardziej wtasciwa forma stuzby bliznie-
mu i Chrystusowi”?’. Adopcja niewatpliwie ma takie przymioty, ktore charak-
teryzuja takze pieczg zastepcza w rodzinnych jej formach, jakimi sg rodziny
zastepcze 1 rodzinne domy dziecka. Wszak zar6wno rodzice adopcyjni, jak
i rodzice zastgpczy bedacy rodzinami zastepczymi i prowadzacymi rodzinne
domy dziecka wypelniaja pickna misje zastepowania rodzicow naturalnych,
ktorzy nie mogg lub nie chcag obdarowywaé swoich dzieci mitoscia, dba¢ o nie
poprzez opieke nad nimi i ich wychowywanie. W dziele tym, opartym na du-
chu mitosierdzia, zastgpuja ich rodzice zastepczy i rodzice adopcyjni, ktorzy
odnosza z tego tytutu wiele korzysci, w tym spetnia¢ si¢ w roli rodzicow, co
ma szczegblne znaczenie w przypadkach niemozno$ci posiadania przez nich
naturalnych dzieci.

W stowach homilii wygloszonej 8 lipca 2006 roku w Walencji, podczas
czuwania modlitewnego w trakcie Swiatowego Spotkanie Rodzin, Papiez Be-
nedykt XVI podkreslil, ze ,,rodzina jest niezastgpionym dobrem dla narodow,
fundamentem spoteczenstwa oraz wielkim skarbem malzonkéw na cate zycie”.
Wskazywat On rowniez na warto$¢ rodzicielstwa czy to naturalnego czy adop-
cyjnego, moéowiac: ,,Ojciec i matka wypowiedzieli przed Bogiem catkowite
»tak”, stanowigce podstawe laczacego ich sakramentu. Dlatego tez, aby we-
wnetrzna wi¢z rodziny byla pelna, jest konieczne, by wypowiedzieli rowniez
»tak” wyrazajace akceptacje dzieci poczgtych albo adoptowanych, obdarzo-
nych wtasng osobowoscia i charakterem. Beda one dzigki temu dalej wzrasta¢
w atmosferze akceptacji i mitosci, a mozna mie¢ nadziej¢, ze po osiagnigciu
odpowiedniej dojrzato$ci swoim ,,tak” odptaca si¢ tym, ktorzy dali im zycie™?!.

Ojciec Swiety Franciszek w adhortacji apostolskiej Amoris Laetitia
w rozdziale V pkt. 178-181 odniost si¢ do adopcji i opieki zastepczej. Papiez
wskazal, ze ,,macierzynstwo jest nie tylko rzeczywisto$cig biologiczng, lecz
przejawia si¢ na roézne sposoby”.(...) ,,Adopcja jest jednym z bardzo wielko-
dusznych sposobow macierzynstwa i ojcostwa. Pragne zatem zacheci¢ tych,
ktoérzy nie moga mie¢ dzieci, do poszerzenia i otwarcia ich mitosci malzen-
skiej, aby przyjaé tych, ktdrzy sg pozbawieni odpowiedniego srodowiska ro-
dzinnego. Nigdy nie pozatuja swej hojnosci. Adopcja jest pelnym mitosci ak-
tem obdarzania rodzing tych, ktorzy jej nie majg. Trzeba nalegac, aby prawo-
dawstwo moglo utatwiaé procedury na rzecz adopcji, zwlaszcza w przypadku
dzieci niechcianych, aby zapobiec aborcji lub porzuceniu. Ci, ktorzy podejmuja
wyzwanie adopcji i przyjmuja osobg bezwarunkowo i bezinteresownie, stajg

20 M. Brzezinski, Nauczanie Magisterium Kosciota o adopcji, ,,Roczniki Nauk o Rodzinie”
2011,t.3,s.197-198.

21 Zob. https://opoka.org.pl/biblioteka/W/WP/benedykt xvi/homilie/walencja_czuwanie 08072
006.html (dostep: 29.08.2024).
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si¢ posrednikami mito$ci Boga. Decyzja o adopcji oraz podjeciu si¢ opieki
zastepcze] wyraza szczegodlng ptodnos¢ doswiadczenia matzenskiego, daleko
wykraczajaca poza przypadki, gdzie jest bolesnie naznaczona nieptodnoscia
(...). W obliczu sytuacji, w ktorych dazy si¢ do posiadania dziecka za wszelka
cene, w imi¢ prawa do spehienia siebie, wlasciwie rozumiana adopcja i opieka
zastepcza ukazujg wazny aspekt rodzicielstwa i posiadania potomstwa, ponie-
waz pomagajg uznac, ze dzieci, czy to rodzone, czy adopcyjne lub powierzone
w opieke, sa kim$ innym od nas i trzeba je przyjaé, kochac, troszczy¢ si¢ o nie,
a nie tylko wyda¢ je na $wiat. Decyzje w sprawie adopcji i opieki zastepczej
zawsze powinny kierowac sie dobrem dziecka??.

Kodeks prawa kanonicznego takze dotyka problematyki adopcji. Kanon
110 zawiera zapis ,,Dzieci adoptowane zgodnie z przepisami prawa cywilnego
uwazane sg za dzieci tego lub tych, ktorzy je adoptowali”?. W komentarzu do
kodeksu czytamy, iz ,.kanon ten nalezy do tych kanondéw, w ktorych przyznaje
si¢ normom prawa $wieckiego skuteczno$¢ na forum kanonicznym. Z przyspo-
sobieniem dokonanym zgodnie z obowigzujagcym prawem cywilnym prawo
kanoniczne wigze skutki okreslone w kanonach. (...) O tym czy i kiedy zacho-
dzi stosunek przysposobienia, decyduje prawo cywilne, natomiast skutki tego
przysposobienia na forum kanonicznym reguluje wytacznie prawo kanoniczne.
Jesli stosunek przysposobienia zostaje na forum cywilnym rozwigzany, wygasa
on takze na forum kanonicznym”. Kanonowi temu ,,przyswiecat zamyst ustale-
nia sytuacji kanonicznej dzieci przysposobionych, co ma sprzyja¢ integracji
dzieci opuszczonych w nowa rodzing. (...) Dzieci adoptowane zgodnie z prze-
pisami prawa cywilnego sg uwazane za dzieci tych (lub tego), ktérzy je adop-
towali. Prawo kanoniczne zrownuje stosunek adoptujacy — adoptowani ze sto-
sunkiem rodzice naturalni — ich dzieci. Przysposobienie powoduje zaistnienie
pokrewienstwa prawnego obejmujgcego adoptowanego i jego potomkow
z jednej strony oraz adoptujacych i ich krewnych z drugiej strony”?*,

Na znaczenie adopcji oraz pieczy zastepczej zwracaja takze uwage dusz-
pasterze Kosciota w naszym kraju. Przyktadem tego jest list biskupow polskich
na Niedziele Swietej Rodziny w 2009 r., w ktérym napisali, Ze ,,bezdzietno§é
pozostaje tajemnica, ktora by¢ moze zrozumiemy dopiero po drugiej stronie
zycia. Zawsze jednak warto rozezna¢, czy Bog nie powotuje nas w ten sposob
do szczegodlnej odpowiedzialnosci za dzieci juz urodzone, ktére z rdéznych po-
wodow nie mogag wychowywac sie w swoich rodzinach naturalnych. Czy nie
wzywa do szczytnej odpowiedzialnos$ci poprzez adopcje¢, rodzicielstwo zastgp-
cze czy tez prowadzenie z calym oddaniem rodzinnego domu dziecka. Nie

22 Zob.  https://opoka.org.pl/biblioteka/W/WP/franciszek_i/adhortacje/amoris_laetitia 19032016
(dostep: 29.08.2024).

Kodeks prawa kanonicznego, Poznan 1983, s. 71.

J. Krukowski, R. Sobanski, Komentarz do kodeksu prawa kanonicznego, t. 1, ks. 1, Normy
ogolne, Poznan 2003, s. 180.
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bojmy si¢ adoptowaé dzieci”®. Egzemplifikacjg takiego nauczania jest takze
stowo biskupa kieleckiego Jana Piotrowskiego skierowane do wiernych diece-
zji w 2018 r., w ktorym napisat on, ze ,,rodzicielstwo zastgpcze poprawia los
dzieci i stwarza im atmosfer¢ zycia rodzinnego”, w zwiazku z czym biskup
zwrécit sie ,,do wszystkich, ktorzy potrafia zrozumie¢ tgsknote zranionych
przez los dzieci, o otwarcie dla nich swojego serca i domu, tak by mogty na
nowo odnalez¢ namiastke ciepta domu rodzinnego. Taka nasza postawa bedzie
realizacja przykazania miloSci oraz wypelnieniem nauczania Chrystusa:
»Wszystko, co uczynili$cie jednemu z tych braci moich najmniejszych, Mnie-
scie uczynili” oraz ,.kto przyjmuje jedno z tych dzieci w imi¢ Moje, Mnie
przyjmuje, a kto Mnie przyjmuje, nie przyjmuje Mnie, lecz tego, ktory Mnie
postal?®. Sg to wazne wypowiedzi w ramach codziennej pracy duszpasterskiej,
stanowig one istotne wsparcie dla osob rozwazajacych zaangazowanie w rodzi-
cielstwo zastepcze oraz chcacych przysposobi¢ dzieci, jak tez umacniaja
W poczuciu czynienia dobra te osoby, ktore sa juz rodzicami zastepczymi oraz
rodzicami adopcyjnymi.

Na marginesie rozwazan, jako ze nie sa to stricte formy pieczy zastepczej
i przysposobienia, wspomnie¢ trzeba o adopcji serca oraz o adopcji duchowe;.
Sa one jednak szczegdlnymi formami wsparcia materialnego i duchowego,
a tym samym majg one wigcej niz istotne znaczenie w catoksztalcie zaangazo-
wania Kosciota katolickiego na rzecz dzieci i rodzin.

Pierwsza okreslana jest takze jako adopcja na odleglos¢ i jest formg pomo-
cy ubogim dzieciom z krajoéw trzeciego $§wiata. Z reguly polega ona na wspar-
ciu finansowym konkretnego dziecka, ktorego celem jest umozliwienie dziecku
edukacji. Obejmuje takze zdolng mtodziez i rowniez wigze si¢ z pomoca
w zdobyciu wyksztalcenia lub nauka konkretnego zawodu. Migdzy ofiarodaw-
cg a podopiecznym tworzy si¢ niepowtarzalna wiez, czesto pomagajacy otrzy-
muje zdjecie swojego podopiecznego a nawet listy. Takg formg pomocy zaw-
sze objete sa dzieci w cigzkiej sytuacji zyciowej a nad wydatkami zwigzanymi
z ich edukacjg, zdrowiem i wyzywieniem czuwaja na miejscu misjonarze oraz
wolontariusze?’. Innymi stowy adopcja serca, a wiec adopcja na odleglo$é, to
program pomocy w ksztatceniu dzieci afrykanskich pochodzacych z biednych,
wielodzietnych rodzin, ktorych nie sta¢ na edukacje. Podejmujac si¢ adopcji
serca poprzez oplate czesnego, dajemy szans¢ dziecku na wszechstronny roz-
woj i lepszy $wiat®®,

Adopcja duchowa dziecka poczgtego jest zas ,,Slubem, ktorego trescia jest
modlitewne zobowigzanie podjete przez osobe w intencji ocalenia zagrozonego
zycia dziecka w tonie matki oraz prawego zycia po urodzeniu. Istotg duchowe;j
adopcji jest modlitwa codzienna w intencji dziecka i jego rodzicow, trwajaca

23 Zob. https://www.niedziela.pl/artykul/88666/nd/Nie-bojmy-sie-adopcji (dostep: 12.07.2024).
26 Zob. https://misyjne.pl/bp-piotrowski-o-rodzicielstwie-zastepczym/ (dostep: 12.07.2024).

27 Zob. https://adopcjaserca.pl/adopcja-serca/co-to-jest-adopcja-serca/ (dostep:12.07.2024).

28 Zob. https://misje.siostryodaniolow.pl/adopcja-serca (dostep:12.07.2024).
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przez dziewigé miesiecy”?. Do takiej formy adopcji we wszystkich parafiach
zachecaja biskupi polscy, w tym z okazji Dnia Swictosci Zycia przypadajacego
na 25 marca®’, jak tez poszczegdlni z nich, czego przykladem jest najnowszy
apel w tym wzgledzie biskupa ptockiego Szymona Stutkowskiego wystosowa-
ny w przeddzien uroczystosci Zwiastowania Najswietszej Maryi Panny, ktore
to §wigto przypadio na dzien 8 kwietnia 2024 r., w ktérym zachecal diecezjan,
aby wlaczyli si¢ w akcje codziennej modlitwy za dziecko poczete, wskazujac,
ze ,,potrzebna jest nasza mobilizacja, by promowa¢ kulture zycia, zwigzana
z troskg o ochrone ludzkiego zycia od poczecia do naturalnej $mierci. Prosze
o wlaczenie si¢ w dzieto duchowej adopcji dziecka poczetego. Niech przyktad
i wstawiennictwo rodziny Ulméw, meczennikéw z Markowej, wspomaga nas
w promowaniu cywilizacji zycia. Zach¢ecam do wlaczenia si¢ w t¢ modlitwe
szczegolnie ludzi mtodych, dziewczyny i chtopcow, a takze kaptanow”. Biskup
zapewnil, ze sam od lat takg modlitwe podejmuje™™!.

Podsumowanie

Koscidt katolicki poprzez nauczanie dotyczace pieczy zastepczej i przy-
sposobienia aktywnie wlacza si¢ w ich promowanie, a tym samym sprawia, ze
formy takiej pomocy dziecku osieroconemu zyskuja na znaczeniu jako$ciowym
i ilosciowym. Analiza dokumentow Kosciota ukazuje petne troski stanowisko
w zakresie ochrony dziecka i rodziny, realizowane takze poprzez rodzicielstwo
zastepcze 1 adopcje. Dzigki temu dzieci pozbawione pieczy naturalnych rodzi-
coOw zyskuja nowe rodziny, w ktérych moga kompensowaé rézne deficyty,
wzrasta¢ w rozwoju, zmierza¢ ku samodzielnemu i prawidtowemu dorostemu
zyciu, a rodzice zastgpczy i rodzice adopcyjni zyskujg réwnie wiele — przede
wszystkim szanse na spetnianie si¢ w roli rodzicow, co ma znaczenie zwlasz-
cza w sytuacjach ich bezdzietnosci. Warto w tym miejscu przywotac istotna
wypowiedz na temat rodzicielstwa zastepczego, ktora dotyczy takze przyspo-
sobienia: ,,z uwagi na szczegdlny 1 wyjatkowy charakter, okresli¢ je mozna
mianem spotkania. W spotkaniu tym uczestnicza dzieci, ktore znalazty si¢
w trudnej dla siebie sytuacji oraz chcagcy im pomoéc dorosli. Podstawg spotkania
jest tutaj dziecigca tragedia, jakg jest osamotnienie. Dzigki pomocy dorostych,
odpowiadajacych na zawolanie dziecka, spotkanie rozpoczynajace si¢ tragedia
moze zakonczy¢ si¢ pozytywnie. W trakcie owego spotkania pomigdzy doro-
stymi a dzieckiem powsta¢ moze silna wigz emocjonalna, nazywana przez Ma-
ri¢ Lopatkowa wiezig serca, ktora sprawi, ze dotychczas obcy sobie ludzie sta-
ng si¢ dla siebie szczegolnie bliscy. Dzigki tej wigzi mozliwe stanie si¢ stwo-

2 A. Skreczko, Adopcja duchowa, w: Stownik matzenstwa i rodziny, red. E. Ozorowski, War-

szawa-Lomianki 1999, s. 5.

Zob. https://misericors.org/rzecznik-episkopatu-biskupi-zachecaja-do-podjecia-we-wszystkich-

parafiach-duchowej-adopcji/ (dostep:13.07.2024).

31 Zob.  https://www.ekai.pl/bp-stulkowski-zacheca-diecezjan-do-duchowej-adopcji-zycia-pocze
tego/ (dostep:12.07.2024).
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rzenie relacji, ktorej istota bedzie nie tyle wiez formalno-prawna, ale przede
wszystkim wigz serca, czyli mitos¢. Dorosli odpowiadajg na dziecigce zawota-
nie wlasnie po to, by dziecigca tragedia osierocenia zakonczyla si¢ tryumfem
dobra nad ztem, by pomigdzy nimi powstata silna emocjonalna wi¢z, dzigki
ktorej osierocone dziecko bedzie moglo poczué, iz znalazto dla siebie nowa
kochajaca go rodzing. Podstawowym zatem motywem, dla ktérego dorosli
decyduja si¢ odpowiedzie¢ na zawotanie cierpigcego dziecka jest chec stwo-
rzenia dla niego, ale i z nim nowej rodziny. Oczywiscie nowa rodzina ma by¢
rodzing nie tylko dla samego dziecka, ale takze dla dorostych™2.

Tym samym rodzice zastgpczy i rodzice adopcyjni czynia szczegdlng po-
stuge rodzinng, o ktorej Gianni Colzani pisze, ze ,,chodzi w niej zaré6wno
o powotanie spoleczne rodziny, zdolnej wychowywacé i przyjmowacé dzieci, jak
i 0 jej udziat w zyciu i misji Kosciota™?. Przyjmuja one bowiem dzieci osiero-
cone i je wychowujg, jak i si¢ nimi opiekujg, przez co czynnie uczestnicza
w zyciu Kosciota katolickiego, ktorego rolg jest takze troska o dzieci i rodziny,
w tym te potrzebujace szczegdlnego zainteresowania.

% %k %k
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In Lithuanian Catholic churches, the question of the language of additional
services arose in the second half of the nineteenth century, with the beginning of
the Lithuanian national revival. At that time, the language of the liturgy was
Latin. Local languages were used in additional services. These included Gospel
readings, sermons, supplications, the Rosary, Lamentations, processional sing-
ing, as well as May, June, and October services. In churches, Polish was the main
language used in additional services. With the rise of Lithuanian national con-
sciousness, attention was drawn to the less than normal situation of the use of
Polish in additional services in parishes where the majority of parishioners were
ethnic Lithuanians. Lithuanians started demanding the recognition of equal
rights for their language. In purely Lithuanian parishes, the Lithuanian language
was introduced into additional services fairly seamlessly, and in the late nine-
teenth-the early twentieth century, Lithuanian was used in additional services in
such parishes. The situation was different in the so-called mixed parishes, where
Lithuanian and Polish parishioners lived side by side. The Polish parishioners
did not want to give up their positions: they were determined to keep Polish in
additional services. When Lithuanian parishioners demanded rights for their
mother tongue, conflict situations often erupted. In this article, the term ‘con-
flicts’ is used to describe disputes in parishes over the use of the language in
additional services. Conflicts in parishes can be likened to the term ‘battles’ that
took place between believers of the same parish based on ethnic preferences.
Feuds (conflicts) in churches over the use of the language of additional services
took many forms, ranging from petitions to diocesan superiors and the civil au-
thorities to scuffles in churches, disruptions to singing, and even instances of
bloodshed. The extent of a conflict situation depended on the social activity of
one ethnic group or another. A small ethnic group in a parish could have caused
a relatively serious disturbance, or, conversely, a larger ethnic group could have
solved the problems more easily. Ethnic conflicts in parishes made it difficult for
priests to carry out their pastoral work. Parish priests and diocesan hierarchs
looked for the best ways to resolve a conflict situation in one parish or another.
The use of a particular language in the additional services depended a lot on the
ethno-cultural position of the parish priest. Traditionally, senior priests made an
effort to preserve the long-standing use of Polish in the additional services. In-
fluenced by the ideas of national revival, the clergy of the younger generation
tried to respond to the desire of Lithuanian parishioners to use their mother
tongue in additional services. Taking the conflicts over the language of the addi-
tional service in parishes as a whole, it can be seen as a clash between two com-
peting nationalisms in the Catholic Church. The Poles and the Lithuanians tried
to consolidate their positions in the context of modern nation-building.

Conflicts over the language of additional services took place in all three
Lithuanian dioceses — Vilnius, Samogitian (TelSiai), and Seinai (Augustow).
However, the extent of conflict situations varied in each of them. The object of
this study is conflicts over the language of worship in the parishes of the
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Lithuanian part of the Samogitian (TelSiai) diocese, excluding the city of Kaunas.
In terms of the scale of conflicts, this diocese was not much different from the
diocese of Seinai (Augustow) and did not match the scale of conflicts in the di-
ocese of Vilnius. In the diocese of Vilnius, conflicts over the language of addi-
tional services were the most numerous.

The terms ‘conflicts’ and ‘conflict situations’ are used in the sense of disa-
greements over the language of additional services or the language of the ser-
mons that went beyond the parish boundaries, i.e., the news found its way to the
press, complaints and petitions were written to the clerical hierarchy or the civil
authorities, parishioners clashed in parishes, and the like.

The historiography on conflicts over the language of additional services in
the Samogitian (TelSiai) diocese is not rich. Publications of the contemporaries
that appeared before the First World War can be conditionally counted as histo-
riography'. This is what Vytautas Merkys wrote about the introduction of Lith-
uanian sermons by Bishop Motiejus Valancius: ‘Lithuanian sermons in the time
of Valancius took root in all Lithuanian parishes that belonged to the Samogitian
diocese. Exceptions were some churches in the towns and in the eastern outskirts
of Zarasai County’2. The author of this article wrote three publications on con-
flicts in the Samogitian (Tel$iai) diocese. The first two articles deal with the
problems of all three dioceses, without singling out the Samogitian (TelSiai) di-
ocese’. The third article deals with the situation in two parishes of the Samogitian
(Telsiai) diocese — Zarasai (Novoaleksandrovsk) and Cekigké?. Lithuanian pa-
rishioners demanded their rights in Zarasai parish, while in the parish of Cekiske,
it was the Polish believers who put forward their demands. In the former parish,
the Polish believers mainly conflicted about the time assigned for the sermons in
Lithuanian or Polish. At the bishop’s instruction, the time for the Lithuanian ser-
mon was set before Holy Mass, because the Lithuanian-speaking parishioners
lived mainly in the villages outside the town, and it took them long to get to
church. Meanwhile, the Polish sermon was preached after the Mass, because
Polish-speaking parishioners were townspeople, and the church was closer to
them. Until 1909, the language of additional services and sermons in the parish
of Cekiské was Lithuanian. However, the Polish-speaking parishioners, mostly

' K.S.[Kazimieras Saulys], Miisy santykiai su lenkais, “Draugija” 1910, no. 41, p. 59-73; Pel-
icanas, Lenkysté Kauno gubernijoje, “Viltis” 1911-10-09, p. 1. These publications reviewed
the situation in all three dioceses: Vilnius, Samogitian (TelSiai), and Sejny (Augustow).

V. Merkys, Motiejus Valancius. Tarp katalikiskojo universalizmo ir tautiskumo, Vilnius 1999,
p. 691.

A. Katilius, Konflikty polsko-litewskie o jezyk nabozenstw mieszanych (polsko-litewskich) pa-
rafiach na przelomie XIX i XX wieku, in: Pozostawione historii: Litwini o Polsce i Plakach,
ed. K. Korzeniewska, V. Sirutavi¢ius, Krakow 1999, p. 109-120; A. Katilius, Konfliktai dél
kalbos vartojimo pridétinése pamaldose: lietuviskos spaudos reflekcija, “Lietuviy kataliky
mokslo akademijos metrastis” 2023, vol. 46, p. 87-107.

A. Katilius, Conflicts over the Language of Additional Service in the Samogitian (TelSiai) Dio-
cese: The Cases of Zarasai and Cekiské Parishes, “Studia Etckie” 26(2024), no. 2, p. 225-248.
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the nobles, thought that a Polish sermon should be preached in their parish
church. Mindaugas Balkus writes about the Lithuanisation of the churches of
Kaunas in the 1920s°.

In writing this article, the author mainly used the Lithuanian periodical
press. The archives contain little information about conflicts over the language
of additional services in the Samogitian (TelSiai) diocese.

In this article, we will try to address the reasons for conflicts and conflict
situations in parishes, describe the course of conflicts, the scale and geographical
distribution of conflicts, their chronology and intensity, and the ways the con-
flicts in parishes were resolved.

Reasons for conflict situations

The causes of conflicts can be divided into two groups: (1) determined by
parishioners’ interrelationships, or internal, and (2) external, when the impetus
to take one action or another came from the outside.

One of the reasons for the conflict situations was the language of the ser-
mons in the church. This problem was understood to mean that the introduction
of Lithuanian sermons and hymn-singing in the churches of ethnographic Lithu-
ania is ‘entirely correct, and the Lithuanian nation cannot refuse it. In the
churches of ethnographic Lithuania, the first place must belong to the Lithuanian
language and not to Polish’. This is reinforced by the comparison that French is
the first language spoken in France and German in Germany®. It was realised that
Polish sermons could not be abolished quickly in places where there were large
numbers of Polish parishioners and those listening to sermons in Polish. On the
other hand, ‘the introduction of Polish services and sermons in purely Lithuanian
parishes would be even more unwise”’.

In Zarasai parish, the conflict was caused by the timing of Lithuanian and
Polish sermons set by the diocesan superiors. The Poles were unhappy that the
Lithuanian sermon was timed before the Mass and the Polish sermon after the
Mass. They saw it as discrimination against the Polish language and a disregard
for their aspirations.

The parish of Cekiské was mixed. About a third of the parishioners spoke
Polish at home, but at the same time they had a good command of Lithuanian.
The nobles mostly spoke Polish. They had no problem with Lithuanian sermons
in church. However, they were instigated from the outside to introduce Polish
sermons in the Cekiké church. The columnist of the magazine Draugija (Asso-
ciation) thus commented on the causes of the conflict: ‘all appeal fo justice [em-
phasis by the author — 4. K.]. The noble “Poles” demand Polish sermons for the

> M. Balkus, Kauno baznyciy lietuvéjimas XX a. 3-iajame desimtmetyje, “Soter” 49(2014), p. 24-

35.
A. Jakstas, Faktai ir principai, “Draugija” 1911, no. 50, p. 168.
7 Ibidem, p. 169.
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sake of justice, the Lithuanians want to maintain the old order for the sake of
justice, and the bishop wants to appease both sides for the sake of justice’®.

In Zeimiai parish, the nobility decided — without informing the Lithuanians
— that church services should be alternately in Polish and Lithuanian. However,
when hymn-singing in Lithuanian began, agitation against the Lithuanian lan-
guage began at the urging of a local landowner, and it resulted in disputes and
even riots among the parishioners’.

In the filial church of Pelikonys, the bishop allowed additional services in
Lithuanian every third Sunday and holy day. After the arrival of a Polish priest
in 1909, hymn-singing in Lithuanian was allowed every fourth Sunday, and the
Lithuanian sermon was abolished'?.

In Karmélava parish, Lithuanian parishioners asked to be allowed to sing
hymns in church in Lithuanian, but the Polish parishioners resisted.

Speaking about the events in Ukmergé parish, Rev. Juozas Tumas-Vaizgantas
described the causes of the conflicts:

In the summer of 1899, rumours of disagreements between the pure Lithuanian vil-
lagers of the diocese and the townspeople, Polonised Lithuanians, were widely
spread in the Samogitian diocese, due to the disproportionate use of Lithuanian and
Polish in the church. It happened the way it always does: a small misunderstanding
at the beginning, which did not arise from any mutual hatred among the parishion-
ers, but through the inability if not to coordinate in time, then at least not to be
incited by unfortunate orders, overwhelmed the whole parish, stirred the minds of
the hitherto drowsy districts, and echoed to more distant lands as a real rebellion,
with the desecration of the holy place and the indignation of the faithful'!.

A correspondent of the Tévynés sargas (The Homeland Guardian) thus de-
scribed the reasons for the conflicts between Lithuanian and Polish in churches.

The question of the place of Lithuanian and Polish languages in the church wor-
ries many people. The unjust division of languages between the Lithuanian and
the Poles is coming to the fore as the national revival continues to spread. The
Lithuanians claim there are more of us, so there should be more time for the Lith-
uanian language in church, while the Poles say we have always had more, and we
will not give up our place. This leads to quarrels and sometimes indecent confu-
sions in churches. Younger priests advocate a revision of the old order, while
older priests advocate upholding the tradition'?.

A. Jakstas, Teisybé ir kalby klausimas Lietuvos baznyciose, “Draugija” 1909, no. 33, p. 29.
K. S. [Kazimieras Saulys], Miisy santykiai su lenkais, “Draugija” 1910, no. 41, p. 66.
Pelicanas, Lenkysté Kauno gubernijoje, “Viltis” 1911-10-09, p. 1.

[Vaizgantas], Délko kyla Ukmergés ir k. panaszios istorijos?, “Tévynés sargas” 1900, nos 4-5,
p. 25.

Jonas Siuselis, Nuo Batakiy padangés, “Tévynés sargas” 1901, no. 2-3A, p. 27-28.
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Quite a number of conflicts were caused by the desire of Polish parishioners
to introduce sermons and other additional services in Polish. This is what Rev.
Antanas Alekna wrote about it:

Until 1905, our Polish landowners were content with one Polish Gospel, and in
many places did not require it as they knew Lithuanian well; now they suddenly
became so pious that they even want Polish sermons. The landed gentry of the
akalica [the nobility neighbourhood] take their cue from the nobles. Before free-
dom, they understood Lithuanian well and sometimes they did not speak Polish
at all, but they willingly listened to Lithuanian sermons and sang Lithuanian sa-
cred hymns together with the Lithuanian villagers. Now all of them have suddenly
forgotten Lithuanian, say they do not understand the language of the ‘boors’ an-
ymore, and demand Polish sermons, supplications, rosaries, May and other ser-
vices... In these demands, our lords and nobles invoke the principle of ‘justice’ by
referring to statistics, by pointing to their numerical strength'3.

Referring to the efforts of the Poles to Polonise the mixed parishes, the au-
thor of the article writes that they are making a fuss in the Polonised parishes,
demanding Polish services, writing petitions to the diocesan hierarchy, sending
delegations to bishops, inciting riots in churches, preventing the Lithuanians
from singing hymns and listening to Lithuanian sermons, etc.”'*.

The Course of the Conflicts

The conflicts in the parishes of Zarasai (Novoaleksandrovsk) and Cekiskée
have already been described'. For this reason, these parishes will not be men-
tioned in this article.

In 1884, at the Stations of the Cross, the parish priest of Kraziai forced the
parishioners to sing hymns in Polish instead of Samogitian. The governor-gen-
eral asked the bishop to take measures to prevent priests from forcing parishion-
ers to sing in Polish instead of Samogitian'® In his explanation to the bishop, the
parish priest of Kraziai noted that he did not force his parishioners to sing in
Polish!”. He pointed out that the landowners repeatedly hinted that his predeces-
sors not only preached Samogitian sermons, but also Polish sermons, and now
even the Gospel is not read in Polish.

In 1886, the parish priest of Raseiniai explained in his report to the bishop
why he had preached a sermon in Polish on Lenten Sunday, on 2 March 1886.

Kuronietis [Antanas Alekna], Kalby klausimas Lietuvos Baznyciose ir Vilniaus “Sgjunga”,
“Draugija” 1911, no. 60, p. 386-387.

14" Tbidem, p. 386.

A. Katilius, Conflicts over the Language of Additional Service..., op. cit., p. 225-248.

A letter of the governor-general of Vilnius to the bishop of the Samogitian (Telsiai) diocese,
1884-06-21, Lietuvos valstybés istorijos archyvas (hereinafter LVIA, Lithuanian State Histor-
ical Archives), f. 1671, ap. 4, b. 144, 1. 799-800.

17 Explanation of the parish priest of Kraziai, 1884-12-18, ibidem, 1. 801.
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He explained his action by his wish to clarify the importance, significance, and
sanctity of that time; also, to explain the mystery of repentance, so that people
could make their Easter confession for their own spiritual benefit. It should be
noted that he did not preach during the liturgy, but after the Gospel reading. After
the Polish sermon, he read the Gospel in Lithuanian and preached in Lithuanian.
Since time immemorial, the Raseiniai church had had the custom of reading the
Gospel from the pulpit first in Polish and then in Lithuanian. Around half of the
parishioners speak Polish at home, and there are some who do not understand
Lithuanian at all'®. A letter from the governor-general of Vilnius to the bishop
instructs that the Gospel and sermons should not be in the language of a minority
of parishioners, but in the mother tongue of the majority'?. The dean of Veliuona
visited to the church of Raseiniai and interviewed twenty old-timer parishioners:
what language sermons had been delivered since old days, what the current cus-
tom was, and how many parishioners might be demanding sermons in Polish.
The survey revealed that from time immemorial, on Sundays and holy days, the
sermon had been delivered first in Polish and then in Lithuanian. From their
childhood, when they came to the church in Raseiniai, these parishioners listened
to sermons in Polish and Lithuanian. For the last two or three years, the sermons
had been in Polish. The last sermon in Polish was preached by the parish priest
on 2 March 1886. As for the need for Polish sermons, they are necessary, because
there are around 800 Catholics in Raseiniai, of whom about one-sixth understand
a little Lithuanian and the rest speak only Polish and do not understand Lithua-
nian. In addition, the parishioners who resided in nobility neighbourhoods,
akalica, spoke Polish at home. That was why other additional services in the
Raseiniai church were held in Polish. Finally, they confirmed that the Raseiniai
church could not do without sermons and additional services in Polish*. An ar-
chive file contains a list of locations in Raseiniai parish where parishioners spoke
Polish at home. The list includes 39 locations?'. The Lithuanians of Raseiniai
parish asked the parish priest to introduce more additional services in Lithuanian,
but he refused. In the summer of 1899, parish representatives went to the bishop
twice and sent two appeals with many signatures to him. The bishop took their
requests into consideration and ordered that May and October services be held
in two languages (Lithuanian in the morning and Polish in the evening). ‘O Holy
God’ should be sung in Lithuanian and in Polish on alternate Sundays. Hymns
in processions to be sung in Polish without exposition and in Latin with exposi-
tion. The Polish parishioners did not like this and even asked the parish priest
not to follow the bishop’s orders. However, the nobility did not often go to

18 Report of the Raseiniai parish priest to the bishop, 1886-04-03, LVIA, F. 1671, ap. 4, b. 146,
1. 826-826v.

19 Letter of the governor-general of Vilnius to the bishop, 1887-03-22, ibidem, 1. 822-824.

20 Act of the dean of Veliuona, 1886-08-18, ibidem, 1. 827-828.

21 List of locations, 1886-08-18, ibidem, 1. 829.
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church, and they forgot everything a month later?’. In 1900, the supplications,
‘May Jesus Be Honoured’ etc. came to be sung in Lithuanian in the church of
Raseiniai on Mondays. This led to significant resentment among the Polish pa-
rishioners?. In 1902, Tévynés sargas wrote that after two months of Lithuanian
hymn-singing in the Raseiniai church, an order to sing in Polish came from the
pulpit again. Again, two or three men sing, and the whole church is silent. With
nobody to sing in Polish, the parish priest sings all by himself**.

In the Viduklé church, only one Gospel is read in Polish and all the rest in
Lithuanian. However, the author of the article is surprised: ‘Incidentally, at each
holy day, the organist plays the Holy Hours in Polish. Now this I cannot under-
stand — why the organist gives Polish concerts to the Samogitians. If the parish
priest wants the Samogitians not to understand the Hours, I would suggest he
sang in Latin, because this would be at least in the language of the Church’?.

A report from Pocitinéliai reads that sermons were delivered in Lithuanian,
but after the parish priest was replaced, Polish sermons were introduced?®.

The correspondent of Tévynés sargas regrets that no Lithuanian is ever
heard in the Lapés church. The parishioners of Lapés became Polonised and re-
gard Lithuanians with disdain. The article reads: ‘Meanwhile, the grandparents
of those “Poles”, who are still alive, speak good Lithuanian, and the surnames of
people and the names of places clearly indicate that it was not Poles but Lithua-
nians who had lived here since olden times’?’.

When discord surfaced in Zeimiai parish, complaints against the Lithuani-
ans were sent to the bishop, and demands were made on the parish priest for
a ban of singing in Lithuanian in the church. Failure to do so was threatened with
scandals in the church, riots, fights, and even bloodshed®®. The Poles started car-
rying out their threats in practice: in January 1900, while the Lithuanians were
singing the Rosary in the church, a few girls from the town, who had been insti-
gated, broke into the church and started singing in Polish. The Lithuanians
stopped singing. The parishioners wrote a complaint to the bishop, in which they
accused the Lithuanians of separatism. Also, they sent a deputation to the bishop.
In consequence, one priest accused by the Poles was transferred, and the parish
priest was forbidden to make any changes in additional services without inform-
ing the church superiors, in order to avoid misunderstandings among the parish-
ioners. In turn, the Lithuanians also sent appeals to the bishop. In 1906, the
bishop ordered the parish priest to provide a broader explanation of the situation
in the parish and collect statistics of the inhabitants of the parish. The statistics

22
23
24
25
26
27
28

Raseiniy Magdé, Isz Raseiniy, “Tévynés sargas” 1900, no. 9, p. 56.

Kirislas, Isz Raseiniy, “Tévynés sargas” 1900, no. 2-3, p. 92.

Anonymous, IS Raseiniy, “Tévynés sargas”, 1902, no. 4-5A, p. 38-39.

Anonymous, Isz Viduklés, “Tévynés sargas” 1900, p. 59.

S. [Kazimieras Pakalniskis], Pocunelei, “Zemaitiy ir Lietuvos apZzvalga” 1893, no. 12, p. 93.
Lapinas, Isz Lapiy, “Tévynés sargas” 1899, no. 11, p. 37.

K. S. [Kazimieras Saulys], Miisy santykiai su lenkais, “Draugija” 1910, no. 41, p. 66.
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showed that there were 2511 Lithuanians and 2390 Poles®. By the bishop’s in-
struction of 1907, one Sunday in Zeimiai parish was dedicated to a service in
Lithuanian and the other in Polish. The local Poles did not like that at all and
even set up a company to overturn the bishop’s order and introduce services ex-
clusively in Polish®. On the third day of Easter in 1908, hymn were to be sung
in Lithuanian in the Zeimiai church, but the Polish parishioners started singing
in Polish in order to outshout the Lithuanians. To avoid confusion in the church,
the Lithuanians stopped singing®!. A broad overview of the history of Zeimiai
parish and ethnic relations was published in Viltis by Rev. Matas MieZinis under
the cryptonym (X. M.)*.

In 1899, it was noted that the congregation in the Karmélava church was
Polonised: although they spoke Lithuanian at home, they used Polish in town
and in the churchyard. Sermons in the church were delivered entirely in Polish.
Upon the Lithuanians’ request, the bishop came to preach the people in Lithua-
nian, but the bishop’s instruction was not followed*. In 1906, the representatives
of Karmélava parish sent an appeal to the bishop. They wrote that the Word of
God was preached in Lithuanian every second Sunday and on all feast days.
Hymn-singing in Lithuanian was allowed when a priest was brought to a sick
person, but there was no singing in Lithuanian in the church, and there could be
no singing without the bishop’s permission. The parishioners of Karmélava re-
quested that on the days when Lithuanian sermons were preached, hymns and
the Rosary were sung in Lithuanian. In addition, all singing should be in Lithu-
anian on some feast days and in Polish on others. Then the custom of teaching
Lithuanian-speaking children to pray in Polish would fade away?*. The conflict
between the Poles and the Lithuanians in the parish of Karmélava reached such
a level that the bishop had no other option but to close the church®.

In the church of Skaruliai, everything was Polish: the sermons, hymn-sing-
ing, and catechisation. One sermon in Lithuanian was preached on a feast day in
1899. It was, however, a pity that the honest parish priest of Skaruliai did not try
to speak more Lithuanian from the pulpit, because a larger number of parishion-
ers understood Lithuanian better than Polish®.

In 1899, hymn-singing in the church of Ukmerge was in Polish, although all
the sermons were delivered in Lithuanian. Lithuanians took steps to claim their
rights in the church. A large choir of skilled singers was assembled, with which
the Polish singers found themselves unable not compete against. The Polish pa-
rishioners were unhappy with this and reproached young priests for organising

2 K. S. [Kazimieras Saulys], Miisy santykiai su lenkais, “Draugija” 1910, no. 41, p. 66-67.

30 Smilga, Zeime, “Nedéldienio skaitymas” 1907-08-28, p. 280.

31 Be autoriaus, Zeimé, “Vienybé” 1908, no. 17, p. 260.

32 See: “Viltis” 1909, nos 46, 49, 51, 54, 57, 67.

3 Gabris Kurmélys, Isz Kurmélavos, “Tévynés sargas” 1899, no. 11, p. 36.

3 K.S.S. [Stanislovas Stakel¢], Karmelava, “Vilniaus Zinios” 1906-09-14, p. 2-3.

35 D. Dumbré¢ [Bikinas Juozapas], Délei pamaldy kalbos, “Vienybé&” 1909, no. 46, p. 713.
36 Narunas, Isz Skaruliy, “Tévynés sargas” 1899, no. 11, p. 37.
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everything’” Juozas Tumas-Vaizgantas stressed that the conflict in the church of
Ukmergé was triggered by external forces but encouraged by the ‘spirit of the
times’. The parish priest supported one warring side or the other. The Lithuani-
ans did not cave in and wrote a complaint to the bishop. The parish priest lodged
a complaint against the undersigned to the police, to the effect that they were
distributing forbidden literature not only among the people but also among pupils
and asked for searches to be carried out. The police did that. As mentioned above,
a Lithuanian parish choir was formed in Ukmergé, and the parish priest an-
nounced on Easter morning, when the whole parish was gathered, that from then
on, on each holy day, the Rosary would be sung in Lithuanian in the morning
and in Polish in the afternoon before the vespers. However, sometime later, the
parish priest listened to the Poles who did not go to church and declared that the
Rosary should be sung in the old-fashioned way, that is, in Polish. With his in-
structions, he continued to restrict the opportunities of the Lithuanians to sing
hymns. Vaizgantas wrote:

Stopping the second singing of the Rosary in Lithuanian; chasing the Lithuanian
singers out of their place; demanding that they swear not to sing in Lithuanian
anymore; refusing absolution to those who sing — all that again provoked a reac-
tion, because the Lithuanians understood from this harsh behaviour that they were
not only to be pushed into a corner but pushed out of the door altogether?®.

The parish priest regretted that not all the hymn-singing was taken away at
once, because there were still a few days left when Lithuanians could sing. The
church superiors decided that the Lithuanians would sing on the following holy
days throughout the year: the Hours, the Rosary, ‘Holy God’, ‘Fall on Your
Knees’, ‘God Our Saviour’, in processions without exposition, and the Octave
of Corpus Christi. The parish priest was transferred from Ukmergé to a smaller
parish.

In 1898, the pharmacist of Ramygala came up with the idea of having the
organist sing the Hours in Lithuanian, but the parish priest did not agree to this.
The Lithuanian parishioners also wanted the Hours to be sung in Lithuanian®’.
In 1903, the Hours came to be sung in Lithuanian, and the parish priest wanted
more singing, but the marshals (Church brothers) wanted Polish hymn-singing.
To avoid racket in the church, younger people were waiting for the existing sing-
ers to get old*.

In 1900, the organist in the Darbénai church had already been singing in
Lithuanian for several months. The parishioners were very pleased with this*!.

37 Anonymous, Isz Ukmergés, “Tévynés sargas” 1899, nos 7-8, p. 38.

38 [Vaizgantas), Délko kyla Ukmergés ir k. panaszios istorijos?, “Tévynés sargas” 1900, nos 4-5,
p.31.

3 Striukis, Blogas geidimas, “Tévynés sargas” 1900, no. 1, p. 57-58.

40 S-tis, IS Ramygalos, “Tévynés sargas” 1903, no. 2A, p. 9.

4 Keleivis, Keliaudamas | Kretingg..., “Tévynés sargas” 1900, nos 2-3, p. 73.
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In 1899, a correspondent reported from the filial church of Kulva that two
sermons had been preached in Lithuanian. It would be desirable for it not to end
there. If the Polish parishioners did not like sermons in Lithuanian, their wish
should be disregarded*?. Hymn-singing in the filial church of Kulva was in
Polish. The parish priest could not introduce singing in Lithuanian, because there
was Bishop Gasparas Cirtautas’s instruction not to do anything without inform-
ing the bishop. Then several parishioners went to see the bishop and demanded
that he order the parish priest to introduce hymn-singing in Lithuanian in the
Kulva church. The bishop told them to put everything in writing. Also, the bishop
demanded that the parish priest provide the number of Lithuanian speakers. The
parish priest was unable to do it, because he was transferred to Kulva not long
ago and did not possess this information. The bishop formed a commission of
parish priests of Skaruliai and Zeimiai to investigate the situation. It was found
that almost all parishioners at the filial church were Lithuanians, with the excep-
tion of a few nobles®.

Sometimes hymn-singing in Polish would fade away on its own because
there was no-one to sing in Polish, and that was what happened in the Erzvilkas
church. There was just one singer who sang in broken Polish. Once, however, he
did not turn up, and the priest, not knowing anything about it, initiated the pro-
cession in Polish, but all the people remained silent, and that was how they went
around the church. This opened the eyes of the priests, and they agreed not to
use Polish anymore*.

In the Radviliskis church, the Poles started singing in Polish at the time the
Lithuanians were singing®.

The parish of Siesikai was almost entirely Lithuanian, but services were con-
ducted in Polish. In 1907, changes took place: May services came to be conducted
not only in Polish but also in Lithuanian, and the banns were announced in Lithu-
anian whereas previously that was done only in Polish*. In 1909, most of church-
singing at the Siesikai church was in Polish. A correspondent wrote about such
a situation: ‘Eventually, one is shouting ‘Swigty Boze’ [Holy God in Polish], an-
other ‘Sventas Dieve’ [Holy God in Lithuanian], and the third one something else
altogether. Sometimes, the vicar also preaches sermons in Polish™’.

In 1903, strong disagreements arose in the Pabaiskas church: the Lithuani-
ans were demanding more services in Lithuanian, while the Poles, although
much smaller in number, were opposing them. For the sake of preserving calm,
the parish priest did not introduce services in Lithuanian®®. In Pabaiskas parish,

4 Kulvos muzikéliai, Isz Kulvos, “Tévynés sargas” 1899, no. 11, p. 38.

43 B-tis (Stanislovas Stakelé], Kulva, “Vilniaus Zinios” 1906-07-05, p. 3.

44 Jonas Siuselis, Nuo Batakiy padangés, “Tévynés sargas” 1901, no. 2-3A, p. 28.
4 Silpnutis, Radviliskis, “Lietuvos tikininkas” 1906, no. 25, p. 332.

46 Viensédis, Sesikiai, “Saltinis” 1907, no. 25, p. 394.

47 A. Skaistutis, Siesikai, “Viltis” 1909-09-25, p. 3.

4 Dr., Pabaiske, “Tévynés sargas” 1903, nos 5-6A, p. 20.
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sermons in Lithuanian are preached every other Sunday, but church-singing is
entirely in Polish. This is what the correspondent wrote about church-singing:
‘a Lithuanian, unable to pronounce Polish words properly, turns them into Lith-
uanian ones’®. There were attempts to sing the Rosary in Lithuanian, but the
Polish parishioners objected. In 1909, the Lithuanians outnumbered the Poles in
the Pabaiskas church, but additional services were conducted only in Polish, and
only the sermon on every other holy day was preached in Lithuanian. The parish
priest is a Lithuanian, but he does not attend to the needs of his compatriots*’.

The Poles of the parish of Krekenava saw that there was nothing in Polish
left in the church. They asked the bishop that sermons in Polish be preached at
least on feast days. The bishop instructed the parish priest that sermons in Polish
should be preached at least on feast days®'.

In the parish of Bukonys, there were eighteen homesteads of Polish petty
nobility, but church-singing in the church was in Polish and Lithuanian on alter-
nate Sundays. A correspondent wrote: ‘Since Polish nobility sing on their Sun-
days, the parish priest forces the Lithuanian hymn singers to sing in Polish,
threatening that he will forbid them to sing in Lithuanian if they don’t come to
sing in Polish’>2.

Sometimes the believers in the parishes in the depth of Samogitia demanded
their rights to the Polish language. This happened in Mazeikiai parish. As many
as 150 Poles were counted in the parish, and there was nothing in Polish in the
church. They appealed to the bishop, and the reading of the Gospel in Polish was
introduced in the Mazeikiai church.

In Renavas parish, the priest was a Lithuanian. However, the church organ-
ist, who considered himself a Pole, sang in Polish when he should be singing in
Latin, as required*.

In 1909, at the instruction of the bishop, church-singing in the Panoteriai
church used to be in Polish and in Lithuanian on alternate holy days, although
previously all church-singing was only in Polish. However, Lithuanian singing
is still not very good, there is no one to teach it, because the organist is not very
good either.

An article in Saltinis reads that Kurénai parish is Lithuanian (Samogitian),
but the old parish priest belongs to Polish culture. That is why services and
hymn-singing in the church are conducted in Polish. He also forbids reading
Lithuanian books and newspapers when he goes around the villages, because he
does not like the fact that the Lithuanian letters are not the same as the Polish

49 K.I., Pabaiskas, “Saltinis” 1907, no. 48, 763.

30" Pabaiskietis, Pabaiskas, “Viltis” 1909-06-24, p. 2.

SU Lietuvélis, IS Krakinavos, “Tévynés sargas” 1903, nos 11-12A, p. 40-41.

32 Nuskriaustas lietuvis [Tadas Greibus], Bukonjs, “Vilniaus Zinios” 1908-11-11, p. 3.

53 Qaulytis, Mazeikiai, “Viltis” 1908-05-18, p. 3-4.

3% Ten buves, Renavas, “Viltis” 1908-03-09, p. 3.

35 J. Putinélis [Bernotas Adomas], Paneteriai, arba Koplycios, “Viltis” 1909-05-13, p. 2.
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ones*®. The eleventh issue of Saltinis contains an editorial clarification to the
effect that the information about the KurSénai church published earlier is not
entirely accurate. In the Kur§énai church, the Holy Hours and hymns are always
sung in Polish during the Corpus Christi procession. The remaining additional
services — the Rosary, supplications, and sermons — are in Lithuanian. The Gos-
pel is read first in Polish and then in Lithuanian, and it is followed by a sermon
in Lithuanian. There is no sermon in Polish’’.

In the church of Siaulénai, everything was in Lithuanian since old days, but
times changed, and the Gospel came to be read in Polish. The correspondent
wrote: ‘Some shook their heads, others rejoiced... they would become enlight-
ened by learning Polish. Soon after, the singing of “Fall on Your Knees” was
banned. Of course, hymn singers followed this order only when the parish priest
was in the church*®, At the feast of Corpus Christi, the parish priest sang ‘Twoja
cze$¢, chwata’ (Your Honour, Praise) during the procession. The parishioners
frowned in surprise. Two singers, who spoke some Polish, turned up and sang
this hymn. In the procession a year later, singing in either Polish or in Lithuanian
was not allowed, only in Latin. However, the singing was in distorted Latin>’.

The correspondent writes that there is hardly one person in a thousand who
does not understand Lithuanian in TelSiai, but most of the additional services in
the church are conducted in Polish®. This is what Viltis wrote about the unrest
in the TelSiai church in during May service on 4 May 1912°'. The priest who
conducted the service ordered to sing in Polish, but the pupils of the gymnasium
and the town school and most of the parishioners, especially the women, began
to sing in Lithuanian. The priest then expelled several people from the church,
after which the congregation obeyed the priest’s demands. After this publication
in Viltis, the parish priest of TelSiai had to explain himself to the bishop®’. In
another report, the parish priest pointed out that in the TelSiai church, May ser-
vices were held in Polish and October services in Lithuanian®. The bishop had
to explain the developments in TelSiai to the Department of Spiritual Affairs for
Foreign Confessions in St Petersburg®.

An article from Dotnuva parish reads:

Here in the church, the Lithuanians are forced to become ‘Poles’. In our church, all
services are conducted in Polish, although half of the parish are genuine

56 Teisingas, Kursénai, “Saltinis” 1908, no. 4, p. 59.

57 Red., Kursénai, “Saltinis” 1908, no. 11, p. 169.

8 Senis sumaiSytgalvis, Siaulénai, “Viltis” 1908-12-25, p. 3.

3 Ibidem.

0 Lietuvis, TelSiai, “Vilniaus Zinios” 1908-07-22, p. 3.

ol Krislelis, TelSiai, “Viltis” 1912-05-11, p. 1.

2 A report of the parish priest of Telgiai, undated, LVIA, f. 1671, ap. 4, b. 220, 1. 180-185.

3 A report of the parish priest of TelSiai, 1913-03-13, ibidem, 1. 175.

% A draft of the bishop’s letter to the Department of Spiritual Affairs for Foreign Confessions in
St Petersburg, 1912-06-28, ibidem, 1. 177.
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Lithuanians. Although more loyal parishioners, the Lithuanians hear a Lithuanian
sermon in their church only once a month, and that is the only one, because all other
services are always in Polish. Thus, in order to take part in church services, the
Lithuanians of Dotnuva have to learn and teach their children to pray in Polish, sing
Polish hymns, listen to Polish sermons, whether they want it or not; one must aban-
don one’s own native language, given by God to Lithuanians, or go to another par-
ish, and only there to worship God from the heart in one’s own language®’.

The author continues that it is time to introduce all services with a sermon
in Lithuanian and in Polish on alternate Sundays in the Dotnuva church.

In Babtai, the organist assembled a choir of Lithuanians. However, the Poles
opposed this, believing that the Lithuanians would surpass them in church-sing-
ing. They started to threaten the singers, but it did not help — the Lithuanians kept
singing; then they threatened to physically beat the singers, and the choir with-
ered away®.

In 1909, instigated from the outside, the Polish nobles of Josvainiai parish
appealed to the bishop to introduce as many additional services in Polish as there
were in Lithuanian. This sparked an unrest in the parish®’.

There is not a single person in the parish of Grinkiskis who does not under-
stand Lithuanian. Polish sermons had never been preached here, but one Sunday
the parish priest preached a Polish sermon during Holy Mass. People were forced
to listen to the priest without understanding him. The intention was to continue
the Polish sermons®.

This is what Rev. Juozas Stakauskas wrote in his memoirs about the services
in the Panevézys church:

While I was still in Liepaja, I received a request from the Lithuanians of
Panevézys to introduce the Lithuanian language for May services, because they
were only in Polish in the evenings, and service in Lithuanian was held immedi-
ately after Holy Mass only on holy days. Since I took over the parish in June 1909,
I introduced the service only in 1910, with the bishop’s permission: May service
was held in Lithuania one evening, and in Polish the next evening. The villagers
still had the Lithuanian May service on holy days immediately after Holy Mass.
It was not possible to abolish the Polish services altogether, because Panevézys,
like other towns, was strongly Polonised. At that time, the only church in the city
had to meet the demands of the Poles®.

% Jonas gvilpikas, Dotnava, “Vienybé” 1908, no. 46, p. 731; cf. L., Parapijos reikalai, “Viltis”
1913-02-20, p. 2. It reads that on church holidays, the sermon is preached in Lithuanian on the
second day. On major holidays, when more priests participate, the lessons are given in Lithu-
anian and Polish.

% Anonymous, Babtai, “Vargonininkas” 1909, no. 7, p. 7.

67 J. A&as [Dabuzis Juozas], Juosvainiai, “Viltis” 1909-05-10, p. 2-3.

8 A.P., Grinkiskis, “Viltis” 1909-02-25, p. 2.

9 J. Stakauskas, Trys lietuviy tautos pagrindai. I§ atsiminimy, parengé G. Rudis, Vilnius 2014,
p. 102.
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In 1911, the Polish parishioners submitted an appeal with 69 signatures to
the parish priest Juozas Stakauskas, in which they set out their demands: (1) At
10.30 a.m. on all Sundays and feast days, a Polish sermon would be preached
after the votive, and necessarily from the pulpit; (2) May, June, and October ser-
vices and the Litany of Jesus after the Evening Prayer on all holy days and every
other day on ordinary days would be held in Polish; (3) At a funeral of a deceased
Pole, ‘Angel of God’ would be sung only in Polish, and the sermon, if delivered,
would be preached in Polish?. On 13 December 1911, the Polish parishioners of
Panevézys submitted an appeal with identical demands to the bishop’'. In his
report to the bishop, Rev. Juozas Stakauskas, the parish priest of Panevézys, ex-
plained the situation regarding the language of additional services in Panevézys
parish’,

The Polish parishioners of Utena lodged an appeal to the bishop for the Gos-
pel to be read in Polish. However, when it turned out that, among the under-
signed, only one family attending the church did not speak Lithuanian, the re-
quest was not granted” .

In 1911, the Gospel was read in Polish in the Pandélys church. The corre-
spondent writes that this is unnecessary, because everyone in the parish under-
stands Lithuanian, while the nobility are few and rarely go to church™.

The parish of Panemunélis was a Lithuanian one. However, one landowner
turned up who demanded that the parish priest read the Gospel in Polish. The pas-
tor did not agree. Then a complaint against him was lodged with the bishop. The
bishop agreed that reading the Gospel in Polish was not needed in Panemunélis.
The landowner exerted economic pressure on the parish priest: he refused fuel to
the parish house or pasture for the parish priest’s cattle. Three years later, the parish
priest gave in and introduced the reading of the Gospel in Polish™.

The Scale and Geographical Distribution

The parishes of the Samogitian (TelSiai) diocese were part of two gover-
norates: Kaunas and Courland. The parishes of Kaunas governorate can be at-
tributed to the Lithuanian (Samogitian) part of the diocese, and those of Courland
governorate to the Latvian part of the diocese.

It is difficult to identify all the parishes in the diocese where conflicts or
disagreements over the language of the additional service occurred. We mainly

70 Mes, Panevézys, “Viltis” 1911-07-17 [triksta mety], p. 2.

71 Appeal of Polish parishioners of PanevéZys to the bishop of the Samogitian (TelSiai) diocese,

1911-12-13, LVIA, f. 1671, ap. 4, b. 200, L. 3.

Report of Rev. Juozas Stakauskas, the parish priest of Panevézys, 1911-12-28, ibidem, 1. 1-2.

Draugijos narys, Utena, “Saltinis” 1909, no. 15, p. 234.

74 Dobilélis, Panedeélis, “Viltis” 1911-08-03, p. 2-3.

73 Panemunietis, Panemunélis, “Viltis” 1912-06-01, p. 1-2; cf. Report of Rev. Juozapas Budrikis,
parish priest of Panemunélis, 1913-07-10, LVIA, f. 1671, ap. 4, b. 235, L. 5. It reads that the
Gospel in Polish is read in the church of Panemunélis on Sundays and on the twelve feasts of
the year.

72
73
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confined ourselves to the parishes that were reported in the press. On the other
hand, it should be noted that in Lithuanian (Samogitian) parishes, the absolute
majority of the population of which consisted of the Lithuanians, the Lithuanian
language was naturally used in additional services without any larger or smaller
conflicts. Conflict situations arose in the so-called mixed parishes, where Lithu-
anians and Poles lived side by side, or where nationalistically inclined Poles
would turn up mainly from among the nobility and landowners.

In 1910, the Samogitian (TelSiai) Diocese comprised nineteen deaneries,
seventeen in the Kaunas governorate and two in the Courland governorate’®. Let
us now take a look at the distribution of conflicting parishes by deaneries:

Alsédziai Deanery: TelSiai parish; Kaunas Deanery: Babtai parish, Karmélava
parish, Kédainiai parish, Kulva filial church, Lapés filial church, Rumsiskés par-
ish, Skaruliai parish, Zeimiai parish; Krakiai Deanery: Dotnuva parish, Grinkiskis
parish, Josvainiai parish, Krekenava parish, Paberzé filial church, Pocitinéliai fil-
ial church; Obeliai Deanery: Panemunélis parish; Panevézys Deanery: Panevézys
parish, Ramygala parish; Rietavas Deanery: Rietavas parish; Skuodas Deanery:
Darbénai parish; Seduva Deanery: Radviliskis parish; Siaulénai parish; Siluva
Deanery: Kraziai parish, Viduklé parish; Ukmergé Deanery: Bukonys parish,
Pabaiskas parish, Panoteriai filial church, Pazelvé filial church, Siesikai parish,
Ukmergé parish; Utena Deanery: Utena parish; Veliuona Deanery: Cekigké par-
ish, Raseiniai parish; Vieks$niai Deanery: Kur§énai parish, Mazeikiai parish; Zara-
sai (Novoaleksandrovsk) Deanery: Zarasai parish, Pelikonys filial church.

The data provided shows that conflicts and conflict situations occurred in
fourteen out of seventeen deaneries in Kaunas governorate. Parishioner clashes
could not be determined in three deaneries: Batakiai, JoniSkis, and Varniai. Most
of the conflicts took place in the parishes and filial churches of Kaunas and Kra-
kiai deaneries. There were eight conflicts in the former and six in the latter.

Conlflicts over the language of additional services occurred not only in the
Lithuanian part of the Samogitian (TelSiai) Diocese but also in the parishes of
the Courland governorate. This was even recorded in the chronicle of the ‘Riita’
[Rue] association of the Lithuanian students at the University of Fribourg. Below
is an example of the Liepaja parish. The chronicle reads:

Not once such individuals, from among Lithuanians from Vilnius, who had lived
in Liepaja for years and did not even know that sermons in Lithuanian are
preached in our church, that was because they would only come to Holy Mass.
We, the Lithuanian priests, demanded that if there was a Polish sermon before
Holy Mass, then there should be a Lithuanian sermon after it; but the priest disa-
greed and assigned that time to the Germans. The priest starts the German sermon
after Holy Mass, all people go outside, and there are so few Germans listening to
it, actually, as I once counted myself, there were only seven people, and they were

76 Directorium horarum canonicarum et missarum pro dioecesi Telsensi seu Samogitiensi in

Annnum Domini Communem MCMX, Vilnae 1909.
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educated people who could do without the sermon and could easily arrive earlier;
meanwhile, the whole street is packed with hundreds of Lithuanians, who stand
at the churchyard for another half of the day smoking their pipes. When the priest
was away for a couple of times and there was nobody to preach in German, I and
another vicar preached Lithuanian sermons after Holy Mass, and the church was
full, right to the main door. At least we achieved the Lithuanian sermon to be
preached after the votive Mass of the Blessed Virgin Mary during the Advent,
when the church is full, but later the priest regretted it, he quoted the words of one
Polish woman that the Lithuanians were given the best time for their sermon””.

In the parish of Laukesa, Bishop M. L. Paliulionis arranged additional ser-
vices in Lithuanian to be held every third Sunday. Later, daily May service was
introduced for the Lithuanians, which was held after morning Mass. Initially, the
Lithuanians attended services diligently, but as time went on, fewer and fewer
people turned up. On the first day of church service in 1914, some three to five
women appeared. For this reason, May services in Lithuanian were suspended.
It was quite clear that the time of the morning service was not suitable for Lith-
uanian villagers’®.

Chronology and intensity

It has already been mentioned that during the time of Bishop Motiejus Val-
ancius, sermons in Lithuanian were introduced in the churches of the Lithuanian
part of the Samogitian (Tel$iai) diocese, with the exception of some parishes.
Vytautas Merkys gave a couple of examples when the nobility wanted to keep
sermons in Polish. In 1867, Rev. Pranciskus Levickis, the priest of the filial
church of Keédainiai, preached his sermons in Polish, even though all Catholics
in Kédainiai and the surrounding area spoke Lithuanian, except the nobility.

The vice-governor of Kaunas drew the bishop’s attention to the situation in
Kédainiai. Motiejus Valancius agreed with the representative of the civil author-
ities that sermons should be delivered in Lithuanian and instructed Rev. Levickis
to preach in Lithuanian”. Even where the nobility may have constituted the ma-
jority of parishioners, Bishop Valancius did not take their desire to preserve the
Polish language in the church into account. This is what happened in the filial
church of Panoteriai. Rev. Juozapas Sakalauskas, the priest of this church, asked
the bishop for permission to preach sermons in Polish every second week, be-
cause only a quarter of the inhabitants were peasants and the rest were nobility.
Being aware of the ethnic composition of Panoteriai, the bishop did not allow
sermons in Polish in this church®’. These examples suggest that concern about
the introduction of Polish sermons in Samogitian (TelSiai) diocese started only

77 A. Katilius, Fribiiro universiteto lietuviy studenty “Riitos” draugijos kronika, “Lietuviy kataliky

mobkslo akademijos metrastis” 39(2016), p. 273-274.
8 7r.:LVIA, f. 1671, ap. 4, b. 200, 1. 41.
7 V. Merkys, Motiejus Valancius. Tarp katalikiskojo universalizmo ir tautiSkumo, p. 691.
80 Tbidem.
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after the introduction of Lithuanian sermons in the churches of the Lithuanian
part of the diocese, i.e., in the latter half of the nineteenth century.

The timeframe discussed in this article spans from the mid-1860s to the be-
ginning of the First World War. The collected data on the conflicts and conflict
situations regarding the use of the language of additional services in the parishes
of the Samogitian (TelSiai) diocese suggests that more or less intense periods can
be distinguished. In the second half of the nineteenth century, there were fewer
conflicts and conflict situations. Due to the divergence of Lithuanian and Polish
interests on national grounds in the early twentieth century, conflicts spread to
an increasing number of parishes. The Lithuanians began to fight for church-
singing in Lithuanian, while the Poles began to demand the preaching of Polish
sermons or the reading of the Gospel in Polish. Conflicts and conflict situations
continued in the parishes right until the First World War.

How were conflicts in parishes resolved?

Writing about the resolution of the conflict in the Cekiské church, Antanas
Alekna pointed to the principles followed by Bishop Gasparas Cirtautas:

1) As a separate ethnographic area, Lithuania has no special rights in the
church. Only individual ethnic groups of parishioners can have the rights. There-
fore, there is no dominant language in Lithuania that could have more rights than
other languages. The languages of different ethnic groups have absolutely equal
rights in the church.

2) Each of these ethnic groups must have sermons and services in its own
language in the parish church.

3) The order of services by language can only be determined by statistical
information.

4) This information is obtained by individually asking each parishioner
about their preferred language of additional service and correctly recording their
individual response.

5) There can be no other normative principles in this matter.

6) It is not the role of the Church to become involved in ethnic conflicts.
It does not have to serve either Polish or Lithuanian national aspirations®!.

The above principles resulted in the following consequences. The spiritual
superiors must equitably address the demands of the minority. If there appear
individuals in a parish who desire one language or another and who send letters
and delegations, the spiritual superiors must meet their demands, taking into ac-
count the statistics of the parishioners, without considering other motives for the
introduction of one language or another. If those who appeal claim they want
service for religious reasons, then this is to be believed, even if there exists im-
portant evidence that these motives are not religious, but only political and

81 Kuronietis [Antanas Alekna), Kalby klausimas Lietuvos Baznyciose ir Vilniaus “Sgjunga”,

“Draugija” 1911, no. 60, p. 390-391.
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nationalist. The minority must take care of its own language rights in the church,
without waiting for the spiritual superiors to motu proprio correct the anomalies
that have existed in this matter since old times. The Church teaches only faith
and virtue. The truths of faith and virtue are the same whether they are pro-
claimed in Polish or Lithuanian. Since the issue of languages often leads to dis-
cord and even riots in parishes, the spiritual superiors must maintain the status
quo on the issue of languages for the sake of peace, even though sometimes it
may not be entirely fair from the ethnic point of view. Thus, if services in Lith-
uanian have disappeared in a parish due to the negligence of the priests, or if the
Poles have succeeded in convincing the Lithuanians that they are Poles and do
not need services in Lithuanian, the spiritual superiors are not obliged to interfere
in the matter and let them pray in Polish. There is nothing wrong with that theo-
logically or from the point of view of the Church. And if the fooled Lithuanians
themselves demand services in Polish, then that demand must be met just as
much as that of the real Poles, because the Church is not obliged to interfere in
ethnic matters®,

In 1906, the parishioners of Zeimiai sent an appeal to the bishop for the
introduction of services in Lithuanian. The appeal reads that the inhabitants of
the villages of Zeimiai parish and the town itself have always loved the Lithua-
nian language and spoke it at home. However, they had to worship God in Polish.
Under parish priest Sapalas, the church-singing was in Lithuanian. However,
when another priest arrived and with landowners insisting, church-singing in
Lithuanian was banished from the church. The bishop advised the delegates of
the Zeimiai parish to calm down and not to fight for singing in Lithuanian while
the new church was being built, because the landowners might refuse to contrib-
ute to the construction of the church. When the church is completed, the parish
priest should be instructed to restore singing in Lithuanian in Zeimiai church on
Sundays and holy days, when the Lithuanian sermon is preached®. In order to
resolve the conflict over additional services in Zeimiai parish, Bishop Me¢islovas
Leonardas Paliulionis sent a letter to the parish priest, which was announced in the
church on 25 December 1906. The letter instructed that May services were to be
held in Lithuania one Sunday and in Polish the next Sunday. Before the introduc-
tion of additional services, statistics on the parishioner was collected. In Zeimiai
parish, 2511 parishioners speak Lithuanian at home and 2390 parishioners speak
Polish®. Although the Poles did not oppose it at first, they eventually began to
resist the established order: ‘They again made complaints, scandals, provocations,

8 Tbidem, p. 391-392.

83 K.S.S. [Stanislovas Stakelé], Zeimé, “Vilniaus Zinios” 1906-09-12, p. 3.

84 X. M. [Matas Miezinis], Zeimé, “Viltis” 1909-05-13, p. 3. On Bishop Paliulionis’s instructions,
in the church of Zeimiai the Gospel is read in Polish and Lithuanian every Sunday and holy
day, the sermons are preached in Polish and in Lithuanian on alternate Sundays and holy days;
on feast days after Mass, the sermon must be preached first in Polish and then in Lithuanian,
and on Sundays and holy days when the sermon is preached in Polish, hymn-singing is in
Polish, and when it is in Lithuanian, hymn-singing is in Lithuanian etc.
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trying to drive Lithuanian singing out of the church’®. Lithuanian parishioners
thanked the Bishop in the press for introducing Lithuanian services®®.

In Karmélava parish, Bishop M. L. Paliulionis introduced the practice of al-
lowing Lithuanians to have an additional service every fourth week. However, this
did not go down well with the local Poles, who were incited by the members of the
Polish National Democracy (ND) movement from Kaunas. Complaints were writ-
ten and delegations were sent to Bishop Gasparas Cirtautas to ban Lithuanians
from singing in Lithuanian in the church of Karmélava, because, according to
them, there were no Lithuanians in the parish. The bishop issued an instruction to
collect statistics of the parishioners and on its basis he assigned every fifth holy
day for the Lithuanians to sing. Nonetheless, the Poles resisted this instruction as
well, simply saying that they did not want Lithuanian hymn-singing. Since an am-
icable agreement with the Polish parishioners could not be reached, the bishop
removed the parish priest for several weeks and closed the church®’.

Conclusions

The causes of the conflicts were not homogeneous, and their occurrences
depended on the situation in each individual parish. As their national conscious-
ness grew, Lithuanian parishioners became more and more aware of the abnor-
mal situation of the additional services and church-singing being held in Polish,
although the majority of the parishioners were Lithuanian speakers. The Polish
parishioners tried to preserve the long-established order. From the time of Bishop
Motiejus Valancius, it was established that sermons were preached in Lithua-
nian. Polish parishioners, especially the nobility and landowners, demanded the
Gospel be read and sermons be preached in Polish. After 1905, these processes
intensified dramatically. When sermons in Polish were introduced, the Lithuani-
ans usually did not object.

As regards the course of conflicts and conflict situations, it should be noted
that no bloody clashes between parishioners in churches occurred or could be
detected in the Samogitian (Tel$iai) Diocese, although there had been some
threats of rebellions or bloodshed. Most often, both Lithuanian and Polish pa-
rishioners addressed their complaints and appeals or sent their delegates to the
bishop in Kaunas. People also resorted to more violent forms of protest: the sing-
ing of hymns in Lithuanian would be interrupted by the Poles singing in Polish.

85 K. S. [Kazimieras Saulys], Miisy santykiai su lenkais, “Draugija” 1910, no. 41, p. 67; cf. N.,

Zeimiai, “Nedéldienio skaitymas” 1906-11-29, p. 7. The announcement of the bishop’s instruc-
tion took place on a day important for the Zeimiai Church. On the first day of Christmas in
1906, the newly built brick church was consecrated, and services were introduced in the
church. On Sunday, 31 December, Lithuanians sang church hymns in Lithuanian. See: J.S.,
A.S., M.G., Zeimé, “Nedéldienio skaitymas” 1907-02-07, p. 45.

8 J.S.,A.S., SK., Zeime, “Saltinis” 1907, no. 9, p. 138-139.

87 K. S. [Kazimieras Saulys], Miisy santykiai su lenkais, “Draugija” 1910, no. 41, p. 69.
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When the priest in the TelSiai church instructed the congregation to sing in Polish
during May services, the parishioners sang in Lithuanian.

The parishes of the Samogitian (Telsiai) Diocese were divided between two
governorates — Kaunas (the Lithuanian part of the diocese) and Courland (the Lat-
vian part of the diocese). Seventeen out of nineteen deaneries were in the Lithua-
nian part. Conflicts and conflict situations occurred in fourteen Lithuanian deaner-
ies. Most of unrest took place in the parishes and filial churches of Kaunas and
Krakiai deaneries. There were eight conflicts in the former and six in the latter. In
the second half of the nineteenth century, there were fewer conflicts and conflict
situations. Due to the divergence of Lithuanian and Polish nationalist interests, in
the early twentieth century conflicts spread to an increasing number of parishes.

When resolving conflicts and conflict situations over the language of the ad-
ditional services, the diocesan hierarchy tried to take into account the wishes of the
parishioners, whether they were Lithuanians or Poles. Lithuanian church-singing
and other additional services were introduced where necessary, and the reading of
the Gospel and sermons were also introduced where the Poles asked for that. How-
ever, sometimes the diocesan superiors had to resort to extreme measures — to close
a church because of a riot. To resolve conflicts in parishes, the diocesan superiors
used statistical methods to determine the ethnic composition of the parish popula-
tion. This was done in Cekiskeé, Zeimiai, and other parishes.

% %k %k
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w przygotowaniu i przebiegu przestuchan (zwlaszcza stron i $wiadkow). Podano
w nim takze praktyczne wskazowki umozliwiajace skuteczne przeprowadzanie prze-
stuchan. Poniewaz przestuchania i zeznania naleza do najwazniejszych czynnosci
procesu, zadaniem adwokat jest pomoc stronie ztozy¢ istotne o§wiadczenia, stawiajac
odpowiednie dodatkowe pytania oraz pilnujgc zaprotokotowania wypowiedzi. Powi-
nien on czuwac, aby wszystkie czynnosci sadowe zostaly przeprowadzone zgodnie
z prawem bez uszczerbku dla dobra klienta, a posrednio takze dobra Kosciota.

Stowa klucze: proces kanoniczny, przestuchania, adwokat koscielny, pomoc adwokata.

Church Lawyer’s Comments on Hearings

Summary: The article is devoted to the role of the church lawyer in the canonical
process. The analyses and recommendations contained therein mainly concern the
role of the lawyer in the preparation and course of the hearings (especially of the par-
ties and witnesses). It provides practical tips for conducting hearings effectively.
Since hearings and testimonies are among the most important activities of the pro-
cess, the lawyer’s task is to help the party make important statements by asking ap-
propriate questions and ensuring that the statements are recorded. He should ensure
that all judicial activities are carried out in accordance with the law without prejudice
to the good of the client and, indirectly, also the good of the Church.

Keywords: canonical process, hearings, Church lawyer, lawyer’s assistance.
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Przestuchania stron i $wiadkow stanowig znaczng czg$¢ pracy sedziow
i adwokatow w sadach koscielnych. Sposoby przestuchan znane sg najbardziej
sedziom lub audytorom przestuchujacym, adwokatom bioragcym w nich udziat,
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notariuszom oraz osobom przestuchiwanym. W drugiej linii takze pozostalym
adwokatom, obroncom wezta oraz sedziom wyrokujacym. Wszyscy ci uczest-
nicy majg swoje rézne doswiadczenia i wnioski z przestuchan sagdowych. Nie
zawsze wspolpraca sedziow z adwokatami uktada si¢ wzorcowo.

Jako osoba, ktora ma doswiadczenie ponad 45 lat pracy w sadownictwie
ko$cielnym, uczestniczyta w przestuchaniach sagdowych, najpierw jako nota-
riusz, potem po kolei jako audytor, sedzia diecezjalny, oficjal, a od 19 lat jako
adwokat, dziele si¢ swoimi doswiadczeniami i wnioskami, ktére moga pomoc
mtodszym sedziom, adwokatom i innym uczestnikom proceséw kanonicznych,
w jak najlepszym wypelnianiu ich zadan procesowych.

1. Wzrost znaczenia pomocy adwokata

Oznaka wigkszego poszanowania praw osoby, takze wiernego, jest pod-
niesienie rangi adwokata koscielnego w najnowszym prawodawstwie kosciel-
nym!. Niestety, nie odpowiada temu jego ranga w polskim prawodawstwie
$wieckim. Wcigz brak uznania w prawie polskim jego tajemnicy adwokackiej?.

W zwiazku z coraz wigkszg $wiadomoscia praw czlowieka, takze w Koscie-
le, wierni coraz czgsciej chcg korzysta¢ z prawa do pomocy adwokata. Kosciot
nie tylko im na to pozwala, lecz takze zacheca. Wyrazem tego sa normy zawarte
w KPK (kan. 221 § 1-2, kan. 1481-1482), w instrukcji procesowej wydanej przez
Stolicg Apostolska w styczniu 2005 r. (Dignitas connubii, zwh. art. 101-106) oraz
w Motu Proprio papieza Franciszka Mitis Iudex z 2015 r.> Znaczenie w tej kwe-
stii majg takze wieloletnie dziatania Sygnatury Apostolskiej, przypominajacej
o obowigzku zapewnienia adwokatow w kazdym kosciele partykularnym.

W ostatnich dziesigcioleciach Kosciot okazat adwokatom koscielnym wigk-
sze zaufanie. Wyrazilo si¢ to w normach kodeksowych (np. kan. 1559, 1678
KPK), a jeszcze bardziej w instrukcji procesowej Dignitas connubii, (zwt. art.
101-105). Odpowiedzig na takie podejscie jest powrot adwokatow do wystepo-
wania w sprawach prowadzonych przez sady koscielne w Polsce. W 2007 roku,
z inicjatywy ks. prof. Ryszarda Sztychmilera, powotany zostat Korpus Adwoka-
tow Koscielnych w Polsce (KAK), do ktérego akces zglosita cz¢$¢ adwokatow
zatwierdzonych przez swoich biskupow. W 2019 r. Korpus ten, zgodnie z suge-

! Swiadcza o tym np. normy zawarte w kan. 1559, 1678 Kodeksu Prawa Kanonicznego (skrot:

KPK), Codex Iuris Canonici auctoritate loannis Pauli PP. promulgatus. Kodeks Prawa Kano-
nicznego promulgowany przez papieza Jana Pawta II w dniu 25 stycznia 1983 roku. Stan praw-
ny na dzien 18 maja 2022 roku. Zaktualizowany przektad na jgzyk polski, Poznan 2022; zob.
R. Sztychmiler, Przestuchania i rekwizycje sgdowe, ,Kieleckie Studia Teologiczne” 8(2009),
s. 177-180.

Tenze, Tajemnica zawodowa adwokata koscielnego, w: Wyzwania dla ochrony danych oso-
bowych zwigzane z rozwojem technologii, Olsztyn 2023, s. 111-123.

Tenze, Postuga adwokata po Mitis Iudex, w: Proces malzenski wedlug motu proprio Mitis
Iudex Dominus lesus, red. J. Krajczynski, Ptock 2015, s. 127-142; tenze, Franciszkowa re-
forma procesu matzenskiego, w: Czlowiek — Prawo — Panstwo. Ksiega Jubileuszowa dedy-
kowana Stanistawowi Leszkowi Stadniczenko, Warszawa 2017, s. 985-1000.
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stia Rady Prawnej Konferencji Episkopatu Polski, przeksztalcit si¢ w Krajowa
Izbg¢ Adwokatéw Koscielnych (KIAK), a jej prezesem dalej zostat ks. prof. Ry-
szard Sztychmiler. W 2021 r., podczas sagdowej rejestracji stowarzyszenia przez
Krajowy Rejestr Sadowy, na jego wniosek, KIAK powrdcit do pierwotnej nazwy
Korpus Adwokatow Koscielnych 1 dalej wspotpracuje, cho¢ juz w luzniejszej
formie, z Rada Prawng Konferencji Episkopatu Polski. Od poczatku niektorzy
zatwierdzeni przez biskupéw adwokaci nie garng si¢ jednak do Korpusu, wyraza-
jac obawe o zbytnie uzaleznienie od ogdlnopolskich struktur ko$cielnych. Nato-
miast osoby podajace si¢ za adwokatow kosScielnych, a nie majace zatwierdzenia
zadnego biskupa, nie sg legalnymi adwokatami i nie mogg naleze¢ do KAK.

Jak wiadomo, najcze¢sciej prowadzonymi procesami w sagdach koscielnych
sa procesy o niewazno$¢ malzenstwa. W sprawach matzenskich wielu kwestii
nie da si¢ dobrze naswietli¢ bez zeznan stron i $wiadkoéw. Dlatego zawsze
w tych sprawach strony i swiadkowie sg zazwyczaj przestluchiwane, a przy-
najmniej sad usilnie do tego dazy*. Sposob prowadzenia tych zeznan oraz ich
analiza wymagaja szczegolnie wnikliwej oceny. W procesach tych moze,
a czasami powinien, wystepowaé adwokat, aby pomaga¢ stronom i sgdowi
w dochodzeniu do prawdy o danym matzefstwie®.

Jednymi z najczgsciej wykorzystywanych w procesach kanonicznych $rod-
koéw dowodowych sg o$wiadczenia i zeznania stron®. W kan. 1527 § 1 Kodeksu
Prawa Kanonicznego prawodawca postanowit, iz w procesie kanonicznym ,,mo-
ga by¢ przytoczone dowody jakiegokolwiek rodzaju, ktore wydaja si¢ pozytecz-
ne do poznania sprawy i sg godziwe™’. W instrukcji Dignitas connubii problem

4 K. Lidicke, Miinsterischer Kommentar zum CIC, Essen 1985-2004, 7-26 Erg. Lfg.: III 1988
—V 1996, Prozefirecht, ad 1539/2; uwaza on przestuchanie stron w tych sprawach za obliga-
toryjne. Nie wynika to jednak z kan. 1530.

5 Swiadcza o tym normy zawarte w kan. 1559, 1678 KPK; zob. R. Sztychmiler, Adwokat

w procesie o niewaznoS¢ matzenstwa, w: Proces matzenski w swietle Dignitas connubii —

pierwsze doswiadczenia. Materialy z ogolnopolskiego spotkania pracownikow sqdownictwa

koscielnego w Grodku nad Dunajcem w dniach 11-12 czerwca 2007 roku. 11l Ogolnopolskie

Forum Sgdowe, red. T. Rozkrut, Tarnow 2008, s.115-125; tenze, Podmioty obowiqzku usta-

lenia prawdy w procesie o niewaznoS¢ matzenstwa, w: Wspolpraca sqdow ze stronami i ad-

wokatami, red. R. Sztychmiler, J. Krzywkowska, Olsztyn 2011, s. 81-96; tenze, Udzial ad-
wokata w procesie o niewazno$¢ maitzenstwa po reformie procesu z 2015 roku, w: Procedury

w sprawach matzenskich i rodzinnych. Teoria i praktyka, red. J. Krzywkowska, R. Sztychmi-

ler, Olsztyn 2016, s. 35-50; J. Krzywkowska, R. Sztychmiler, Adwokat w sprawach o nie-

waznos¢ matzenstwa. Rozwigzania ustawodawcze i ich stosowanie w sqdach koscielnych

(1983-2018), Olsztyn 2018, s 42-175.

Zob. R. Sztychmiler, Kanoniczny proces o niewaznos¢ maizenstwa, ,,Ateneum Kaptanskie”

148(2007), z. 1, s. 47-49.

W tlumaczeniu niemieckim niezbyt szczgsliwie przettumaczono stowo licitae (godziwe) jako

erlaubt sind”(sa dozwolone); zob. Liidicke, ProzeBrecht, (c. 1400-1752, dz. cyt., ad 1527/1.

Nie chodzi tu bowiem o dozwolenie w sensie prawnym (pojawitby si¢ problem, kto miatby

zezwalac), lecz o godziwo$¢ w sensie moralnym. Na temat dowodow niegodziwych zob.

A. Brzemia-Bonarek, Dopuszczalnosé dowodow zdobytych w sposob niegodziwy w kano-

nicznym procesie o stwierdzenie niewaznosci matzenstwa, Katowice 2007.

187
SE 27(2025), no. 2 (April-June)



RYSZARD SZTYCHMILER

przeshuchan potraktowano bardziej systematycznie niz w KPK. W tytule VII tej
instrukcji, w rozdziale I zamieszczono ogoélne normy dotyczace wszystkich ro-
dzajow przestuchan (art. 162-176, zwt. art. 164, 165 § 1), a w rozdziale II (art.
177-216), wsrod norm dotyczacych poszczegolnych srodkéow dowodowych,
zamieszczono normy zawierajace szczegoélowe wymagania dotyczace przestu-
chania stron (art. 177-180 1 193-200).

Sedzia zasadniczo winien przeprowadzi¢ przestuchanie obu stron proce-
sowych, a zwlaszcza gdy domaga si¢ tego pozwany czy powod. Konieczno$§¢
przestuchania obu stron opiera si¢ na zasadzie rownosci wobec prawa. Mozna
poprzesta¢ na zeznaniach tylko strony powodowej w wypadku nieobecnosci
drugiej strony w procesie, jej powaznej i dlugotrwalej choroby, lub tez gdy
odmawia ona ztozenia zeznan lub nie stawia si¢, mimo poprawnego wezwania
do zlozenia zeznan. Dla zabezpieczenia obicktywnego wyjasnienia sprawy
sedzia moze umozliwi¢ przestuchanie drugiej strony (a takze swiadka) w para-
fii jej zamieszkania a nawet u niej w domu. Jednakze, jezeli sedzia roztropnie
ocenit, ze istotg sprawy juz wyjasniono za pomocg zebranych dowodow, moze
uzna¢ przestuchanie strony pozwanej za niepotrzebne, majac na wzgledzie
zasady ekonomii procesowej, dazenie do sprawnego przeprowadzenia procesu.

Warto pamietaé, ze dowdd z przestuchania stron ma na ogo6t znaczenie
positkowe. Warto$¢ wypowiedzi 0osob bezposrednio zainteresowanych rezulta-
tem postgpowania, a takimi sg strony, zwlaszcza w sprawach malzenskich,
zaangazowanych emocjonalnie a czgsto skonfliktowanych, jest uzalezniona od
wielu okolicznosci, nie tylko $cisle procesowych. Nie mozna jednak zaktadaé
z gory niklej warto$ci merytorycznej zeznan stron. Wazna jest umiejetnosé
prowadzenia przestuchan, unikanie zadawania pytan sugerujacych, zamknig-
tych oraz staranne rozdzielanie wypowiedzi oceniajacych od faktow. Doswiad-
czenie sagdoéw koscielnych i $wieckich wskazuje, ze sfera ocen moralnych
i prawnych oraz sfera faktow czesto zlewaja si¢, tak w Swiadomosci stron, jak
i $wiadkow. Zadaniem adwokata i sedziego jest troska i rozdzielenie tych sfer.

Papiez Franciszek w LiScie Apostolskim Motu Proprio ,,Mitis Tudex Do-
minus lesus”, z 15 sierpnia 2015 roku, reformujagcym kanony Kodeksu Prawa
Kanonicznego dotyczace spraw o orzeczenie niewazno$ci matzenstwa, w kan.
1677 § 1-2 powtorzyl norme¢ zawarta poprzednio w kan. 1678, ze obroficy stron
moga by¢ obecni podczas przestuchania stron, $wiadkéw 1 biegtych, z zacho-
waniem przepisu kan. 1559. Niby nic si¢ nie zmienilo. Ale ze wzgledu na istot-
ng zmiang poprzedniego kan. 1682 § 1, ktory w KPK obowigzujacym od 2015
roku otrzymat nowa tre$¢: ,,Wyrok orzekajacy za pierwszym razem niewazno$¢
matzenstwa, po uptywie termindéw ustalonych w kan. 1630-1633, podlega wy-
konaniu” (kan. 1679), znaczenie obecno$ci obroncow podczas przestuchan
ogromnie wzrosto. W nowym prawie wigksze znaczenie ma prawidtowe pro-
wadzenie procesu, w tym przestuchan, juz w I instancji.

Dlatego tez znaczenie udziatu adwokata w przygotowaniu i przeprowadza-
niu przestuchan w sadzie koscielnym jest obecnie wicksze.
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2. Udzial adwokata w przygotowaniu przestuchan

Do uwiarygodnienia przedktadanego sagdowi zadania strona powodowa po-
winna poda¢ fakty §wiadczace o tym, iz jej zadanie jest uzasadnione, ze ma pod-
stawe faktyczng®. Na niej spoczywa obowigzek uwodnienia zasadno$ci swoich
twierdzen. Skardze powodowej sedziowie przypisuja mniejsze znaczenie, gdyz
jej autorstwo jest mniej pewne i nie jest ona zaprzysiezona. To na etapie dowo-
dzenia powod winien wykaza¢, za pomoca przytaczanych srodkéw dowodo-
wych, a wigc m.in. zeznania swojego i $wiadkow, wiarygodno$¢ roszczenia.

Jesli strona od poczatku wystepuje za posrednictwem adwokata lub z jego
pomoca, podanie w skardze podstawy prawnej powinno by¢ bardziej szczegoto-
we, tacznie z powolaniem si¢ na odpowiedni przepis prawny. Zastosowanie od-
powiedniego przepisu winno mie¢ podstawe w przytoczonych faktach. Fakty te
moga uzasadnia¢ w petni lub cze$ciowo powotanie si¢ na przepis prawny.

We wszystkich procesach sedzia moze przestucha¢ strony i swiadkow,
a takze biegtych (kan. 1530, 1547 i 1574-1575 KPK). W sprawach za§ matzen-
skich, w ktorych przedmiot sprawy jest czgsto bardzo intymny, nie znany szer-
szemu ogotowi, obie strony powinny by¢ przestuchane zawsze, chyba ze istnicje
absolutna lub bardzo powazna niemozliwos$¢’.

Do prawidtowego udzielenia pomocy w sprawie adwokat winien przeprowa-
dzi¢ solidne rozmowy z reprezentowang strong, wyluska¢ argumenty popierajace
i zaprzeczajace jej zadanie. Dopiero wtedy moze trafnie pomoéc jej nie tylko
w napisaniu skargi, lecz takze w przygotowaniu do przestuchania. W tym celu
winien ustali¢, jakie fakty maja istotne znaczenie dla zadania tej strony, zapropo-
nowa¢ sedziemu, aby postawit takie pytania i uprzedzi¢ strone, ze o takie fakty
moze by¢ pytana, a gdyby nie zostata zapytana, to na koncu winna o tych faktach
zeznaé, gdy zostanie zapytana, co chce jeszcze dodad.

Sady koscielne weryfikuja, czy strony procesu lub ich swiadkowie uczciwie
zeznaja, tzn. czy zamierzaja zeznawac o tym, co faktycznie wiedza, czy zeznawaé
to, co im kto$ podpowiedziat czy wmowit. Stuzy to temu, aby strona procesowa
lub jej adwokat nie podpowiadali $wiadkom, a takze adwokat stronie, co majg
zeznawac, tworzac nieprawdziwe zeznanie. Ale adwokat wypytujac strone o fakty
z historii jej malzenstwa, moze jej powiedzie¢, ktore maja wielkie znaczenie dla
procesu i strona nie powinna zapomnie¢ zeznac o nich, a ktore elementy historii
s3 nieistotne 1 mozna je pominaé, aby nie wydhuza¢ przestuchania i protokotu.
Podobnie strona znajgca prawo kanoniczne moze podobne wyjasnienia przekazac
$wiadkowi. Na zapytanie sedziego, czy kto$ pouczal osob¢ zeznajaca, jak ma
zeznawac, osoba ta winna powiedzie¢ zgodnie z prawda, czy kto$, np. pracownik
trybunatu udzielajacy porady prawnej czy adwokat, informowat tylko, co z histo-

8 R. Sztychmiler, Prawa stron procesowych w kanonicznym procesie o niewaznos¢ matzenstwa,

Ww: Zagadnienia koscielnego prawa majqtkowego i procesowego, red. E. Szczot, S. Biatek, Lu-
blin 2008, s. 114-115.
9  Kan. 1678-1679 KPK.

189
SE 27(2025), no. 2 (April-June)



RYSZARD SZTYCHMILER

rii matzenstwa jest wazne i1 co nalezy zeznaé, czy sugerowal opowiadanie o fak-
tach i1 odczuciach, ktére nie mialy miejsca. Takie sugerowanie jest nieuczciwe
i nigdy nie powinno mie¢ miejsca. Byloby to nieuczciwe wprowadzanie sadu
w blad przez strone¢ lub adwokata. Dla strony nie przyniostoby to korzysci, gdyz
wyrok oparty na nieprawdziwych zeznaniach bylby niewazny. Za$ dla adwokata
dziatanie takie byloby ponadto przestepstwem, a gdyby zostalo udowodnione,
mogtloby stanowi¢ podstawe do skreslenia go z listy adwokatow.

W tym konteks$cie warto wspomniec, ze podczas walnego zebrania cztonkow
Korpusu Adwokatow Koscielnych dnia 16.03.2023 r. adwokaci skupieni w tym
stowarzyszeniu uchwalili aktualny Kodeks Etyki Adwokata Ko$cielnego'.
W kilku miejscach zawiera on sformulowania wyrazajace troskg o prawdziwos¢
i godziwos¢ przedkladanych argumentéw. Zawiera on m.in. nastepujace zobowia-
zania: ,,Adwokatowi nie wolno $wiadomie podawaé¢ Trybunatowi nieprawdzi-
wych informacji ani przedktada¢ dowoddéw niegodziwych tj. dowodow niegodzi-
wych samych w sobie, jak i w sposobie zdobycia (...) Adwokat koscielny, (...)
swoje wypowiedzi i argumenty formuluje w taki sposob, aby bronigc interesow
klienta, uczciwie nawigzywaly do meritum sprawy (...) Adwokat koscielny nie
ponosi odpowiedzialnosci za zgodno$¢ z prawda faktow podanych mu przez
klienta. (...) Adwokat koscielny ma obowiazek pouczy¢ swego klienta o wadze
sktadanej przez strony przysiggi i jej wymiarze prawnym, etycznym i religijnym
oraz o mozliwosci wypowiedzenia pelnomocnictwa, gdyby postepowanie klienta
powodowato dla adwokata konieczno$¢ udzialu w grzechu” (nr 6, 9, 20 i 21).
Adwokaci nalezacy do Korpusu Adwokatow Koscielnych $cisle zobowigzali si¢
do przestrzegania norm zawartych w cytowanym kodeksie. Inni adwokaci moze
nie zapisujg si¢ do tego stowarzyszenia, aby nie podlega¢ temu kodeksowi. Do
stron procesowych i sadu nalezy ocena, ktérzy adwokaci bardziej zobowigzani sa
do przestrzegania szczegdtowych norm etycznych i sg bardziej wiarygodni.

Adwokat wie, co z historii malzenstwa, opowiedzianej przez stron¢, ma
znaczenie dla procesu, a wiec o co strony winny by¢ zapytane, aby mogly wy-
powiedzie¢ si¢ w tych kwestiach. Aby nie przeoczono tego podczas przestuchan,
adwokat powinien mie¢ mozliwo$¢ zapoznania si¢ z pytaniami przygotowanymi
przez sedziego lub obroncg w.m., aby w razie potrzeby doda¢ swoje pytania,
umozliwiajace stronom wypowiedzenie si¢ w konkretnych i waznych kwestiach.
Do$¢ czesto pytania przygotowywane w sadach, tak przez sedzidw jak i przez
obroncow w.m., sg do$¢ podobne, takie same lub podobne w wielu sprawach, nie
uwzgledniajace sytuacji szczeg6lnych z historii danego malzefistwa. Czasem
wynika¢ to moze ze zbyt matej obsady kadrowej sadow koscielnych i wynikaja-
cej stad niemozliwosci wnikania w histori¢ malzenstwa, zawartg zwlaszcza
w skardze powodowej i w odpowiedzi na nig. Brak ten moze naprawi¢ adwokat
poprzez dolaczenie pytan dopasowanych do wzmiankowanych w aktach i rela-

10" Por. https://kanonistadx.nazwa.pl/K AK/wp-content/uploads/2023/03/K odeks-etyki-adwokatow-
koscielnych.pdf (dostgp: 20.12.2024).
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cjonowanych w rozmowach z nim faktow, ktore majg istotne znaczenie dla do-
tarcia do prawdziwego obrazu zawieranego malzenstwa, a w konsekwencji do
sprawiedliwego rozstrzygnigcia.

Dobry adwokat winien zastanowi¢ sig, jakie szczegétowe pytania winien
postawi¢ stronom i §wiadkom, tak zgtoszonym przez swojego klienta (na ogot
przychylnym dla sprawy) jak i §wiadkom strony przeciwnej (cze¢sto nieprzychyl-
nym sprawie), aby przyzna¢ lub potwierdzi¢ fakty znaczace dla sprawy. Aby
tego nie zapomnie¢, adwokat winien zapisa¢ sobie pytania, jakie zamierza po-
stawic stronie lub $wiadkowi i w odpowiednim czasie przekaza¢ je sedziemu.

Dobrze jest przygotowaé sobie wczesniej koncowy glos obronczy, aby
wiedzie¢, jakie kwestie wymagaja jeszcze wyjasnienia i udowodnienia, a jakie
mozna pomina¢, gdyz sa juz wystarczajagco udowodnione.

Pomoc udzielana przez adwokata jest nie tylko pomocg dla zainteresowa-
nej strony, lecz takze sagdowi!!. Ten otrzymuje bowiem zadanie strony z pew-
nym lub bardzo uprawdopodobnionym uzasadnieniem, potwierdzonym przy-
siega 1 podpisem. Moze zaktadaé, ze skoro adwokat podczas rozmoéw ze strong
poznatl doktadnie sprawe, to przedstawit wage poszczegolnych argumentdw,
aby podczas przestuchania powtdrzyta wszystkie okolicznos$ci §wiadczace
o stusznosci jej zadania. Strony bowiem czasem blednie uwazaja, ze jesli waz-
ne fakty napisane zostaty w skardze powodowej, to sad juz je zna i nie ma po-
trzeby powtarza¢ tego podczas przestuchania. Uprzedzenie strony o waznos$ci
pelnych zeznan jest waznym zadaniem adwokata.

3. Udzial adwokata podczas przestuchan

Jeden z wybitnych kanonistow I pot. XX w. stwierdzit, Ze ,,w toku poste-
powania adwokat ma stronom towarzyszy¢, zwlaszcza gdy maja by¢ przestu-
chane”'?, W II pot. XX w. i na poczatku XXI w. toczyta sie ozywiona dyskusja
nt. udzialu adwokatow w procesach koscielnych, w tym w przestuchaniach.

Pius XII w przemowieniu do audytorow Roty Rzymskiej w 1944 r., opisu-
jac niektore czynnosci adwokata, w tym przygotowanie strony do zeznan, napi-
sal, ze ,,nie osgdza tych czynnosci jako naduzycie, jako pouczanie, lecz po pro-
stu stwierdza fakty”, a gdyby tego nie robil, sprzeniewierzatby si¢ swoim obo-
wigzkom". Papiez podkreslat, ze adwokat, podobnie jak sedzia i obronca w.m.,
ma dazy¢ do ukazania prawdy o konkretnym matzefistwie'*.

IR, Sztychmiler, Podmioty obowiqzku ustalenia prawdy, dz. cyt., s. 81-96; tenze, Znaczenie

udziatu adwokata w kanonicznych procesach matzenskich, w: Problemy z sqdowq ochrong
praw czlowieka, t. 1, red. R. Sztychmiler, J. Krzykowska, Olsztyn 2012, s. 57-69.

1. Grabowski, Adwokatura w ustawodawstwie koscielnym, ,,Ateneum Kaptanskie” 35(1935),
s. 253.

J. Grzywacz, Adwokaci, pelnomocnicy procesowi, instytucja statych obroncow (kan. 1490),
referat wygloszony na Migdzynarodowym Sympozjum dla pracownikéw Trybunatow Ko-
écielnych w Europie Srodkowowschodniej w Lublinie 19-21 wrze$nia 1991 roku, mps., s. 12.
R. Sobanski, Udzial adwokata w procesie o niewaznos¢ matzenstwa, ,,Jus Matrimoniale”
2(1997), s. 131-132.
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Kard. Zenon Grocholewski, wieloletni sekretarz i prefekt Najwyzszego Try-
bunatlu Sygnatury Apostolskiej i bliski doradca Ojca $w. Jana Pawta II, wskazy-
wal na wielkie ,,znaczenie roli adwokata dla wtasciwego przeprowadzenia proce-
su. Strona, bowiem czesto nie zna problemow prawnych zwigzanych ze sprawa
ani tez zasad dowodzenia. Adwokat nie tylko bedzie wiedzial, jakie dowody
przedstawié, ale tez np. gdy chodzi o §wiadkow, zaproponuje odpowiednie kwe-
stie majgce by¢ przedmiotem przestuchania™'® stron, $wiadkow i biegtych.

Wspolpraca sedziego z adwokatem, ktdry wiecej czasu poswieca stronie,
moze by¢ ulatwieniem dla pracy sedziego. Wiadomosci, jakie posiada strona,
o pewnych zdarzeniach z Zycia, mogg zawazy¢ na wyroku. Ale jesli sgdzia
dziala bez znajomosci aktualnego stanu sprawy, co w aktach juz jest, a czego
jeszcze brakuje, bez wiedzy na jakie okolicznosci strona lub §wiadek powinien
sktada¢ zeznania, bez pytan dopasowanych do danej sprawy, moze traci¢ czas
na pytania o rzeczy zupehnie bezuzyteczne dla procesu. Jesli adwokat sporzadzi
wykaz okolicznosci, na ktore strona lub $wiadek powinien by¢ pytany, jakie od
strony zna, mozna przeprowadzi¢ dowodzenie o wiele bardziej ekonomicznie,
oszczedzajac czas i pracg. W procesie kazdy uczestnik ma swoj przepisany
prawem udzial. Nie maty udzial ma w nim takze adwokat.

O wielkim znaczeniu udzialu adwokata w procesach koscielnych pisze tez
jeden z oficjatow polskich: ,,Nie do przecenienia jest rola adwokata w postepo-
waniu dowodowym. Zgodnie z kan. 1678, § 1 KPK adwokat ma prawo by¢
obecny podczas przestuchania stron oraz $wiadkdow, (...) Co wigcej ma prawo za
posrednictwem sedziego formutowaé konkretne pytania zaro6wno stronom jak
i $wiadkom, a wigc w pewnym sensie ukierunkowywaé przeshuchanie na zagad-
nienia i fakty mogace stanowi¢ dowod w procesie, ktory si¢ toczy. Zakres pytan
jest bardzo szeroki i dotyczy zarowno kwestii przedstawionych w skardze powo-
dowej, jak 1 wynikajacych z innych srodkow dowodowych. Adwokat ponadto nie
tylko przedstawia $rodki dowodowe, ale przede wszystkim ocenia zarzuty i ar-
gumenty przeciwnika w trakcie procesu oraz redaguje pisma procesowe skiero-
wane do trybunalu. Ponadto adwokat informuje strong o przystugujacych jej
prawach oraz o celowosci zglaszania nowych $wiadkow czy tez dowodow™'¢.

15 Z Grocholewski, Struktura etapu dowodowego procesu, w: Plenitudo legis dilectio. Ksigga

pamigtkowa dedykowana prof. dr. hab. Bronistawowi W. Zubertowi OFM z okazji 65. rocz-
nicy urodzin, red. A. Debinski, E. Szczot, Lublin 2000, s 362; zob. R. Sztychmiler, Potrzeba
udziatu adwokata w procesie o niewaznos¢ maizenstwa, ,,Biuletyn Stowarzyszenia Kanoni-
stow Polskich” 4(1994), nr 6, s. 28-38; tenze, Prawa stron w procesie kanonicznym, w: Nau-
ki prawne wobec przemian, Olsztyn 2000, s. 85-95; T. Rozkrut, Adwokat i petnomocnik pro-
cesowy w procesie koscielnym, ,,Polonia Sacra” 2000, nr 7, s. 275-280; A. Mizinski, Adwokat
gwarantem prawa do obromny w procesie kanonicznym, w: Urzedy sqdowe — wiladza
i stuzba. Materialy z ogolnopolskiego spotkania pracownikow sgdownictwa koscielnego
w Grodku nad Dunajcem w dniach 11-12 pazdziernika 2004 roku, red. T. Rozkrut, Tarnow
2005, s. 35-64.

G. Leszczynski, Urzqd adwokata statego w swietle Instrukcji Dignitas connubii, ,,Jus Matri-
moniale” 11(2006), s. 150; zob. tenze, Oswiadczenia stron jako srodek dowodowy w procesie
o stwierdzenie niewaznosci matzenstwa, ,,Prawo Kanoniczne” 43(2000), nr 1-2, s. 108-109.
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Najlepiej strong lub $wiadka pyta¢ konkretnie, a nie ogdlnikowo, np.: co
wtedy si¢ wydarzyto?, kiedy co$ si¢ wydarzyto?, gdzie to mialo miejsce?, jak
pan czy inni zareagowali na to?, aby nie sprawia¢ wrazenia, ze podpowiada sig¢
zeznajacemu, co ma mowic. Nalezy pamigtac, aby nie stawia¢ pytan sugeruja-
cych odpowiedz. Nalezy stara¢ si¢, aby pytania by¢ otwarte, a nie zamknigte.

Pytania powinny by¢ kroétkie, aby zeznajacy nie zapomnial, o co jest pyta-
ny. Stawia¢ pytania wymagajace jednej odpowiedzi, a nie wielocztonowe,
sktadajace si¢ z wielu watkéw. W formutowaniu pytan nie mozna uzywac po-
je¢ fachowych, technicznych, znanych na ogét tylko prawnikom, a nie prze-
cigtnemu cztowiekowi. Nalezy tez pytania zadawaé¢ w odpowiedniej kolejnosci,
albo wedhug chronologii wydarzen, albo po kolei dotyczace r6znych waznych
dla sprawy zdarzen.

Czasem podczas przestuchania mozna wykazac, ze strona przeciwna lub
swiadek tej strony w prowadzonej sprawie jest niewiarygodny, gdyz wczesniej
inaczej o$wiadczat i dlatego jego zeznania nie moga mie¢ znaczenia. Mozna
tez wykazaé, ze zeznania strony czy danego $wiadka, albo ich wczes$niejsze
pisma, sg niespojne czy wprost sprzeczne. Majac przekonanie, ze jakie§ wazne
dla sprawy oswiadczenia moga by¢ nieprawdziwe, mozna stron¢ lub §wiadka
pyta¢ o szczegoly wydarzen, ktéore on omawiajac moze podaé szczegdly
sprzeczne z poprzednimi o$wiadczeniami jego samego lub innych wczeéniej
zeznajacych. Takie niespojnosci warto wykazywac szczegolnie co do okolicz-
nosci waznych dla sprawy.

Adwokat moze tez prosi¢ sedziego o uchylenie pytania, np. drugiej strony
lub jej adwokata, jesli jest ono nieodpowiednie, np. zbyt sugestywne. A jesli
sedzia je podtrzyma, mozna prosi¢ o zapisanie tego niewlasciwego pytania
w protokole, aby ewentualnie w kolejnej instancji sedziowie mieli mozliwosc¢
oceny stusznosci wniosku. Dla rozluznienia bardzo powaznej atmosfery pod-
czas przestuchania, mozna przytoczy¢ nawet jakis dowcip, zwigzany z dang
sytuacja, ale zawsze taktowny, nie urazajacy nikogo.

4. Inne szczegolowe zadania adwokata zwiazane z przestuchaniami

W art. 165 § 11 177 Dignitas connubii nakazano, aby w sprawach o nie-
wazno$¢ malzenstwa przestuchano takze strony, a nie tylko $wiadkow. Poza
tym jest oczywiste, ze jesli jedna strona wnosi o przestuchanie siebie lub dru-
giej strony, sedzia winien dopusci¢ dowdd z przestuchania nie tylko propono-
wanej strony, lecz takze — zgodnie z zasadg rownego traktowania stron — dopu-
$ci¢ przestuchanie i drugiej strony!”.

W kan. 1531 prawodawca naktada na strony obowigzek zeznawania: ,,Stro-
na, pytana zgodnie z przepisami prawa, powinna odpowiada¢ i ujawnic
w catosci prawde” (§ 1). Wobec tego adwokat winien czasem uzy¢ perswazji.

17" Inaczej w tej kwestii wypowiada si¢ K. Liidicke, Prozefrecht, (c. 1400-1752), dz. cyt., ad

1530/2, lecz opinia jego nie ma w normie uzasadnienia.
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Moze on wyttumaczy¢ stronie zamierzajacej uchyli¢ si¢ od zeznan, jakie sa skut-
ki takiej odmowy, Ze strona nie znajac prawa moglaby dziata¢ na swoja nieko-
VAL

Roéwniez przestuchanie rekwizycyjne winno odbywac si¢ w obecnosci nota-
riusza, ogranicza¢ si¢ do pytan zleconych, pytajac o fakty majace zwigzek z bada-
ng sprawa i o ktore sedzia ma prawo pyta¢. Analogicznie nalezy tu stosowac
przepis zawarty w kanonie 1548 § 2, przewidujacy mozliwos¢ odmowy zeznan.
Zazwyczaj strony nie wiedza o tych swoich uprawnieniach. Obecno$¢ adwokata
powinna zapewnia¢ im ochrong przystugujacych im praw'’.

Jesli strona lub §wiadek odmawiali zeznan, sedzia winien t¢ odmowe odpo-
wiednio oceni¢. Gdyby odmowa zeznawania nie byta niczym uzasadniona, s¢dzia
moze (ale nie w sprawach malzenskich) uzna¢ ja za milczace przyznanie faktu.
Takiej oceny nie powinien sgdzia stosowaé w sprawach dotyczacych stanu osob,
a wiec 1 matzenskich. Gdyby taka ocene zastosowat, adwokat moze zwrdci¢ uwa-
ge na niestosownos¢ takiej interpretacji.

Za wszechstronne wyswietlenie sprawy odpowiada takze adwokat. Jest on
powolany do ochrony dwu interesow: interesu Ko$ciola, jakim jest dojscie do
prawdy, oraz interesu strony, czyli jego klienta, jakim jest czuwanie, aby skorzy-
stata ona ze wszystkich przystugujacych jej uprawnien i droga uczciwa dazyta do
przyznania jej tego, o co w pozwie prosita.

Adwokat strony moze zaproponowa¢ sedziemu, aby nakazat stronie zeznaja-
cej zachowanie tajemnicy, zwlaszcza gdyby istniata obawa, Ze jej niezachowanie
mogloby by¢ przyczyna zmowy $§wiadkow, a w konsekwencji powstania nie-
prawdziwego obrazu sprawy i wydania niesprawiedliwego wyroku.

Adwokat znajac dobrze meritum danej sprawy moze znaczaco pomoc w jej
obiektywnym opisaniu w aktach sprawy. Pytania przygotowane przez sad nie
zawsze moga by¢ wystarczajaco trafne, aby mogly wydoby¢ wazne o§wiadcze-
nia zeznajacego. Czesto sg ogodlnikowe, a osoba zeznajgca nie zawsze dobrze
rozumie, co kryje si¢ pod technicznymi pytaniami sedziego, np. czy chodzi tam
o czas przedslubny czy poslubny. Dlatego zadaniem adwokata jest postawienie
stronie (wczesniej pisemnie lub podczas przestuchania poprzez sedziego) do-
datkowych szczegdotowych pytan, ktore winny przyczynic¢ si¢ do lepszego wy-
$wietlenia sprawy. Prawodawca pozwala na to w kan. 1534, 1559 1 1561 KPK
oraz w art. 159 Instrukcji Dignitas Connubii**. Gdyby adwokat zaniedbal tej
czynnosci, s¢dzia — dla dobra sprawy — powinien adwokatowi lub samej stronie

18
19

A. Mizinski, Status prawny adwokata w Kosciele tacinskim, Lublin 2011, s. 401.

W praktyce zalezy to od tego, czy pracownicy sadu chca przestrzega¢ wszystkich uprawnien
stron. Gdyby nie przestrzegali, moga by¢ upomniani przez wikariusza sagdowego. Gdyby ten
miat inne zdanie, moze by¢ upomniany przez biskupa moderatora, chyba ze ten nie chce in-
gerowa¢ w prace swojego sadu. Jednak mozna przypuszczaé, ze trwajace dtuzszy czas naru-
szanie uprawnien stron mogtoby prowadzi¢ zniechgcenia stron, do wypowiadania przez nie,
zwlaszcza po zakonczeniu procesu, negatywnych opinii o pracy sadu, a nawet o catym Ko-
Sciele. Nie stuzytoby to dobru Kosciota.

20 Podobnie twierdzi: A. Mizinski, Status prawny adwokata, dz. cyt., s. 397-401.
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zaproponowacé, aby przedlozono szczegdtowe pytania dla drugiej strony, a po-
tem dla $wiadkow.

Dawniej strony miaty mozliwos¢ zgtaszania punktow tylko do przestuchan
$wiadkow (kan. 1552 § 2). Obecnie moze przygotowywac pytania nie tylko dla
swiadkow, lecz takze dla stron i bieglych (art. 164 DC). W normach tych prze-
jawia si¢ dokonana za czasow Jana Pawla Il proba zréwnania kompetencji
obroncy wezta matzenskiego i adwokatow stron. Jest to dla nich bardzo mobi-
lizujace; mogg bowiem aktywnie uczestniczy¢ w catym procesie?'. Mogg przy-
gotowac dla sedziego swoje propozycje pytan jeszcze przed przestuchaniami,
a takze stawia¢ dodatkowe pytania, jakie okazg si¢ wazne podczas przestucha-
nia. Skorzystanie z tej mozliwosci najbardziej obiecujgce jest przy udziale ad-
wokata, ktory ma mozliwo$¢ wgladu do akt sprawy. Kwestie do przestuchania
moga by¢ podane oddzielnie dla kazdej strony i dla $wiadkow.

Sam s¢dzia moze tez zaproponowac, aby strona przedlozyla pytania dla
drugiej ze stron (potem tez dla $wiadkow). Uprawnienia strony moze podjac
takze jej adwokat. W sprawach dobra publicznego (np. o niewazno$¢ matzen-
stwa) przy przestuchaniu strony nigdy nie moze by¢ obecna druga strona. Dla-
tego pytania moze ona przedtozy¢ tylko wczesniej albo przez swojego adwoka-
ta. Adwokat moze przygotowac trafniejsze pytania, gdyz nie tylko jest specjali-
sta w tej dziedzinie, ale jeszcze przed publikacjg akt ma do nich dostep?.

Adwokat ma takze wplyw na zapisanie odpowiedzi 0sdb zeznajacych.
Moze np. podpowiedzie¢ stronie, aby upomniata si¢ o doktadniejsze lub do-
stowne zapisanie waznej wypowiedzi. Bardzo wazng sprawg jest bowiem wia-
$ciwe zaprotokolowanie zeznan. Jest to zadanie, od wypehienia ktorego w duzym
stopniu zalezy rzeczywista ochrona praw stron procesowych. Liczy si¢ bowiem
w procesie tylko to, co zostato zapisane w aktach, a nie to co bylo mowione. Dla-
tego wszystko, co wydarzylo si¢ podczas procesu i ma zwigzek z przedmiotem
danego sporu, winno znalez¢ si¢ w aktach danej sprawy. Zasadnicze normy doty-
czace protokolowania zamie$cit prawodawca w kan. 1567-1569 KPK i w art. 173-
175 Dignitas connubii. Gtéwnymi ich adresatami sg: notariusz (wyraznie wymie-
niony w kazdym z tych kanonow) oraz sedzia przestuchujacy, a w sensie odpo-
wiedzialno$ci nadzorczej za poprawno$¢ zapisu zeznan odpowiadajg takze: s¢dzia

2l P. Moneta i T. Rozkrut postulujg, aby sedzia, w tym takze biskup wystepujacy jako sedzia

w procesie skroconym, omawiali spraw¢ z innymi s¢dziami i adwokatami powotanymi do
danej sprawy: ,,z instruktorem i asesorem, ale takze z adwokatem, ktory $ledzi oraz meryto-
rycznie kontroluje powierzong mu sprawe juz od jej poczatku”; zob. T. Rozkrut, Rola
adwokata w zreformowanym procesie matzenskim, ,,Biuletyn Stowarzyszenia Kanonistow
Polskich” 31(2018), s. 154; P. Moneta, Il ruolo dell’avvocato, nel nuovo ordinamento
processuale, w: La riforma del processo matrimoniale ad un anno dal Motu Proprio Mitis
ITudex Dominus lesus, red. L. Mosso, C. Fusco, Roma 2017, s. 164.

22 Kan. 1678 § 1 KPK i art. 159 § 1 DC; szerzej na ten temat zob. R. Sztychmiler, Przestucha-
nia w procesie kanonicznym, ,,Studia Prawnicze KUL” 36(2008), s. 122-127; Instrukcja pro-
cesowa [Stolicy Apostolskiej] ,, Dignitas connubii”, w: Komentarz do Instrukcji procesowej
,, Dignitas connubii”, Sandomierz 2007.
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przewodniczacy, wikariusz sadowy oraz adwokat, ktory winien strzec interesu
strony lub stron?.

W kan. 1567 prawodawca bowiem wyraznie postanowit: ,,§ 1. Odpowiedz
winna by¢ zaraz spisana przez notariusza i powinna zawiera¢ dostowne zeznania,
przynajmniej w odniesieniu do tego, co bezposrednio dotyczy przedmiotu spra-
wy”. Na konficu przestuchania sedzia winien zapyta¢ adwokata, czy nie ma do-
datkowych pytan dla strony, ktore mogly powsta¢ podczas przestuchania. Gdy-
by tego nie uczynit, adwokat moze upomnie¢ si¢ o to, szczegdlnie dla swojego
klienta.

Adwokat winien stron¢ pouczyC, aby nie podpisywata protokotu zeznania
bez czytania, bowiem moga si¢ w nim znalez¢ niescistosci, np. brak stowa ,,nie”,
co diametralnie zmieni sens wypowiedzi, moze wystgpi¢ pominigcie spisania
waznych faktow czy stow, brak zakonczenia zdania, co moze spowodowaé zmia-
ne sensu wypowiedzi. Wiadomo bowiem, ze s¢dziowie wyrokujacy oceniajg
sprawe nie na podstawie tego, co bylo mowione, lecz na podstawie tego, co pod-
czas przeshuchania zapisano i co zostato podpisane.

W kan. 1569 prawodawca wymagal, aby protokoét przestuchania byt podpi-
sany tylko przez sedziego, zeznajacego i notariusza. Obecnie, zgodnie z art.
175 § 2 1 art. 89 DC, podpisa¢ go winien takze adwokat i inni uczestniczacy
w przestuchaniu. Tak wigc protokoét zeznania powinien by¢ podpisany przez
zeznajacego, sedziego, notariusza, a takze przez obronceg wezta, oraz, o ile byli
obecni, przez promotora sprawiedliwosci oraz adwokatow?*.

W przypadku zastosowania magnetofonu, lub podobnych instrumentow,
winien by¢ sporzadzony akt, ktory takg forme zeznania uwiarygodni i winien on
by¢ podpisany przez osoby wyzej wymienione (art. 175 § 2 DC), tj. przez s¢-
dziego, notariusza, obronce wezta matzenskiego, a takze przez adwokatow?.

Whioski

W zwigzku z coraz wigkszym podkreslaniem praw cztowieka, w tym praw
wiernych w Kosciele, a takze coraz wigkszej swiadomosci prawnej spoteczen-
stwa 1 wiernych Kosciota, w ostatnich dziesi¢cioleciach nastapit renesans funk-
cji adwokata w procesach kanonicznych.

Strony w swoich zeznaniach osobiscie, a takze przez powolanych $wiad-
kow, winny potwierdzi¢ swoje stanowisko w sprawie. Zeznania to najwazniej-
sze momenty w catym procesie. Adwokat winien pomoc stronie nie przeoczy¢
ztozenia istotnych o$wiadczen, co moze uczyni¢ przez postawienie odpowied-
nich dodatkowych pytan.

23 R. Sztychmiler, Przestuchania, dz. cyt., s. 122-126.

24 Dignitas connubii, art. 175 § 2.

25 T. Rozkrut, Dowody w kanonicznym procesie matzenskim wedtug instrukcji Dignitas connubii,
w: Proces malzenski wedlug Instrukcji ,, Dignitas connubii”. Materialy z ogélnopolskiego spo-
tkania pracownikow sgdownictwa koscielnego w Grodku nad Dunajcem w dniach 13-14 czerw-
ca 2005 roku. II Ogolnopolskie Forum Sgdowe, red. T. Rozkrut, Tarnow 2006, s. 100.
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Adwokat moze i powinien zwraca¢ uwage na to, aby wszystkie czynnosci
sadowe zarzadzone przez sedziego, w tym przestuchania, przeprowadzane byty
zgodnie z prawem, aby wskutek niedopilnowania nie ucierpiato dobro jego
klienta, a posrednio takze dobro Kosciota. Adwokat moze prosi¢, przypominac,
zwraca¢ uwage, a nawet zaskarza¢ decyzje sedziego, gdyby te byly lub wydaty
si¢ jemu niezgodne z prawem lub niezgodne z wlasciwym rozumieniem proce-
su. Szczegolne zadanie adwokata polega takze na formutowaniu odpowiednich
pytan do przestuchan oraz na pilnowaniu, aby istotne dla sprawy wypowiedzi
zostaty wlasciwie zaprotokotowane.

* %k 3k
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St. Teresa Benedicta of the Cross (Edith Stein)
— Main Publications and Research Issues

Abstract: The article presents the most important publications of Edith Stein and
aims to show the specificity of her scientific work, which covered three periods: phe-
nomenological, metaphysical and theological. It focuses on discussing such works as:
,,On the issue of empathy”, ,,Finite Being and Eternal Being” and ,,Knowledge of the
Cross”. Despite knowing and reaching out to the thoughts of great philosophers such
as St. Augustine, Saint Thomas Aquinas, Husserl, on the originality of the works of
St. Teresa Benedicta of the Cross is mainly evidenced by her way of understanding
the relationship between man and God. They were highlighted by Edith Stein while
raising important philosophical and theological issues in the form of truth, Christian
revelation and the theology of the Cross.

Keywords: Edith Stein, Saint Teresa Benedicta of the Cross, phenomenology, an-
thropology, truth, Cross, man.

Edith Stein’s scientific interests were focused mainly on human issues. She
devoted her attention to them both in her philosophical and theological explora-
tions, especially after her conversion and baptism in the Catholic Church. It can
be said that her theoretical effort was focused on searching for the truth of this
world and the ultimate truth, which is God. She recalled: “The longing for truth
was the only prayer”!. Her scientific and writing activity has intensified since
her personal experience of God.

The purpose of this article is to present the essential works of Edith Stein,
which is usually divided into three periods: phenomenological, metaphysical
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and theological. The idea is to present Stein’s work in such a way as to empha-
size its originality, and not only its basing on the thought of Saint Thomas
Aquinas, Husserl and other authors. The originality of her views can be proven
by the fact that they significantly influenced the foundations of contemporary
Christian anthropology, which was dealt with by, among others, Pope John
Paul II.

Works of Edith Stein

An important point on the way to knowing Edith Stein is to become ac-
quainted with her philosophical work, which has also been translated into
Polish. Several published works have not yet entered the collected works, and
there are also many unpublished manuscripts. After the war, most of the manu-
scripts ended up in Brussels, where Dr Lucy Gelber took care of them, and
some works are also in the Dominican monastery in Spira, the Carmel in Co-
logne and the Carmel in Echt?.

The works of Edith Stein provide rich material for research, as they are
characterised by a depth of theological, philosophical and psychological con-
siderations®. It is worth noting that in the years from 1916, when she wrote her
doctoral dissertation ,,On the Question of Empathy”, to 1942, when she wrote
,»The Science of the Cross”, a throughout 26 years, her literary works compris-
es many volumes*,

Edith describes her childhood, her mother’s stories, the recollections of
relatives, friends, acquaintances and her early youth in ,,Life in a Jewish Fami-
ly”, written at the convent at years 1933-1939°.

Edith Stein’s philosophical work is divided into three periods: phenomeno-
logical, metaphysical and theological®. The main motive of her intellectual
search is the human person. Therefore, Stein’s philosophy in a broad sense is
anthropology’. And in all these periods it is a phenomenological, metaphysical
and theological-mystical anthropology®. Although her work is most often cate-
gorised as phenomenological anthropology and combined with anthropology —

Cf. C. Was, Swiadectwo Zycia i filozofia Edyty Stein, ,,Wroctawski Przeglad Teologiczny”
7(1999), no. 2, p. 144.

3 Cf K. Fedu$, Tajemnica Eucharystii w pismach Edyty Stein, ,,Polonia Sacra” 21(2017), no. 1
(46), p. 133.

Cf. J. Machnacz, ESGA — Edyty Stein dzieta wszystkie, ,,Wroctawski Przeglad Teologiczny”
16(2008), no. 2, p. 222.

Cf. M. Grzywacz, M. Piorunek, Pedagogiczne konteksty tworczosci i dzialalnosci Edyty
Stein, ,,Biografistyka Pedagogiczna” 6(2021), no. 2, p. 109.

Cf. J. Machnacz, Od wczucia w czltowieka do unii mistycznej z Bogiem, ,,Zeszyty Naukowe
Centrum Badan im. Edyty Stein” 11(2014), p. 76-77.

Cf. J. Machnacz, Wiernos¢ (o)sobie. Szkic do antropologii Edyty Stein, ,Itinera Spiritualia.
Commentarii Periodici Instituti Carmelitani Spiritualitatis Cracoviae” 4(2011), no. 1, p. 80.
Cf. J. Machnacz, Od wczucia w cztowieka do unii mistycznej z Bogiem, p. 76-77.
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the so-called somatological, focused on the constitution of the psycho-physical
individual, also the social’.

The phenomenological period of Edith Stein’s work

In the first period, Edith turns her attention to the problem of empathy, the
body and values'®. She begins with pure philosophy, or the phenomenology of
Edmund Husserl, which she then modifies in a peculiar way, precisely to fit her
vision of man. This is as it were the stage of the ,,philosophy of natural reason”
or the stage of ,,critical philosophy”'!.

The phenomenological inquiries of Edith are an integral part of the re-
search carried out in the Phenomenological Society, which united around Hus-
serl. And it was under Husserl’s own guidance that she wrote her doctoral dis-
sertation ,,On the Question of Empathy”!?, which she defended with summa
cum laude in 1916 and was published in 1917'3. But due to her difficult finan-
cial situation, Edith Stein received permission from the High Council of the
Faculty of Philosophy of the University of the Grand Duke of Baden Albert
Ludwig in Freiburg im Breisgau to print those passages she considered most
relevant. However, her dissertation submitted to the High Council has not sur-
vived either in typescript or in manuscript. The parts I and V-VII have never
been published and are believed to be lost, and the following is available: the
part II — The essence of the acts of sentience, the part III — The constitution of
the psychophysical individual and the part [V — Empathy as the understanding
of spiritual persons'*.

Judging by the title of this dissertation, it might seem to be a treatise on
psychology. Indeed, it is primarily concerned with the theory of cognition.
However, the results of the analysis of the structure of the human individual
developed in it will be of fundamental importance for the psychology of the
person, on which it will focus shortly — under the strong influence of Max
Scheler".

Husserl’s opinion of her dissertation was unequivocally positive, as he
wrote to his seminarian by letter: ,,I like your dissertation more and more.
I must be on my guard against it going too far... | have read a relatively large

Cf. A. Zywczok, Ludzko$¢ i naréd — dylematy antropologiczne w twérczosci Edyty Stein,
,,Pedagogika Spoteczna” 2017, no. 1, p. 30.

10 Cf. J. Machnacz, Wiernos¢ (o)sobie. Szkic do antropologii Edyty Stein, p. 90.

Cf. A. Posacki, J. Krasniewska, Pomigdzy duchem, duszq a ciatem. Wokot antropologii
integralnej Edyty Stein, Krakow 2020, p. 337.

Cf. J. Brudzinska, Psychologia fenomenologiczna Edyty Stein w Swietle dziejow nowozZytnej
mysli psychologicznej, ,,Studia Philosophiae Christianae” 34(1998), no. 1, p. 70.

Cf. F. Borek, Uczucie, osoba i wartosci w fenomenologicznych badaniach Edyty Stein, ,,Stu-
dia Philosophiae Christianae” 53(2017), no. 2, s. 5.

Cf. J. Machnacz, Od wczucia w cztowieka do unii mistycznej z Bogiem, p. 76-77.

Cf. J. Brudzinska, Psychologia fenomenologiczna Edyty Stein w Swietle dziejow nowoZytnej
mysli psychologicznej, p. 70.
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part of your dissertation. You are very capable... I just wonder if this work
could appear in the «Yearbook», published with Ideas. I have the impression
that you have pre-empted some of the issues I raise in the second part of Ideas
[Stein 2000, 318716,

E. Husserl on 29 July 1916 in Freiburg said on this topic: ,,In her dissertation
on Das Problem der Einfiihlung in seiner geschichtlichen Entwicklung und in
phinomenologischer Betrachtung Miss E. Stein first examines (Part I) in an in-
dependent way the history of the problem of empathy, beginning with Herder’s
groundbreaking deductions and ending with the present day. The special signifi-
cance of this dissertation consists in the systematic study of Parts II-V for the
phenomenology of empathy with their application to explain the phenomenologi-
cal sources of the ideas of body, soul, individual, spiritual personality, social
community and its structure. In the latter two parts, the significance of empathy
in the ethical and aesthetic spheres is explored, and finally the phenomenological
analysis of aesthetic empathy is subjected to. Leaving aside the historical and
critical deductions, the authoress is guided — in the essential thoughts of his theo-
ry — by my Gottingen lectures and personal impulses. However, the great style
with which she elaborates these impulses, as well as the scientific thoroughness
and perspicacity she has demonstrated, deserve the highest praise. I rise hence-
forth to admit the authoress to the oral examination™'”.

Edith, already as Husserl’s assistant from the years 1916 to 1918, was
mainly concerned with the preparation of his manuscripts, which formed the
basis for such later publications by the founder of modern phenomenology'®, as
,Ideas II and 111", ,,On the Phenomenology of the Inner Time Consciousness™"
and ,,Experience and Judgement™. She did not have much time for her own
scientific works. However, in the years 1917-1920, she prepares, with reference
to her doctoral dissertation, the project ,,Introduction to the Philosophy’!. This
work must be counted among her earliest works. For many years, Edith has
been exploring the vision of her academic teacher Edmund Husserl’s theory of
knowledge and coming closer to the anthropological view of Max Scheler. In
this way, Stein not only offers an introduction to philosophy, but also expresses
— implicitly or explicitly — a position towards the current philosophical discus-

16 Cf. B. Garlej, Swiadectwo uniwersalizmu mysli: listy Edyty Stein do Romana Ingardena,
»Studia Wschodniostowianskie” 17(2017), p. 307-308.

Cf. J. Machnacz, Od wczucia w cztowieka do unii mistycznej z Bogiem, p. 77.

18 Cf. J. Brudzifiska, Psychologia fenomenologiczna Edyty Stein w $wietle dziejéw nowozytnej
mysli psychologicznej, p. 70-71.

Cf. Information about the circumstances of this study is known primarily from the letters of
Edith Stein to Roman Ingharden. Cf. Spor o prawde istnienia, trans. M. Klentak-Zablocka,
A. Wajs, Krakéw 1994, especially letters from 6 VII 1917 and 8 IX 1917.

20 R. Ingarden, Edith Stein on her activity as an Assistant of Edmund Husserl, ,,Philosophy and
Phenomenological Research” 23(1962), no. 2, p. 155-175.

Cf. J. Brudzinska, Psychologia fenomenologiczna Edyty Stein w Swietle dziejow nowoZytnej
mysli psychologicznej, p. 70-71.
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sion of her time. The significance of this body of work in the context of all of
Edith’s writings can be demonstrated by the two main thematic priorities: the
development of the concept of the person and the development of an original
position in the theory of knowledge. Although Edith’s later activities and re-
search did not give her the opportunity to complete this project, but the fact that
she took it with her from Freiburg to Breslau, from there to Spira, Miinster and
Cologne, and finally to Echt, shows that she saw some value in it*.

In this project, too, Edith is at the same time continuing to develop her an-
thropological position, which she partially presented in her dissertation. She ap-
proaches the Aristotelian stratified model: the human combines bodily being,
life, soul and spirit. And in her work ,,The Construction of the Human Person”
Stein again examines these concepts, but on a scholastic and theological back-
ground®. In it, Edith considers the material (,,somatological”, or bodily), organic
(plant), animal (urge) and subjective (spiritual) aspects of human being. They are
expressed in the question: to what extent is the human person determined by his
or her social being? In addition to basic sociological concepts (for example, so-
cial acts, social relations, social creations, or communities, social types), Stein
also analysed the concepts: ,,nation” and ,,humanity”, contrasting her intellectual
position with the prevailing worldview in Germany at the time, critically address-
ing the discrediting of human nature through racial discrimination®*.

The lecture ,,The Construction of the Human Person” is of a systematic-
phenomenological nature. It was edited in 1932 in Miinster, at the time when
Edith was employed at the German Institute for Scientific Pedagogy, and came
at a time when philosophical anthropology was in the spotlight due, among
other things, to the undermining of European humanism by socio-political
events: the First World War and the rise of the Nazi worldview, as well as un-
der the influence of scientific developments?.

In the second part of the ,,Introduction to the Philosophy”, which is called
— ,,Problems of Subjectivity”, Edith begins to focus on purely psychological
issues. In the phenomenological yearbook ,, Contributions to the Philosophical
Justification of Psychology and the Humanitarian sciences”, two treatises by
Edith Stein are published in the year 1922: , Psychic Causality”*® and ,,The

2 Cf. KM. Byned, Bnposadaicenns: 3nauenns i cmpykmypa meopy ,, Bemyn do ginocogpii”

Eoum Hmaiin, by: Eoum [lmaiin Bcmyn 0o @inocogii (Bnposadawcenna: 3uauenus
i cmpykmypa meopy ,, Bemyn 0o ginocogii” Eoum Llmarin. Knaedis Mapiens Bynvgh), iep.
3 HiM. L. Tep3osa, pen. P. besnanbko, XKosksa 2011, p. IX-X.

23 Cf. ibid.

2 Cf. A. Zywczok, Ludzko$¢ i naréd — dylematy antropologiczne w twérczosci Edyty Stein,
p. 31-32.

2 Cf. ibid., p. 30-31.

26 E. Stein, Psychische Kausalitit, The first treatise by: Beitrdge zur philosophischen Begriin-
dung der Psychologie und der Geisteswessenschaften, ,,JJahrbuch fii r Philosophie und phé-
nomenologische Forschung”, vol. V, Halle1922, p. 2-115 (Reprint of the original edition:
Wissenschaftliche Buchgesellschaft, Darmstadt, Tiibingen, 1970).
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Individual and Community”?’. The phenomenological analysis of psychic cau-
sality in “Psychic Causality’ is aimed at identifying basic psychic structures and
patterns, or developing the foundations of psychology as a science. These ef-
forts are accompanied in ,,The Individual and the Community” by attempts to
provide a theoretical-scientific, phenomenological basis for the humanitarian
sciences. Stein concentrates on the mutual separation of psychology and the
humanitarian sciences, while respecting the need for these disciplines to com-
plement each other®.

The issues of empathy lead her to an encounter with the other and with
herself. However, the breakthrough in which she discovered the truth of her
own existence and the existence of the absolute I, was when she read the auto-
biography of St. Teresa the Great at the home of H. Conrad-Martius®. Edith, in
saying: ,, This is the truth!”, undoubtedly went beyond ontology in the Ingarden
sense of the term and entered the reality of metaphysics. Because ontology in
Ingarden’s sense consists in an apriori analysis of the content of ideas. It takes
its most essential justification ultimately in the quality of ideal ,,pure beings”
and the necessary relations between them®®. Roman Ingarden was convinced of
her creative and not merely editorial character of the works>!.

The metaphysical period of Edith Stein’s work

The second period of Edith Stein’s work is linked to her conversion and
baptism in the Catholic Church®. It was this that led her to a breakthrough in
the philosophy she practised and thus in her view of the mystery of her own
person and human existence. As a phenomenologist, she entered into discus-
sion with St. Thomas Aquinas®®. In order to answer the question of the meaning
of Being and to pave the way connecting philosophy and theology®*, Edith
sought to combine an absolute openness to a kind of ‘unification’ of phenome-
nology with the tradition of Western Christian philosophy. Since these two
main directions went side by side throughout the entire modern period™.

27 E. Stein, Individuum und Gemeinschaft, ibid., p. 116-266.

28 Cf. J. Brudzinska, Psychologia fenomenologiczna Edyty Stein w $wietle dziejéw nowozytnej

mysli psychologicznej, p. 71.

Cf. J. Machnacz, Aktualnos¢ zycia i tworczosci Edyty Stein dla jednoczqcej si¢ dzisiaj Euro-

py, »,Wroctawski Przeglad Teologiczny” 14(2006), no. 2, p. 35.

Cf. M. Jedraszewski, Edyta Stein: Wiara jako decyzja, ,.Zeszyty Naukowe Centrum Badan

im. Edyty Stein” 11(2014), p. 115.

31 Cf. R.K. Wilk, Czlowiek istota wezwana, Krakow 2003, p. 254.

32 Cf. L. Patubicki, Od fenomenologii do tomizmu? O intelektualnej drodze Edyty Stein do

Swietego Tomasza, ,,Studia Pelplinskie” 54(2020), p. 202.

Cf. J. Machnacz, Wiernosé¢ (o)sobie. Szkic do antropologii Edyty Stein, p. 80.

Cf. J. Kwiatkowska-Kornatko, Edyta Stein — Byt (Sein) pierwszy a analogia entis, ,,Bielan-

skie Studia Teologiczne” 2016, no. 2, p. 133.

35 Cf. L. Patubicki, Od fenomenologii do tomizmu? O intelektualnej drodze Edyty Stein do
Swietego Tomasza, p. 203.
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Edith’s ,,Thomistic” works include a two-volume translation of St. Thomas
Aquinas’s ,,Reflections on Truth”, the article ,,Husserl’s Phenomenology and
the Philosophy of St. Thomas Aquinas. The Worldview Significance of Phe-
nomenology”, this was an attempt at comparison, conceived as a habilitation
dissertation in the form of the work ,,Potency and Act™®, which she deals with
in the year 1931%7.

St. Teresa Benedicta of the Cross, in her thomistic-phenomenological re-
search in search of the fullness of truth, follows a ,,second path” — the path of
faith, which points to the revelation of God: as Being, as Creator and the one
who keeps the world in existence, and thus answers ,,the riddle of his own ex-
istence™®,

In the main work of this period ,,Finite and Eternal Being”””, which was
written in the year 1936%, in it, Edith says: ,,The God who created us did not
wish to save us without us, so He not only made the reception of grace condi-
tional on man’s free consent and cooperation, but even made the very incarna-
tion of the Saviour, the Giver of grace, conditional on man™'. And she also
described the joy of her own experience of the Lord’s transforming grace:
»Whoever, following the truth of the faith, seeks God, will, in a good-faith
effort... will enter into the solitude of his interior, stripped of everything, in
order to abide there in dark faith, in a simple passionate looking of the spirit
towards the hidden God, who, though hidden, is present. And he will abide
here in deep peace — because in the place of his rest — until it pleases the Lord
to change faith into vision™?,

As well as being an exposition of her phenomenological concept, this work
is also a record of cognition as a path of ,,ascent to the meaning of being”. As
well as being an attempt to reach the highest cognition, to shift the boundary not
only between philosophy and faith, but also between finite and eternal being, an
attempt to reach God. Treating philosophy as the ultimate attempt, an attempt to
reach the Supreme Being, has already happened more than once in the history of
thought*. Edith also gave a phenomenological definition of the human person in
it: ,,The person carries and embraces «his» body and «his» soul, and is simulta-

2939

36 Cf. ibid.

37 Cf. A. Karon-Ostrowska, Edyta Stein i Edmund Husserl w horyzoncie metafizyki, ,,Kultura —

Media — Teologia” 2018, no. 31, p. 211.

Cf. J. Kwiatkowska-Kornatko, Edyta Stein — Byt (Sein) pierwszy a analogia entis, p. 129.

3 Cf. L. Palubicki, Od fenomenologii do tomizmu? O intelektualnej drodze Edyty Stein do

Swietego Tomasza, p. 203.

A. Grzegorezyk, ,, Nie mamy tu miasta trwalego”. Edyta Stein o bycie wiecznym, ,,Zeszyty

Naukowe Centrum Badan im. Edyty Stein” 15(2016), p. 192.

Cf. M. Raganiewicz, Sw. Edyta Stein odkrywa prawde w Jezusie Chrystusie, ,;Wroctawski

Przeglad Teologiczny” 18(2018), no. 1, p. 282.

4 Cf. P. Warchol, ,, Noc ciemna” drogq mqdrosci krzyza, ,,Polonia Sacra” 20(2016), no. 2(43),
p. 171.

8 Cf. A. Grzegorezyk, Edyta Stein w $wietle ikony, ,,Zeszyty Naukowe Centrum Badaf im.
Edyty Stein” 11(2014), p. 223.
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neously carried and embraced by them”. It is only from a concept of person for-
mulated in this way that light flows into the specific being of man**.

One of Edith’s most important themes is her reflections on woman, her
nature and her tasks in society. She wrote a collection of lectures entitled
»Woman. Her Tasks according to nature and grace”. In addition, this topic has
been the source of numerous studies®. ,,No woman is just a woman” — these
were Edith’s words and she presented her views on the nature of women or
femininity on three levels: as equality, as dissimilarity, as individuality*.

St Teresa Benedicta of the Cross wrote that if every woman were a reflec-
tion of Mary, she would fulfill her vocation in whatever path she chose, regard-
less of the conditions of her life. Adding: ,,It is all the same whether a woman
is married and stays at home, whether she occupies a responsible position in
public life, whether she lives behind the walls of a monastery: everywhere she
must be «the handmaid of the Lord» as the Mother of God was in every situa-
tion of her life: in the quiet of the temple, in Bethlehem and Nazareth, among
the Apostles and the first Christian community after the death of her Son™".

Edith Stein, in her work ,,Ways of Knowing God”, gave special expression
to Dionysius the Areopagite’s profound understanding of the concept of prayer.
She showed the steps of ascent to God, thus making the teaching of this mysti-
cal writer modern and alive®®.

Her work on theological anthropology ,,What is man?” — consists almost
entirely of official statements of the Church contained in the works of Heinrich
Denzinger and Clemens Bannwart. In it, Stein also describes the question of
prayer, especially in the context of the sacrament of the Eucharist. Edith aptly
quotes dogmatic definitions, which she supplements with her own comments®.
The Eucharist was also the subject of profound theoretical reflections in many of
her works. Although these works belong to different stages of her oeuvre, they
are united by a profound and insightful analysis of the reality under study™.

The theological period of Edith Stein’s work

The final period of Edith’s life and work begins with her entry into the
Carmel in Cologne. In the monastery, she concludes her reflections on finite

4 Cf. A. Posacki, J. Krasniewska, Pomiedzy duchem, duszq a ciatem. Wokét antropologii inte-

gralnej Edyty Stein, p. 352.
4 Cf. M.M. Arbatowska, Edyta Stein — $wigta i feministka?, ,,Kultura — Media — Teologia” 2014,
no. 19, p. 10.
Cf. E. Adamiak, ,, Zadna kobieta nie jest tylko kobietq”. Edyty Stein teologiczna wizja roli
kobiet w Kosciele i spoleczenstwie, ,,Zeszyty Naukowe Centrum Badan im. Edyty Stein”
11(2014), p. 145, 154.
Cf. K. Domanska, Odkrycie macierzynstwa wedtug mysli Edyty Stein, ,,Gtos Karmelu. Dwu-
miesi¢cznik poswigcony zyciu duchowemu” 48(2012), no. 6, p. 21.
4 Cf. K. Fedu$, Modlitwa w Zyciu i pismach Edyty Stein, Krakow 2019, p. 21.
4 Cf. ibid., p. 30.
30 Cf. K. Fedu$, Tajemnica Eucharystii w pismach Edyty Stein, p. 132.
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being and eternal being, and devotes the final chapters of the book to showing
the context of eternal being — God and finite or adventurous being — man’'.

At the Carmel in Echt, St Teresa Benedicta wrote her philosophical and
mystical work before her arrest: ,,The Science of the Cross™2. This is her ,,spir-
itual testament” and a work of faith and witness. In it she sees her life and
searches for its meaning®. In writing this work, she wanted to demonstrate the
compatibility of the life of St John of the Cross with the doctrine she preached
and to adapt the knowledge of the Cross to the practice of everyday life. Her
study enabled her to establish the main principles of the knowledge of the
Cross. These are firstly: the message of the Cross, secondly: the doctrine of the
Cross and thirdly: the way of the Cross. From the very beginning, one can see
in them the anguish of a heart that aspires to God and which, by the measure of
human love, wants to repay the Love of Christ>.

However, it is not a biography, nor a description of the saint’s life, nor
a theological interpretation of his science of the Cross, but an attempt to show,
through his example, the unity and richness of the essence of the human per-
son, with particular reference to the laws guiding his spiritual life. The Science
of the Cross is therefore a kind of theological anthropology, more precisely: an
anthropology of the Cross®>.

Edith calls her final work ,,the science of the saints” because it is existen-
tial in character and its aim is to imitate Christ, or rather to become like Him.
This conviction, based on her own existential and mystical experience, led her
to be ready to make a conscious sacrifice at Auschwitz. And the fact that this
work remained unfinished is also symbolic. For its completion was a true mar-
tyrdom, prepared by the philosophy of the Cross which she developed through-
out her life>.

Stein’s mysticism is the mysticism of the cross and sacrifice. It is not just
a phenomenological description of someone else’s experience, but the mysti-
cism of a testimony written through her own life until the tragic end. The defin-
ing feature of Edith’s mysticism is its religious character. It is the mysticism of
Jesus Crucified”’. In His Cross she finds the answer to the mystery of her own
existence and the existence of humanity and sees her vocation and the inner
law of history®®. As Dobhan writes: ,,Edith Stein was working on her book

31U Cf. J. Machnacz, Wiernos¢ (o)sobie. Szkic do antropologii Edyty Stein, p. 87.

2 Cf. J. Machnacz, Edyta Stein sw. Teresa Benedykta od Krzyza, Wroctaw 2010, p. 84.

33 Cf. J. Machnacz, Wiernosé (o)sobie. Szkic do antropologii Edyty Stein, p. 88.

3 Cf. P. Warchot, ,, Noc ciemna” drogg mgdrosci krzyza, p. 170-171.

3 Cf. J. Machnacz, ESGA — Edyty Stein dzieta wszystkie, p. 218.

% Cf. A. Posacki, J. Krasniewska, Pomigdzy duchem, duszq a ciatem. Wokét antropologii inte-
gralnej Edyty Stein, p. 338.

Cf. J. Brejdak, Pomigdzy fenomenologig religii a mistykg swiadectwa — Edyta Stein versus Max
Scheler i Martin Heidegger, ,,Zeszyty Naukowe Centrum Badan im. Edyty Stein” 11(2014),
p. 67;73.

Cf. J. Machnacz, Wiernos¢ (o)sobie. Szkic do antropologii Edyty Stein, p. 88.
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,»The Science of the Cross” in the period prior to her arrest and that of her sister
Rosa, which took place on 2 August 1942. Some scholars believe that this was
also the case on the last day of her stay in the Echterine Carmel. ,,The Science
of the Cross” remained the last of the texts that make up Edith Stein’s impres-
sive oeuvres. It is impossible to say with certainty whether the future saint
sensed the impending end; thanks to the account of a Carmelite nun, we only
know that S. Teresa Benedicta worked on the manuscript with great haste and

extraordinary intensity”’.

Conclusion

Based on the indicated and discussed studies, it can be said that Edith
Stein’s work is both rich and original. It is both a transfer of knowledge in the
field of phenomenology, metaphysics and theology, as well as an experience of
life and, above all, God, whom she discovered as the ultimate truth.

The originality of her work lies mainly in the fact that it shows man in the
context of his relationship with God. It is true that earlier thinkers, such as
Saint Augustine or Saint Thomas Aquinas, however, did so based on a different
context and different experience. According to Stein, the value of a human
being — a finite being — is perceived on the basis of the relationship with God,
who is the most important and eternal Being. In relationship to Him, a person
can fully find himself, his mission and purpose. Contemporary Christian an-
thropology is developed based on this type of relationship, to which much at-
tention was devoted by, among others, Pope John Paul 1%,

k% 3k
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Abstract: The linguistic analysis shows how Christian concepts are deeply rooted in
the Tagalog language, with the sacraments of Confirmation, Baptism, and the Eucha-
rist holding significant theological and cultural meaning in the Philippines. Despite
the growing influence of English due to globalization, traditional terms like Kumpil,
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Theological translation is not only a linguistic challenge, but primarily

a bearer of the Word of God, which should be proclaimed to every nation,
community, and individual person, as emphasized by Pope Paul VI in his apos-
tolic exhortation Evangelii nuntiandi'. Thanks to this translation, the believer
can read the Bible with understanding, make use of the sacraments, and, in the
privacy of their own homes (cf. Mat 6, 6), pray to God with words that most
deeply express the innermost desires of their souls.

We understand that many countries, including the Philippines, are multi-

cultural, multilingual, and multireligious. Moreover, as Pope Benedict XVI
accurately noted in his encyclical Caritas in veritate®, these cultures, languages,
and religions are increasingly intermingling. In this very environment, the
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translator of theological texts faces the challenging task of conveying the de-
posit of faith while respecting local cultures and customs.

How can this be achieved?® Wojciech Kluj*, a professor from the Cardinal
Stefan Wyszynski University in Warsaw, outlines in his monograph four prin-
ciples that can make translation more effective.

The first principle is the dual faithfulness rule, which means that the trans-
lation must be consistent with Christian doctrine while also being in harmony
with local culture.

The second principle is cultural reference to the given language. The text
should align with the cultural etymology of the language.

The penultimate principle is the dynamics of language. Language evolves
and changes. Translation should not be overly archaic but tailored to the local
community. When we talk about this community, it is the foundation for the
final principle, which is the collective subject of translation. Even if the transla-
tor applies all the other but neglects this one, all efforts will be in vain if it is
not applied within the community and accepted by it. It was similar with the
recognition of the canonicity of the Biblical Books, where, for example, the
Gospels of Peter or Thomas was not included in the Canon of the Holy Scrip-
ture.

What challenges, then, might await the translator? The first challenge is
that many Asian languages, including Tagalog (lingua franca of Filipinos), do
not have clear equivalents for terms such as Eukaristiva (Eucharist)’, Santisimd
Trinidad (Holy Trinity)® or Diyés (God)’. In such situations, translators must
seek terms or expressions that convey doctrinal meaning while being compre-
hensible to the believing community.

Another challenge in expressing concepts is linguistic ambiguity. It is
worth mentioning here the lecture by Professor Jesus Federico C. Hernandez®
from the University of the Philippines, who precisely showed the difference in
the word love in Tagalog. Other examples include words like Kaligtasan®,
which means salvation in a theological sense but also safety in a medical sense.
Another example is the term Komunyon', which in theological language refers
to the Eucharist, but in a social context can mean a community of people.

Cf. S. Schabowicz, How to translate prayers into missionary languages?, ed. R. Matysik-Pejas,

M. Bogusz, P. Rachwat, Stupsk 2024.

W. Kluj, Ksztattowanie si¢ podstawowych tekstow wiary w jezyku mangalskim, Warsaw

2013.

B.S. Pabillo, Eukaristia: langing kapiling si Jesus Tuwina, Philippines 2016.

F.R. Limcaco, Nobena sa Santisima Trinidad, Philippines 2008.

Cf. J.J. de Noceda, P. de Sanlucar, Vocabulario de la lengua tagala: compuesto por varios

religiosos doctos y graves, y coordinado, Manila 1860.

https://linguistics.upd.edu.ph/news/unpacking-pag-ibig/ (Accessed: January 6, 2025).

9 J. Noceda, P. Sanlucar, V.S. Almario, E.R. Ebreo, AMM. Yglopaz, Vocabulario de la lengua
tagala, Manila 2013.

10 Tbidem.
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An example of the application of all the principles is the 1593 catechism
written by Father Juan de Plasencia titled Doctrina Christiana, en lengua espa-
iiola y tagala (Christian Doctrine in Spanish and Tagalog Languages)'!, which
pioneeringly demonstrated how the basic principles of Catholic doctrine, its
key theological terms, prayers, and commandments were translated. It is worth
noting that his text is bilingual — alongside the Spanish version, it contains
a Tagalog translation written both in the Latin alphabet and baybayin'?* — the
ancient alphabet used by the Tagalog people before Spanish colonization, em-
phasizing its importance.

The sacraments of Christian initiation'>—Baptism, Confirmation, and the
Eucharist—hold profound importance in Catholic belief and practice. These
sacraments represent the fundamental rites of passage into the Christian com-
munity, and their translation into languages spoken by diverse communities,
such as Tagalog in the Philippines, requires not only linguistic precision but
also cultural sensitivity. The Philippines, being a multilingual, multicultural,
and deeply Catholic nation, serve as an important case study for exploring the
translation of these sacraments’ terminology in the context of local traditions
and the evolving role of language in religious expression.

The main objective of this work is the linguistic and cultural analysis of
sacramental concepts in the Tagalog language, with an emphasis on their role
in Filipino society. The study will focus on analysing the origin of each term,
their use in various catechisms, and how they were received by the local com-
munity.

To initiate our analysis, we shall delineate the key theses and the method-
ologies through which we will accomplish our objectives.

The translation of sacramental terminology in Tagalog reflects the process
of linguistic adaptation and inculturation, allowing theological concepts to be-
come more accessible and meaningful to Filipino Catholics.

Spanish colonial influence has significantly shaped the religious lexicon of
the Philippines, but the adaptation of terms like bautismo to binyag (Baptism)
demonstrates how the local language integrates foreign elements while main-
taining its cultural identity.

As Filipino Catholicism continues to evolve, so does its sacramental vo-
cabulary, demonstrating the fluid relationship between language, faith, and
culture in shaping religious identity.

" Doctrina Christiana — The first book printed in the Philippines, Manila 1593, cf. https://
www.gutenberg.org/files/16119/16119-h/16119-h.htm (Accessed: January 6, 2025); https://
www.loc.gov/resource/rbc0001.2002rosen1302/?sp=8&st=image&r=-0.978,-0.072,2.956,1.3
46,0 (Accessed: January 6, 2025).

A.T. Camba, Baybayin: The Role of a Written Language in the Cultural Identity and Socio-
Psychological Well-Being of Filipinos, Cambridge 2021.

13 G. Pyzlak, The Role of the Sacraments of Christian Initiation in Preparing the Faithful for

Marriage and Family Life, “Rocznik Teologii Katolickiej” 17(2018), p. 133-146.

213
SE 27(2025), no. 2 (April-June)



STANISEAW SCHABOWICZ

I will employ these methods to validate the proposed research theses: By
means of the linguistic analysis, I will examine the structure of the Tagalog
language, including lexical, syntactic, and semantic analysis of terms related to
sacraments. Using the comparative analysis, I will compare the use of sacra-
mental terms in Tagalog with those in other Catholic cultures, such as Latin,
Spanish, or English, to identify differences and similarities. The cultural analy-
sis will involve studying the significance of sacraments in the social and cultur-
al context of the Philippines, including the influence of Catholic religion on
Filipino values and customs.

Etymology and Linguistic Evolution of Sacramental Terms in Tagalog
ang mga sakramento ng panimulang pagpasok ng Cristiano

In reading the Katesismo ng Iglesia Katolika (Cathechism of the Catholic
Church)", one encounters a systematic division of the sacraments, reflecting
their theological significance and role in the religious life of the faithful. The
first group of sacraments is: ang mga sakramento ng panimulang pagpasok ng
Cristiano what can be translated into English. The sacraments of initiation".

Paraphrasing paragraph 12126 of this book we can know that: Christian
initiation sacraments—Baptism, Confirmation, and the Eucharist—form the
foundation of the Christian life. Participation in the divine nature, granted to
humanity as a gift through Christ’s grace, is analogous to the origin, devel-
opment, and growth of natural life. The faithful, reborn through Baptism, are
strengthened by Confirmation, and in the Eucharist, they receive the nour-
ishment of eternal life. Thus, through the sacraments of Christian initiation,
they progressively attain the riches of divine life and advance in perfect
love!”.

Let us now analyse each word. Morphological analysis: ang (the)'®, mga
(grammatical marker used to make something plural, with no direct English
translation; about, approximately)'®, sakramento (sacrament)*® — noun, Span-

Katesismo ng Iglesia Katolika, Roman Catholic Archdiocese of Manila, 1996.

15 C.C. Obiorah, Sacraments of Christian Initiation, Manila 2021.

16 Tbidem.

Cf. Sa pamamagitan ng mga sakramento ng panimulang pagpasok ng cristiano, ang Binyag,
Kumpil at Eukaristia ay inilalagay na pinakabatayan ng buong buhay cristiano. Ang
pakikibahagi sa kalikasan ng Dios, na tinatanggap ng mga tao bilang kaloob sa pamamagi-
tan ng grasia ni Cristo ay kahawig ng simula, pag-unlad at pag-alaga ng buhay na natural.
Sa katunayan, ang mga binyagang muling sumilang sa Binyag ay lumalakas sa sakramento
ng Kumpil at sa wakas, ay pinakakain sa Eukaristia sa pagkain ng buhay na walang hang-
gan, at sa gayon, sa pamamagitan ng mga sakramento ng panimulang pagpasok, ang cris-
tiano ay tumatanggap sa tuwina nang masaganang kayamanan ng buhay ng Dios at su-
musulong sa ganap na pag-ibig.

https://www.tagalog-dictionary.com/search?word=ang (Accessed: January 6, 2025).
https://www.tagalog-dictionary.com/search?word=mga%>5C (Accessed: January 6, 2025).
https://www.tagalog.com/dictionary/sakramento (Accessed: January 6, 2025).
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ish, Latin root sacramento®, sacramentum® (sacrament), ng (genitive marker
indicating possession)®, panimulang (beginning, inauguration) — adjective
from panimula®* with the pang- affix, pagpasok®> — deverbal noun meaning
entry (from pasok®® — to enter), ng — another genitive marker, Cristiano®’ —
noun meaning Christian borrowed from Spanish The structure of the phrase is
typical for Filipino: article + plural marker + noun + genitive + noun indicating
action or state.

The term panimula occurs in various linguistic contexts: temporal (first,
preliminary) e.g. panimulang yugto®™ — initial phase, starting stage or pan-
imulang bahagi*® — introductory part, beginning; educational (introductory,
elementary) e.g. panimulang aralin®® — introductory lesson or panimulang
edukasyon®® — early education (preschool, early school years); formal / proce-
dural (initial, trial) e.g. panimulang pagsubok®* — trial test or panimulang
pananaliksik® — preliminary research; technical / practical (starting, basic) e.g.
panimulang kapitalP* — initial capital or panimulang proyekto® — initial project;
religious / symbolic (initiatory) e.g. panimulang ritwal’® — introductory ritual
or panimulang panata®’ — initial vow.

21
22

https://www.spanishdict.com/translate/sacramento (Accessed: January 6, 2025).
https://www.online-latin-dictionary.com/latin-english-dictionary.php?lemma=SACRAMENT
UM100 (Accessed: January 6, 2025).

Cf. M. Casimiro, L. Mocasero, What particle ng really is: The unified analysis of Tagalog ng
and its functions, https://www.academia.edu/35663391 (Accessed: January 6, 2025).
https://www.tagalog.com/dictionary/panimula (Accessed: January 6, 2025).
https://www.tagalog.com/dictionary/pagpasok (Accessed: January 6, 2025).
https://www.tagalog.com/dictionary/pasok (Accessed: January 6, 2025).

In dictionaries, we see the word Krystiyano, while in the Catechism, we find Cristiano. This
difference arises from the following reasons. The forms differ in origin and adaptation within
the Filipino language. Krystiyano — This version is more adapted to the phonetics of Tagalog,
where the letter K is more commonly used instead of C, and Y reflects the local pronuncia-
tion. It is the more commonly used form in everyday speech. Cristiano — This version comes
directly from Spanish, which had a significant influence on the Tagalog language. It is
a more formal and traditional form, which is why it appears in official documents such as the
Catechism of the Catholic Church, which often uses classical language and loanwords. Simi-
lar differences exist in many Spanish loanwords in Tagalog, such as: eskwela (school) vs. es-
cuela or relihiyon (religion) vs. religion.
https://www.easynepalityping.com/tagalog-to-english-translation-google (Accessed: January
6, 2025).

2 Ibidem.

30 Tbidem.

31 Ibidem.

32 Ibidem.

3 Ibidem.

3 Ibidem.

3 Ibidem.

36 Ibidem.

37 Ibidem.

23

24
25
26
27

28
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The word pagpasok occurs in various linguistic contexts too: physical en-
try (entering, entry) e.g. pagpasok sa bahay®® — entry into the house or
pagpasok sa opisina® — entry into the office; educational / professional (begin-
ning, attendance) e.g. pagpasok sa klase®® — attending class or pagpasok sa
trabaho*' — going to work; process of acceptance / inclusion (joining, initia-
tion) e.g. pagpasok sa relihiyon** — entering into religion or pagpasok sa sama-
han® — joining an organization; commercial /economic (import, revenue) e.g.
pagpasok ng produkto sa merkado* — introduction of a product to the market
or pagpasok ng kita* — financial income.

In summary the word panimulang (initial, introductory) is essential in un-
derstanding the sacraments of Christian initiation. Baptism is the panimulang
sacrament, marking the beginning of one’s life in the Church. Confirmation
serves as a panimulang strengthening of faith, deepening the believer’s com-
mitment. The Eucharist provides panimulang spiritual nourishment, sustaining
and enriching the Christian journey. Together, these sacraments form the pan-
imulang foundation of a lifelong relationship with God. The concept of
pagpasok (entry) is significant in the context of Christian initiation sacraments.
Baptism marks the entry into the Christian faith, symbolizing spiritual rebirth.
Confirmation strengthens this commitment, deepening one's connection to the
Church. The Eucharist sustains this new life, providing spiritual nourishment.
Together, these sacraments represent a progressive entry into the fullness of
Christian life and divine grace.

ang Bautismo/ang binyag (Baptism)

In the Tagalog language, there are several words referring to baptism,
depending on the context and historical influences: Binyag — the most com-
mon word for baptism used in both religious and general contexts (e.g., bap-
tism ceremony). Example: Ang binyag ay unang sakramento ng Kristiyanis-
mo (Baptism is the first sacrament of Christianity)*® and bautismo — A loan-
word from Spanish bautismo, also meaning baptism, mainly used in the
Catholic context. Example: Natanggap natin ang sakramento ng bautismo
noong tayo ay mga bata pa*’. (We received the sacrament of baptism when
we were still children).

3 Ibidem.
3 Ibidem.
40 Tbidem.
41 Tbidem.
4 Ibidem.
4 Ibidem.
4 Ibidem.
4 Ibidem.
46 https://www.easynepalityping.com/tagalog-to-english-translation-google#igoogle vignette
(Accessed: January 6, 2025).
47 Tbidem.
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Bautismo

The term appears in other things in the 1970 dictionary of Leo Jamsed*.
The word bautismo comes directly from the Spanish language bautismo—
baptism). It was adapted into Tagalog during the colonial period (1565-1898),
when the Spanish introduced Christianity to the Philippines.

However, the origin of this word is much older. The word Bautismo comes
from the Greek* word baptisma (Bdrntiouo’), which means a dipping, a wash-
ing or a baptism. The root of this word is baptizein® (Barti{erv), which means
to dip, to immerse or to wash. The term was used in the context of ritual wash-
ing or cleansing, especially in religious ceremonies. The Greek term was
adopted into Latin as baptismus>, which then influenced various European
languages, including Spanish.

Bautismo is a noun that retains its Spanish form in the Tagalog language
and refers to the sacrament of baptism, just like binyag. Bautismo is a more
formal, historical and religious term and is more commonly found in Bible®.
By comparing Bible verses (Mat 3, 13-17) across six different Bible transla-
tions in the Tagalog language, we can find this form.

The word bawtismo** is a phonetic variation of the Spanish bautismo (bap-
tism). It resulted from the Filipino adaptation of the Spanish pronunciation,
where au transformed into aw—a common phenomenon in the phonology of
Tagalog.

Bawtismo is a noun and, like bautismo, does not undergo affixation typical
of native Tagalog vocabulary. This form of the term is a less formal variant of
bautismo and is more commonly used in everyday speech or in dialects.

Ang binyag

According to the authors of the Tagalog dictionary from 1860, the word
comes from the Malay language used in Brunei and means to pour water from
above. An interesting fact is that this word was used in a purification ritual
performed by an imam and was later applied to Catholicism.

4 https://archive.org/details/tagalogenglishdi00leoj (Accessed: January 6, 2025).

4 R.A. Ward, The Semantics of Sacramental Language, Tyndale Bulletin 1966.

30 H.G. Liddell, A Greek-English lexicon, Oxford 1940.

31 Ibidem.

52 https://www.online-latin-dictionary.com/latin-english-dictionary.php?parola=baptismus
(Accessed: January 7, 2025).

33 Filipino Bible in Tagalog (Ang Biblia), Philippine Bible Society, 1905; Ang Magandang
Balita Biblia, Phlippine Bible Society, 1973; Ang Biblia, Philippine Bible Society, 1978; Ang
Biblia, Philippine Bible Society, 2001; Magandang Balita Biblia May Deuterocaninico, Plil-
ippine Bible Society, 2002; Ang Bagong Tipan: Filipino Standard Version, Plilippine Bible
Society, 2009.

3 Ang Salita ng Diyos (cf. Lc¢ 12, 50), Philippines Bible Society, 1998.

3 J.J. Noceda, P. Sanlucar, Vocabulario de la lengua tagala, elaborado por varios religiosos
eruditos y serios, Manila 1860.
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It is worth noting that Islam appeared in Brunei in the 14th century®, spe-
cifically between 1363 and 1408, during the reign of Sultan Muhammad Shah,
who was the first Muslim ruler of Brunei. Islam was introduced to Brunei
through trade and cultural contacts with neighbouring regions such as Malaysia
and Indonesia, as well as by the influence of Arab and Indian merchants who
arrived in the region.

Robert Blust and Steve Trussel, creators®” of The Austronesian Compara-
tive Dictionary, claim that the word comes from the Proto-Filipino language
buniag. To support this claim, they refer to other Filipino languages (Ikoko:
buniag, Pampango: biniag, Bikol: bunyag, Cebuano: bunyag, Hiligaynon: bun-
yag, and Maranao: boniyag).

In the Tagalog language, phonetic variability is a common phenomenon in
which words with similar sounds may have alternative forms of spelling and
pronunciation. This results from historical influences of other languages, espe-
cially Spanish, as well as the natural evolution of the language.

In the former Tagalog online dictionary>®, we find a definition very similar
to baptism. It is binyang. This word means vineyard (cf. J 15, 1-11). This trans-
lation carries a deep symbolism of spiritual union with Christ in the sacrament
of baptism. Baptism can be associated with this image because, through the
sacrament of baptism, a person is incorporated into Christ, becoming one of the
branches on his vine. This sacrament gives spiritual life, just as the branches
draw life from the vine. Without remaining in Christ, a person cannot bear
fruit; therefore, baptism is the beginning of Christian life, which grows through
faith and the sacraments.

It is the same in Chinese. This language is of great significance for Taga-
log, mainly due to the historical and cultural connections between China and
the Philippines®. Many people of Chinese descent, especially from southern
China, settled in the Philippines, particularly during the colonial period, and
their influence on Philippine culture, trade, and language was significant.
Therefore, it is worth mentioning this example.

Binyang (5£FH, Binyang) most often refers to Binyang County (3=EPHE,
Binyang Xian®) in the Guangxi Autonomous Region of southern China. Ac-
cording to the Chinese — English Dictionary®' Z£ (bin) — means guest or visitor

% M.C. Ricklefs, A History of Modern Indonesia Since c¢. 1300, (3rd ed.), Stanford University

Press 2013.

R. Blust, R.S. Trussel, The Austronesian Comparative Dictionary: A Work in Progress, “Oce-

anic Linguistics” 52(2013), no. 2, p. 493-523.

https://www.tagalog.com/dictionary/index.php?embedded_search keyword=binyang#binyang

(Accessed: January 6, 2025).

3 K. Wong, Review of the book Tsinoy: The Story of the Chinese in Philippine Life, “Journal of
Chinese Overseas” 3(2007), p. 162-164.

0 https://www.citypopulation.de/en/china/guangxi/admin/n%C3%A 1nn%C3%ADng_sh%C3%A
C/450126__ b%C4%ABny%C3%A1ng/ (Accessed: January 7, 2025).

' H.A. Giles, 4 Chinese-English dictionary, Shanghai 1912.
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FH (yang) — means sun or southern side (often symbolizes something bright,
positive).

These words also carry deep symbolism. In the Chinese context, the symbol-
ism of a guest can refer to someone who enters a new environment, which can be
compared to entering into spiritual life after baptism—a spiritual arrival to God
and the Church. The sun, in Chinese symbolism, is often associated with life,
light, and hope (H, 77). It symbolizes strength, warmth, and abundance. In the
Christian context, the Sun can be related to Jesus Christ, who is the Light of the
World (cf. J 8, 12). The baptism gives a person new life and hope, illuminating
them with God’s grace, just as the sun gives life to the Earth. After baptism,
much like the sunrise, a person is gifted with new life and vision.

In summary, the word binyag has an incredibly rich etymological back-
ground, linking different cultures and religions.

When it comes to the morphological structure of the word binyag, it is iden-
tified as a noun that cannot be further segmented morphologically because it
constitutes a complete lexical root. This also reflects its symbolism. However, it
can be transformed by adding prefixes and affixes, such as pagbibinyag® (the
baptism ceremony—a deverbal noun), bininyagan® (baptized—verb in the com-
pleted aspect), and binibinyagan®* (is baptized—verb in the incomplete aspect).

The word pagbibinyag consists of several morphological elements that
give it its specific meaning: pag- is a prefix indicating a process, action, or
event; bi- is a reduplication of part of the root, indicating intensity or continuity
of the action; binyag is the root meaning baptism.

Pagbibinyag refers to the act of baptism or the baptism ceremony, rather
than just the concept of baptism as a sacrament. Pagbibinyag belongs to the
category of deverbal nouns that describe and emphasize the action as a noun.

The evolution of terminology observed in Catholic catechetical documents
is quite fascinating. In many older catechisms, both in the religious literature of
the Philippines, the term bautismo was commonly used.

In the Philippines, where Catholic tradition holds a special place, the pro-
cess of language inculturation led to binyag gradually replacing bautismo in
local contexts, especially in catechetical textbooks®®. This phenomenon is an

2 https://www.tagalog.com/dictionary/also_spelled.php?translation_entry id=481&e=49d97e

(Accessed: January 8, 2025).

6 Ibidem.

% Ibidem.

% Cf. bautismo: P. San Buena Ventura, Vocabulario de lengua tagala: EI romance castellano
puesto primero, La Noble Villa de Pila, 1613; L. Amezquita, Catecismo na naglalaman ng
mga pangunahing aral at maiikling kasaysayan na dapat pag-aralan ng bawat taong
Kristiano, Impr. de los Amigos del Pais, Manila 1878; M.D. De Castro, Platicas doctrinales
tomadas de varios libros predicables, vertidas en idioma Tagalo, Manila 1920.

Binyang:
Katesismo ng Iglesia Katolika, Roman Catholic Archdiocese de Manila, 1996; Ch. de
Guzman, Hinimay na Pananampalataya, Paulines Philippines; Philippine Conference of
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example of the natural evolution of language, where foreign terms are adopted
and adapted to the local specifics. Binyag has become more common because it
is phonetically consistent with the phonology of the Tagalog language and
more accessible for everyday use among Catholic Filipinos. Though less for-
mal, this word retains the original theological meaning of the sacrament but
carries a more localized character.

This change in terminology, while it may seem purely linguistic at first
glance, carries broader theological and pastoral implications. Binyag in the Fil-
ipino context not only refers to the sacrament of baptism but, in some cases,
may also carry additional connotations related to cultural and social rituals that
extend beyond the strictly liturgical framework. For example, in rural commu-
nities, binyag may refer to local traditions connected to transitions to another
stage in religious life, often accompanied by additional social rituals.

Filipino and Tagalog refer to different aspects of Philippine culture and
language. Filipino is the official national language of the Philippines, based on
Tagalog but expanded to include words from other languages to represent the
entire nation. It is also used to refer to the people of the Philippines as a whole.
Tagalog, on the other hand, is both a language spoken primarily in Luzon and
an ethnic group native to that region. Understanding these differences helps
clarify the relationship between the various languages and people of the Philip-
pines and fosters a better appreciation of the country’s cultural diversity.

On the other hand, the term bautismo in older catechisms had a more uni-
versal character and was closely associated with Catholic dogmatics, emphasiz-
ing the universality and uniformity of the sacrament. In this sense, the use of
bautismo in older documents served to highlight the unity of the Church and
the consistency of terminology across all Catholic countries.

From a pastoral perspective, this change may also help facilitate under-
standing and assimilation of the sacrament of baptism by younger generations
of Filipinos, who may be more accustomed to binyag than to the formal bau-
tismo or English form Baptism. This, in turn, could foster greater engagement
in religious life, as the terminology becomes more relatable and accessible. It
can be used metaphorically as initiation or symbolic beginning. In the Philip-
pines, both binyag, bautismo and Baptism are used interchangeably, though
binyag is more common in everyday speech.

Confirmacion/Kumpil

Paraphrasing point 1285 of the Katesismo ng Iglesia Katolika: The Sacra-
ment of Confirmation, together with Baptism and the Eucharist, is part of the
sacraments of Christian initiation, which must remain unified. It is important
to help the faithful understand that receiving this sacrament is essential for

Catholic Bishops, Katesismo para sa mga Katolikong Pilipino / Catechism para sa mga
Pilipinong Katoliko, Wikang Tagalog, ECCCE, 2016; https://cfamphil.org/our-materials-
category/catechetical-fans (Accessed: January 6, 2025).
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completing the grace given through Baptism. In fact, through Confirmation,
those already baptized become more deeply connected to the Church, receive
a special empowerment from the Holy Spirit, and are thereby even more firmly
committed, as authentic witnesses of Christ, to spreading the faith through both
words and actions, as well as defending it®.

As in many countries with a Catholic tradition, in particular in the Philip-
pines, Confirmation is an important sacrament of Christian initiation. However,
in the past, before the word Kumpil®’ became widely used, Filipinos largely used
the Spanish term Confirmacion®® to refer to this sacrament. This is indicated by
catechisms® and Tagalog dictionaries”. Filipinos receiving the sacrament of
Confirmation used the word Confirmacion which comes from the Spanish verb
confirmar’" meaning to confirm or to strengthen, fulfilling the fundamental func-
tion of confirming and strengthening one’s faith. The word confirmacion derives
from the Spanish verb confirmar (to confirm, to strengthen), with the addition of
the suffix -cion, which is a characteristic element of Spanish word formation,
used to create abstract nouns. In the Latin is confirmare’. Semantically, confir-
macion refers to the sacrament that confirms and strengthens the Christian faith,
as well as full membership in the Church. It is an act that empowers the faithful
with the Holy Spirit, enabling them to participate more fully in the sacramental
life of the Church and engage in its evangelical mission. This term, as
a religious term, holds a well-defined meaning within the Catholic context, refer-
ring to the process of spiritual strengthening, with the goal of affirming the faith-
ful in their faith and responsibility toward the Church.

The term kumpil is a single-word noun. Its morphology indicates adapta-
tion and transformation of the Spanish word confirmacion which underwent
phonetic simplification due to the influence of the Tagalog language. There is

% Cf. Kasama ng Binyag at Eukaristia, ang sakramento ng Kumpil ay ang kabuuan ng mga

sakramento ng panimulang hakbang ng cristiano, na ang pagkakaisa ay dapat ingatan.
Kailangan nga ipaliwanag sa mga binyagan na ang pagtanggap ng sakramentong ito ay
kailangan sa ikagaganap ng grasia bautismal. Sa katunayan, sa mga bininyagan sa
sakramento ng Kumpil ay lalo silang nasasanib sa Iglesia at pinalalakas ng isang tanging
kapangyarihan ng Espiritu Santo. Sa ganitong gawain nagkakaroon sila ng lalong tungkulin,
bilang tunay na saksi ni Cristo na palaganapin at ipagsanggalang ang pananampalataya sa
paraan ng mga salita at gawa.
https://www.tagalog.com/dictionary/index.php?embedded search keyword=kumpil#google
vignette (Accessed: January 8, 2025).

https://www.spanishdict.com/translate/confirmacion (Accessed: January 8, 2025).

Catecismo de la Doctrina Cristiana de Padre Astete (Edicion en Espariiol), Secretariado
Catequistico Nacional, 2022; L. Amezquita, Catecismo na naglalaman ng mga pangunahing
aral at maiikling kasaysayan na dapat pag-aralan ng bawat taong Kristiano, Impr. de los
Amigos del Pais, Manila 1878.

S.G. Calderon, Diccionario Ingles — Espaiiol — Tagalog, Primera Edicion, Manila 1915;
D. Santos, Vocabulario de la lengua tagala: primera y segunda parte, Manila 1794.
https://www.spanishdict.com/translate/confirmar (Accessed: January 8, 2025).
https://www.online-latin-dictionary.com/latin-english-dictionary.php?lemma=CONFIRMO100
(Accessed: January 9, 2025).
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70
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also a hypothesis that the word kumpil might have originated from the local
verb cumplir’® which means to fulfill obligations, particularly in a religious
sense, where it signifies fulfilling the Christian duty of living according to the
faith. Such morphological changes are typical in lexical adaptation, a process in
which foreign words are altered to better fit the phonological and grammatical
structures of the receiving language.

Over time, local vocabulary began to evolve. While the Spanish influence
remained present, Filipinos started adapting the words to their needs, giving
them a more local sound. Confirmacion gradually transformed into Kumpil in
Tagalog, simplifying the original Spanish term. Thus, Kumpil became a popu-
lar’ term for the sacrament of Confirmation in the Philippines. There are tradi-
tions that suggest it is a shortened form of Confirmacion but another explana-
tion says that it comes from the word cumplir meaning to fulfill one’s duties.
As a sacrament of Christian maturity, the faithful are obliged to bear witness to
their faith through their lives.

This change was a natural linguistic process, related to adapting foreign
vocabulary to the phonetics and structure of the Tagalog language. Filipinos,
attached to their identity, introduced a term that fit more easily into their every-
day usage while preserving the original meaning. Although Kumpil remains the
official and widely used term in the Philippines, o, there has been an increasing
influence of the English language over time.

The English term Confirmation is widely used, especially in church, edu-
cational, and media contexts. This phenomenon is part of a broader globaliza-
tion process, where the English language, being the administrative and academ-
ic language in the Philippines, is gaining greater significance”.

Moreover, younger generations, who are more accustomed to using Eng-
lish in daily life, are increasingly using the word Confirmation instead of
Kumpil particularly in cities and among educated individuals. In this context,
Kumpil is still present in traditional, but the English version of the term is ap-
pearing more frequently in official documents and media’®.

Although the use of the English word Confirmation is a natural element of
contemporary Filipino reality, it is important to remember the strength and sig-
nificance of local terms like Kumpil. This word not only ties to historical tradi-
tions but also reminds us of the spiritual identity of the Philippines as a Catholic
nation. Using Kumpil helps preserve a unique aspect of Filipino linguistic and
cultural heritage, which has deep roots in the country’s religious history.

73
74

https://www.spanishdict.com/translate/cumplir (Accessed: January 8, 2025).

P.O. Pirlo, Ang Sakramento ng Kumpil, Sons of the Holy Mary Immaculate — Quality Catho-
lic Publications, Parafiaque City, Philippines 2016.

75 https://www.youtube.com/watch?v=qNva8Jn5FCE (Accessed: January 10, 2025).

76 https://store.paulines.ph/?_gl=1%2A0l5ebo%2A ga%2AMTUINTI3NDQ3Ni4xNzM4Mjg0
Mjkw%2A_ga TKBOWR5G44%2AMTczODI4ANDI40S4xLjAuMTczODI4NDI40S42MC4
WLjA (Accessed: January 12, 2025). In most cases, theological literature is in English.
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The word Kumpil is an example of how language evolves and adapts to
changing circumstances. Originally derived from the Spanish Confirmacion it
has gradually become an integral part of Filipino ecclesiastical terminology.
Although contemporary English influences make Confirmation increasingly
common, the term Kumpil remains a living part of Filipino tradition, linking
modern generations to their religious heritage.

Eukarystia

Paraphrasing point 1322 of the Katesismo ng Iglesia Katolika: The Most
Holy Eucharist completes Christian initiation. Those who, through baptism,
have been elevated to the dignity of royal priesthood, and who, through con-
firmation, have been more deeply conformed to Christ, partake in the Lord’s
sacrifice through the Eucharist, joining the entire community in this sacred
offering. Our Savior, during the Last Supper, on the night when He was be-
trayed, instituted the Eucharistic Sacrifice of His Body and Blood to preserve
the Sacrifice of the Cross for all ages, until His return. He entrusted to His
beloved Bride, the Church, the memorial of His Passion and Resurrection:
a sacrament of mercy, a sign of unity, a bond of love, and a Paschal feast, in
which we consume Christ, filling our souls with grace and receiving the pledge
of future glory’.

In Tagalog, there are several terms used to refer to the Eucharist. Here are
some of them: Banal na Komunyon' — the most commonly used term for the
Eucharist, which literally means Holy Communion referring to the reception of
the Body and Blood of Christ. Eukaristiva” — directly borrowed from the
Greek term Eucharistia, used in formal and liturgical contexts. Pagdiriwang ng
Eukaristiya® — means celebration of the Eucharist referring to the ritual or
Mass during which the sacrament of the Eucharist is administered. Hapunan ng
Panginoon (cf. Lc 22, 14-23, 56)8' — means The Lord’s Supper referring to the
event of the Last Supper when Jesus instituted the Eucharist. Banal na Hapun-

77 Ang Banal na Eukaristia ay rurok ng panimulang hakbang ng cristiano. Ang mga itinampok

sa karangalan ng pagkaparing-hari dahil sa Binyag at natulad nang lubusan kay Cristo sa
paraan ng Kumpil, ay lumalahok sa sakripisio ng Panginoon sa pamamagitan ng Eukaristia
kasama ng buong pamayanan. Ang ating Panginoon, sa huling Hapunan, nang gabing
ipagkanulo siya, ay nagtatag ng sakripisio eukaristiko ng kanyang katawan at dugo upang
ipagpatuloy magpakailan man, hanggang sa kanyang pagbabalik, ang sakvipisio ng krus at
ipagkatiwala sa kanyang mahal na Esposa, ang Iglesia, ang alaala ng kanyang kamatayan at
muling pagkabuhay, ang sakramento ng kabanalan, tanda ng pagkakaisa, buklod ng pag-
ibig, piging ng paskuwa na dito ibinibigay si Cristo at napupuno ang kaluluwa ng grasia at
ipinagkakaloob sa atilang isang tanda ng darating na kaluwalhatian.

78 https://ptrjess.blogspot.com/2015/05/banal-na-komunyon.html (Accessed: January 10, 2025).

7 F.A. del Castillo, Ang banal na misa sa mata ng kulturang Filipino: Isang relihiyosong

eksplorasyon, Manila 2012.

https://www.cbeplaiko.org/wp-content/uploads/2019/08/Pagdiriwang-ng-Banal-na-Eukaristi

yaOkt.-6-1.pdf (Accessed: January 6, 2025).

Cf. Ang Bagong Tipan: Filipino Standard Version, 2009.

80

81

223
SE 27(2025), no. 2 (April-June)


https://ptrjess.blogspot.com/2015/05/banal-na-komunyon.html

STANISEAW SCHABOWICZ

an (cf. 1 Cor 11, 23-25)% — literally Holy Supper also referring to the Eucharist,
particularly in the context of the Mass. These terms may vary in use depending
on the region, context, and tradition, but all refer to the same sacrament within
the Catholic Church.

The word Banal derived from the Malay word benar which comes from
the Proto-Malayo-Polynesian term banar meaning true, righteous, honest. This
is similar to the words in Bikol Central banal, Kapampangan banal, Masba-
tenyo banal, and Tausug bunnal. Banal retains its meaning of being sacred or
consecrated, specifically in religious contexts®.

The term Komunyon®* is a direct borrowing from the Spanish word Co-
munion, which means communion. It refers to the act of sharing or partaking,
particularly in the context of the Eucharist, where believers partake in the Body
and Blood of Christ. This term derives from the Latin word communio meaning
sharing or fellowship emphasizing the unity of believers with Christ and each
other through the sacrament.

Banal na Komunyon holds profound cultural and religious significance in
the Philippines, a country with a predominantly Catholic population. The sac-
rament of the Eucharist is considered a vital part of Christian initiation. In Fili-
pino culture, the act of receiving communion is not just an individual act but it
is deeply rooted in communal and familial ties.

In Filipino society, receiving Banal na Komunyon is a rite of passage in
the life of a Catholic. It is often associated with First Holy Communion (or
Unang Komunyon®), a key milestone in a child’s religious education. This
event is celebrated with great reverence by families and communities, further
emphasizing the sacrament’s importance in Filipino culture. The act of sharing
Banal na Komunyon also reinforces social and religious solidarity. It serves as
a moment of unity not only between the individual and Christ but also between
the individual and the larger Catholic community.

Eukaristiya is a direct borrowing from the Greek word Eucharistia
(Edyopiotio), which means thanksgiving or gratitude. The term is derived from
the Greek verb eucharistein (evyapioreiv®®), meaning to give thanks. This Greek
term is used in Christian liturgy to refer to the sacrament of the Eucharist,
which commemorates the Last Supper of Jesus Christ with His disciples. In
Tagalog, the word FEukaristiya is a transliteration of the Greek Eucharistia and
has been adopted in the Filipino language primarily to refer to the sacrament of
Holy Communion in the Catholic Church. The word is used in both formal and
liturgical contexts, highlighting the sacred nature of the sacrament. Fukaristiya

82 Cf. Magandang Balita Biblia, Philippine Bible Society 2012.

8 Cf. https://en.wiktionary.org/wiki/banal (Accessed: January 10, 2025).

8 https://www.tagalog.com/monolingual-dictionary/komunyon#google _vignette (Accessed: Janu-
ary 8, 2025).

Unang in tagalog means first.

https://www.billmounce.com/greek-dictionary/eucharisteo (Accessed: January §, 2025).
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refers to the Eucharist, a central sacrament in Catholicism, in which the faithful
partake of the consecrated Body and Blood of Christ.

Filipino families and communities gather for the celebration of the Eucha-
rist during important Catholic feasts, Sunday Masses, and significant life events
such as baptisms, weddings, and funerals. The act of receiving Communion is
seen as a way to strengthen relationships not only with God but also with the
family and community.

The act of thanksgiving in the Eucharist aligns with Filipino values of grat-
itude and thankfulness (often expressed in Filipino as pasasalamat®’). In Filipi-
no culture, gratitude is a key virtue, and it is ingrained in both personal and
communal life. The Eucharist, as an act of thanksgiving, resonates deeply with
these cultural values, emphasizing the importance of recognizing God’s grace
and offering thanks for His blessings.

The communal aspect of the Eucharist fosters a sense of unity, solidarity,
and belonging among Filipino Catholics. During special events like First Holy
Communion (Unang Komunyon), the term Eukaristiya is often associated with
rites of passage for young children in the Philippines. This event is widely cel-
ebrated with family and friends, highlighting the cultural importance of Eucha-
ristic rituals as milestones in the life of Filipino Catholics.

The word Pagdiriwang® comes from the root word diriwang, which
means celebration or festivity. The prefix pag- turns the verb into a noun, indi-
cating the act or process of celebrating. The word can be used in various con-
texts, referring to a formal celebration or observance of any kind, especially
religious, festive, or significant events.

This idea of collective participation reflects the Filipino value of baya-
nihan® (community solidarity) and communal faith. The act of celebrating the
Eucharist is culturally significant for Filipinos, where religion plays a central
role in daily life. The Philippines, being a predominantly Catholic nation, often
expresses its deep religious commitment through collective observances, fami-
ly gatherings, and social rituals centred around the Mass.

Religious celebrations like Pagdiriwang ng Eukaristiya are also linked to
major cultural festivals in the Philippines. For example, the celebration of the
Eucharist is a central part of the Simbang Gabi (Literally Night Mass but really
Dawn Mass)® (a series of early morning Masses leading up to Christmas),
Easter Masses, and other annual feasts like the Feast of the Black Nazarene®'.
These events bring together local communities and are often accompanied by

87 https://www.tagalog.com/dictionary/index.php?embedded_search_keyword=pasasalamat#

pasasalamat (Accessed: January 8, 2025).
88 Tbidem.
8 Y. Ealdama, BAYANIHAN: the indigenous Filipino strengths perspective, Kathmandu 2012.
% M.F. Marchan, Ma Luoy Man Me: Reproductive health and family planning in Siquijor,
Siquijor 2016.

°l LT. Marinay, Black Nazarene Procession, Manila 2016.
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local traditions, music, food, and family gatherings. Filipino Catholics are en-
couraged to participate in the Eucharistic celebration as an act of devotion and
gratitude. The Eucharist becomes a way of renewing one’s faith, acknowledg-
ing God’s blessings, and drawing closer to the community of believers.

The word Hapunan in Tagalog means dinner or supper and is derived from
the root word hapo which refers to the evening or night. The suffix -nan denotes
the object or place where the activity takes place, in this case, the meal or supper.

In the Filipino Catholic tradition, Hapunan ng Panginoon (Last Supper) is
closely associated with the celebration of the Eucharist. The term is often used in
reference to Holy Thursday (Maundy Thursday) during Holy Week, when Catho-
lics observe the commemoration of the Last Supper of Jesus with His apostles.
On this day, the Church celebrates the institution of the Eucharist, recalling the
moment when Jesus instituted the sacrament by sharing bread and wine with His
disciples and commanding them to do this in memory of Me (cf. L¢ 22, 19).

Many Filipino families also observe the Visita Iglesia (visiting multiple
churches) during Holy Week, reinforcing the importance of religious ob-
servance and communal participation in these sacred events. The social aspect
of Hapunan ng Panginoon also carries cultural significance in how it strength-
ens family ties and communal worship. During this time, extended families
often gather to participate in the liturgies and rituals together, emphasizing the
importance of the family unit in Filipino Catholic practice.

Conclusion

The linguistic and cultural analysis presented the idea that the translation
and adaptation of sacramental terminology in Tagalog is a complex and dy-
namic process. The influence of Spanish colonialism is indeed central to under-
standing the evolution of religious terminology in the Philippines. Terms like
bautismo transforming into binyag exemplify how the Filipino language inte-
grates foreign elements while maintaining its own unique cultural identity. This
linguistic adaptation is not merely a superficial translation, but a deeper process
of inculturation, where theological concepts are made more relevant and mean-
ingful to the local population.

Furthermore, as Filipino Catholicism continues to evolve, it is clear from
the analysis that the sacramental vocabulary also adapts. This aligns with the
observation that language, faith, and culture have a fluid and interconnected
relationship in shaping religious identity. In the Philippines, where Catholicism
plays such a central role in the lives of the people, the sacramental terminology
cannot be seen as static but rather as an evolving reflection of the cultural and
social changes occurring in the country.

The use of both traditional Tagalog terms like Kumpil, Binyag, and Eu-
karistiya alongside their English equivalents (Confirmation, Baptism, and Eu-
charist) demonstrates this evolving linguistic reality. This shift towards the
incorporation of English does not necessarily signify the replacement of native
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terms, as highlighted in the article. Instead, it reflects the increasing influence
of globalization and the changing linguistic landscape in the Philippines, where
English is becoming more dominant in formal and media contexts.

In relation to the Bible, the Society of the Divine Word (SVD) has indeed
been involved in translating and adapting the Bible into a more accessible lan-
guage for the younger generation in the Philippines. They recognize the need to
communicate the message of the Bible in a way that resonates with the modern
Filipino youth, many of whom are more comfortable with the use of code
switching between Filipino and English. By adopting this approach, they hope
to make religious texts more relatable and understandable for young people,
bridging the gap between traditional faith and contemporary culture.

In terms of methodology, the linguistic and comparative analyses are es-
sential for further exploring the structure of Tagalog language, particularly its
sacramental vocabulary. Comparing Tagalog sacramental terms with those in
other Catholic cultures will provide deeper insights into the universal and local-
ized aspects of religious language. Additionally, the cultural analysis is crucial,
as it will enable a deeper understanding of how sacraments are not just theolog-
ical concepts but also reflections of Filipino values, such as community and
family. This aligns which emphasize that Filipino sacramental language is
deeply rooted in cultural and familial values.

The methodologies outlined in article provide a solid framework for the
linguistic and cultural study of sacramental terms in Tagalog. The findings
underscore the significance of preserving native sacramental terminology, as
these terms are not only linguistic markers but also vital expressions of the
Filipino religious and cultural identity.
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Volunteers in the Service of the Gospel

Abstract: Volunteering in pastoral care is not simply an optional activity; it is a vital
expression of the Church’s missionary nature and the corresponsibility of all the bap-
tized. Although volunteering has its limits — conditioned by personal motivation, avail-
ability of time, and the environment — it also offers unique and irreplaceable opportu-
nities for joy, evangelization, community building, and effective pastoral outreach.
The development of a supportive environment, intentional accompaniment, and the
fostering of authentic missionary conversion are essential tasks for the Church’s lead-
ership at every level. When rightly understood and supported, volunteering becomes
a living sign of the Church’s journey toward a more synodal, missionary future, where
every believer is invited to bear the Gospel to the world.

Keywords: volunteering, corresponsibility, motivation, limits, possibilities, mission.

Introduction

Evangelii Gaudium, leaning on the concluding homily of the Synod of Bish-

ops on the New Evangelization in 2012, outlines three areas of pastoral care.
First is the care for the faithful who live with true and sincere faith; pastoral care
is meant to serve them, so that they may respond more deeply to God’s love. The
second focus is on those who are baptized but do not live according to their bap-
tism and do not feel themselves to be part of the Church. Finally, pastoral care
must also include proclaiming Christ to those who have never heard of Him or
have rejected Him'.
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The Church assumes responsibility for this threefold mission in response to Je-
sus' promise and commissioning: “When the Advocate comes, whom I will send
to you from the Father — the Spirit of truth who goes out from the Father — He
will testify about me. And you also must testify, for you have been with me from
the beginning” (John 15:26-27).

The Holy Spirit works in the Church and helps her overcome the fear that
holds her behind closed doors, so that she may seek new paths and renewed
methods of pastoral care.

Michel de Certeau expressed that by remaining faithful to this mission, the
Church continuously turns back to God. To be “missionary”, he writes, means that
the Church speaks to new generations, to foreign cultures, and to emerging human
desires, saying, “I miss you” —not as a landowner covets his neighbour’s field, but
as someone in love. When the Church is called “Catholic”, she is defined by the
bond between God’s uniqueness and the plurality of human experience. This call-
ing compels her to continually turn toward God by turning toward new cultural
contexts, new histories, and people who have yet to encounter God's revelation®.

In the following pages, we will focus on pastoral labourers, on those indi-
viduals that are called to bring the good news. Among numerous agents of pas-
toral care, we will give special attention to volunteers — those individuals who
serve in their free time without expectation of material reward.

In general, this text seeks to contribute to the ongoing reflection on the role
of volunteers, in the above-mentioned meaning, in pastoral care, especially
within the context of the Church’s common mission. In the first section, drawing
from Scripture and Church teaching, we will explore the roots of the invitation
to shared responsibility. The second section presents responses and interpreta-
tions from our survey titled Volunteering in the Service of the Gospel. The third
section reflects on the elements that support — or hinder — pastoral volunteering.
Finally, we conclude with a reflection on the limits and opportunities of pastoral
volunteering in the service of the Church’s shared mission.

1. Volunteering in the Context of Shared Responsibility

Pastoral care takes place according to different age groups, in different con-
texts, spaces and in very diverse ways.

Followed Jesus promise in the Gospel of John, we see in the Acts of the
Apostles, Holy Spirit took decisive role in the spreading the Gospel (Acts 8:29,
10:19-20, 13:2-4, 15:28, 16:6-7).

Among the human labourers, the great commission was first addressed to the
apostles: “Go into all the world and proclaim the gospel to the whole creation”
(Mk 16:15) and was then passed on their successors and their collaborators. As we
will see later, the invitation goes to all members of the mystical body of Christ.

2 M. de Certeau, Glaubens Schwachheit [The Weakness of Faith], ed. G. Greshake, J. Werbick,
Stuttgart 2009, p. 105.
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Among individuals, there are those who proclaim the Gospel and live by it,
be it as full-time or part-time employment, and then there are those who create
or collaborate in creating pastoral opportunities without material recompense in
different circumstances and extent. Our attention is focused on this second group.

We would like to start with question: ,,Why should they, in addition to caring
for their own livelihood or their families, dedicate effort and time to the field of
pastoral care?” In this group, an important motivational factor — material reward
— falls away. Therefore, it is crucial to seek the true sources of their motivation.
In doing so, we will reflect on two passages from the New Testament.

Matthew 25:31-46: “When the Son of Man comes in his glory, he will sep-
arate the sheep from the goats and say, ‘Whatever you have done to one of these,
my least brothers, you have done to me’”.

This pericope connects service to the needy with service to Christ himself.
At the core of pastoral volunteering lies not only the goodwill of the individual
but also the sense of responsibility for which one will one day be held accounta-
ble by the King who will come in his glory and gather all nations before Him.

In this parable, Jesus speaks about his “least brothers”. Traditionally, this
has been understood to refer to people in material need — those who are dirty,
hungry, homeless, sick in hospitals, or imprisoned. However, some commen-
taries suggest that Christ’s “least brothers” are His messengers, those He en-
trusted with the Gospel to carry it to the entire world.

Manuel Siebel explains that Jesus refers to those who do the will of His Father
as His brothers, sisters, and mothers (cf. Matthew 12:49)3. Later, He calls His dis-
ciples brothers (cf. Matthew 23:8), meaning that those who fulfil His will are
bound closely not only to Jesus but also to one another. Siebel also points to Psalm
22:23, where shared responsibility for proclaiming the Lord’s name among the
brothers is expressed. He continues, explaining that before the end of the world,
the Gospel will be proclaimed across the earth, despite many sufferings, through
His disciples (cf. Matthew 24:9-14), whom He had already called His brothers.

Similarly, Samuel Prod’hom, in his commentary, states that besides the na-
tions present at the final judgment, another group — the “least brothers” of the
Lord — will also be present. These are the messengers who proclaim the Gospel
to the nations that, during the present age, have not yet heard the Good News*.

Thirdly, William Kelly notes that before the glorious throne, the decisive
question will be the attitude that people held toward those whom the King called
His brothers. The nations will be judged according to how they received the tes-
timony brought by these messengers”.

3 M. Seibel, Jesus Christ — More Than a King: An Exposition of the Gospel of Matthew, Wiehl

2025, p. 955.

S. Prod’hom, The Promised King and His Kingdom, https://www.bibelkommentare.de/kom-

mentare/k-3509/der-verheissene-koenig-und-sein-reich/kapitel-25 (Accessed: April 19, 2025).

5 W. Kelly, Lectures Introductory to the Study of the Gospels: Matthew, Winschoten 1970
(online reprint 2015), p. 143.
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On one side are the Lord’s brothers, who are willing to fulfil the Father’s
will and bring the message of the Kingdom to the whole world despite obstacles.
On the other side are the nations, which bear the responsibility to make the shar-
ing of the Good News possible. This corresponsibility is so decisive that it de-
termines eternal fate (cf. Matthew 25:46).

From this first pericope, we see that it is not important whether one is paid
for their work or volunteers freely. The motivation to bring the Gospel to the
whole world, even amid obstacles, comes from the willingness to fulfil the will
of God and become a brother, sister, or mother to the Lord.

2. Volunteering as a Fruit of Shared Responsibility (1 Corinthians 12)

The willingness to fulfil the will of the Father and the one He has sent comes
from faith — faith that Jesus shares the same divine nature as the Father. This
faith is the entrance gate for the Holy Spirit. “No one can say, ‘Jesus is Lord’,
except in the Holy Spirit” (1 Corinthians 12:3). This confession itself is already
a manifestation of the presence of the Holy Spirit and His power, which is re-
vealed through various gifts.

The decisive element among the faithful is precisely His presence®. The
Holy Spirit creates one body out of the faithful and distributes the gifts among
them according to His will (cf. 1 Corinthians 12:13).

The analogy of the body deserves attention because it shows that the faithful
need one another and complement each other — just as, in a physical body, each
organ has its own function and importance for the whole. Similarly, in the com-
munity of believers, there are different gifts, but all are necessary for the common
good (cf. 1 Corinthians 12:7). Just as the heart without the lungs would not be
sufficient, so too the apostles could not fulfil their mission without the prophets.

Even today, there remains the temptation to consider some members as more
important than others. William Kelly points out that such solidarity among the
faithful was not self-evident. He observes that the early Christians were often
full of human ideas: their attention was focused on impressive individuals — for
instance, intelligent Jews or capable pagans — and they forgot that it was God
Himself working and acting among them’.

From this short reflection on Holy Scripture, it follows that the driving force
behind investing time, talents, or energy should not be financial benefit, but ra-
ther the shared responsibility that comes from faith in Jesus as Lord and from
being incorporated into His body through the Holy Spirit. Each person is a part
of Christ’s body and complements the whole according to their own function and
task — a crucial contribution to the health of the entire community.

¢ JN. Darby, Synopsis of the Books of the Bible: Considerations on 1 Corinthians,
https://www.bibelkommentare.de/get/cmt.164.pdf, 32 (Accessed: April 19, 2025).

7 W.Kelly, Lectures Introductory to the Study of the Epistles of Paul the Apostle: 1 Corinthians,
trans. J. Das, Winschoten 1970, p. 27.
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This responsibility has two dimensions: On one hand, each member of the
body is responsible for the health of the whole. On the other hand, the whole-
body bears responsibility for each of its parts.

In the context of Catholic ecclesiology, we recognize that the Church is not
only a spiritual communion but also a visible and structured community. There-
fore, it is important to ask: What space does the authority of the Church create
for individuals who are willing to contribute to the shared mission?

3. The Calling of the Church

The call for all the baptized to take up shared responsibility for the Church’s
common mission has been clear since the Second Vatican Council. Documents
such as Lumen Gentium (§33), Evangelii Nuntiandi by Pope Paul VI, and Chris-
tifideles Laici by John Paul II strongly affirm that every faithful Christian is
called to work in the Lord’s vineyard. To be a Christian means to be a missionary
and an apostle®.

Pope Benedict X VI established the Pontifical Council for the Promotion of
the New Evangelization in 2010 and convened an Assembly of Bishops dedi-
cated to the theme of the New Evangelization. Pope Francis made this calling
one of the key themes of his pontificate, especially through the apostolic exhor-
tation Evangelii Gaudium, the reform of Church structures toward greater mis-
sionary conversion, and through the Synodal process’ and further reforms now
being implemented. Thus, over the past decades, the Church’s call to shared re-
sponsibility has been renewed again and again, taking on new forms and expres-
sions.

The final document of the Synod of Bishops of 2024 reminds us that the
Church exists to bear witness to the resurrection of Jesus Christ'’. It calls all the
faithful, according to their circumstances, capabilities, and charisms, to respond to

8 John Paul 11, Christifideles Laici: Apostolic Exhortation on the Vocation and the Mission of
the Lay Faithful in the Church and in the World, Trnava 1989, §3.

Due to limitation of the present text, it is not possible to enter into discussion on the Synodal
process here, but brief orientation for the further readings. The theological departing point is the
study of Internation theological Commission: Synodality in the life and mission of the Church,
available on: https://www.vatican.va/roman_curia/congregations/cfaith/cti_documents/rc_cti_20
180302 _sinodalita_en.html. Further current authors that write on the topic are: R. Luciani, Syn-
odality: A New Way of Proceeding in the Church, trans. J. Owens, Mahwah, NJ 2024. On page
29, Luciani states that the synodality is not a reform project bud new modus operandi of the whole
Church and it is a consequence of the Vatican II. The importance of the current process underlines
C. Theobald SJ in his book: 4 Council by Another Name? The Synod on Synodality and What
Comes Next, Collegeville, MN: Liturgical Press 2025. Christoph Theobald he calls the Synodal
Process a council that does call itself as such, he calls synodality as a lab of creative fidelity.
Thirdly, S. Noceti, Reforming the Church: A Synodal Way of Proceeding, Mahwah (NJ): Paulist
Press 2024. She reflects on the pathways to renewed ministries, co-responsibility vs. Clericalims,
reforming structures and concludes with a chapter on an ongoing synodal spirituality.

10 Catholic Church, Final Document of the 16th Ordinary General Assembly of the Synod of Bish-

ops: For a Synodal Church — Communion, Participation, Mission, Vatican City 2024, §14-§84.
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the missionary mandate: sharing the testimony of Christ’s resurrection within their
own environments. The faithful are empowered through the gifts of the Holy
Spirit, given for the common good, and through attentive listening to the Spirit.

The Synod outlines important steps for discernment: clarity regarding the
object of discernment, prayer, listening to the Holy Scriptures, reflection marked
by interior freedom from personal preferences, respectful listening to others, and
seeking the good of the whole.

From this listening to the Holy Spirit flows the commitment to employ all
talents with humility, creativity, and initiative in the service of God's Kingdom.
Creativity leads the people of God to discover new times, new spaces, and new
opportunities for proclaiming the Good News. Despite the diversity of activities
and vocations within the Church, all ecclesial callings are united by a common
goal: living out the baptismal vocation to holiness and mission. The Synod em-
phasizes that every individual bears a personal and irreplaceable contribution to
the fulfilment of the Church’s common mission. It also calls for shared respon-
sibility to be manifested in leadership positions within the Church.

For better understanding, the Synod uses the image of an orchestra: just as
each instrument contributes uniquely to one harmonious melody, so the different
vocations and charisms contribute to the unity of the Church. Thus, in a Church
that has undergone synodal and missionary conversion, a shared melody arises:
the common effort toward holiness and witness.

Maintaining this harmony requires an investment of time, energy, and re-
sources into relational care. The Synod stresses that relational care is not merely
a strategy for better organization; rather, it is the very way in which God the
Father reveals Himself through Jesus Christ and the Holy Spirit. As the Gospel
reminds us, relationships are not tools for efficiency but the sacred space where
God’s presence is revealed!!.

After reflecting on the reasons individuals should contribute to the Church’s
pastoral mission, grounded in Scripture and Church teaching, we can conclude
that pastoral volunteering happens within the context of shared responsibility.
This responsibility arises from the believer’s intimate union with Jesus, who
sends His brothers and sisters into the world, and from the incorporation of all
believers into one body through the Holy Spirit. Thus, no member can be sepa-
rated from the body (cf. 1 Corinthians 12:21).

The Church continually reminds the faithful of their vocation to community
and participation in the shared mission. At the same time, it is not enough merely
to emphasize shared responsibility; there is a danger that the outward work of
mission may lose its inner motivation if it becomes detached from personal faith.
In guiding volunteers, we must never forget that shared responsibility is the con-
sequence of living faith. Before appealing to duty, we must first lead people ef-
fectively to the well of living water (cf. John 4:10).

I Tbidem.
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4. Survey: Volunteering in the Service of the Gospel

The call to shared responsibility, as presented above, is addressed to all the
faithful and to all particular churches. However, within the framework of this re-
flection, it is not possible — due to methodological limits — to analyse the reception
of this call across the Universal Church. Therefore, we will continue our reflection
by focusing specifically on the context of the particular Church in Slovakia.

The following reflections are not intended as a comprehensive analysis of
pastoral volunteering in the Slovak Church, but rather as an impulse for further
reflection. Our starting point is the data collected from a survey that was availa-
ble online from March 30, 2025, to April 6, 2025. We received 299 responses.

It is important to note that, since the survey did not collect information about
respondents’ towns of origin and was not intentionally distributed across all so-
cial groups, the data are not representative of the entire Slovak Church. None-
theless, despite these limitations, the results may offer a snapshot of the situation
of the respondents and insight into current trends.

The goal of the survey was to find out: how much free time people have
available during the week and on weekends, how much time they currently ded-
icate to volunteering, and how strongly they feel a sense of responsibility for the
Church’s common mission.

Free time was defined as time that the respondent could freely choose to use
without negative consequences. Volunteering was defined as any singular or re-
curring activity that a person performs without expectation of recompense because
they consider it important and want to contribute to it'%. In another question, re-
spondents were asked, using a scale from 1 to 10 (where 10 was the highest), how
much responsibility they personally feel for the Church’s common mission: to “go
into all the world and proclaim the Gospel to all creation” (cf. Mark 16:15).

Regarding areas of pastoral volunteering, we offered several options and al-
lowed respondents to select one or more areas of interest or to suggest their own
areas. In the section below we present the responses from the survey.

4.1. Free time during the week

During the survey, the age composition of the 299 respondents was as fol-
lows: 116 respondents were aged 15-25 years, 28 respondents were aged 25-35
years, 100 respondents were aged 35-45 years, 48 respondents were aged 45-60
years, and 7 respondents were over 60 years of age. Without distinguishing be-
tween age groups, respondents assessed their available free time during work-
days as follows (based on their perception): 89 respondents (29.7%) indicated
that they had no free time during weekdays, 143 respondents (47.7%) reported
having 1-2 hours of free time daily, and 67 respondents (22.6%) reported having
more than 3 hours of free time daily.

12 The definition was inspired in this source and extend by the author: M. Snyder and A.M.
Omoto, Volunteerism: Social Issues Perspectives and Social Policy Implications, “Social Is-
sues and Policy Review” 2(2008), no. 1, p. 2.
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Self-reported weekday free time
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Graph n. 1: Self-reported weekday free time

Analyzed by age group, the distribution was as follows: among those aged
15-25 years, 16 respondents (14%) reported no free time, 54 respondents (46%)
reported 1-2 hours of free time, and 46 respondents (40%) reported more than
3 hours. Among those aged 25-35 years, 8 respondents (28.5%) reported no free
time, 17 respondents (61%) reported 1-2 hours, and 3 respondents (10.5%) re-
ported more than 3 hours. In the 35-45 age group, 44 respondents (44%) reported
no free time, 49 respondents (49%) reported 1-2 hours, and 7 respondents (7%)
reported more than 3 hours. Among those aged 45-60 years, 19 respondents
(39.5%) reported no free time, 21 respondents (43.75%) reported 1-2 hours, and
8 respondents (16.75%) reported more than 3 hours. Finally, among respondents
over 60 years of age, 2 respondents (28.5%) reported no free time, 2 respondents
(28.5%) reported 1-2 hours, and 3 respondents (43%) reported more than 3 hours
of free time during workdays.

Weekday free-time by age group (percentages)
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Graph n. 2: Weekday free-time by age group (percentages)
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Even though almost one-third of all respondents claimed not to have any free
time during the workweek, two-thirds reported that they do have some free time.

The data show that the amount of available free time depends significantly
on the age group. In general, younger people have more free time: only 14% of
respondents aged 15-25 reported having no free time. In contrast, 44% of people
in the productive age group (35-45 years) reported having no free time during
the workweek.

Nevertheless, the answers revealed that even among those who do have free
time, the amount of time available for volunteer or other discretionary activities
remains very limited.

4.2. Free Time During the Weekend

Without distinguishing by age, respondents assessed their available free
time during the weekend as follows (based on their perception): 44 respondents
(14.7%) reported having no free time, 148 respondents (49.5%) reported having
up to 5 hours of free time per day, and 107 respondents (35.8%) reported having
more than 5 hours of free time per day.
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Graph n. 3: Self-reported weekend free time

Analyzed by age group, the distribution was as follows: Among respondents
aged 15-25 years (116 respondents), 5 (4.3%) reported no free time, 45 (38.8%)
reported up to 5 hours, and 66 (56.9%) reported more than 5 hours of free time.
Among respondents aged 25-35 years (28 respondents), 5 (17.9%) reported no free
time, 16 (57.1%) reported up to 5 hours, and 7 (25.0%) reported more than 5 hours.
Among respondents aged 35-45 years (100 respondents), 26 (26.0%) reported no
free time, 55 (55.0%) reported up to 5 hours, and 19 (19.0%) reported more than
5 hours. Among respondents aged 45-60 years (48 respondents), 7 (14.6%) re-
ported no free time, 29 (60.4%) reported up to 5 hours, and 12 (25.0%) reported
more than 5 hours. Finally, among respondents over 60 years of age (7 respond-
ents), 1 (14.3%) reported no free time, 3 (42.9%) reported up to 5 hours, and
3 (42.9%) reported more than 5 hours of free time during the weekend.

237
SE 27(2025), no. 2 (April-June)



TIBOR REIMER, STEFAN KAVECKY

Weekend free-time by age group (percentages)
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Graph n. 4: Weekend free-time by age group (percentages)

The age groups 15-25 and 60+ have the most available free time during the
weekend. Respondents aged 25-35 and 45-60 predominantly reported shorter pe-
riods of free time, mostly up to five hours per day. The age group 35-45 experi-
ences the highest time stress, with a significant proportion reporting little or no
free time. This distribution forms a U-shaped curve: at the beginning of working
life, individuals have relatively more free time, experience the least free time dur-
ing the middle years, and then gradually regain more free time toward retirement.

4.3. Current Involvement in Volunteering

Without distinguishing by age, respondents indicated how many hours per
week they dedicate to volunteering (without specifying the area of volunteering)
as follows: 139 respondents (46.5%) reported dedicating 0 hours per week, 135
respondents (45.2%) reported dedicating 1-5 hours per week, 17 respondents
(5.7%) reported dedicating 5-10 hours per week, and 8 respondents (2.7%) re-
ported dedicating more than 10 hours per week.
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139

140 135

MNumber of respondents
a

49

20
1

0hrs 1-5 hrs 5-10 hrs =10 hrs
Graph n. 5: Weekly volunteering hours (all respondents)
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Analyzed by age group, the distribution was as follows: Among respondents
aged 15-25 years (116 respondents), 44 (37.9%) 0 hours, 56 (48.3%) 1-5 hours,
11 (9.5%) 5-10 hours, and 5 (4.3%) more than 10 hours. Among those aged 25-
35 years (28 respondents), 16 (57.1%) 0 hours, 7 (25.0%) 1-5 hours, 4 (14.3%)
5-10 hours, and 1 (3.6%) more than 10 hours. Among respondents aged 35-45
years (100 respondents), 52 (52.0%) 0 hours, 44 (44.0%) 1-5 hours, 2 (2.0%) 5-
10 hours, and 2 (2.0%) more than 10 hours. Among those aged 45-60 years (48
respondents), 25 (52.1%) 0 hours, 23 (47.9%) 1-5 hours, and none reported more
than 5 hours of volunteering per week. Finally, among respondents over 60 years
of age (7 respondents), 2 (28.6%) 0 hours and 5 (71.4%) reported 1-5 hours, with
no respondents dedicating more than 5 hours per week.

100 Weekly volunteering hours by age group (percentages)
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Graph n. 6: Weekly volunteering hours by age group (percentages)

The largest share of respondents reported dedicating only a minimal amount
of time to volunteering. The age category 25-35 shows the greatest deviation
from the average: between 52% and 57% of respondents in this group reported
no involvement in volunteering. This result likely corresponds to the limited
amount of free time that respondents in this age group also reported earlier, sug-
gesting a connection between time availability and engagement in volunteer
work. Among those volunteering 1-5 hours per week, a notable proportion were
seniors. However, it must be noted that there were relatively few seniors among
the respondents overall, which calls for careful interpretation of this finding.

The results further show that the groups aged 15-25 and 45-60 do dedicate
some amount of time to volunteering efforts. Systematic, regular volunteering —
which would typically require at least 5 hours per week — appears to be an ex-
ceptional phenomenon among respondents. The age group 15-25 had the highest
absolute number of more intensive volunteers: 16 out of 25 respondents who
dedicated 5 or more hours per week belonged to this youngest group.

4.4. Sense of Shared Responsibility for the Church’s Missionary Task

Among all respondents, the perceived sense of shared responsibility for the
missionary mission of the Church (rated on a scale where 1-4 = low, 5-7 =
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medium, and 8-10 = high) was distributed as follows: Low sense of responsibil-
ity: 115 respondents (38.5%), Medium sense: 93 respondents (31.1%), High
sense: 91 respondents (30.4%).

Sense of shared missionary responsibility (percentage)
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Graph n. 7: Sense of shared missionary responsibility (percentages)

Analysed by age group, the results were as follows: Among respondents
aged 15-25 years (116 responses), 55 (47.4%) low, 34 (29.3%) medium and 27
(23.3%) high. Among respondents aged 25-35 years (28 responses), 12 (42.9%)
low, 11 (39.3%) medium, and 5 (17.9%) high. Among respondents aged 35-45
years (100 responses), 29 (29.0%) low, 33 (33.0%) medium, and 38 (38.0%)
high. Among respondents aged 45-60 years (48 responses), 17 (35.4%) low,
11 (22.9%) medium, and 20 (41.7%) high. Among respondents over 60 years of
age (7 responses), 2 (28.6%) low, 4 (57.1%) a medium, and 1 (14.3%) high.
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Graph n. 8: Sense of shared missionary responsibility by age group (percentages)
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4.5. Final observations

In our sample, it appears that the highest share of truly engaged volunteers is
found among those who have up to five hours of free time during the weekend and
at the same time feel a high sense of shared responsibility. Those who have free
time but a low sense of responsibility often do not dedicate even an hour to volun-
teering. It can be said that when a person feels a strong sense of shared responsi-
bility, they manage to fit voluntary activities even into a crowded schedule.

This is demonstrated by the fact that even among those who reported having
no free time, 40% of highly motivated individuals still engaged in volunteering
(compared to only 6% among those with low motivation).

During the workweek, real time limitations become more evident: only
when individuals have more than three hours of free time per day do highly mo-
tivated people engage intensively. When highly motivated individuals have time,
they almost all engage in volunteering; if they have 1-2 hours of free time, about
50% of them still manage to volunteer.

The data show that when respondents feel a medium or high level of shared
responsibility, their engagement in volunteering depends less on the amount of free
time available — they manage to find opportunities even within busy schedules.

From the respondents' answers, it can be concluded that inner motivation is
the primary trigger for volunteering, while the amount of free time only adjusts
how often and how long one engages. If a person is only moderately motivated,
the availability of free time becomes critical — without free time, they are unlikely
to volunteer. However, if the motivation is strong, free time acts more as an ac-
celerator: with free time, the person participates more, but even without it, they
still often find ways to engage.

5. Areas of volunteering

After presenting the results of the questionnaire regarding why, how, and to
what extent respondents are involved in volunteering, we now turn to reflect on
the areas in which they are engaged.

One of the questions in the same questionnaire asked: In which areas of vol-
unteering in the service of the Gospel do you experience greater interest? The
available choices included: charitable activities, transmitting the faith, commu-
nity care, organizational support, family care, youth ministry, music during the
Holy Mass, creating media content, and fundraising. There was also an option to
suggest additional activities, which 16 respondents used.

Almost half of the respondents (144) chose charitable activities, followed
by community care (138), and youth ministry (131). Music ministry was selected
by 94 respondents. Lower levels of interest were recorded in family care (84),
transmitting the faith (81), organizational support (44), fundraising (26), and cre-
ating media content (23).

From the responses, it follows that community care — such as assistance with
parish feasts, decorations, and similar activities — and youth ministry rank among
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the top priorities for volunteering, alongside charitable activities. Transmitting
the faith was chosen by only 27% of respondents, suggesting that this area is not
currently seen as a main priority for pastoral volunteering. Similarly, activities
like creating media content attracted low levels of interest.

At first glance, it seems that volunteers are primarily drawn to activities
within the safe environment of the Church community, such as liturgical service,
youth ministry, or charitable outreach — which, by their very nature, often operate
asymmetrically (from the Church outward toward those in need).

Ales Opatrny, in his book Cesty pastorace v pluralitni spolecnosti (Ways of
Pastoral Care in a Plural Society), describes two directions of evangelization:
inward and outward. “Inward” evangelization refers to first allowing the Gospel
to orient one’s family and professional life; “outward” evangelization means of-
fering an alternative to the dominant lifestyles of society. Where the inward di-
mension is missing, Opatrny warns, Christians risk losing their “saltiness” (cf.
Matthew 5:13)"3.

It is understandable — and important — that the faithful dedicate time and
energy to strengthening the Church community. However, the broader results of
the questionnaire lead us to ask whether a genuine missionary conversion in at-
titudes and behaviour is truly happening.

James Mallon, one year after the publication of Evangelii Gaudium, ad-
dressed this issue in his book Divine Renovation: Bringing Your Parish from
Maintenance to Mission, published in Slovak in 2018. Mallon calls for a radical
change in mentality, inviting parishes to move from maintenance mode to mis-
sion mode. He emphasizes: “The parish exists to evangelize. A parish focused
only on maintenance loses its very reason for being”. According to Mallon, evan-
gelization must be the foundation of all parish activities. Hospitality becomes the
first crucial step in evangelization, creating a sense of belonging and opening
people to hearing the Gospel message'.

Another indispensable key for transformation, he argues, is the formation of
a missionary leadership team, composed of priests and laypeople, capable of
guiding the community toward true discipleship. This brief overview of Mallon’s
proposals points toward concrete steps that could support the missionary conver-
sion of the faithful's.

At the same time, certain doubts remain: despite decades of calls for renewal
from the popes and bishops, the average sense of shared responsibility recorded
in the survey remains moderate (5.47 out of 10). Observations from Joy of the
Gospel in Slovakia reinforce this concern: “The laity have not become true part-
ners of the priests in pastoral care, and their voice is often not heard”'¢.

13 A. Opatrny, Cesty pastorace v pluraliti spolecnosti, Kostelni Vydii 2006, p. 103.

4 J. Mallon, Premena farnosti: Od vdrzby k misii, Trnava 2018, p. 35.

> Ibidem, p. 198.

16 F. Miklosko, K. Morav¢ik, Radost evanjelia na Slovensku: Pokus o analyzu situdcie Katolickej
cirkvi, Bratislava 2015, p. 33.
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Considering these realities, intentional and sustained efforts will be required
to foster a true conversion — one in which people find the courage to assume
responsibility not only for volunteering, but for proclaiming the Gospel itself.

In the following sections, we will dedicate our attention to the factors that
inspire a dynamic environment for volunteering — and those that hinder it.

6. Environments That Support or Hinder Volunteering

Shared responsibility implies that responsibility is carried by multiple sides.
First and foremost, it is God Himself who, through His plan of salvation for hu-
manity, reveals Himself and incorporates people into His divine plan and into
His mystical body. Next are the individuals who share the responsibility of con-
tributing to the health and functioning of the whole community. A significant
part of this responsibility is also carried by the visible authority of the Church,
which guides and supports the community.

This shared responsibility undeniably involves accompaniment and the cre-
ation of an environment that fosters growth and development. The quality and
health of the environment are crucial for development. By analogy, we see this
clearly in nature: if waters or soil are contaminated, life can either be destroyed
or severely hindered in its growth and development.

Similarly, in the Church community, there are elements that either support
or hinder volunteering. Jakob Schrage and Max Pilgers analyzed the elements
that help create inspiring environments for volunteering, focusing on several re-
lational dimensions'”.

In the relationship between the volunteer and the activity, they identified the
following key elements: Volunteer work must be meaningful; volunteers need to
see the purpose and impact of their contribution. Especially for younger volun-
teers, it is important that the activity allows them to learn new skills and develop
their competencies. Flexibility is essential, considering the individual availabil-
ity and time constraints of the volunteers.

In the relationships between volunteers themselves, it is important to support
social connections and foster the creation of community networks, leveraging
the potential that shared projects have for strengthening these networks.

In the relationship between volunteers and Church authority, an inspiring
environment requires: a clear structure, empowerment, ongoing support, the pos-
sibility of shared leadership, and the active expression of recognition and grati-
tude from the side of Church leaders.

Conversely, environments that hinder volunteering or create a “contami-
nated” environment usually result from the absence or neglect of these elements.

17 J. Schrage, M. Pilger, Ehrenamtlich Engagierte in der kirchlichen Jugendarbeit: Zielgruppe

ihres Auftrages und Mitarbeitende an ihrer Sendung, “Handbuch Kirchliche Jugendarbeit:
Grundlagen Theologie. Fiir Studium und Praxis”, ed. A. Kaupp, P.C. Horing, Freiburg im
Breisgau 2019, p. 180-192.
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Problems can include: excessively high expectations, a work pace that is too fast,
too many responsibilities placed on volunteers, attitudes that treat volunteer work
as self-evident and fail to provide recognition, chaos and unclear communica-
tion, poorly defined tasks and responsibilities, neglected relational care, absent
accompaniment, and no space for education or reflection.

Such conditions can lead to the stagnation of the volunteers’ potential — or
even to their complete disengagement and withdrawal from service.

7. Conclusion: Limits and Opportunities of Volunteering in Pastoral Care

As we reach the end of our reflection on volunteering in pastoral care, it
becomes evident that this area has both limits and opportunities within the con-
text of the Church’s common mission. Three main factors can limit volunteering
in the service of the Gospel:

First, low motivation. Low motivation may stem from a weak personal res-
onance with the Word of God, leading to a diminished willingness to take re-
sponsibility for the mystical body of Christ, to which we belong. It can also arise
from environments that hinder spiritual flourishing and personal engagement.

Second, lack of available time. Depending on age, health, personal situa-
tions, and various other factors, some individuals are more able than others to
dedicate time to volunteering without serious negative consequences. Moreover,
volunteering must constantly compete with countless other attractive alternatives
for free time.

Third, misdirected investment of time and energy. Even motivated individ-
uals who find time for volunteering may sometimes invest their efforts in neces-
sary but secondary activities — tasks that, while good in themselves, may not
contribute directly to the Church’s missionary mandate. As Jesus warned in Luke
11:42, it is possible to focus on lesser duties while neglecting what is truly es-
sential. As a result, either no time remains for true missionary engagement, or
the courage to step beyond the “walls” of the Church is lacking from the outset.

The consequence of these factors may be that volunteering fails to reach its
full potential, happens only in a limited way, or even leaves volunteers with neg-
ative experiences.

At this point, it is worth asking: Is the Church’s leadership — at different
levels and in different contexts — ready to assume responsibility for creating an
environment that nurtures motivation and supports the development of volun-
teering? On one hand, it is important to encourage volunteering, but on the other,
it is equally important to set realistic expectations that recognize the true possi-
bilities and limits of this form of service. Volunteering has its boundaries, yet it
opens profound opportunities with genuine value and potential. In my view, there
are four key opportunities that volunteering offers:

First, volunteering can be a source of joy. As research has shown many vol-
unteers view their work as a natural activity that brings them joy through helping

244
SE 27(2025), no. 2 (April-June)



VOLUNTEERS IN THE SERVICE OF THE GOSPEL

others, participating in collective projects, developing their talents and abilities,
building social connections, and spending their free time meaningfully'®.

Second, volunteering creates opportunities for accompaniment and faith
transmission. It fosters environments where the sharing of faith and personal tes-
timony can naturally occur through relationships.

Third, volunteering optimizes resources in pastoral care. The involvement
of volunteers makes possible activities and projects that would otherwise be un-
sustainable if they depended solely on salaried staff. While this pragmatic per-
spective is important, it must be carefully handled to avoid the danger of instru-
mentalizing people. Volunteers are not cheap labor — they are brothers and sisters
with whom we collaborate in preparing the way for Christ.

Fourth, volunteering strengthens community bonds. Working together on
shared projects creates lasting relationships and memories, even when volun-
teers’ life circumstances change. At the same time, this collaboration becomes
an explicit manifestation of the Church’s common mission for all the baptized.

Volunteering in the service of the Gospel is one of the pillars of pastoral
care, especially in communities without strong personnel structures or the finan-
cial resources to employ paid staff. It is not — and will not become — the only or
strongest pillar of pastoral service. Volunteering must be supported by other
structures and pillars. Yet, where it is present and properly nurtured, volunteering
becomes a true Simon of Cyrene on the path of the Church’s pastoral mission,
bearing the weight of service across all its dimensions.

k% 3k
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The phenomenon of scapegoating has been a recurring theme throughout
human history. It involves the displacement of blame and aggression onto a par-
ticular individual or group, often those who are already marginalized and vulner-
able. This act of scapegoating serves to maintain social cohesion and deflect at-
tention from the systemic issues that contribute to conflict and injustice.

In theological discourse, the concept of scapegoating has been prominently
associated with the atonement of Christ. The traditional understanding of Jesus’
death as a sacrifice to appease God’s wrath has been interpreted through the lens
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of scapegoating. However, this interpretation raises serious ethical and theolog-
ical concerns. It portrays God as a vengeful deity who demands a blood sacrifice,
and it reinforces the notion that violence and suffering are necessary for redemp-
tion. In this article we will attempt to analyze this issue from a theological and
psychological point of view, however they will be discussed in the area of
method in pastoral theology.

This why to understand fully the issue of scapegoating, it seems necessary
to analyze it briefly from both theological and psychological perspectives. While
we recognize that these two explanations can overlap in certain contexts, exam-
ining them separately provides distinct insights.

We will try to support presented ideas with texts quoted from a periodical
issued by the Catholic University of Eats Africa (CUEA).

Pastoral theology and its method

In order to analyze the chosen area in intended matter, we will apply the
method used in Pastoral Theology (PT) that focuses on religious practice within
the Church; Outside the Church; and within a pluralistic, multi-religious and
multi-cultural society.

The PT studies as well the mentioned above religious practice in two levels:
First, it examines the existing tension between the current state of religious prac-
tice and the desired one, and secondly, by undertaking a research-driven practice,
identifies problems and tensions to understand on how it should or could have
become. The main goal of this branch of theology is then to ensure a constant
renovation and updates of lines of action within the chosen topic.

We should also state here that PT engages the complex interplay of theory
and practice in a focal way. This is because theory and practice imply and shape
each other constantly. Practice gives rise to theory, while theory often has prac-
tical implications. Hence, if we place an effort in understand and explaining both
human action and thought, it will require from us a complex theoretical frame-
work, that in turn, arise out of reflection upon actions and practices.

Methods in PT often bear witness to the complexity of the theory-practice
relationship, that often make theologians to use a spatial metaphor to describe
this complexity.

Method

For the sake of multilayer character of the chosen topic, the Zervas-Kloster-
mann method will be mingled here with the principles of the descriptive method
that have been employed into the research in order to present the situation as it
exists in the tone of collecting data for this study. Specifically, we will focus on
so-called Ex post facto research for descriptive studies, where the researcher has
no control over the variables, and the findings are reported based on what has
happened and what is currently happening.
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Context and Background

Because of several factors, such as the etymology of the term and its herme-
neutical, cultural and geographical context, there is a need to situate our dis-
course within a historical and geographical framework. This approach will help
us to avoid overly theoretical discussion on one hand, while allowing us to follow
the logical flow of the author’s intent from the other. Given the extensive African
contacts involved, this study will focus specifically on the Tanzanian contexts,
due to its long history with the Arab Slave Trade and its unique political position
in this part of the African continent.

Definition of Scapegoating

It would be useful to trace the origin of the term scapegoating back to an-
cient religious practices, particularly within the culture and religion of the Isra-
elites, as described in the book of Leviticus'.

In the Old Testament, this concept is vividly illustrated in the ritual of Yom
Kippur, the Day of Atonement®. According to Leviticus 16:8-22, two goats were
selected: one for sacrifice and the other as the scapegoat. The high priest would
symbolically transfer the sins of the people onto the scapegoat, which was then
sent into the wilderness, carrying away the community’s guilt. This ritual high-
lights the idea of transferring blame and sin onto an innocent victim, a theme that
recurs throughout various atonement theories.

Continuing this theological reflection, it seems important to consider René
Girard, a leading modern proponent of scapegoating theory. Girard’s mimetic
theory suggest that human desires are imitative, often leading to rivalry and con-
flict. According to him, societies alleviate this violence through the scapegoat
mechanism, in which a chosen victim is blamed for the communal problems and
subsequently expelled or killed®. This process temporarily restores social har-
mony but perpetuates a cycle of violence.

Girard’s interpretation of the crucifixion of Jesus Christ is especially signif-
icant. He argues that Jesus’ death exposes and subverts the scapegoat mecha-
nism. Unlike previous scapegoats, Jesus is innocent and willingly accepts his
fate, thereby revealing the injustice inherent in the system. This revelation, offers
a path towards overcoming violence and achieving genuine reconciliation?.

Another important perspective related to scapegoating is the Christus Victor
model of atonement which emerges in early Christianity. This theory views

' L.L. Baker, What Is a Scapegoat in the Bible, and Why Is Jesus Ours?, https://www.bibles-

tudytools.com/bible-study/topical-studies/what-is-a-scapegoat-in-the-bible-and-why-is-jesus-

ours.html (access: 19 December 2024).

S.D. Morrison, 7 Theories of the Atonement Summarized, https://www.sdmorrison.org/7-the-

ories-of-the-atonement-summarized/ (access: 19 December 2024).

3 Cf. G. Andrade, René Girard (1923-2015), in: Internet Encyclopedia of Philosophy,
https://iep.utm.edu/girard/ (access: 19 December 2024).

4 L.L. Baker, What Is a Scapegoat in the Bible, and Why Is Jesus Ours?, op. cit.
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Jesus’ death as victory over the powers of evil, including the scapegoat mecha-
nism itself. By willingly becoming the scapegoat, Jesus defeats the forces of sin
and death, liberating humanity from their control’.

Theological Implications

The scapegoating theory carries profound theological implications, espe-
cially in understanding the nature of sin, sacrifice, and redemption. It challenges
traditional views of divine justice and retribution, by emphasizing themes of
mercy, forgiveness, and reconciliation. By revealing the violence inherent in the
scapegoat mechanism, the theory calls for a critical re-evaluation of sacrificial
practices and theologies that perpetuate cycles of blame and punishment. Fur-
thermore, the scapegoating theory highlights the role of Jesus as the ultimate
scapegoat who, through his death and resurrection, breaks this cycle of violence
and offers a new way of relating to God and others. This perspective aligns
closely with the moral influence theory of atonement, which focuses on Jesus’
life and teachings as a model for ethical living and social transformation®.

In theology, the scapegoating theory provides a compelling framework for
understanding the dynamics of sin, sacrifice, and redemption. By tracing the his-
torical development of scapegoating practices and engaging with the insights of
theologians like René Girard, we gain deeper appreciation of the transformative
power embodied in Jesus’ death and resurrection. Ultimately, this theory chal-
lenges us to move beyond cycles of blame and violence, embracing instead the
core Christian principles of mercy, forgiveness, and reconciliation.

Scapegoating in relation to Jesus’ Sacrifice

Over the centuries of Christian theological development, Jesus Christ has
been regarded as the ultimate scapegoat and sacrificial lamb. His crucifixion is
understood as the fulfillment of the Old Testament sacrificial system, in which
He takes upon Himself the sins of humanity and offers himself as a sacrifice for
the atonement of sins.

Among many Catholic sources, special attention should be given to the
source of the Catechism of the Catholic Church, which teaches that Jesus is “The
Lamb of God who takes away the sin of the world” (John 1:29). This signifies
that Jesus is the ultimate scapegoat who bears the sins of humanity’.

Similarly, John Paul II, in Evangelium Vitae strongly emphasized that the
mystery of human suffering and sin is fully revealed in the light of Christ’s cross®.

B. Pugh, Ransom, substitute, scapegoat, God: is there one doctrine of the atonement?,
https://www.churchtimes.co.uk/articles/2018/29-march/features/features/is-there-one-doc-
trine-of-the-atonement-ransom-substitute-scapegoat-god (access: 19 December 2024).

¢ L.L. Baker, What Is a Scapegoat in the Bible, and Why Is Jesus Ours?, op. cit.

7 Catechism of the Catholic Church, Vatican City 1992.

8 Cf. John Paul 11, Evangelium vitae, Rome, March 25, 1995, no. 86-87.
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Likewise, Pope Francis, in his Encyclical Letter Fratelli Tutti argued that:
“There is at times a tendency to deliberately fabricate enemies: stereotyped fig-
ures who represent all the characteristics that society perceives or interprets as
threatening. The mechanisms that form these images are the same that allowed
the spread of racist ideas in their time™”.

What follows is a brief theological comparison between of the mechanism
of scapegoating and Christ’s sacrifice, aimed to helping us better understand

their fundamental similarities and differences.

Short Comparison of Scapegoating and the Sacrifice of Jesus Christ

There are some similarities that in short could be presented in these few
points:

1. Transfer of Guilt: Both the scapegoat ritual and the sacrifice of Jesus in-
volve the transfer of guilt and sin from the people to a sacrificial victim10;

2. Atonement: Both practices aim at atonement and reconciliation with
Godl1;

3. Symbolism of Purification: The scapegoat ritual and the crucifixion of
Jesus symbolize the purification and cleansing of sin12.

There are also some differences of which we will list just few:

1. Divine Ordination: The scapegoat ritual was a divinely ordained practice
in the Old Testament, while the sacrifice of Jesus is seen as a voluntary act of
love and obedience to God’s will.

2. Eternal Redemption: The scapegoat ritual provided temporary atone-
ment13, whereas the sacrifice of Jesus is believed to offer eternal redemption
and reconciliation with God.

3. Personal Relationship: The scapegoat ritual was a communal practice,
while the sacrifice of Jesus14 emphasizes a personal relationship with God and
individual salvation.

From this brief comparison we gain a deeper understanding of the concept
of scapegoating in theology and the sacrifice of Jesus Christ, which are indeed
profoundly intertwined. While the scapegoat ritual in the Old Testament pro-
vided a means of atonement and purification, the sacrifice of Jesus Christ is re-
garded as the ultimate and final atonement for the sins of humanity. This

®  Francis, Fratelli tutti, Assisi, October 3, 2020, no. 266.

Cf. Understanding the Spiritual Meaning of the Scapegoat, https://spiritualityshep-
herd.com/spiritual-meaning-of-the-scapegoat/ (access: 17 November 2024).

Cf. T. Staples, Why a Sacrifice?, https://www.catholic.com/magazine/print-edition/why-a-sac-
rifice (access: 17 November 2024).

12 Cf. K. Adana, What Does The Word Scapegoat Mean In Relation To The Day Of Atonement,
https://christian.net/theology-and-spirituality/what-does-the-word-scapegoat-mean-in-rela-
tion-to-the-day-of-atonement/ (access: 17 November 2024).

Cf. Second Vatican Council, Gaudium et spes, December 7, 1965, no. 11.

Cf. Second Vatican Council, Lumen gentium, November 21, 1964, no. 2.
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comparison underscores the continuity and fulfillment of God’s plan for redemp-
tion through Jesus Christ.

In the following section, we will explore the psychological implications if
the concept of scapegoating.

Psychological Perspective on Scapegoating

Here we would like to offer a brief overview of scapegoating from a psy-
chological perspective, in order to explore the different approaches developed
and defined within this branch of science.

The theory of scapegoating is rooted in several psychological concepts, in-
cluding displacement, projection, and social identity theory'>. One could also ar-
gue that, in psychology, scapegoating is viewed as a defense mechanism whereby
a person or group is unjustly blamed for problems or misfortunes. This phenom-
enon can occur in various contexts, including families, workplaces, and societies,
often involving the projection of one’s own negative traits or feelings onto oth-
ers.

Here we present two fundamental sources to provide readers with a starting
point for further research in this area:

1. It seem wise to begin with the quote attributed to the Carl G. Jung which
highlights a psychological principle: Until you make the unconscious conscious,
it will direct your life, and you will call it fate16. This underscore how unresolved
inner conflicts can manifest externally.

2. A related insights comes from Gordon W. Allport, who defined prejudices
as an antipathy based upon a faulty and inflexible generalization. It may be felt
or expressed. It may too be directed toward a group or an individual of that
groupl7.

These two quotes, attributed to the pillars of modern psychology, illustrate
a different notion of scapegoating compared to the theological perspectives dis-
cussed earlier. This foundation allows as to briefly describe the psychological
mechanism of scapegoating:

1. Displacement: Individuals may redirect their frustrations and aggression
towards a scapegoat perceived as less threatening.

2. Projection: People project their own negative qualities onto the scapegoat,
externalizing internal conflicts18.

3. Social Identity: Scapegoating can strengthen in-group cohesion by creat-
ing a common enemy and enhancing group identity.

Cf. H. Tajfel, J.C. Turner, An integrative theory of intergroup conflict, in: The Social Psychol-

ogy of Intergroup Relations, eds. W.G. Austin, S. Worchel, Brooks 1979, pp. 33-47.

16 Cf. C.G. Jung, Aion: Research into the phenomenology of the Self, (Collected Works of C.G.
Jung, Vol. 9, Part 2), Princeton 1959.

17" Cf. G.W. Allport, The Nature of Prejudice, Cambridge 1954.

More information on this section might be found in the following publications: H. Tajfel, J.C.

Turner, An integrative theory of intergroup conflict..., op. cit.
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In social and organizational contexts, scapegoating often appears in work-
places, where employees may blame a colleague for a project’s failure to avoid
accountability. More broadly, minority groups are frequently scapegoated during
times of economic or political instability — a subject extensively explored by
G.W. Allport.

At this step in our examination, we have highlighted not only the negative
aspect of scapegoating within psychology, but also the severe psychological and
social consequences it can have for targeted individuals or groups. These conse-
quences include increased stress, anxiety, and social isolation for the scapegoat,
as well as perpetuating cycles of blame and conflict within organizations and
societies.

Scapegoating is undoubtedly a complex psychological phenomenon that af-
fect with individuals and groups. However, understanding its mechanisms and
consequences will help in developing strategies to mitigate its harmful effects
and promote healthier social and organizational dynamics.

We will now present selected texts showing how scapegoating leads to
harmful stereotypes.

The African Ecclesial Review

The African Ecclesial Review (AFER) is an academic journal dedicated to
the study of Catholic Church practices within African context. It places special
emphasis on African Christianity from an indigenous perspective, contributing
to academic discourse by making Christ’s message relevant through reflection,
discussion, informed views, documentation and pastoral ministry experience.
AFER is published by the Catholic University of East Africa (CUEA), which is
owned by the Associations of Member Episcopal Conferences of Eastern Africa
(AMECEA)*.

The selected texts from AFER help illustrate both, the psychological dimen-
sion of scapegoating within a theological discourse and its harmful effects. It is
evident that various authors in AFER publications have often identified the
Western — and, by association, Western missionaries — as a common adversary,
making them frequent targets of scapegoating. As a result, Western missionaries
have frequently been unjustly criticized in African theological literature as
agents of colonial oppression, and this critique has often manifested as a form of
collective scapegoating.

19 Cf. G.W. Allport, The Nature of Prejudice, op. cit.

20 The Association of Member Episcopal Conference s in East Africa was established in 1961 by
Cardinal Archbishop of Lusaka (Zambia) Adam Koztowiecki SJ its founding president. Mem-
bers of AMECEA are episcopal conferences of the following countries: Ethiopia, Eritra,
Kenya, Malawi, Tanzania, Zambia, Sudan, Uganda, Somalia and Djibuti, Amecea,
https://en.m.wikipedia.org/wiki/Association_of Member Episcopal Conferences in East-
ern_Africa (access: 11 October 2024).
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1. “While globalization means progress to some, it is underdevelopment and
misery for others. In the process of globalization there are beneficiaries and vic-
tims, winners and losers. Whatever the case, globalization has come to stay. (...)
Free market and economy are the pillars of globalization. The rapid invasion of the
Western culture of consumerism is threatening the traditional values of Africa?!.

2. “There are many traditional cultural practices and believes that keep Af-
rica underdeveloped. These include superstitions, illiteracy, magical practices
witchcraft, wife inheritance, polygamy, discrimination against a girl child and
woman, tribalism, ethnic conflicts, cattle rustling, female genital mutilation, etc.
However, the real conflict is between the basic value that people must be allowed
to decide freely what traditions they wish or not wish to follow and the insistence
that established traditions be followed no matter what, or alternatively, people
must obey the decisions by religious or secular authorities who enforce real or
imagined traditions™??.

3. “Christianity contributed immensely to the education, health and eco-
nomic development of the continent. To some Africans, Christianity was pre-
sented as the embodiment of Western culture in cloak of religion. Christianity
has been a major aspect of socio-political development. The greatest and most
effective weapon used by the Christians to disrupt traditional believes of the peo-
ple was Western education. In addition to this, medicine and technology came,
which improved the people’s health™?.

4. “(...) the past missionary evangelization of the continent was superficial
because it undermined both the African culture and the African person. It made
the African an object of charity rather that a subject of love and self-reliant. Con-
sequently, the Person of Jesus has remained foreign to many in Africa. (...) There
is need for an African Paradigm of Evangelization which will empower and en-
able Africans to become free individual persons who must remain unfettered to
act, speak, work, associate and accumulate wealth motivated by faith in Risen
Lord for the good of humanity (...)"*.

5. “Both the western Christian missionaries and the colonizers shared the
same myth of cultural superiority and viewed the African culture as inferior and
inadequate. To the missionaries then, the African cultural environment was not
conductive for the establishment of the Kingdom of Christ. This explains why
much effort was directed towards the elimination of traditional custom and prac-
tices which were viewed as unchristian by the western Christian missionaries™?.

B. Iiarra, Religious formation in the light of justice peace and integrity of creation, AFER

45(2003), no. 1, p.74.

J. Kahiga, Poverty and unemployment: deprivations of capabilities, AFER 46(2004), no. 3,

p. 221.

D.T. Abiola, Secularization, christianity and the african religion in Yorubaland, AFER

48(2006), no. 3, p. 146.

24 D.R.K. Nkurunziza, Towards a new African paradigm of evangelization, AFER 50(2008),
no. 1-2, p. 60.

25 N.W. Ndungu, Cultural challenges and the Church in Africa, AFER 50(2008), no. 1-2, p. 74.
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6. “The reality is that Africa’s political instability, civil strife, economic
crunch and regression, corruption and poverty are deeply rooted in the dynamic
Western imperialist colonialist and the Cold War power rivalries between the
bipolar East and West block, which shaped the colonial rule. Precisely, the
Western imperialistic colonial nations put a sword at the heart of what held
Africa together as a people in devaluing and assaulting their culture and iden-
tity, worth and dignity. Africans were regarded as commodities and property
of the Western imperialists through the dehumanizing slave trade. Imperialists
valued material resources which they siphoned from Africa more than Africans
themselves™®.

7. “Europe exported not only faith in Christ, but also all of the vices of the
Old Continent. It exported the sense of corruption; it exported the violence that
is currently devastating Africa. And we must acknowledge our responsibility so
that the exportation of faith (...) is stronger than the exportation of vices of Eu-
rope (...) We Christians must do much more in these regards so that faith is made
present, and with faith, the strength to resist these vices and to rebuild a Christian
Africa, destined to be a happy Africa, a great Continent of new humanism™?’.

8. “Some theologians assert that the missionary era is over, and that the
Church in Africa is capable of running her own affairs of evangelization without
expatriate missionaries. They argue that the local Church should be left alone to
inculturate gospel values in an African context and liberate it from the European
trappings that missionaries imposed on Africans. After Vatican II, some mission-
aries felt that they were no longer needed and that their role in evangelization of
Africa was over. The desire of the local hierarchy to give shape to their own local
church, and to manage everything by themselves, gives the impression that ex-
patriate missionaries are merely tolerated, rather that wanted”?.

Short Analysis

At this phase of our analysis of our study, we aimed to clarify the rationale
for quoting selected texts from AFER in the context of our research topic.

Principles of theological reflection

Theological reflection, regardless of its specific field, whether biblical, pa-
tristic, dogmatic or otherwise, helps believers deepen their understanding of faith
and connect theological teachings with everyday life. It also emphasizes personal
spiritual growth and supports others in this journey. This aspect is particularly
significant given AFER’s Catholic background.

26 K. Obiekwe, The 2009 Synod of Bishops: Church in Africa in service to reconciliation, justice

and peace, AFER 51(2009), no. 1-2, p. 105.

27 Ibidem, p. 107.

28 P. Saa-Dade Ennin, The role of missionary institutes in reconciling Africa, AFER 52(2010),
no. 1, p. 509.
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It would be honest to note that the disclaimer on the AFER clarifies that the
views expressed in any article published by AFER do not necessarily reflect
those of the Editorial Board.

Typically, AFER does not represent the official voice of AMECEA, unless
explicitly stated. The editorial board, which includes both lay members and
priests, was led by Sr. Justin C. Nabushawo (SMK). The journal is published at
the Catholic University of Eastern Africa, owned by AMECEA.

In the following section, we will attempt to align the tone of selected texts
with that commonly associated with Liberation Theology. A careful reader of
texts AFER’s publications may identify certain conceptual elements related to
this theological field.

Elements of Liberation Theology

Liberation theology is a synthesis of Christian theology and Marxist socio-
economic analyses that emphasizes social concern for the poor and the political
liberation for oppressed people®.

Originating in Latin America during the 1960s and 1970s, it is rooted in the
belief that Christian theology should address the social justice and liberation from
unjust social, economic and political conditions. Its primary goal is to achieve so-
cial justice and liberation from unjust social, economic, and political conditions.
This theology calls for the Church to take an active role in advocating for the mar-
ginalized, drawing inspiration from both the Bible and the Catholic teachings.

The roots of liberation theology traces back to the early Christian commu-
nity and the teachings of Jesus Christ, who emphasized love, compassion, and
justice. The Gospels depict Jesus’ siding with the poor and marginalized, such
exemplified in the Beatitudes: “Blessed are the poor in spirit, for theirs is the
kingdom of heaven” (Matthew 5:3). Liberation theologians argue that the Church
must follow Christ’s example by actively working to transform society and alle-
viate the suffering of the oppressed.

The Second Vatican Council (1962-1965) was pivotal in shaping liberation
theology. Its documents emphasized the Church’s commitment to social justice
and the preferential option for the poor. In Gaudium et Spes, the Pastoral Con-
stitution on the Church in the Modern World, the Council stated: “The joys and
the hopes, the griefs and the anxieties of the men of this age, especially those
who are poor or in any way afflicted, these are the joys and hopes, the griefs and
anxieties of the followers of Christ™°. This call for solidarity with the suffering
became a cornerstone of liberation theology.

One of the key figures in the development of liberation theology was Gustavo
Gutiérrez, a Peruvian theologian and Dominican priest. In his seminal work A The-
ology of Liberation Gutiérrez argued that theology must be rooted in the lived

2 Cf. G. Gutierez, 4 theology of liberation: History, politics, and salvation, New York 2021.
30 Second Vacitan Council, Gaudium et spes, no. 1.
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experiences of the poor and must seek to transform unjust social structures. He
introduced the concept of the “preferential option for the poor”, which calls for the
Church to prioritize the needs of the poor and oppressed in its mission.

Pope Paul VI’s Apostolic Letter Octogesima Adveniens also addressed the
Church’s responsibility to promote social justice, stating: “it is up to the Chris-
tian communities to analyze with objectivity the situation, which is proper to
their own country, to shed on it the light of the Gospel’s unalterable words and
for action from the social teaching of the Church™3!. This directive encouraged
local churches to engage in social analysis and action to address the root causes
of poverty and injustice.

For instance, Pope Francis, the first Latin American pope, has shown a deep
commitment to the principles of liberation theology. In his apostolic exhortation
Evangelii Gaudium, he writes: “the poor person, when loved, is esteemed as of
great value”, which forms the foundation of the “preferential option for the poor™2.
His emphasis on mercy, compassion, and social justice echoes the core tenets of
liberation theology and highlights the ongoing relevance in the Church today.

This theological movement integrates faith and action, calling for the
Church to be a voice for the voiceless and an advocate for the oppressed. By
drawing on the teachings of Jesus Christ and the Catholic doctrine, it challenges
Christians to work towards a more just and equitable world.

However, it has faced controversy. Critics within the Catholic Church argue
that it sometimes aligns too closely with Marxist ideology and political move-
ments, focusing more on social and economic issues than on spiritual matters.

For example, the Congregation for the Doctrine of the Faith’s 1984 docu-
ment, Instruction on Certain Aspects of the Theology of Liberation, acknowl-
edged that while the Gospel is a message of freedom and liberation*, some forms
of liberation theology uncritically adopt Marxist concepts, leading to ideological
deviations that betray the cause of the poor**.

Pope John Paul II, while supporting the preferential option for the poor,
proffered the term love of preference for the poor, signaling a more cautious
stance towards liberation theology. In his encyclical Sollicitudo rei socialis, he
emphasized balancing social justice with spiritual liberation, warning against re-
ducing the Gospel to purely socio-political message. He highlighted solidarity as
a moral response to injustice and stress the Church’s mission to promote authen-
tic human development®.

Similar critics appear in his encyclicals Redemptoris Missio, Centesimus
Annus, and Laborem Exercens, where he underscored thew Church’s role in

31
32
33

Paul VI, Octogesima advaniens, May 14, 1971, no. 4.

Francis, Evangelii gaudium, Rome, November 24, 2013, no. 199.

Cf. Congregation for the Doctrine of the Faith, Instruction on Certain Aspects of the “Theology
of Liberation”, Rome, August 6, 1984.

34 Cf. ibidem.

35 Cf. John Paul 11, Sollicituido rei socials, Rome, December 30, 1987, n. 46.
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condemning injustice while maintaining that salvation and transformation come
primarily through faith in Christ*®. Liberation from personal sin is what elimi-
nates the secondary effects of oppression®’.

Cardinal Joseph Ratzinger, (later Pope Benedict XVI) as a prefect of the
Congregation of the Doctrine of the Faith reiterated the need to balance social
justice and spiritual liberation cautioning against reducing the Gospel to socio-
political ideology?®.

Pope Francis having grown up the Latin America, acknowledges that the
movement is being purified over time through experience and reflection from its
ideological concept. He emphasizes the importance of focusing on the Gospel’s
message of social justice rather than ideological distortions’.

These quotations and reflections highlight the Church’s concerns about the
potential ideological deviations within liberation theology and emphasize the
need to maintain a balance between social justice and spiritual liberation.

This overview of liberation theology helps us understand the AFER texts in
this study and see how the authors’ intentions may have differed from Gospel-
based theological discourse.

The following is a brief study of the political atmosphere in Africa on the
eve of independence and the emergence of new countries.

An African context

The revolutionary sentiments described earlier are clearly reflected in the
context of newly emerging countries on the African continent. This division was
evident in the general perspectives on African affairs, particularly through the
emergence of two prominent groups: the Monrovia and Casablanca.

The Casablanca Conference, known for its more radical stance, repre-
sented those leaders who, from the outset of independence, sought to define
African liberation along Marxist lines. In contrast, the Monrovia Conference
aimed to achieve similar goals but favored legal and diplomatic means. The
Casablanca Conference originated from a meeting convened by King Muham-
mad V of Morocco, held in Casablanca from January 3 to 7 of 19614, Attended

36 Texts of presented encyclicals might be found online, especially on the Vatican website:

www.vatican.va (access: 17 November 2024).

Cf. Ch. Grondin, Liberation Theology, https://www.catholic.com/qa/liberation-theology (ac-
cess: 17 November 2024).

Cf. Congregation for the Doctrine of the Faith, Instruction on Certain Aspects of the “Theology
of Liberation”, op. cit.

Cf. C. Wooden, Pope reflects on changed attitudes towards liberation theology,
https://cruxnow.com/vatican/2019/02/pope-reflects-on-changed-attitudes-toward-liberation-
theology (access: 17 November 2024).

The origin of the Casablanca group should be traced back to 1955, when the Egyptian leader,
Nasser pretended to play the principle role as a leader of Africa and invited all liberation move-
ments of the continent to spread around his desire by using their offices and public media.
Nasser attempted to interfere in the internal evolution of the other African countries. Already

37
38

39

40

258
SE 27(2025), no. 2 (April-June)



SCAPEGOATING AND THE PERPETUATION OF HARMFUL STEREOTYPES...

by heads of state of Ghana, Guinea, Mali, Morocco and the United Arab Re-
public (UAR), along with representatives of the Algerian Provisional Govern-
ment, Libya and Ceylon, the conference primarily debated the Congo crisis.
The resolutions adopted reflected a distinctly anti-Western foreign policies
stance, marked by a revolutionary character by the UAR’s leadership during
the meeting.

At the same time, other African states promoted a pro-Western political ap-
proach. The Casablanca Conference’s pro-Communist orientation underscored
the political divisions of the African continent and led to the formation of the
Monrovian Group. Organized by President William Tubman of Liberia, the
Monrovia Conference took place from May 8 to 13, 1961, bringing together
nineteen countries, including Ethiopia, Liberia, Nigeria, Sierra Leone, Somalia,
Togo and twelve members of the Brazzaville Group (established in December
1960. This group condemned the Casablanca’s radicalism, emphasizing realism
and moderation in their approach*!.

The Monrovia*? resolutions stressed the sovereignty of states, their right to
independence and union, respect for territorial integrity and non-intervention in
internal affairs. The existence of these highlighted the fragility of post-colonial
Africa and revealed that many leaders of the newly independent nations lacked
the strength to govern their country unilaterally. The Casablanca and Monrovia
Groups not only divided the African continent politically but also reflected divi-
sions among Africans themselves.

Importantly, these divisions existed even before many African countries had
secured independence. However, they helped pave the way for compromises,
culminating in the Addis Ababa meeting of May 1963, during which the Organ-
ization of African Unity (OAU) was established®. Members of the Monrovia
group believed that by accommodating their moderate views, the extremist po-
sitions of the Casablanca Group could be overcome. Unfortunately, the dishon-
esty and political maneuvers of the pro-Communists faction led to the reorgani-

one year later, in Congo there was active an Association Nasser which through its agents
worked for an Islamic solution in that state. He as well promoted anti-Western policy based on
the Suez crisis. The Casablanca group adopted the Nasser’s methodology in spreading inside
of the other states pro-Communist view of independence and liberation movements. Cf. Com-
munism in Tanzania?, (Communism in Tanzania, 1964-1965), p. 1, AWFR, Fonds Schild-
knecht, vol. Z 9, no. 5.

Cf. A. Adedeji, Comparative strategies of economic decolonization in Africa, in: Africa since
1935, vol. 8, ed. A.A. Mazuri, Paris 1990, pp. 407-417.

The Monrovia Group had its origin in a group of twelve French-speaking countries that signed
an agreement to form the Union Africaine et Malgache (UAM), which later became the Or-
ganization commune Africaine et mauricienne (OCAM). The later meeting of the nineteenth
in Monrovia let them be known as Monrovia Group. In 1962 the members accepted a draft
charter for an Organization of Inter-African and Malagasy States. Cf. D. Seddon, D. Seddon-
Daines, 4 political and economic dictionary of Africa, London 2005, p. 405.

Cf. S.K.B. Asante, Pan-Africanism and regional integration, in: Africa since 1935, op. cit., pp.
725-733.
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zation of the previously existing Organization Commune Africaine et Mau-
ricienne (OCAM), undermining these efforts*.

The Tanzanian context

To better understand Tanzania’s political situation, we should consider
a historical example from the region. On December 9, 1961 Tanganyika, for-
merly part of German East Africa and later a British protectorate, secured its
independence. Zanzibar followed suit on January 12, 1963. Subsequently, on
Aprill10, 1964 the two entities united to form the Republic of Tanzania. A key
figure in the process was Julius Kambarage Nyerere. Historically speaking, Nye-
rere played a prophetical role. He was fully aware of Africa’s vulnerabilities and
mindful that the continent could once again become an ideological and economic
battlefield between the powers of the East and West. As early as 1958, he pre-
dicted the coming of a

“second scramble for Africa and warned his fellow Africans that in this second
scramble, it will not be the Europeans doing the actual fighting and shedding of
blood, but brother Africans fighting each other through the machinations and
manipulations of the non-African powers, if the Africans permit it”*.

Nyerere chose to lead Tanzania toward unity without aligning explicitly
with either the Eastern or Western blocs. Similarly, he neither joined the Casa-
blanca, nor Monrovia group, believing instead that there might be another path:
the South*. He grounded the vision in African personality, tradition and ways of
life which differed fundamentally from the political and economic ideologies of
the existing blocs. Nyerere was open to adopting the positive aspects of both
Communism and Capitalism, while simultaneously rejecting anything that con-
flicted with basic African values, beliefs and ideology.

Liberation Theology in Tanzania

Nevertheless, there has always been a tendency for revolutionary ideas to
emerge, especially as a reaction against previous oppressors, and our previous
analysis revealed similar patterns of revolutionary response.

Nyerere as a professional teacher and politician, was well-versed in the his-
tory of East Africa. He did not shy away from acknowledging the centuries-long
Arab slave trade arguing that:

“Now I should try to explain what our Party’s guideline are but I should like first
to refer you to previous events. These guidelines begin with the repetition of the

44 Cf. The African political scenes, (Communism in Tanzania, 1961-1964), p. 2, AWFR, Fonds
Schildknecht, vol. Z 9, no. 5.

4 Ibidem.

46 Cf. ibidem.
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words contained in the Arusha Declaration. These are very important words and
perhaps more important than any words in the Arusha Declaration. I repeat these
words: “We have been oppressed a great deal. We have been exploited a great
deal. It is our weakness that has caused us to be oppressed, exploited and humili-
ated. And now we want Revolution — Revolution to do away with our weakness
so that we should no longer be oppressed, exploited and humiliated. (...) I said
that I would like to go back to the past events. Our continent has gone through,
and is still going through, the various stages of exploitation, oppression and hu-
miliation. We reached a stage when we used to be caught and sold like goats —
the stage of slavery. It was not a short period. It went on for whole centuries and
over when Africans were hunted and caught and sold as you sell charcoal, clothes
and beds. There were sold by Arabs. (...). What followed next was the second
phase of slavery, namely, the Colonization”™’.

Although Tanzania did not join either the Monrovia, or Casablanca groups,
the revolutionary spirit was clearly present. In fact, Nyerere went even further
by committing himself to implementing the principles of Arusha Declaration and
establishing the Ujamaa system in the newly independent country.

It appears that there was a potential misalignment between the universal na-
ture of the Catholic Church and Nyerere's vision of Ujamaa, as he anticipated
that Catholic bishops and leaders would actively support political initiatives and
reside among the people in villages. In one of his speeches the urged: “(...) Learn
from the Muslims. (...) They have the teachers, the sheiks, those who teach the
Islam religion, but they live with the people”™®.

The first president of Tanzania expressed also a desire to recruit priests from
Latin America, hoping that they would better understand and appreciate the ideals
of Ujamaa, which resembled their own struggles against social injustice in their
home countries®. As a result, Catholic leaders in Tanzania often found themselves
caught between two competing currents: liberation theology or state theology™°.

Conclusion

Revolutionary sentiments had spread among many native members of the
Catholic Church, influencing emerging leaders of local churches across the con-
tinent.

47 Nyerere’s speech at TANU Headquarter, February 21, 1971, 1-2, in: J. Gorka, 4 Tanzanian

Culture: Catalyst or Inhibitor of Social Development? A Short Comparison of the Cases of Dr.

J.K. Nyerere and Dr. J.P. Magufuli, “Roczniki Teologiczne” 69(2022), no. 9, p. 201.

J.P. van Bergen, Development and religion in Tanzania. Sociological Soundings on Christian

Participation in Rural Transformation, 1981, p. 329.

Arusha Declaration: President Nyerere and the role of the Priests in Tanzania, 3 August, 1970,

p- 1, in: J.A. Gorka, Youth ministry in the face of unemployment: Historical-critical study of
the development of the Church and its concern for youth formation and employment in Mwanza

(Tanzania), Morogoro 2017, p. 292-294.

Cf. F. Ludwig, Church and State in Tanzania: Aspects of a changing relationship, 1961-1994,

“Studies of Religion in Africa” 21(1999), pp. 111-123.

48

49

50
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Examining the situations in African countries prior to their independence
movements revealed three key events that shaped the development of liberation
theology in Africa: first, independence itself; second the Second Vatican Coun-
cil; and third, the transition from missionary Bishops to indigenous leadership.

These three events contributed to the anti-colonial narrative, which gradu-
ally evolved into a critical perspective within the field of theology as well. While
it is important to acknowledge the negative aspects of colonization, it can be
limiting if the Scramble for Africa era becomes the sole reference point for all
related discussions.

This narrative often overlooked earlier historical realities, such as the Arab
expansion and exploration in East Africa through Kilwa Island, dating back to
the 9" century, and the Arab-Muslim slave trade initiated in the 16th century
when the Oman Sultanate controlled Zanzibar and claimed inland territory of
eastern Africa. This is the reason why, early Anglican and Catholic missionaries,
before evangelizing the mainland via Bagamoyo harbor, had to first obtain per-
mission from the Sultan of Zanzibar to proceed.

The scapegoating narrative also obscured the broader global tragedy of col-
onization. According to some sources, only about ten countries in the world have
never been colonized, a figure that depends on distinguishing colonization from
military occupation — as in the case of Ethiopia, which was never colonized but
was invaded and oppressed by the Italian army.

While scapegoating highlights genuine grievances and historical injustices,
it risks perpetuating cycles of blame that hinder constructive dialog between Af-
rican and Western Christian communities. Recognizing these dynamics is essen-
tial for fostering mutual understanding and healing within the global Church.

It is important to note that colonization should not be reduced solely to
a generate a scapegoat narrative. In some contexts, particularly in countries on
other continents, the same colonization become a fuel for self-motivation and
development. Therefore, presentation of historical facts in our study aimed to
explain how scapegoating become a dominant narrative, not to minimize the suf-
fering of oppressed peoples worldwide. It also underscores the role of theological
discourse in addressing such tragic events.

Another intention was to offer a new perspective on selected AFER texts,
which appeared to have lost their theological grounding and have been misused
the theological concept of scapegoating for the psychosocial one. Similarly, the
frequent ad personam accusations in these texts illustrated this scapegoating
method, which diverges from Post-Conciliar theology that emphasizes dialogue
— a practice rooted in early Church history.

Some other texts seem composed in a manner that undermined credibility of
the AFER. Historically, it is notable that the evangelical efforts of missionaries,
often resulting in martyrdom, were closely linked with the 19th-century political
competition for Africa.
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Finlay, selected AFER texts claimed to follow the Gospel of Jesus Christ
but employed a psychological understanding of scapegoating rather than true
alignment with Gospel principles.

The document from the inaugural Synod for the Bishops of Africa that re-
vealed a contemporary tendency in religious life to become detached from the
concept of presence, which is essential to permeate history and facilitate mean-
ingful transformation.

“By reason of its deep conviction that the synthesis between culture and faith
is not only a demand of culture but also of faith, because a faith that does not
become culture is not fully accepted, not entirely thought out, not faithfully lived,
the Special Assembly for Africa of the Synod of Bishops considered incultura-
tion a priority and an urgent task in the life of Africa’s particular Churches. Only
in this way can the Gospel be firmly implanted in the Continent's Christian com-
munities™".

Theological reflection, then, regardless of its branch — whether biblical, pa-
tristic, dogmatic, fundamental, pastoral, liturgical — aims to help individuals to
understand faith and apply its teachings to life. It also gives preference to per-
sonal spiritual growth and foster this growth in unity with others.

% %k 3k
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rza Kroélewicza. Kazdy z nich ma ciekawa i bogata histori¢ i dysponuje wieloma
zabytkami oraz miejscami historycznymi. Maja jednakze wspdolny mianownik:
wszystkie wywodza si¢ z terenow parafii pw. $w. Aleksandra w Suwatkach.

Suwalki (Matki Bozej Milosierdzia)

W latach 70-tych i 80-tych powstawato na péinocy Suwatk nowe osiedle.
Wtladze diecezji fomzynskiej na prosbe ks. Kazimierza Hamerszmita zlecity sa-
lezjanom budowe kosciota na tym osiedlu. Prace rozpoczety sie w 1982 roku.
Weczeséniej postawiono kaplice, ktora stuzyta organizujacej si¢ wspolnocie para-
fialnej az do wybudowania obecnego kosciota (obecnie w kaplicy tej znajduje
si¢ dom pogrzebowy). Wraz z postawieniem kaplicy rozpoczeto starania o bu-
dowg domu zakonnego oraz wlasciwego budynku kosciota. Dnia 1 stycznia 1984
r. bp Juliusz Paetz powolatl tu samodzielny osrodek duszpasterski, a 24 maja
1988 1. — parafi¢. Uroczystego poswigcenia nowo wybudowanego kosciota do-
konat bp Wojciech Ziemba 24 maja 2000 r. Terytorium parafii wydzielono
z parafii pw. $w. Aleksandra w Suwatkach.

Obecnie parafia jest takze siedzibg dekanatu pw. Mitosierdzia Bozego
w Suwatkach. W jego sktad wchodzi sze$¢ parafii, tj. Becejty, Jeleniewo, Rutka
Tartak, Smolniki, Suwatki (MB Milosierdzia) oraz Wizajny.

Swiatynie pw. Matki Bozej Milosierdzia zbudowano w stylu wspotcze-
snym. Wygladem przypomina bryte ztozong z kilku prostopadtoscianow, z kto-
rych kazdy zakonczony jest dachem jednospadowym. Jej wymiary (w najszer-
szych miejscach) to: dtugos$¢ 54 m, szeroko$¢ 54 m, wysokos¢ do sklepienia 12,
wysokos$¢ wiezy 38 m, drugiej wiezy — 43 m. Tuz przed kosciotem ustawiono
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duzy metalowy krzyz (ok. 40 m wysokosci), poswiecony Ojcu Swietemu Janowi
Pawtowi Il w 25 rocznice jego pontyfikatu.

W prezbiterium znacznych rozmiaréw drewniany krzyz potaczony z taber-
nakulum na tle witrazu z Ostatnig Wieczerza. Wngetrze kosciota okala wstega, na
ktorej znajduja sie malowidta przedstawiajgce sceny biblijne Starego i Nowego
Testamentu autorstwa ks. Tadeusza Furdyny SDB. Po prawej stronie znajduje
si¢ oltarz boczny z wizerunkiem patronki kosciota Matki Bozej Ostrobramskiej
(autorem obrazu jest ks. Wincenty Kilian SDB). Ponizej dekoracyjnie ujgta
Sciana w ksztalcie stylizowanego serca z motywem winnej latorosli i klosow
zboza. Po przeciwnej stronie znajduje si¢ chrzcielnica na tle malowidta ,,Chrzest
Pana Jezusa w Jordanie”. Otltarze, chrzcielnica, postument pod figurg $w. Jana
Bosko wykonane sa ze stiuku. Po obu stronach przez cata dhugos$¢ kosciota
umieszczono chor muzyczny z balustrada.

W kosciele znajduje si¢ kaplica poswigcona Mitosierdziu Bozemu. W jej
wngetrzu na $cianie gtownej znajduja si¢ obrazy Mitosierdzia Bozego, §w. Siostry
Faustyny i §w. Jana Pawla II oraz tabernakulum. Ottarz soborowy i ambonka sa
marmurowe — z elementami drewnianymi.

Parafia jest organizatorem wielu przedsigwzie¢ duszpasterskich, m.in. mie-
dzynarodowej pielgrzymki pieszej z Suwatk do Wilna (Ostrej Bramy) oraz ini-
cjatyw zwigzanych z wychowaniem i ksztalceniem dzieci i mlodziezy (prowadzi
oratorium oraz Salos Suwatki).

Parafia nie ma wlasnego cmentarza, korzysta z cmentarzy komunalnych
badz tez z cmentarzy parafialnych znajdujacych si¢ na terenie Suwalk.

Plebania to murowany budynek dwupietrowy w ksztalcie tzw. harmonijki
(z poddaszem), w stylu wspolczesnym, o powierzchni 3168 m?. Dach dwuspa-
dzisty z blachy cynkowej. Okna plastikowe, prostokatne, $ciany koloru biatego,
otynkowane. Na plebanii znajduja si¢ m.in. kaplica (do uzytku wewnetrznego
salezjanow), mieszkania ksi¢zy, pokoje goscinne, salki katechetyczne oraz ora-
torium. Plebani¢ zbudowano w latach 1982-1986.

W 1997 r. do parafii nalezato 11,5 tys. katolikow, a w 2017 r. — ok. 7,5 tys.
Dzi$ parafia obejmuje 10 miejscowosci, sg to: Biatorogi, Czarnoziem, Czer-
wonka, Jasionowo, Osinki, Rychtyn, Suwatki — ulice: Andersa (nr 1-5a), Cho-
pina (nr. 2, 4, 8, 10, 12, 14, domy jednorodzinne), Falka (domy jednorodzinne
oraz nr. 1, 1a, 1b), Kowalskiego (nr. 1-17, 2-19), Mtynarskiego (nr. 1-16), Mo-
niuszki (nr. 1, 3, 5), Nowomiegjska (nr. 20, 22, 24), Oginskiego (nr. 2, 4 oraz
domy jednorodzinne), Paca (nr. 6, 8, 10, 12), Putaskiego (nr. 56, 58, 60, 62, 66,
72, 74, 76, 83, 85, 87, 93, 95a, 97), Szymanowskiego (nr. 2, 4, 6), Szwajcaria,
Wegielnia i Zubryn.

Rzadcami parafii byli nastepujacy kaptani: ks. Stanistaw Nurkowski SDB
(1979-1988), ks. Zenon Jakuboszczak SDB (1988-1995), ks. Ludwik Kalinski
SDB (1995-2000), ks. Stanistaw Koronkiewicz SDB (2000-2006), ks. Jerzy Ga-
brych SDB (2006-2013), ks. Tadeusz Nieweglowski (administrator, 2013-2014),
ks. Marek Borysiak SDB (2014-2020), ks. Marek Bogdan Gryn (od 2020 r.).
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Obok proboszcza w parafii pracuje jeszcze kilku (kilkunastu) innych ksiezy.
Z parafii pochodza m.in. ks. Marian Chalecki SDB, o. Waldemar Zukowski
OMLI, ks. Ludwik Bielanski SDB, ks. Jarostaw Stasinski SDB, ks. Marek Kon-
cewicz SDB, ks. Cezary Dziekanowski, o. Bartosz Stankiewicz OFM, ks. Ma-
riusz Skawinski SDB, ks. Michal Sobolewski.

J. Wisniewski, Dzieje osadnictwa w powiecie suwalskim od XV do polowy XVII wieku,
w: Studia i materialy do dziejow Suwalszczyzny, red. J. Antoniewicz, Bialystok
1965, s. 51-134; W. Jemielity, Parafie Suwatk i okolic, Lomza 1990; J. Sikora, Z wizytq
w parafii: Matki Bozej Mitosierdzia w Suwatkach, ,Martyria” 2002, nr 1, s. 12-13; Su-
watki miasto nad Czarna Haviczq, red. J. Kopciat, Suwatki 2005; B. Szczerbinski, Zycie
religijne w parafii sw. Aleksandra w Suwalkach w okresie powojennym, Olsztyn 2008
[BUWMY]; Schematyzm Diecezji Eickiej 2012. Stan z 15 wrzesnia 2012 r. w roku Jubile-
uszu XX-lecia istnienia Diecezji Elckiej, red. A. Skowronski i in., Etk 2012, s. 521-523;
W. Guzewicz, Suwalki, ,,Encyklopedia Katolicka”, t. 18, Lublin 2013, kol. 1237-1238;
Schematyzm Diecezji Etckiej 2017: w roku Jubileuszu XXV-lecia istnienia Diecezji Elc-
kiej. Stan na 1 pazdziernika 2017 r., [opr. M. Maczan], Etk 2017, s. 213-214.

Suwalki (NajSwietszego Serca Pana Jezusa)

Parafia pw. Najswigtszego Serca Pana Jezusa w Suwatkach jest stosunkowo
mlodg parafig. Powstala ona na mocy dekretu bpa Wojciecha Ziemby 29 czerwca
1992 r. Jednak kosciol pw. Najswigtszego Serca Pana Jezusa, ktory stanowi
glowne miejsce kultu, zbudowany zostat znacznie wczesniej, bo w latach 1838-
1840, wedtug projektu Henryka Marconiego przy wspolpracy rosyjskiego archi-
tekta Konstantina Andriejewicza Tona (profesora Petersburskiej Akademii Sztuk)
1 Wojciecha Szpinalskiego. Pierwotnie kosciot funkcjonowat jako cerkiew prawo-
stawna — §wigtynia Zasni¢cia Najswigtszej Marii Panny (jej nazwa brzmiata wow-
czas: ,,Chram Uspienija Prieswiatoj Bogorodicy”). Obiekt poswigcono 17 maja
1840 r. Powstanie $§wiatyni bylo rezultatem polityki wtadz rosyjskich wobec ziem
i mieszkancow Kroélestwa Polskiego po sttumieniu powstania listopadowego. Kle-
ska powstania spowodowata likwidacj¢ armii polskiej i wprowadzenie na teren
Kroélestwa wojsk rosyjskich. Wraz z postgpujaca rusyfikacja rosta tez liczba urzed-
nikow — Rosjan. Zaspokojenie ich potrzeb religijnych byto dla wiadz rosyjskich
pretekstem do wznoszenia prawostawnych §wiatyn i rozbudowy struktur tego Ko-
$ciofa.

Swiatynie pw. Zasnigcia NMP wzniesiono jako budowle na planie krzyza
greckiego, z kopula na przecigciu si¢ naw. Rzut rownoramiennego krzyza sku-
piat ja do wewnatrz, a kopula na samym $rodku §wiatyni unosita ku gorze. Nie
byloby tego efektu, gdyby czasza (jako przykrycie koputy) nie spoczywata na
wysokim tamburze, czyli nadbudowce (czasem nawet z oknami) na rzucie wie-
lokata o$miobocznego — dajacego si¢ oczywiscie obwies¢ kotem. Czasze wien-
czyla miniaturowa wiezyczka (nazywana na ogo6l latarnig) z prawostawnym
krzyzem. Wokot koputy glownej — jako zdecydowanego akcentu architektonicz-
nego — rozmieszczone byly cztery kopulki mniejsze, tzw. sygnaturki, zwienczo-
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ne w identyczny sposob. Cho¢ niewatpliwie $wiatynia na pierwszy rzut oka roz-
poznawalna byta jako cerkiew, to przeciez nosita wyraznie znamiona wptywow
(charakterystycznych dla XIX wieku) architektury klasycznej; chodzi tu miedzy
innymi o portyk z kolumnami, wiezyczki i kopute rzymska. Jest wiele rodzajow
kopul. Tambur takze moze by¢ rozny — jako walec (bgben) albo jako graniasto-
stup na rzucie o$miokata. T¢ druga forme mial korpus koputy cerkwi pw. Za-
$nigcia NMP. Czasza w trakcie przebudowy znikneta (zastgpita jg wieza), w tro-
che innym ksztatcie wrdcita, ale tambur pozostawat caly czas. Rozwiazania kon-
strukcyjne stosowane przy budowie kopuly, istniejace do dzi$ tylko w jednym
obiekcie w Suwatkach, czyli w tym opisywanym ko$ciele — sg odmienne od roz-
wigzan, ktorymi postugiwano si¢ w budownictwie $wigtyn klasycystycznych
wzorowanych wylacznie na architekturze greckie;j.

Podawane sg rozne daty zasadniczej przebudowy soboru, zmieniajacej dia-
metralnie wyglad bryly i rozplanowanie wnetrza. Z cala pewnoscia nie miato to
miejsca w roku 1873. Natomiast wskutek kapitalnogo riemonta w 1881 r.
w bryle cerkwi zaczglty dominowac cechy rusko-bizantyjskie (znikngty wszyst-
kie elementy klasycystyczne). W roku 1894 sobor byt juz catkowicie przebudo-
wany. Wydtuzono $wiatyni¢ w kierunku potudniowym, tworzac okazala nawe
gtéwna i poszerzajac korpus nawowy o nawy boczne. Przedsionek pritwor z wej-
$ciem dla wiernych poszerzono wczesniej, tworzac go z pierwotnego portyku.
Przed wspomnianym korpusem nawowym wybudowano nowy przedsionek
(nieco wezszy), umieszczajac nad nim wysoka na dwie kondygnacje wieze —
dzwonnice¢. Na tamburach zamiast czasz pojawily si¢ rowniez wieze — smukle,
wynioste, wlasciwie neogotyckie — z najwyzsza w miejscu dawnej koputy gtow-
nej i z czteroma mniejszymi wokol. Zburzona zostata zasada centralno$ci, zmie-
nit si¢ uklad przestrzenny calego planu. Jedynie charakterystyczne cebulaste
mate koputki pod prawostawnymi krzyzami na wszystkich szesciu wiezach za-
$wiadczaly, ze to cerkiew, a nie neogotycki kosciol. Nowa kompozycja obiektu
— mimo catkowicie zmienionego ksztattu bryty — nadal jednak budzita zachwyt.
Dopiero przerdbki dokonane w roku 1923 zubozyty architekture $wiatyni. Juz
w 1915 r. zostala ona przekazana parafii rzymskokatolickiej i potem przezna-
czona do religijnej edukacji mlodziezy. Wiadomo wigc bylo, ze po tym fakcie
nastgpi przebudowa obiektu. Usunigto przede wszystkim elementy cerkiewne:
zlikwidowano cebulastg koputke i prawostawny krzyz na wiezy glownej, roze-
brano az do dachu cztery wiezyczki mniejsze, zdemontowano wiez¢ nad czgscia
oltarzowa kos$ciota, pozostawiajac jednak tambur, na ktory wrocila czasza i tak
doszto do cze$ciowego przynajmniej potaczenia walorow historycznych tego
obiektu z jego obecnym ksztaltem: fasade zdobi katolicka neogotycka wieza,
a nad przecigciem si¢ transparentu z nawg wznosi si¢ bardzo zblizona do pier-
wotnej cerkiewna koputa, cho¢ oczywiscie z katolickim krzyzem.

Swiatynia jest zbudowana z cegly, otynkowana, trojnawowa. Dach dwuspa-
dowy, pokryty blacha miedziang. Catkowita dtugos¢ kosciota wynosi 22 m, sze-
roko$¢ 14 m, wysokos¢ do sklepienia 12 m, wysokos$¢ zakonczonej krzyzem
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kopuly wynosi 18 m, za$ wiezy 26 m. Swiatynia moze pomiesci¢ ok. 1000 wier-
nych.

Kosciol pw. Najswietszego Serca Pana Jezusa ma wnetrze o uktadzie troj-
nawowym. Sklepienie stanowi potkolisty (beczkowaty) sufit, wsparty na trzech
kolumnach po obu stronach. Szczeg6lnym miejscem jest prezbiterium na planie
prostokata. Na gléwnej Scianie prezbiterium znajdowat sie ikonostas z 1873 r.
Byt to zabytek z elementami prawostawnymi. Ottarz gtowny po I wojnie Swia-
towej, po przejeciu przez katolikdw, zmieniono, zlecenie wykonata pracownia
warszawska. Brazowy ottarz glowny ma wysokos$¢ 5 metrow, szerokos$¢ 3 metry,
wienczy go grecki krzyz. Zostal on jakby podzielony na trzy czesci: posrodku
czesei gtdwnej umiejscowiono obraz patrona parafii, Jezusa z widocznym Ser-
cem, po stronie wschodniej figure swietego Stanistawa Kostki z Dziecigtkiem
Jezus, po drugiej stronie figurg Swigtego Jozefa. Oltarz soborowy 1 ambonka —
drewniane, stylistycznie nawiazuja do ottarza gldéwnego.

W $wiatyni znajduje si¢ jeszcze kilka innych oftarzy. Sa one drewniane
i pochodzg z poczatku XXI w. (np. ottarze Matki Bozej Czestochowskiej i Mi-
losierdzia Bozego zostalty wykonane w 2011 r.). Wchodzac do kosciota gtow-
nym wejsciem, pierwszy po prawej ottarz dedykowany jest meczennikom, wsrod
ktorych na obrazie widzimy: Blogostawione Siostry Nazaretanki z Nowogrodka,
bt. ks. Jerzego Popietuszke, bt. Karoling K6zkoéwng, bt. Marianne Biernacka. Po
lewej stronie znajduje si¢ ottarz poswigcony patronom Europy: sw. Cyrylowi
i Metodemu, $w. Benedyktowi, §w. Katarzynie Sienenskiej, $w. Edycie Stein
i $w. Brygidzie Szwedzkiej. Idac dalej, przy kolejnym filarze po prawe;j stronie
znajduje si¢ ottarz dedykowany patronom od spraw trudnych i beznadziejnych.
Znajdujg si¢ tam wizerunki §w. Judy Tadeusza, $w. Rity, sw. Ekspedyta i §w.
Peregryna — patrona chorych na nowotwory. W czwartym — przy lewym filarze
jest oltarz dedykowany Matce Bozej Nieustajacej Pomocy. W nowo rozbudowa-
nym prezbiterium po prawej stronie znajduje si¢ ottarz Jezusa Mitosiernego
z wizerunkami $w. Siostry Faustyny i bt. ks. Michata Sopoc¢ko (obrazy autorstwa
p. Bogustawa Lorka). Po lewej za$ stronie znajduje si¢ ottarz dedykowany Matce
Bozej Czestochowskiej — Krolowej Polski. Po jego bokach umieszczono obraz
$w. Papieza Jana Pawla II (po prawej stronie) — autorstwa p. Bogustawa Lorka
oraz ptaskorzezbe z herbem papieskim i zawotaniem Totus Tuus wraz z relikwia-
rzem z krwig z zamachu 13 maja 1981 roku (po lewej stronie). Pod obrazem
w specjalnym schowku znajduje si¢ drugi relikwiarz — wlosy $w. Jana Pawta II.

Naprzeciw oltarza gtdéwnego znajduje si¢ wsparty na czterech drewnianych
belkach chér muzyczny z drewniang balustradg. W glebi, w centralnym miejscu
nad wejSciem, umieszczono organy.

2 kwietnia 2014 r. bp elcki Jerzy Mazur ustanowit przy kosciele Najswiet-
szego Serca Pana Jezusa w Suwalkach Sanktuarium Bozego Mitosierdzia
(w $wiagtyni znajdujg si¢ relikwie sw. Siostry Faustyny, bt. ks. Michata Sopocki
i $w. Jana Pawla II; codziennie o godzinie 15.00 odmawia si¢ koronkg do Mito-
sierdzia Bozego; na koscielnej] wiezy umieszczony jest wizerunek Jezusa
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Mitosiernego; dzialaja wspolnoty: Apostolstwa Milosierdzia Bozego oraz Po-
mocnicy Jezusa Milosiernego).

Parafia jest obecnie takze siedziba dekanatu $w. Benedykta i Romualda
w Suwatkach, w sktad ktorego wchodzi 7 parafii: Kaletnik i 6 w Suwatkach (Bo-
zego Ciata, Chrystusa Krola, $w. Aleksandra, $w. Brata Alberta, $w. Kazimierza
Kroélewicza, Najswietszego Serca Pana Jezusa).

Przy parafii dziata Parafialna Podstawowa Szkota Polsko — Romska z Od-
dzialami Integracyjnymi w Suwatkach zalozona jeszcze przez ks. Jerzego Za-
wadzkiego w 1993 r. oraz Wielozawodowa Szkota Branzowa I Stopnia w Su-
watkach — powstala z inicjatywy ks. Jaremy Sykulskiego w 2017 r.

Parafia nie ma wlasnego cmentarza, wierni chowani sg najczesciej na cmen-
tarzu parafialnym §w. Aleksandra oraz na cmentarzach komunalnych w Suwat-
kach.

Plebania, budynek potozony przy ul. Kosciuszki 58, to kamienica dwukondy-
gnacyjna z dachem dwuspadowym, krytym blacha. Mieszkania ksi¢zy znajduja
si¢ na pigtrze. Kancelaria z sekretariatem zostaty umieszczone na parterze.

W 1997 r. do parafii nalezalo ok 5,5 tys. Katolikow, a w 2017 r. — ok. 3 tys.
Obecnie zamieszkuja oni ulice: Ciesielska, Kosciuszki (nr 3-51 oraz 4-60), bt.
Kanizji Mackiewicz, Mickiewicza, Noniewicza (nr. 2-8 oraz 3-57), cate Osiedle
II, 1-go Maja (obie strony do ul. Warynskiego), Warynskiego (do ul. Utrata),
Wesolg i Wigierska, ks. Jerzego Zawadzkiego.

Pierwszym proboszczem parafii byt ks. Jerzy Zawadzki (1992-2007). Od
2007 r. urzad ten petni ks. Jarema Sykulski. Zwykle proboszczowi pomaga
dwoch innych ksiezy. Z parafii pochodzg miedzy innymi: ks. Jarostaw Hryna-
szkiewicz, ks. Jerzy Frydrych TChr, o. Stawomir Trzasko OMI, ks. Tomasz Wi-
harski SAC, ks. Pawel Slizewski SAC, s. Paula Regina Sznejder TChr, s. Kamila
Mozerys CST, dk. Kamil Kaczynski.

Zabytki architektury i budownictwa w Polsce. Wojewddztwo suwalskie, Warszawa 1986;
W. Poleszuk, Dziatalnos¢ duszpasterska parafii sw. Aleksandra w Suwatkach w latach
1945-1995, Warszawa 1997 [mps BUKSW]; Suwatki miasto nad Czarng Hanczg, red.
J. Kopciat, Suwalki 2005; Wyjgtkowa parafia, red. J. Bacewicz, Suwatki 2007; B.
Szczerbinski, Zycie religijne w parafii sw. Aleksandra w Suwatkach w okresie powojen-
nym, Olsztyn 2008 [mps BUWMY]; Schematyzm Diecezji Etckiej 2012. Stan z 15 wrzesnia
2012 r. w roku Jubileuszu XX-lecia istnienia Diecezji Elckiej, red. A. Skowronski i in.,
Etk 2012, s. 524-526; W. Guzewicz, L. Moc¢kun, Nasze korzenie. Koscioly i parafie de-
kanatu pw. Sw. Benedykta i Romualda w Suwatkach, Etk 2012, s. 43-51; Schematyzm
Diecezji Etckiej 2017: w roku Jubileuszu XXV-lecia istnienia Diecezji Eickiej. Stan na
I pazdziernika 2017 r., [opr. M. Maczan], Etk 2017, s. 215.

Suwalki (Chrystusa Kroéla)

W zwigzku z powigkszajaca si¢ liczba mieszkancéw Suwatk pod koniec lat
80-tych XX wieku podjeto decyzje o utworzeniu na osiedlu Péinoc I samodziel-
nego os$rodka duszpasterskiego pw. Chrystusa Kréla. Osrodek ten umieszczono
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decyzja bpa Juliusza Paetza w dawnym budynku wojskowym przy ul. Putaskiego
24B. Kaplica tymczasowa adaptowana zostata w 1990 r. Wcze$niej miescily sie
w niej koszary carskie, od 1922 r. siedziba II Putku Utanéw Grochowieckich
(pierwotna kaplica w koszarach istniata do konca Il wojny $wiatowej) oraz sala
gimnastyczna. W kaplicy wybudowanej dla potrzeb stacjonujacych to przed
I wojna $wiatowa wojsk carskich odkryto fragmenty malowidla przedstawiaja-
cego czterech Ewangelistow oraz obraz Trojcy Swietej'.

W maju 1990 r., po opuszczeniu terenu przez wojsko, plac wojskowy wraz
z kaplica zostat przekazany proboszczowi nowej parafii — ks. Krzysztofowi Ka-
czyfskiemu. 1 lipca 1990 r. zostata odprawiona tu pierwsza Msza Swigta. Pod-
czas Mszy Sw. odczytano dekret bpa Juliusza Paetza o utworzeniu samodziel-
nego osrodka duszpasterskiego pw. Chrystusa Krola, ktory zostal wytoniony
z terenow dwoch suwalskich parafii — pw. §w. Aleksandra i pw. Matki Bozej
Mitosierdzia. Po dwoch latach, kiedy bullg Papieza Jana Pawta II zostala erygo-
wana nowa diecezja ze stolica w Etku, jej ordynariusz — bp Wojciech Ziemba —
postanowit erygowaé parafie Chrystusa Kréla w granicach dawnego osrodka
duszpasterskiego. Poniewaz kaplica byta mata, bp Wojciech Ziemba wystapit
z propozycja budowy nowego kos$ciota.

Po odkupieniu catosci dziatki sktadajacej si¢ z pieciu czesci, ksiadz pro-
boszcz oglosit konkurs na najlepszy projekt. Sposrdd szesciu projektow zgtoszo-
nych z catej Polski zostal wybrany projekt architekta z Wroctawia, dra Stefana
Millera. W 1996 r. ordynariusz diecezji elckiej poswigcit teren pod budowg no-
wego kosciola, a pierwsze prace zwigzane z jego budowg rozpoczety sie jeszcze
tego samego roku. Uroczystosci konsekracyjne kosciota pw. Chrystusa Kroéla
odbyly si¢ 5 wrzes$nia 2015 r. pod przewodnictwem bpa Jerzego Mazura.

Kosciol pw. Chrystusa Krola zbudowano z cegly klinkierowej, a w wewnatrz
z cegly klinkierowej i piaskowca tamanego. Nawa gléwna nakryta zostata dachem
dwuspadowym z blachy koloru szarego. Na dachu sa 32 okna w ksztalcie trojkata:
16 okien po zachodniej stronie i 16 po wschodniej stronie dachu, a takze 10 okien
prostokatnych. Na $rodku dachu jest koputka na planie kwadratu, zwienczona
krzyzem. Catkowita dtugos¢ koSciota wynosi 45 m, szeroko$¢ 36 m, wysokos¢ do
sklepienia 13 m. Powierzchnia ko$ciota siega 1153 m?, a wysoko$¢ wiezy 27 m
(Wewnatrz wiezy znajdujg si¢ trzy dzwony: Chrystusa Krola, Matki Bozej Czg-
stochowskiej, Lukasza Milewskiego. Zostaly one poswigcone dnia 2 czerwca
2002 r. przez 6wczesnego ordynariusza etckiego, bpa Edwarda Samsela). Kosciot

! Obecnie w pokoszarowym budynku z kaplica w Suwatkach przy ul. Putaskiego 24B

miesci si¢ Dom Pomocy Spotecznej dla 0so6b w podesztym wieku prowadzony przez
Caritas Diecezji Etckiej. Patronem placowki jest Shuga Bozy ks. Kazimierz Ha-
merszmit — wi¢zien niemieckiego obozu koncentracyjnego w Dachau, wieloletni su-
walski duszpasterz wrazliwy na potrzeby bliznich. W domu tym znajduje si¢ m.in. ka-
plica, centrum rehabilitacyjne, gabinet lekarski i pielegniarski, terapii zajeciowej, sto-
towka, kuchnia, 1 i 2-osobowe pokoje oraz pomieszczenia niezbedne jako zaplecze.
Obiekt zostal po§wigcony przez bpa Jerzego Mazura 7 pazdziernika 2024 r.
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ogrodzono ptotem statym, azurowym, ze stupkami metalowymi ocynkowanymi.
Powierzchnia ogrodzonego terenu siega 1.4 ha.

Kosciot pw. Chrystusa Krola ma wnetrze o uktadzie trojnawowym. Nawy
oddzielajg po cztery filary na planie kwadratu, obtozone klinkierem. W prezbi-
terium, ktdre znajduje si¢ na dziewigciostopniowym podwyzszeniu umieszczono
kamienny ottarz (od zewnatrz ottarz zdobi biata ptyta z plaskorzezba przedsta-
wiajaca Ostatnig Wieczerzg). Za oltarzem, na podniesieniu czterostopniowym,
znajduje si¢ tabernakulum a nad nim drewniany krzyz z figura Pana Jezusa. Od
strony poludniowo-wschodniej umieszczona jest zakrystia na planie prostokata,
a od strony wschodniej kaplica o wymiarach 7 m na 7 m, poswigcona $w. Janowi
Pawtowi II (Wewnatrz jej znajduje si¢ m.in. ponad dwumetrowa figura papieza,
zaprojektowana i wykonana przez prof. Wincentego Kuéme). Oprocz tej kaplicy
w kosciele znajduja si¢ jeszcze dwie inne kaplice (wngki) poswigcone Matce
Bozej Czgstochowskiej oraz Mitosierdziu Bozemu. Zaprojektowata je wraz
z witrazami prof. Joanna Stefanska z Warszawy. Z kolei w podziemiach kos$ciota
znajduje si¢ kaplica, ktorej tworca wystroju oraz autorem obrazéw i ptaskorzezb
wykonanych z marmuru wloskiego jest prof. Andrzej Strumitto. Na §cianie na-
przeciw ottarza umieszczono tam drewniang droge krzyzowg oraz tablicg poswig-
cong parafianinowi — Lukaszowi Milewskiemu — ofierze ataku na WTC w Nowym
Jorku w dniu 11 wrzeénia 2001 r.

Naprzeciw ottarza gtdbwnego miesci sie chor o powierzchni 150 m?, wsparty
na dwoch betonowych filarach, z prosta balustrada, po bokach chéru metalows.
W glebi znajduja si¢ organy mechaniczne, piszczatkowe, 18-glosowe, koncer-
towe, sprowadzone z protestanckiego kosciota w Hanowerze.

Parafia nie ma wlasnego cmentarza, wierni chowani sa najcze$ciej na cmen-
tarzu parafialnym $w. Aleksandra oraz cmentarzach komunalnych w Suwatkach.

Budynek plebanii przylega do kosciota od strony absydy (stanowi niejako
przedtuzenie budowli §wigtynnej). Powstat w 2004 r. i jest to dom na planie pro-
stokata, zbudowany z cegly. Calkowita dlugos¢ budynku wynosi 14 m, szero-
ko$¢ 36 m, wysokos¢ sklepienia 13 m.

W 1997 r. do parafii nalezato ok. 9 tys. wiernych, a w 2017 r. — nieco ponad
7 tys. Obecnie zamieszkuja oni ulice: Akacjowa, Brzozowa, Bukowa, Cedrowa,
Chabrowa, Cisowa, Debowa, Dwernickiego, Grabowa, Jatlowcowa, Jas§minowa,
Jesionowa, Jodlowa, Kalinowa, Kasztanowa, Klonowa, Kolejowa (nr. 5, 9, 19,
21, 23, 25, 27, 14, 18, 20), Kosciuszki (nr. parzyste 132-140), Leszczynowa,
Lipowa, Lutostanskiego, Modrzewiowa, Narutowicza, Noniewicza (nr 56, 97,
101, 103, 105, 109, 109a oraz bloki: 52 i 54), Nowomiejska (nr. 2, 4, 4, 6, 6a, 8,
12, 14, 14a, 126), Olszowa, Orzechowa, Papieza Jana Pawta II (nr. 8, 8a, 10, 12,
14, 16, 18), Podhorskiego (nr. 15, 25, 27), Putawskiego (nr. 8, 10, 14, 18, 20,
20a, 22, 24e, 24f), Rozana, Sosnowa, Swierkowa, Topolowa, Wierzbowa, Wi-
$niowa, Wrzosowa, Zeromskiego.

Pierwszym proboszczem parafii byt ks. Krzysztof Kaczynski (1990/1992-
2019), a po nim ks. Stanistaw Wronski (od 2019 r.). Obok proboszcza w parafii
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pracuje jeszcze kilku innych kaptanow. Z parafii pochodza m.in. ks. Maciej Ma-
kuta SDB, ks. dr Andrzej Zolierowicz, o. Marcin Bronakowski OFM, o. Michat
Ferenc OFM Cap., ks. Emil Raczkowski.

M. Szczesny, Budowa materialna i duchowa parafii Chrystusa Krola w Suwatkach, ,Mar-
tyria” 1997, nr 8, s. 17; A.B., Poblogostawienie nowego kosciota w Suwatkach, ,,Martyria”
2001, nr 12, s. 5; J. Sikora, Uroczystosci w parafii Chrystusa Krola w Suwatkach, ,,Marty-
ria” 2002, nr 7-8, s. 9; Suwatki miasto nad Czarng Hanczg, red. J. Kopcial, Suwatki 2005;
B. Szczerbinski, Zycie religijne w parafii sw. Aleksandra w Suwatkach w okresie powojen-
nym, Olsztyn 2008 [mps BUWMY]; Schematyzm Diecezji Elckiej 2012. Stan z 15 wrzesnia
2012 r. w roku Jubileuszu XX-lecia istnienia Diecezji Elckiej, red. A. Skowronski i in., Etk
2012, s. 513-515; W. Guzewicz, L. Moc¢kun, Nasze korzenie. Koscioly i parafie dekanatu
pw. sw. Benedykta i Romualda w Suwatkach, Etk 2012, s. 33-41; Schematyzm Diecezji
Elckiej 2017: w roku Jubileuszu XXV-lecia istnienia Diecezji Elckiej. Stan na 1 pazdzier-
nika 2017 r., [opr. M. Maczan], Etk 2017, s. 212.

Suwalki (Bl Anieli Salawy)

Mysl o utworzeniu parafii pw. bl. Anieli Salawy w Suwatkach zrodzita si¢ na
poczatku 1992 r. Jej inspiratorem byl dwczesny proboszcz parafii pw. $w. Alek-
sandra, ks. Przemystaw Rogowski. Oficjalnie parafi¢ erygowal bp Wojciech
Ziemba dnia 29 czerwca 1992 r. Parafia powstata z terenéw nalezacych uprzednio
do parafii pw. $w. Aleksandra w Suwalkach. Pierwsza Msza $w. odbyta si¢ tu 19
lipca tegoz roku w budynku sali gimnastycznej ZSZ w Suwalkach, ktory stat si¢
odtad kaplicg parafialng. Waznym wydarzeniem dla wspdlnoty parafialnej byt
dzien 9 wrzesnia 1992 r. Wowczas to bp Edaward Samsel, odprawiajac Mszg $w.
odpustowa, poswigcit kaplice, krzyz stojacy przed $wiatynia i przekazal parafii
relikwie bl. Anieli Salawy. Od 2000 r. rozpoczeto wznoszenie nowego kosciota
parafialnego. 20 czerwca tegoz roku bp E. Samsel dokonat uroczystego wmuro-
wania kamienia wegielnego w fundamenty budowanego kosciota, a 10 wrzesnia
2022 r. nowo wybudowang $§wiatyni¢ poswigcit bp Jerzy Mazur.

Przez 12 lat istnienia parafii kult Bozy sprawowany byl w tymczasowej ka-
plicy. W jej centrum usytuowano ottarz gtdéwny. Sktadat si¢ na niego drewniany
krzyz z pasyjka Chrystusa, tabernakulum, figura Matki Bozej Fatimskiej oraz
dwa olejne obrazy, bt. Anieli Salawy i Matki Bozej Nieustajacej Pomocy. Od 9
wrzesnia 2004 r. miejscem kultu jest nowo wybudowany kosciot pw. bt. Anieli
Salawy. Zaprojektowal go mgr inz. Jozef Zotadkowicz z Olsztyna, a glownym
wykonawcag $wiatyni bylo Przedsiebiorstwo ,,Betrom” z Suwatk.

Kosciot jest zbudowany na planie krzyza z cegly spoinowe;j. Jego konstruk-
cje wypelniaja ramy zelbetonowe — gldwne i posrednie — stojace na shupach
nawy gtéownej i rdzeniach w Scianach. Na ramach za posrednictwem zeber oparty
jest strop zelbetonowy nad nawg gtdéwna i potkoleb w nawach bocznych. W $cia-
nach frontowych zaprojektowano dwie wieze z rdzeniami zelbetonowymi w na-
rozach i wiencami obwodowymi; wieze spigte sg stropem empory i fekiem na
wysokosci ram. Cokdt kosciota wykonany z kamienia, spoinowany spoing
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wglebna. Obiekt ma 35 m dhugosci, szerokos¢ do sklepienia wynosi 14,50 m,
a wysokos$¢ wiez 31 m. Wieze sa o przekroju prostokata, nakryte iglica i zwien-
czone krzyzem. Ko$ciot zostat ogrodzony murem z kamieni z wbetonowanymi
elementami zelaznego ogrodzenia.

Whetrze kos$ciota o uktadzie trojnawowym. Nawy wyznaczajg filary o prze-
kroju kwadratu (4 filary po obu stronach). Wewnatrz kos$ciota centralne miejsce
zajmuje prezbiterium o ksztatcie potkolistym. Na osi w prezbiterium, w prosto-
katnym, zwienczonym tukiem wglebieniu, znajduje si¢ wmurowane, dobrze za-
bezpieczone tabernakulum, dwudrzwiczkowe, posrebrzane, okragte. Nad prezbi-
terium umieszczona jest drewniana figura Chrystusa Zmartwychwstatego, prze-
pasanego szatg. Po stronie wschodniej i zachodniej wida¢ kompozycje rzezbiar-
ska sktadajaca si¢ z kilku rzezb. Cala ta kompozycja, wyrzezbiona z drewna li-
powego przez Jana Gregorczyka, przedstawia Chrystofanie. Figury przedsta-
wiaja osoby, ktore widzialty Zmartwychwstalego Chrystusa (m.in. uczniowie
idacy do Emaus, $w. Pawel, $w. Maria Magdalena oraz $wigci Piotr i Jan).
W prezbiterium od strony wschodniej we wgtebieniu wisi obraz bt. Anieli Sa-
lawy 1 relikwie tejze §wietej. Z kolei od strony zachodniej umieszczona jest
chrzcielnica w ksztalcie kielicha, zrobiona z jasnego drewna. Za prezbiterium
jest ambit, na ktorego Scianach sg umieszczane obrazy swigtych Panskich, obra-
nych za patronéw poszczegdlnych ulic i wsi nalezacych do parafii. W kosciele
sa dwie kaplice: kaplica Matki Bozej i kaplica Bozej Mitosci. W kaplicy Bozej
Mitosci jest umieszczona figura dgbowa, przedstawiajaca Chrystusa Ukrzyzo-
wanego, oraz prosty konfesjonal. W kaplicy Matki Bozej znajduje si¢ obraz
Matki Bozej Nieustajacej Pomocy. Swiatynie zdobi posadzka granitowa z za-
montowanym ogrzewaniem podtogowym. Warto podkresli¢, iz posadzka nadaje
piekny wyglad wnetrzu kosciota przez swoj potysk. Koscidt pod prezbiterium
jest podpiwniczony. Sciany wewnatrz kosciota do wysokosci ok. 2 m sg obto-
zone cegla klinkierowo — piaskowa. Sciany boczne zdobig stacje Drogi Krzyzo-
wej w formie prostokata zwienczonego tukiem, ujete w ciemne ramy, polichro-
mowane, zwienczone u gory krzyzykiem. Nad wejsciem do kosciota umiejsco-
wiono chor, z ktorego przejs¢ mozna na wieze. Chor wsparty jest na 2 filarach.
Dekoracje¢ balustrady stanowi zotta cegta, utozona gorg w ksztalcie szlaku. Ko-
$ciot ma dwie zakrystie: jedna umiejscowiona jest pod chérem, druga zas po
prawej stronie prezbiterium.

Parafia nie posiada wlasnego cmentarza. Wierni chowani sg zwykle na
cmentarzu komunalnym w Suwatkach (przy ul. Reja) lub cmentarzu parafii pw.
$w. Aleksandra (przy ul. Bakatarzewskiej).

Plebania to dom jednopietrowy o powierzchni 220 m?, z cegly, z wysokim
strychem 1 podpiwniczeniem. Jest to jeden z budynkéw po bytych koszarach
wojskowych, powstaty w 1906 roku jako willa dla oficeréw carskich. Obok ple-
banii znajduje stuzacy jako dom rekolekcyjny budynek takze z 1906 roku. Obec-
nie moze pomiesci¢ ok. 50 0s6b przebywajacych na rekolekcjach. W budynku
tym jest takze mieszkanie dla wikariusza.
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W 1997 r. do parafii nalezato ok. 2300 katolikow, a w 2017 r. — ok. 3200.
Do parafii naleza miejscowosci wsie: Brod Maty, Czarnakowizna, Korkliny, Ko-
robiec, Kukow Wie$, Kukow Folwark, Osowa, Przebrod, Taciewo, Trzciane,
Turéwka Nowa, Turéwka Stara, Wasilczyki. Ponadto w sktad parafii wchodza
nastgpujace ulice Suwatk: Bakatarzewska, Bolestawa Chrobrego, Bolestawa
Smiatego, Grunwaldzka, Jagielty, Kazimierza Wielkiego, Krolowej Jadwigi,
Wiadystawa Kolataja, Konarskiego, Krasickiego, Bolestawa Krzywoustego,
Lanowa, Wiadystawa Lokietka, Mieszka I, Miodowa, Ogrodowa, 23-go Paz-
dziernika, Pigkna, Staszica, Sikorskiego, Jana III Sobieskiego, Traktorzystow,
Wiadystawa Warnenczyka, Wazow, Zarzecze, Zielna, Zytnia.

Pierwszym proboszczem parafii byt ks. Henryk Manczuk, a po nim ks. Szy-
mon Mirostaw Klimaszewski (2000-2018), ks. Ireneusz Czyzewski (2018-
2021), ks. dr Marcin Sienkowski (administrator, [V-V 2021), ks. dr Henryk
Smiarowski (administrator, VI-VIII), ks. Andrzej Zienkiewicz (od 2021 r.).
W parafii pracuje tez jeden wikariusz. Z parafii pochodza m.in. ks. Stefan But-
kiewicz, ks. Adam Roziewski oraz ks. Jakub Milewski.

Schematyzm Diecezji Elckiej 2012. Stan z 15 wrzesnia 2012 r. w roku Jubileuszu XX-
lecia istnienia Diecezji Eickiej, red. A. Skowronski i in., Etk 2012, s. 506-509; W. Gu-
zewicz, Suwalki, ,,Encyklopedia Katolicka”, t. 18, Lublin 2013, kol. 1237-1238; W. Gu-
zewicz, My i historia. Koscioly i parafie dekanatu pw. Ducha Swietego w Suwatkach,
Etk 2014, s. 41-49; Schematyzm Diecezji Etckiej 2017: w roku Jubileuszu XXV-lecia ist-
nienia Diecezji Elckiej. Stan na 1 pazdziernika 2017 r., [opr. M. Maczan], Etk 2017,
s. 210.

Suwalki (Sw. Kazimierza Kroélewicza)

Poczatki parafii siegaja lat dziewieédziesiatych ubieglego stulecia. Owcze-
sny wikariusz parafii §$w. Aleksandra, ks. Lech Luba, zostat oddelegowany przez
bpa Juliusza Paetza do utworzenia nowego osrodka duszpasterskiego (1991).
Gdy powstata diecezja etcka, 25 marca 1992 r. byta juz prawie gotowa kaplica.
Poswigcono ja 26 maja 1991 r. Kaplica zaprojektowana zostata przez pana Janu-
sza Pawlowskiego z Olecka w stylu nowoczesnym. Starania ks. L.uby spowodo-
waty, ze bp etcki Wojciech Ziemba dekretem z dnia 29 czerwca 1992 r. erygowat
parafie pod wezwaniem Swictego Kazimierza Krélewicza, wyloniong w wiek-
szo$ci z terenow parafii $w. Matki Bozej Milosierdzia, czgsciowo z parafii $w.
Aleksandra.

Nowo wybudowany kosciot jest pomnikiem wdziecznosci za dar Ojca Swie-
tego $w. Jana Pawta II. Wznoszono go w latach 2006-2011. Kamien wegielny zo-
stal wmurowany 18 maja 2008 r., a w trzy lata pdzniej, tj. 18 maja 2011 r., $wig-
tynia zostata oddana do sprawowania kultu przez bpa Jerzego Mazura.

Kosciot zbudowano z cegly klinkierowej w stylu wspotczesnym, z elemen-
tami stylu romanskiego. Zaprojektowat go p. Piotr Kuczynski. Powierzchnia za-
budowy obiektu stanowi 900 m?, powierzchnia uzytkowa — 890 m?, a kubatura
— 7688 m. Jest to $wigtynia trojnawowa, jednokondygnacyjna, masywna, na
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planie wydtuzonego prostokata, z dwoma kaplicami dobudowanymi symetrycz-
nie po obu stronach, nakryta dachem dwuspadowym. Bryta ko$ciota sktada sie
z wyraznie zaakcentowanego portalu flankowanego dwiema blizniaczymi wie-
zami o wysokosci 32 m, korpusu nawowego o wysokosci 20 m i poprzecznego
transeptu. Catkowita dhugo$¢ kosciota wynosi 50 m, szeroko$¢ 25 m, wysokos¢
do sklepienia 18 m, wysokos$¢ wiez z krzyzami wynosi 35 m. Na wiezy zamon-
towano trzy dzwony: Przemystaw — 850 kg, Mirostawa i Bogdan — 350 kg, Jan
Pawet II — 500 kg. Na wiezy blizniaczej umieszczony jest zegar sterowany sate-
litarnie, o 4 tarczach z kazdej strony wiezy.

Glowne miejsce w $wiatyni zajmuje prezbiterium, a w nim oltarz gtdowny.
To kilkunastometrowa konstrukcja, w centrum ktorej umieszczono obraz $w.
Kazimierza Krolewicza, patrona $wiatyni. Nad obrazem widnieje krzyz z figura
Chrystusa, a pod obrazem tabernakulum. Po obu stronach krzyza i obrazu znaj-
duja si¢ figury czterech swigtych: Lukasza, Floriana, Krzysztofa i Franciszka.
Ottarz posoborowy, chrzcielnica i lektorium — marmurowe. Oprocz tego w ko-
Sciele znajduja si¢ kaplica poswiecona $w. Janowi Pawlowi IL.

Kosciol posiada sklepienie potkoliste, oparte na §cianach zewnetrznych. Na-
przeciwko prezbiterium znajduje si¢ balkon chorowy otoczony barierkami, jego
powierzchnia to okoto 100 m?.

Warto dodac, iz do 2011 r. miejscem kultu w parafii byta kaplica, ktorg wy-
budowano z suporeksu na rzucie prostokata, z dwoma wnegkami po bokach na
poczatku lat 90. XX wieku. Byla ona jednonawowa, o wnetrzu halowym, otyn-
kowana, o dachu dwuspadowym, pokrytym blachg trapezowa powlekang. Cat-
kowita dlugos¢ kaplicy wynosita 32 m, szerokos$¢ 18 m, wysoko$¢ do sklepienia
10 m, za$ wysokos$¢ zakonczona krzyzem wynosita 13 m.

Teren przy kosciele to ok. 1,05 ha, obejmuje nawierzchnie z polbruku, chod-
niki, ogrod z krzewami ozdobnymi i drzewami owocowymi. Plac jest otoczony
metalowym ogrodzeniem wspartym na podstawie betonowej. Na placu przyko-
$cielnym znajduja si¢ m.in. dwa ogromne kamienie oraz figura Aniota — two-
rzace razem ,,Golgote’’, 10 gltazdéw narzutowych z wypisanymi przykazaniami
Dekalogu, kapliczka Matki Bozej Fatimskiej 1 pomnik za 25-lecie papiestwa
Jana Pawta II.

Parafia nie posiada wlasnego cmentarza, najczesciej korzysta z cmentarza
komunalnego potozonego przy ul. Reja, a takze z cmentarza parafialnego przy
ul. Bakatarzewskiej.

Plebanig¢ parafii stanowi budynek pigtrowy, murowany, o powierzchni uzyt-
kowej ok. 600 m%, z dachem dwuspadowym pokrytym dachowkg koloru ciemno-
czerwonego. Zostal oddany do uzytku mieszkalnego i duszpasterskiego w 1998 r.
Nad gléwnym wejsciem do plebanii, na wysokosci I pigtra, znajduje si¢ portret
Papieza Jana Pawla Il o naturalnej wielkosci. Z budynkiem parafialnym taczg si¢
estetycznie garaze.

Tradycja w parafii staly si¢ organizowane co roku tzw. ,kaziuki”, odpust
parafialny potaczony z jarmarkiem w dzien $w. Kazimierza Krolewicza
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(4 marca). Obok uroczystosci koscielnych ma miejsce kiermasz potagczony z wy-
stepami artystycznymi. Mozna tu znalez¢ wiele ciekawych wyrobow rzemiosta
ludowego i artystycznego. Ponadto odbywa si¢ festyn Akcja Krzys bezpieczna
podroz, propagujacy bezpieczng jazdg oraz choinka Noworoczna dla dzieci z ro-
dzin biednych i wielodzietnych.

W 1997 r. do parafii nalezato ponad 7,5 tys. Wiernych, a w 2017 r. 6800.
W sktad parafii wchodza nastgpujace ulice: Antoniewicza, Litynskiego (nr 1, 1a,
3,5,5a,7,9,11, 13, 15; 6, 10, 10a, 12), Minkiewicza, Patli, Pulaskiego (nr 77,
81, 81a), Putry, Reja (nr. parzyste 52-84a) i Witosa.

Pierwszym proboszczem parafii byt ks. Lech Luba (1992-2020), a po nim
zostat ks. Czestaw Krol (od 2020 r.). Proboszczowi pomaga w duszpasterstwie
kilku innych ksiezy. Z parafii pochodza m.in. ks. Dariusz Stawiecki, ks. Jarostaw
Szeraszewicz, ks. Lukasz Mockun, s. Honorata Teresa Kaminska CST, br. Eu-
geniusz Dabrowski OFM Conv.

H. Karas, Parafia sw. Kazimierza Krolewicza w Suwatkach, ,,Martyria” 1992, nr 2, s. 10;
W. Poleszuk, Dziatalnos¢ duszpasterska parafii sw. Aleksandra w Suwatkach w latach
1945-1995, Warszawa 1997 [mps BUKSW]; J. Sikora, Z cyklu: Z wizytq w parafii sw.
Kazimierza Krolewicza w Suwatkach, ,Martyria” 2001, nr 3, s. 12, 24; L. Luba, 10-lecia
parafii sw. Kazimierza Krolewicza w Suwakach, ,Martyria” 2002, nr 9, s. 10; Schema-
tyzm Diecezji Elckiej 2012. Stan z 15 wrzesnia 2012 r. w roku Jubileuszu XX-lecia ist-
nienia Diecezji Elckiej, red. A. Skowronski i in., Etk 2012, s. 518-520; W. Guzewicz,
L. Moc¢kun, Nasze korzenie. Koscioly i parafie dekanatu pw. sw. Benedykta i Romualda
w Suwatkach, Btk 2012, s. 75-83; Schematyzm Diecezji Elckiej 2017: w roku Jubileuszu
XXV-lecia istnienia Diecezji Elckiej. Stan na 1 pazdziernika 2017 r., [opr. M. Maczan],
Etk 2017, s. 221.

% %k %k

Churches and parishes of the Diocese of Elk (part 24)

Summary

The article presents church centers in Suwatki: Our Lady of Mercy, Sacred Heart
of Jesus, Christ the King, Blessed Angela Salawa and St. Casimir the Prince.

Keywords: Suwatki, Diocese of Etk, Catholic Church.
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Gietrzwald — znaczenie dla Narodu i Kosciola, historia i wspolcze-
snos¢. Konferencja historyczna, Warszawa, 15 czerwca AD 2024,
red. Z. Dworakowski, R. Mossakowski, Wydawnictwo: Cen-
trum Edukacji i Rozwoju im. Bpa Kajetana Soltyka, Warszawa
2024, ss. 88.

W 2027 r. przypada¢ bedzie 150. rocznica objawien w Gietrzwaldzie,
gdzie Matka Boza w 1877 r. przekazata swoje wyjatkowe przestanie w jezyku
polskim dwom dziewczynkom: Justynie Szafrynskiej i Barbarze Samulowskiej.
Objawienia w Gietrzwaldzie to jedyne objawienia w Polsce, ktore zostaty
uznane oficjalnie przez Kosciolt w 1977 .

W celu upamigtnienia tych wydarzen od pewnego czasu odbywajg sig¢
w catej Polsce liczne inicjatywy kulturalne, religijne czy naukowe. Przyktado-
wo we wrzesniu ubiegltego roku miala miejsce pierwsza prezentacja polskiej
wersji filmu Grzegorza Brauna pt. Gietrzwald 1877 — Wojna Swiatéw. Z kolei
ks. prof. Krzysztof Bielawny, znawca problematyki gietrzwaldzkiej, opubliko-
wat ostatnio kilka ksiazek, w tym Niepodleglos¢ wyszta z Gietrzwatdu (Ksig-
garnia Naszego Dziennika 2018, ss. 248) oraz Ocali¢ Niepodlegtos¢ — dekatoli-
zacja — demoralizacja — demonizacja — depopulacja (Ksiggarnia Naszego
Dziennika 2023, ss. 248). W ubieglym tez roku miata miejsce konferencja nau-
kowa, ktorej poklosiem stata si¢ opisywana tutaj ksigzka pt. Gietrzwatd — zna-
czenie dla Narodu i Kosciota, historia i wspotczesnos¢é. Konferencja historycz-
na, Warszawa, 15 czerwca AD 2024. Wydano ja w Centrum Edukacji i Rozwo-
ju im. Bpa Kajetana Soltyka w serii ,,Jedynie prawda jest ciekawa” (t. 9) pod
redakcjg Zbigniewa Dworakowskiego i Rafata Mossakowskiego. Cato$¢ sktada
si¢ z siedmiu wypowiedzi (artykulow) osob, ktore miaty wystapienia na tym
sympozjum, oraz wstgpu redakc;ji.

ks. Wojciech Guzewicz — Uniwersytet Warminsko-Mazurski w Olsztynie Filia w Etku
ORCID: https://orcid.org/0000-0002-6759-0856; e-mail: wojciech.guzewicz@uwm.edu.pl
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Konferencj¢ otwiera wypowiedz Grzegorza Brauna pt. Geostrategiczne
oko cyklonu — Gietrzwatd 1877-2017, w ktorej to autor rozwija teze o niezna-
nych blizej kontekstach geopolitycznych objawien w Gietrzwaldzie, zgodnie
z ktora Matka Boza, nawotujac Polakéw do modlitwy rézancowej i postulujac
trzezwo$¢, zapobiegta wybuchowi kolejnego kleskowego powstania w 1877 r.:
»(ietrzwald uniemozliwia realizacje scenariusza wojennego pomiedzy Niem-
cami a Rosjg bez wzgledu na to, kto by zaczat, kto pierwszy bylby gotowy do
ofensywy, kontrofensywy na tym kierunku. Stato si¢ to niemozliwe na skutek,
powiedzieliby wojskowi, dezorganizacji zaplecza przyszilego frontu. Zaplecze
przysztego frontu zostato zdezorganizowane przez masowy ruch pielgrzyméow
do i z Gietrzwaldu” (s. 19).

Kolejny prelegent, ks. prof. Krzysztof Bielawny, zaprezentowat temat —
Poktosie objawien gietrzwatdzkich. Rowniez i on dostrzegl, ze przestrzegajac
przed grzechem pijanstwa poprzez ,,zakaz picia wodki” oraz wzywajac do od-
mawiania Roézafica Swietego Matka Boza utorowata droge do niepodlegtosci
Polski w 1918 1.

Idea uczczenia 150-lecia objawien gietrzwatdzkich wybudowaniem w catej
Polsce 150 kapliczek z Matkq Bozg Krolowg Polski — to temat kolejnego wy-
stapienia, w ktérym autor — Jerzy Duda — wychodzi z inicjatywa budowy 150
kapliczek maryjnych w catej Polsce, od Pomorza po Tatry, na 150. rocznice
objawien, oczywiscie zgodnie ze wzorem objawien gietrzwaldzkich. Szczego-
lowo omawia ten projekt od strony architektonicznej, zwtaszcza to, w jaki spo-
sob ma wyglada¢ figura Matki Bozej: ,,Niech w kazdej zamieszka i otoczy
opieka nasz narod Krolowa Matka Boza, siedzagca na tronie, w koronie, z ber-
fem i jabtkiem” — s. 36 (posta¢ Matki Bozej jest uwidoczniona takze na stropie
Sanktuarium Gietrzwatdzkiego). Zwienczeniem rzeczonego dziela ma byc¢
takze figura Chrystusa Kroéla Polski.

Nastgpny temat wystgpienia nieco odbiega od zagadnien do tej pory pre-
zentowanych i proponuje rozpatrzenie kontrowersyjnej kwestii inwestycji Lidla
(firmy Schwarz Gruppe) w bezposrednim sasiedztwie Gietrzwaldu, ktora zda-
niem autora — Jacka Wigcka — jest gigantycznym zagrozeniem nie tylko dla
sanktuarium, ale takze i ludzi tu mieszkajacych. Warto doda¢, iz prelegent jest
takze przewodniczacym Komitetu Obrony Gietrzwatdu. W swoim referacie
odnidst si¢ gtownie do aspektow administracyjno-prawnych calej tej inwestycji
oraz krokoéw organizacyjnych i prawnych oséb zaangazowanych w obrong
Sanktuarium Gietrzwatdzkiego.

Tekst Jerzego Zielinskiego pt. Od Gietrzwatdu do Wersalu w 1919 omawia
najwazniejsze wydarzenia polityczne i historyczne w konteks$cie objawien gie-
trzwatdzkich na przestrzeni lat 1877-1919, tj. od poczatku objawien do podpi-
sania Traktatu Weralskiego. Ale nie tylko. Godna uwagi jest tu takze analiza
nieustajgcej opieki Matki Bozej nad Polskg i Polakami oraz o zawierzenia Jej
Polski i Polakow w historii ostatniego tysigclecia.
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Kazimierz Krawczyk w nastepnym referacie, zatytutowanym Motywy po-
wstania Fundacji Swietego Olafa, przedstawil geneze powstania i funkcjono-
wania Fundacji Swigtego Olafa, ktéra ma na celu m.in. ukazanie znaczenia
objawien gietrzwaldzkich dla utrzymania polskiej panstwowosci oraz katolic-
kiej tozsamos$ci narodowej zardwno w czasach, w ktorych objawienia si¢ od-
bywaly, jak i w konfrontacji z najbardziej dzi§ aktualnymi jej zagrozeniami
(s. 59). Przypomniat takze sama posta¢ §w. Olafa oraz jego metody dziatania,
ktore fundacja przyjeta za tozsame ze swoja aktywnoscia.

Interesujacym tekstem jest rowniez wyktad Ewy Paweli pt. Gietrzwatd na
celowniku globalistow. Przedstawia ona w nim m.in. polityke (i konkretne
dzialania) szeroko rozumianych globalistow wobec tradycji, i wobec narodow,
a przede wszystkim Kosciota katolickiego w Polsce i na catym $wiecie.
W odniesieniu do Gietrzwatdu i tamtejszego sanktuarium Autorka podnosi
m.in. kwesti¢ finansowa projektu Lidla (wg przytoczonych przez nig danych
inwestycja ta jest skrajnie niekorzystna), ulokowania w odleglosci 800 m od
sanktuarium $mietniska (firma Schwarz Gruppe — to takze jedna z najwiek-
szych w Europie firm odbioru i utylizacji $mieci). W Gietrzwaldzie ma zamiar
zatozy¢ swoje oddzialy, co moze by¢ ogromnym niebezpieczenstwem dla miej-
sca 1 ludzi. Autorka akcentuje takze odrzucenie przez niemiecka firme ztozo-
nych przez innych wlodarzy z Polski znacznie korzystniejszych ofert na tego
typu inwestycje (np. z wygodnym dostgpem do glownych szlakow drogowych
i kolejowych).

Calos¢ jest pasjonujaca lektura, ktora niewatpliwie przyczyni si¢ do lep-
szego przygotowania i uczczenia 150. rocznicy objawien maryjnych w Gietrz-
waldzie. Wiekszos¢ zamieszczonych w ksigzce tekstow ma charakter pionierski
i dotyczy istotnych kwestii bezposrednio odnoszacych si¢ do objawien gietrz-
watdzkich, jak i spraw zwigzanych posrednio z sanktuarium (np. kwestia bez-
pieczenstwa S$rodowiskowego). Zadaniem tej konferencji, jak i1 ksigzki, jest
takze pobudzenie do dziatania wszystkich ludzi dobrej w obronie sanktuarium.
Stad ksigzka zastuguje na polecenie jej Czytelnikom, zwlaszcza katolikom,
ktorym bliska jest sprawa nie tylko samego Sanktuarium Gietrzwaldzkiego, ale
takze i Polski.
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Jacek Wojtysiak, Piotr Sacha, Bog na logike. Rozmowy o wierze
w zasiegu rozumu, Wydawnictwo: Instytut Gos¢ Media, Katowice
2024, ss. 204.

Od ubieglego roku czytelnicy maja mozliwos$¢ siegania po ksiazke, ktora
jest interesujaca propozycja pomocng w zrozumieniu Boga (s. 13). Jej tytut
sugeruje, ze istnieje znana czlowiekowi logika (sposob myslenia), ktéra umoz-
liwia poznanie Boga. Natomiast podtytul wskazuje, ze rozum ma co$ do po-
wiedzenia na temat Boga (i wiary), o ktdrego istnieniu i naturze mozna wnio-
skowac¢, uzywajac ludzkich zdolno$ci poznawczych.

Kim sa autorzy ksiazki? Jacek Wojtysiak jest profesorem filozofii, kie-
rownikiem katedry teorii poznania na KUL. Piotr Sacha to socjolog i dzienni-
karz oraz pracownik internetowej redakcji ,,Goscia Niedzielnego™.

Ich ksigzka ma forme¢ wywiadu, w ktérym Jacek Wojtysiak odpowiada na
pytania Piotra Sachy. Ten pierwszy (filozof i praktykujacy katolik) dzieli si¢
swoimi przemysleniami na temat Boga ujmowanego z perspektywy rozumu,
czyli filozofii (a nie teologii, ktora dotyczy tajemnicy). Zaznacza przy tym, ze
w oparciu tylko o naturalne zdolnos$ci poznawcze czlowiek niewiele moze po-
wiedzie¢ o Bogu. Z drugiej strony nawet to ,,niewiele” §wiadczy o racjonalno-
$ci problematyki Boga i utatwia praktykowanie religii. Jego zdaniem, filozofia
moze pomodc wierze, a wiara dopetnia i inspiruje filozofie. Myslenie filozoficz-
ne pozwala glebiej zrozumie¢ przyczyny i tres¢ wiary; utatwia takze dawanie
racjonalnego $wiadectwa wierze (niewierzacym). Jednym slowem, filozofia
moze dostarczy¢ istotnych argumentow na rzecz wiary.

Cala ksigzka sktada si¢ z kilku cze$ci: wstepu, przed-rozmowy, dwunastu
rozmow oraz po-rozmowy. Na koncu znajduje si¢ lista cytowanych dziet oraz
wykaz filozofow 1 mys§licieli przywolanych w rozmowach.

Autor wstepu — Janusz Pyda OP — podkresla, ze dojrzata wiara chrzeSci-
janska powinna by¢ wiara rozumna, czyli rozumiejacg zarowno swoje tresci,
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jak 1 wlasna nature. W przeciwienstwie do niej wspotcze$nie dominuje koncep-
cja wiary poszukujacej doswiadczenia (zamiast zrozumienia). Pyda wyja$nia,
ze w takim podejsciu tkwi wielkie niebezpieczenstwo. Chodzi o to, ze samo
doswiadczenie wiary nie oddaje jej natury. Doswiadczenie domaga si¢ pozna-
nia i zrozumienia tego, czego si¢ doswiadcza. Na przyklad trudno sobie wyob-
razi¢, aby mozna bylo nie chcie¢ pozna¢ osoby, ktora si¢ kocha. W przeciw-
nym razie zachodzi obawa, ze kocha si¢ wlasne wyobrazenie (obraz) osoby,
a nie ja sama. Dlatego wiara, ktora nie szuka zrozumienia, nie jest glebokim
doswiadczeniem, lecz ulotnym wrazeniem. Dojrzala wiara polega na rozumie-
niu; inaczej pozostaje bezbronna, a nawet btedna. Wiara pozbawiona rozumie-
nia moze nie rozpozna¢ Boga takim, jakim faktycznie jest, a przyjac¢ Jego btedna
koncepcje. Ponadto wiara bez rozumu nie ma zdolno$ci obronnej opartej na ra-
cjonalnym mysleniu, lecz sama staje si¢ fatwym celem do zaatakowania, a nawet
obalenia.

Dwanascie rozmoéw toczy sie wokot problematyki Boga. Jedne z nich po-
ruszaja kwestie typowe dla filozofii Boga (teologii naturalnej), np. istnienie
Boga (dowody), natura Boga (ukrytos¢), przyczyny wiary w Boga, relacja mig-
dzy wiara i nauka. Inne koncentrujg si¢ na zagadnieniach poruszanych wspot-
cze$nie, np. sztuczna inteligencja wobec sensu wiary czy przyszito$¢ chrzesci-
janstwa.

W kazdej z rozmoéw kryje si¢ wiele szczegdlow i pobocznych watkow,
ktore wziete razem dajg szerszy obraz omawianego problemu i pozwalaja lepiej
poznac kwesti¢ Boga i cztowieka w relacji do Niego.

Z pierwszej rozmowy pt. ,,Kim jest Bog” mozna si¢ dowiedzie¢, ze na
gruncie filozofii, ktéra dazy do zrozumienia rzeczywistosci, najtrudniejsze sa
pytania dotyczace Boga (jego natury, stosunku do §wiata, relacji do zta). Nawet
ustalenie tego, kim jest Bog, nie jest jednoznaczne, a odpowiedzi podawane
przez roznych filozofow bywaja odmienne (osoba, §wiatem). Wigze si¢ to
z przyjetym punktem wyjscia, ktory dotyczy rozumienia bytu i jego przyczyn.
W celu wyjasnienia bytu realnie istniejgcego przyjmuje si¢ istnienie Boga,
ktory jest bytem doskonatym (wszechmocnym, wszechwiedzacym, petnig do-
broci) i ktory jest bytem pierwszym (niezaleznym). Poniewaz posiadanie tych
przymiotow decyduje o byciu osoba, to wnioskuje si¢, ze Bog jest bytem oso-
bowym. W toku tej rozmowy dowiadujemy si¢, w jaki sposob przymioty Boga
aczg si¢ i oddziatywujg na siebie. W przystepny sposob zostato wyjasnione, na
czym polega stwarzanie z niczego (nieograniczona moc Boga) oraz czym sg
swiaty mozliwe i w jakiej relacji pozostajag do Boga (jezeli Bog istnieje w ja-
kim$ mozliwym $wiecie, to istnieje w kazdym z nich).

Wojtysiak stara si¢ takze wyjasni¢, w jaki sposob pogodzi¢ istnienie do-
skonatego Boga z doswiadczeniem zla. Jego zdaniem, nie sposéb wzigé pod
uwage wszystkie racje, ktore decydujg o istnieniu zta. By¢ moze niektore
z nich zostang dostrzezone lub ujawnione w poOzniejszym czasie (nawet
W wiecznosci), a samo zto przyczyni si¢ do wigckszego dobra. Wtedy dylemat
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zwigzany z dobrocia Boga i jego zgoda na istnienie zta okazuje si¢ bez racji.
Czym innym jest patrze¢ na $wiat z wlasnej perspektywy, a czym innym z per-
spektywy Boga, ktora aktualnie jest dla nas niedostgpna. Perspektywa Boga nie
jest ograniczona czasem (zto w doczesnos$ci moze zrodzi¢ dobro w wieczno-
$ci), dowarto$ciowuje wolna wole czlowieka, wskazuje, ze Bog dziala nie
z przymusu, lecz z taski. Problem zta przedstawia si¢ inaczej, gdy nie oskarza-
my Boga za to, ze czegos$ nie dal, ale dzigkujemy Mu za to, co otrzymali$my.

Intersujace 1 warte przywotania tre$ci zawiera takze rozmowa szosta, ktora
toczy si¢ na temat ukrytosci Boga — kwestii czesto podejmowanej w ostatnim
czasie (gtownie za sprawg Johna Schellenberga). Ukrytos¢ Boga wynika glow-
nie z jego natury, ktora jest radykalnie rozna od $wiata (przekracza $wiat).
Trudno jest pozna¢ (i odnalez¢) Boga, poniewaz ludzki intelekt w spos6b natu-
ralny koreluje z rzeczami tego $wiata. Cztowiek (skonczony) jest zdolny objaé
$wiat, ale nie Boga (nieskonczonego). Z kolei samo-odkrycie si¢ Boga domaga
si¢ spelnienia pewnych warunkéw ze strony cztowieka. Jednym z nich jest
przemiana zycia (trud) w kierunku mitosci (P. Moser). Ostatecznie nie zacho-
dzi sprzeczno$¢ migdzy istnieniem Boga a doswiadczeniem zta. Wing za zto
ponosi jego sprawca, czyli cztowiek dziatajacy (decydujacy) w sposdb wolny.
W dyskusji z ateistami, ktorzy powotuja sie¢ na argument z ukrytosci Boga,
Wojtysiak dodaje, ze wobec nieoczywistosci istnienia Boga nalezy pamigtac,
ze: sg powody, dla ktorych Bog jest ukryty; nie powinno si¢ wyolbrzymiac
faktu Jego ukrycia; Bog takze szuka czlowieka, ktory si¢ przed Nim ukrywa.
Natomiast poprzez wcielenie Bog stat sie¢ bliski ludziom, a z drugiej strony
swoje bostwo ukryt w czlowieczenstwie (paradoks bliskosci w skrytosci: bli-
sko$¢ bytowa, ukrycie poznawcze).

Przeczytanie wszystkich rozméw zawartych w ksiazce daje poczucie, ze
filozofia zaangazowana w sprawy wiary jest warta zainteresowania. Dzigki
filozofii wiara przedstawia si¢ jako racjonalna, czyli rzetelna poznawczo.
Umozliwia uzasadnienie niektorych tresci wiary lub objasnienie i przyblizenie
innych. Filozofia niesie rowniez nadzieje tym osobom, ktore przezywaja kry-
zys wiary (podsuwa odpowiedzi na trudne pytania). Z kolei odnalezienie sensu
wiary rodzi nadziej¢. Oprocz tego filozofia daje do zrozumienia, ze cztowiek
wcigz napotyka 1 staje wobec wielu tajemnic, ktore nadal pozostajg zakryte.
Dzigki temu ludzki rozum uczy si¢ pokory.

Na koniec za autorem wstgpu warto powtorzy¢, ze ksigzka powinna by¢
lekturg obowigzkowg przede wszystkim dla osob wierzacych, ktorym zalezy na
dojrzatej i racjonalnej wierze oraz na trwalym i glebokim do$wiadczeniu wiary.
Skorzystaja z niej takze niewierzacy, poniewaz otrzymujg mozliwo$¢ poznania
wiary z perspektywy chrzescijan, ktorzy nie obawiajg si¢ myslec.
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Sprawozdanie z seminarium pt. ,,Pomaga¢ madrze, z sercem
i nie ulec wypaleniu”, Warszawa, 6-7 listopada 2024 r.

W dniach 6-7 listopada 2024 r. w Warszawie odbylo si¢ seminarium pt.
,Pomaga¢ madrze, z sercem i nie ulec wypaleniu”. Zgromadzitlo ono ponad
piecdziesiat oséb pracujagcych w Caritas diecezjalnych w obszarze bezposred-
niej pomocy osobom znajdujacym si¢ w glebokich kryzysach zyciowych —
bezdomnosci, uzaleznien, chordb i1 zaburzen psychicznych oraz wykluczenia
spolecznego. Ich codziennym chlebem jest wsparcie udzielane najbardziej po-
trzebujacym w takich placowkach jak: schroniska, noclegownie, ogrzewalnie,
taznie, jadtodajnie, punkty wydawania zywnosci 1 doraznej pomocy rzeczowej,
domy dla matek z dzie¢mi, mieszkania wspomagane, punkty poradnictwa itp.,
a takze poza placowkami, np. poprzez streetworking. Ponadto pracownicy
i wolontariusze Caritas angazuja si¢ w liczne akcje na rzecz osoéb w kryzysie
bezdomnosci, takie jak Wigilia Caritas. Kazda z tych aktywno$ci wymaga za-
angazowania wielu osob, w tym wysoko wykwalifikowanych specjalistow,
wspoOtpracownikow i wolontariuszy, z dbatoscig o to, by kazdy z nich wiedziat,
jak subtelna jest granica migdzy zacheta do zmiany zycia, a narzucaniem wia-
snej wizji tego, co nazywamy stusznag droga.

Organizatorem dwudniowego seminarium byta Caritas Polska we wspot-
pracy z Caritas Archidiecezji Warszawskiej. Wachlarz zagadnien zwigzanych
z roznymi formami wykluczenia spotecznego jest bardzo bogaty, dlatego po-
dzielony zostat na kilka sesji. Przybylych uczestnikow z terenu catego kraju
powitali: Matgorzata Jarosz-Jaroszewska — zastgpca dyrektora Caritas Polska
oraz Janusz Sukiennik — specjalista ds. projektow spotecznych w Caritas Pol-
ska, zaangazowany w pomoc osobom w kryzysie bezdomnosci.

Prelegentami i uczestnikami paneli w poszczegolnych sesjach byly osoby
z duzym doswiadczeniem zawodowym i praktyczng znajomos$cig przedmiotu
swojej specjalnosci. Wsrod zaproszonych ekspertow i panelistow byly osoby
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z roznym cenzusem naukowym i zawodowym — psycholodzy, terapeuci uza-
leznien, psychiatrzy, przedstawiciele stuzb mundurowych, ratownicy medycz-
ni, adwokaci, streetworkerzy, kaptani i siostry zakonne.

Pierwsza sesja dotyczyta pracy socjalnej w pojeciu normatywnym i multi-
dyscyplinarnym. Jej celem bylo zapoznanie uczestnikéw z nowym wymiarem
pracy socjalnej ukierunkowanej na cztowieka w kryzysie ubdstwa, bezdomno-
$ci, uzaleznien i wynikajacych stad zaburzen, psychoz i dezintegracji zyciowe;.
Zasygnalizowane kwestie przynosza wciaz nowe wyzwania dla stuzb pomoco-
wych. W dobie kryzysu migracyjnego, zwigzanego nie tylko z wojna na Ukrai-
nie, a takze kryzysem gospodarczym siggajacym poza granice naszego kraju,
kazg przypuszczac, ze problem bezdomnosci bedzie narastat.

Waznym elementem pierwszej sesji byla prezentacja wynikéw ogdlnopol-
skich badan liczby osob bezdomnych przeprowadzonych w nocy z 28 na 29
lutego 2024 r., po kilku latach przerwy, przez Ministerstwo Rodziny, Pracy
i Polityki Spotecznej. Wiosng 2024 r. Centrum Analiz Probleméw Spotecznych
Caritas Polska przeprowadzito takze badanie placowek pomocowych prowa-
dzonych przez Caritas diecezjalne i konsulty zakonne w Polsce. Ich wyniki
przedstawita Magdalena Fac-Skhirtladze — socjolog, ujawniajac najwigksze,
trudne do zaspokojenia potrzeby placowek i beneficjentoéw pomocy dla oséb
bezdomnych. Uczestnicy seminarium otrzymali bezptatnie najnowsza publika-
cj¢ Caritas Polska pt. ,,Bezdomnos¢ w Polsce” pod redakcjag Justyny Sktadow-
skie;j.

W pierwszej sesji swoimi do$wiadczeniami podzielita si¢ takze Emilia
Wesotowska — streetworkerka pracujaca w Ulicznym Patrolu Medycznym.
Przedstawila ona uczestnikom catoroczny projekt Caritas Polska, Strazy Miej-
skiej m.st. Warszawy 1 Stowarzyszenia ,,JesteS$my nadziejg”’, wzorowany na
podobnie dziatajacych w wigekszych miastach europejskich i amerykanskich.
Jest on skierowany do osob, ktore znalazty si¢ w najtrudniejszym z zyciowych
kryzysow, jakim jest bezdomnos¢; walcza z samotnoscia, uzaleznieniami, bra-
kiem nadziei i degradacjg zyciowa. Projekt polega udzielaniu w terenie pomo-
cy medycznej, ktorg niosg Straz Miejska, Caritas Polska 1 lekarze-
wolontariusze ze Stowarzyszenia ,JesteSmy nadzieja”. Patrole docieraja do
roznych lokalizacji, w ktorych przebywaja bezdomni, czgsto sa to miejsca
trudno dostepne.

W drugiej sesji glos zabrali praktycy: Justyna Kosciukiewicz — koordyna-
torka streetworkingu w Warszawskim Streetworkingu i pomocy bezdomnym,
Wojciech Jozwiak — ze Spotdzielni Socjalnej Caritas Archidiecezji Warszaw-
skiej ,,Kto rano wstaje”, Janusz Sukiennik — z Caritas Polska, odpowiedzialny
za program ,,.Damy Radg!”, Daniel Zotedowski — ze Strazy Miejskiej m.st.
Warszawy, Iza Szustakiewicz — z Centrum Pomocy Spolecznej m.st. Warszawy
i Andrzej Czarnocki — kierownik Schroniska dla Bezdomnych Mezczyzn
z Gminy Legionowo Caritas Diecezji Warszawsko-Praskiej. Ich wypowiedzi
oparte byly najczesciej o studium konkretnych przypadkow, a dotyczyty pracy
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opartej na relacji i wyj$ciu do cztowieka w potrzebie, do§wiadczen streetwor-
kingu, pomocy w wychodzeniu z kryzyséw i w rozwoju czlowieka, motywacji
i inspiracji, pomocy w odkrywaniu wilasnej wartosci i potencjatu zyciowego
u 0s6b zagrozonych marginalizacjg spoleczng.

Trzecia sesja skupita sie wokot kwestii pomocy osobom wykluczonym
w $wietle Ewangelii i spotecznej nauki Ko$ciota, pomocy cztowiekowi w po-
trzebie, pracy charytatywnej, srodkow materialnych i duchowych. Sesj¢ rozpo-
czeto krotkie nagranie wideo br. Cordiana Szwarca OFM, ktére odwotywato
si¢ do dziatalno$ci w duchu mitosierdzia. Rafat Porzezinski — propagator pro-
gramu ,,12 krokéw”, dziennikarz prowadzacy autorski program ,,Ocaleni”,
poswigcony walce z uzaleznieniami - méwit zas o glodzie mitosci i problemie
mylenia jej z ,,podrobkami”. Waznym glosem byto wystgpienie s. Agnieszki
Sulej — albertynki, terapeutki, pracownika socjalnego, specjalisty od resocjali-
zacjl.

Seminarium ,,Pomaga¢ madrze, z sercem i nie ulec wypaleniu” stato sig¢
przestrzeniag waznego spotkania ludzi, ktérzy na co dzien niosa ci¢zar ludzkie-
go cierpienia, ubdstwa i wykluczenia. To spotkanie ukazalo nie tylko ogrom
ztozonos$ci problemu bezdomnos$ci, ale roéwniez bogactwo odpowiedzi, jakie
mozna na ten problem dawaé — z réznych perspektyw: psychologicznej, me-
dycznej, prawnej, duchowej i spotecznej. Podkreslano, ze skuteczna pomoc nie
moze by¢ jedynie suma dziatan interwencyjnych, ale musi wynika¢ z glgbokie-
go zrozumienia ludzkiego losu, z uwaznosci i szacunku dla autonomii drugiego
cztowieka. Madra pomoc oznacza umiej¢tnosé towarzyszenia, bez narzucania;
empati¢, ktéra nie zamienia si¢ w emocjonalne wypalenie, ale przeciwnie —
rodzi si¢ z wewnetrznego zakorzenienia w warto$ciach, ktore daja sile i chronia
przed wypaleniem.

W tym konteks$cie niezmiernie istotna wydaje si¢ troska o formacje osob
zaangazowanych w pomoc charytatywng. Jak wskazywali zard6wno prelegenci,
jak 1 uczestnicy dyskusji, nie da si¢ skutecznie wspiera¢ innych bez ciagltego
wsparcia dla siebie — duchowego, psychicznego i wspdlnotowego. Praca z oso-
bami w kryzysie bezdomnosci jest nie tylko zadaniem wymagajacym kompe-
tencji, ale tez postawa, stylem zycia, ktory moze by¢ zrodlem glebokiego spet-
nienia — o ile pielegnujemy w sobie postawe stuzby, pokory i wdzigcznosci.
Seminarium, oprocz wymiaru edukacyjnego, miato wigc takze charakter for-
macyjny — przypominato o zrodtach motywacji, o potrzebie dbatosci o siebie,
o duchowym wymiarze kazdego gestu mitosierdzia. W centrum wszelkiej po-
mocy — co wybrzmialo z ogromng sitg — musi zawsze pozosta¢ cztowiek: ten,
ktory potrzebuje wsparcia, ale tez ten, ktory to wsparcie daje. Ostatecznie bo-
wiem nie wystarczy ,,pomaga¢ dobrze” — trzeba pomagac¢ madrze, z sercem,
1 nie zatraci¢ siebie w procesie czynienia dobra.
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