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Potrzeba pogtebionej mariologii

MAREK CHMIELEWSKI
Katolicki Uniwersytet Lubelski Jana Pawta Il, marek.chmielewski@kul.pl

JANUSZ KROLIKOWSKI
Uniwersytet Papieski Jana Pawta Il w Krakowie, jkroliko@poczta.onet.pl

ANTONI NADBRZEZNY

Katolicki Uniwersytet Lubelski Jana Pawta I, antoni.nadbrzezny@kul.pl

W 1983 roku Karl Rahner S, analizujac rézne przejawy aktualnego zycia Kosciota,
odnidst si¢ miedzy innymi do kwestii kultu maryjnego, stanowczo stwierdzajac, iz
»dzisiejsze ubostwo kultu maryjnego jest w gruncie rzeczy konsekwencja naszego
ubdstwa ludzkiego” Dzi$, po ponad czterdziestu latach, mozna potwierdzi¢, ze éw
teolog w znacznej mierze mial racje. Oczywiscie sg takze inne przyczyny ostabiania
kultu maryjnego w Kosciele. Jednak nie trudno zauwazy¢ zwigzku miedzy degra-
dacja cztowieka, jego relacji i kultury, powodowang przez wspolczesne antyludzkie
ideologie, a ostabieniem kultu maryjnego.

Dotyczy to réwniez Kosciola w jego wymiarze widzialnym. Jesli bowiem czlo-
wieczenstwo traci na znaczeniu, to w jaki sposéb mozna docenia¢ caly ,,ludzki” wy-
miar zbawienia? Odradzajg si¢ wigc w nowych postaciach, pod pozorem duchowej
wznioslosci, manicheizm, gnoza i inne destrukcyjne nurty. Zwracaja na to uwage
ostatni papieze: Benedykt XVI i Franciszek.

Natomiast odbudowanie i odpowiednie ugruntowanie teologiczne kultu maryj-
nego moze wydatnie przyczynic si¢ do dowartosciowania czlowieczenstwa i wszyst-
kiego, co ludzkie. Degradacja czlowieka, z jaka ewidentnie mamy do czynienia we
wspolczesnej kulturze, domaga si¢ szukania odpowiednich srodkéow stuzacych odna-
lezieniu jego natury, godnosci oraz wzniostego powolania. Maryja, pierwsza posrod
odkupionych tworzacych nowa ludzkos¢, moze odegra¢ w tym procesie pierwszo-
rzedng role, bedac obrazem i idealem nowego czlowieka, ktérego ludzie wspotczesni
usilnie poszukuja.

Odpowiednio potraktowany, wzmocniony teologicznie, ukierunkowany i odno-
wiony kult maryjny moze sta¢ si¢ skutecznym antidotum na dzisiejsze zawirowania
kulturowe, jak byt nim juz wielokrotnie w przeszlosci. Na przyklad w kontekscie $re-
dniowiecznego manicheizmu przyczynit sie nie tylko do ocalenia kultury chrzesci-
janskiej, ale przede wszystkim stymulowat odnowe Zycia koscielnego we wszystkich
jego wymiarach.

009

ISSN 1644-8561 | e-ISSN 2451-280X | DO https:/doi.org/10.31743/w.17749 517


https://orcid.org/0000-0001-7566-5072
mailto:marek.chmielewski@kul.pl
https://orcid.org/0000-0003-3929-6008
mailto:jkroliko@poczta.onet.pl
https://orcid.org/0000-0003-0973-3625
mailto:antoni.nadbrzezny@kul.pl

MAREK CHMIELEWSKI, JANUSZ KROLIKOWSKI, ANTONI NADBRZEZNY

Wspolczesnie potrzeba zatem odnowionej mariologii oraz odwaznej duchowo-
$ci i poboznosci maryjnej — ,odwaznej” w sensie nowotestamentowym, to znaczy
nie dajacej sie zdeprecjonowac i nieuciekajacej od rzeczywistosci, a zarazem pew-
nej swojego tworczego i pozytywnego znaczenia. Mariologia w najwyzszym stopniu
rzuca wazne i inspirujace $wiatlo na zycie czlowieka. Niepokalane poczecie Maryi
ukazuje, ze Bog ,interesuje sie” poczatkiem zycia ludzkiego i niejako juz na jego
progu czeka ze swoim darem faski i mito$ci. Boze macierzynistwo Maryi podkresla
prawde o ludzkiej naturze Jezusa Chrystusa, a tym samym w perspektywie zbawczej
nobilituje wszystko to, co ludzkie, w tym matzenstwo, rodzing, macierzynstwo czy
wiezi rodzinne; ukazuje takze wyjatkowa role kobiety w dziele zbawienia. Dziewiczy
wymiar macierzynstwa Maryi podkresla, ze czlowiek jest wewnetrznie otwarty na
relacje z Bogiem, ktory moze realnie i cudownie mocg Ducha Swietego i przez dar
taski oddziatywac na jego wymiar duchowy i cielesny. Wniebowzigcie Maryi, czyli Jej
pelny, duchowy i cielesny udzial w zyciu wiecznym, oparty na partycypacji w ciele-
snym zmartwychwstaniu Chrystusa, pokazuje wyraznie sens i cel catego zycia ludz-
kiego, Iacznie z cierpieniem i §miercia. Dogmaty maryjne stanowia podstawe tego, co
znany teolog Louis Bouyer nazwal ,,humanizmem maryjnym”

Prawdy dogmatyczne dotyczace Matki Bozej rzucaja niezwykle wazne §wiatto na
tajemnice Kosciola, ukazujac jego wlasciwy ksztalt, zardwno duchowy - wewnetrz-
ny, jak i ,cielesny” — zewnetrzny. Sobér Watykanski II, nawigzujac do ojcéw Ko-
$ciola, stusznie podkreslit, ze Maryja ze swoim specyficznym udziatem w tajemnicy
zbawienia stanowi typus Ecclesiae, to znaczy ,praurzeczywistnienie Kosciofa’, oraz
jego exemplum, czyli wzor. Jesli wiec Kosciél ma sie urzeczywistnia¢ w dziejach i od-
nawia¢ w duchu Ewangelii, to potrzebuje nieustannego przegladania si¢ w ,,zwier-
ciadle’, ktérym jest Maryja (speculum Ecclesiae). Potrzebuje wigc tego, co zostalo
nazwane przez Hansa Ursa von Balthasara ,,zasadg maryjng’, stanowiacg konieczne
dopetnienie i ubogacenie duchowe ,zasady piotrowej”. Te wlasnie zasad¢ maryjna
wprowadzil do swojego eklezjalnego nauczania $w. Jan Pawel II, a list Mulieris digni-
tatem (15 VIII 1988) jest tego znamienitym przyktadem. Wspolczesne spojrzenie na
Kosciot i jego misje domaga sie wigc Scistego zwigzku z tajemnicg Maryi, Matki Boga
i Matki Kosciota.

»-Maryjna wiara” Kosciota jawi si¢ wigc jako zasadnicza, otwarta na nowe po-
szukiwania i zastosowania. Duchowos¢ i poboznos¢ maryjna majg z czego czerpac,
a tym samym mogg wydatnie inspirowac osobiste zycie chrzescijanina i ksztattowac
zycie Kosciota jako pielgrzymujacej wspdlnoty wiary, nadziei i milosci. Niewatpli-
wie takze kultura wspoltczesna mogtaby wiele zyska¢, gdyby odwotala sie do postaci
i misji Bogarodzicy. Jatowos¢ tej kultury wynika miedzy innymi z tego, ze zbyt czesto
odrzuca inspirowane religijnie wznioste natchnienia i minione do$wiadczenia hu-
manistyczne oraz duchowe. By¢ moze na ten aspekt tez nalezaloby zwréci¢ uwage
w najblizszym czasie w ramach poszukiwan mariologicznych oraz propozyciji teolo-
gicznych formutowanych w duchu personalizmu i ekumenizmu.
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Zebrane w biezacym numerze Verbum Vitae artykuly polskich i zagranicznych
mariologéw oraz specjalistow innych dyscyplin teologicznych w znacznej mierze
uwzgledniaja sformutowane wyzej uwagi. W sposdb interdyscyplinarny wychodza
one od maryjnej wiary Kosciota, pokazujac jej historyczng realizacje oraz wspot-
czesne przezywanie w zlozonym kontekscie teologiczno-duchowym i kulturowo-
-spotecznym. Majac za punkt wyjscia rézne perspektywy i odwotujac si¢ do réznych
przedmiotéw formalnych, pokazuja one, ze Maryja, Matka Pana i Matka Kosciofa
w zywy i bezposredni sposob ksztaltuje sposéb myslenia teologicznego, a nastep-
nie oddzialuje na praktyke koscielng. Jak pokazujg zebrane studia, pozostaje jeszcze
wiele zagadnien do przemyslenia. Najwazniejsza jednak sprawa jest uwypuklenie
faktu, iz wspolczesnie mariologia zachowuje swojg zywotno$¢ oraz otwarto$¢ na ak-
tualne zycie Kosciota.
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The Position of the General Chapters

of the Dominican Brothers Towards the Teaching
of St. Thomas Aquinas and the Question

of Immaculate Conception

TOMASZ NAWRACALA

Adam Mickiewicz University in Poznan, ks.tomn@amu.edu.pl

Abstract: The doctrine of Thomas Aquinas was formally adopted as the official teaching of the entire
Dominican Order. Throughout the 13" and 14" centuries, general chapters placed significant emphasis
on the importance of adhering to Aquinas’ views. They were deemed essential not only to maintain con-
tinuity within the orthodox tradition of the Church but also to foster unity within the entire order. Among
the topics that sparked debate among medieval theologians was the conception of Mary. While Bernard
of Clairvaux and the Dominicans rejected the idea of Mary’s immaculate conception, the Franciscans, led
by figures like John Duns Scotus, advocated for it. This article highlights the stance taken by the Domini-
can general chapters in defence of Thomas’ views. Initially, in the 14" century, there were general indica-
tions supporting the maculistic understanding of Mary’s conception, but this stance shifted over time.
By the 15" century, the Dominicans were compelled to embrace the immaculistic concept. The delayed
promulgation of the dogma of the Immaculate Conception of Mary in the mid-19* century underscores
the complexity and unresolved nature of theological discussions throughout the medieval period.

Keywords: Thomas Aquinas, Dominicans, general chapters, Immaculate Conception, Mary, doctrine

The truth about the Immaculate Conception of the Blessed Virgin Mary was an-
nounced as a dogma of the Church by Pope Pius IX. In the bull Ineffabilis Deus,
the pope defines the essence of the dogmatic ruling (Bourke 1868, 72). It involves
the recognition that Mary, at the first moment of her conception, was preserved and
free from all taint inherent in original sin. This fact, as Pius IX clearly emphasizes, was
the result of Christ’s merits and His future passion. Moreover, it is also a special grace
and a special privilege for Mary. The papal ruling ended a long history of dispute over
Mary’s conception and the manner of her participation in Christ’s salvific work.

The entire history of the emergence and development of the cult of the Immacu-
late Conception of Mary cannot be established with certainty. It is fairly generally
accepted that the feast of the Conception of the Blessed Virgin Mary was celebrat-
ed in Eastern Christianity already in the 7* century and was related to the cult of

This work is supported by the National Science Centre, Poland, under grant agreement OPUS 21 No. 2021/41/B/
HS1/02002 entitled: “The position of the Dominicans towards the Immaculate Conception of the Blessed Vir-
gin Mary (13"-16™ Centuries).”
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Saint Anne (Lamy 2000, 26-33)." The conception of Mary in Anne’s womb was de-
scribed in a miraculous way and analogous to the conception of Jesus known from
the Gospel according to St. Luke. Since the 8™ century, the existence of the feast
in the Byzantine tradition can be noted, which over the next century gains popu-
larity and is included in the official liturgical calendar (Kontouma-Conticello 2011,
59-72). Around the same time, the feast appears in the Anglo-Saxon Church, led by
Theodore of Tarsus, Archbishop of Canterbury with considerable assistance from
Abbot Hadrian (Mayr-Harting 1991, 138). Both came to England in 667 as envoys of
the pope, and both had their roots in the Greek Church.> Therefore, they may have
introduced the well-known feast of Mary’s conception in England, although it is pos-
sible that they already found such a feast brought to England by pilgrims to the Holy
Land (Ortenberg West-Harling 2011, 73; Dary 1992, 49-60). As in the case of Byzan-
tium, the feast spread, although, as Marie-Bénédicte Dary argues, not necessarily in
the sense that modern theology understands it. The fact that the expression conceptio
sanctae mariae appears in early medieval martyrologies should not be interpreted as
a reference to the conception of Mary, but as information concerning the conception
of Jesus in Mary’s womb (Dary 1992, 36).’ The next stage in the formation of the feast
will be its transfer to the European continent. This happened in Normandy, thanks to
the monks of the Abbey of Saint-Wandrille (Dary 2011, 71; 1992, 91-93). The oldest
traces of the existence of such a feast in Europe are sacramentaries and missals with
the texts of the Holy Mass for December 8 (Dary 1992, 64-84). The inclusion of such
texts in liturgical books in the 11" and 12" centuries testifies to the already emerging
immaculistic piety. However, it was not universally accepted, as evidenced by the fa-
mous letter 174 of Bernard of Clairvaux entitled: Epistola ad canonicos Lugdunenses
de Conceptione sanctae Mariae (Oeuvres 1:455-58). The date of the letter remains
uncertain, but it generally falls between 1128 and 1139 (Dary 1992, 96).* The famou
s abbot addresses the clergy in Lyon since some of them supported the introduction
of the feast of the Immaculate Conception of the Blessed Virgin Mary. Meanwhile,
such a feast has no liturgical or theological reasons and it is not confirmed by the tra-
dition of the Church (Dary 2002, 219-36; Lamy 2000, 42-45, 49-53). According
to Bernard, the recognition of Mary’s Immaculate Conception is impossible as her

1 The oldest surviving testimony is the canon Conceptio sanctae Annae written by Andrew of Crete (PG 97,
1305-12). This is the testimony of the Greek Church. However, it seems that similar traces can be found
in the Syriac Orthodox Church and the Coptic Church.

2 Anplace of special devotion to Mary was the Mar Saba monastery in Palestine. The monastery was founded
in the 5% century, and its most famous superior was John Damascene. In the face of Muslim invasions in
the 7" century, some of the monks moved to Rome and founded their monastery on the Aventine Hill,
becoming a meeting place of the Eastern and Western traditions of Christianity.

3 This explains why in the martyrologies on March 25, the memory of the passion and conception of Christ
appears at the same time.

4 The relations between the abbey of Cluny and the diocese of Lyon were very difficult and strained (Rubel-
lin 2003, 423-53).
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conception and sanctification are not the same acts. To recognize the Immaculate
Conception would mean to recognize Mary’s preservation from sin through sanc-
tification, which would signify her holiness from the moment of conception. This
would be tantamount to declaring the conception itself as sacred. Meanwhile, Mary
could not have been sanctified before she began to exist as a human being. She was
not pre-existent in terms of her existence. She would have had to be sanctified at
conception in the midst of the parental act of her parents. This is contrary to reason.
Sanctification is the work of the Holy Spirit, which cannot coexist with sin. At that
stage in the history of the Church, married life was considered sinful. If Mary is con-
ceived like every human being, there can be no question of any sanctification in this
conception. The solution to the difficulty is to recognize that Mary was conceived
in sin and only later, in her mother’s womb, was she purified. Ultimately, it must be
recognized that Mary is sanctified in order to be born a saint, not to be conceived in
holiness. This conception is reserved exclusively for Christ.

Saint Bernard’s negative opinion influenced the views of great scholastics, in-
cluding: Alexander of Hales, Bonaventure, Albert the Great and Thomas Aquinas.
All of them had maculist views (Borresen 1971; Holstein 1961, 270). In the 14™ cen-
tury, the Franciscans adopted the immaculist opinion of John Duns Scotus,’ while
the Dominicans remained essentially faithful to the opinion of St. Thomas.

This study will present the position of the general chapters towards Aquinas’
views (Bolzan and Fraboschi 1974, 263-78; Burbach 1942, 139-58).° The chapters’
decisions do not distinguish between philosophical and theological views since
Thomas’ legacy is treated as a whole. Therefore, from the end of the 13™ century,
his views would be defended and their introduction into the intellectual formation
of Dominicans would be ordered. The canonization of Thomas in 1323 was of great
importance in the propagation of the doctrine.” Therefore, it seems logical to present
the position of the chapters before and after canonization, which determines the di-
vision of the text below.

1. Defence of the Views (1274-1323)

The Dominican Order was founded in 1215 in Toulouse.® A year later, Pope Hono-
rius III approved of the order. From 1220 onward, chapters met, choosing Paris or

5 The deviation from maculistic views was already represented by William of Ware, master of theology in
Paris in the years 1290-1300 (Glorieux 1934, 144-45).

6 Both authors only partially present the chapters’ approach to Aquinass doctrine.

7 The process began in 1317.

8  In studies on the history of the order, the date January 21, 1217 is also mentioned as the day of approval
of the foundation by the pope (Biget 2001, 7).
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Bologna as the venue.” Only from 1245 was the list of cities where chapter meetings
could be held expanded."

For the first time, the chapter speaks out on the teaching of Thomas in 1278
(ACG 1:199)." The brothers gathered in Milan decide to send Raymond of Mevouil-
lon and John Vigorosi, a lector in Montpellier, to England to investigate the scan-
dal caused by the brothers speaking ill of Aquinas’ writings. The chapter treated
the matter seriously, for it equipped two envoys with extraordinary power to punish
the guilty, including the order to leave the province and deprive them of their offices.
The background for such a harsh reaction of the general chapter was the case of
the condemnation of Paris in 1277. The theses published by Bishop Etienne Tempier
against the Averroism prevailing in the faculty of liberal arts were also supposed
to be a blow against Thomas’ views (Hissette 1977, 12; 1980, 231-70; Torrell 2021,
417-24)."2 According to Robert Wielockx, Tempier was prepared for such an ac-
tion, but he did not take it due to some interventions from the University of Paris
and the Roman Curia.”” The dispute was so serious that a Dominican, Robert Kil-
wardby, sat in the see in Canterbury. On March 18, 1277, he condemned 16 theses
inspired by Thomism, including those on the unity and uniqueness of forms in man
(Hissette 1997a, 3-4, n. 5 and 6)."* Although he did not act directly against the teach-
ings of the Angelic Doctor, in the context of all the facts, the future cardinal did
not show unity with his order. Ultimately, neither France nor England condemned
the doctrine of Thomas. Theses that resembled in some respects what Thomas and
other of his contemporaries taught were considered erroneous. According to Roland
Hissette, the condemnation from Bishop Tempier focused on the writings of Siger of
Brabant and Boethius of Dacia (Hissette 1997b, 221-26). Raymond and John acted
effectively in England. They managed to restore order among the English Domini-
cans. The chapter deliberated in Paris in 1279." Probably after Raymond’s report,

9 The first general of the order was elected St. Dominic. He held this position until his death in 1221.

10 The meeting took place in Cologne.

11 The Chapter of 1277 took place two months after the condemnation of Bishop Tempier.

12 This first condemnation took place in 1270. In turn, Stefan Swierzawski rightly notes that Thomas stud-
ies at the University of Naples, a university founded by Emperor Frederick II and which, in the author’s
intention, was to be a counterweight to the Parisian university, being under the influence of Averroism
(1947, 92) Finally, it is worth adding that the study of liberal arts was a normal element of the university
syllabus before the study of the sacra pagina began.

13 Between R. Wielockx on the one hand and J.M.M.H Thijssen and J.E Wippel, on the other hand, there
is a fundamental difference in the assessment of Thomas’ role in the Condemnation of Paris. The first,
whose position seems to be better justified, argues against the involvement of Aquinas in the whole event.
The other two represent the opposite position (Wielockx 1999, 293-313). Wielockx himself does not
deny, based on source data, that there was a trial against Thomas in Paris. However, it was a parallel pro-
cess to the one that ended with condemnation on March 7, 1277 (Wielockx 1988, 413-16).

14 Kilwardby condemns on the whole theses in the field of grammar, logic and anthropology. In the latter
one can find thesis about Thomistic inspiration, but it does not directly condemn Thomas himself (Char-
tularium, no. 474: 1:558-60, especially 559).

15 John is appointed superior of the convent in Montpellier.
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it announces one more decision. While praising Thomas, whose works brought so
much honour to the order, it obliges the superiors to new sanctions. Those who will
treat his writings or Thomas himself disrespectfully, even if they think differently
than him, are to be subject to them (ACG 1:204). The stipulations of this chapter
can be considered the first promotion of Aquinas’ teaching and its recognition as
the official teaching of the entire Dominican Order. And this happened not without
the active steps of Albert the Great (Comeau 1943, 96-97).'¢

Following the promotion of Robert Kwildbery to the cardinal by Pope Nicho-
las ITT on March 12, 1278, the Franciscan friar John Peckham was appointed to the see
of Canterbury on January 27, 1279. He knew Thomas personally from his time as
a lecturer at the Sorbonne in Paris. At the turn of 1269-1270, Peckham and Aquinas
met for the first time, probably during a discussion on the question of de aeternitate
mundi (Lipski 2020, 74-75). However, the discussion that also took place the same
year turned out to be much more serious (Lipski 2020, 76-78). Its topic was the mul-
tiplicity of forms in man. The Franciscan master, based on Augustine and Anselm,
supported the view of the multiplicity of forms in man, while the Dominican master
advocated only the unity of form and identified this form with the soul.”” The issue
remained unresolved, but Peckham retained a bad memory of the entire event. He
felt humiliated by Thomas” humble attitude. As Archbishop of Canterbury, Peckham
issued the first condemnation on October 29, 1284, renewing the negative assessment
of the theses contained in the letter of March 18, 1277.'8 Two years later, on April 30,
1286, another condemnation was published, including another eight Thomistic the-
ses (Glorieux 1927b, 259-91). Interestingly, this condemnation was never accepted
by Rome. However, it caused a stir among the Dominicans. The General Chapter met
in Paris on Sunday after the Octave of the Ascension (ACG 1:230). After the events in
England, the friars decide to recommit everyone to invoking the person and opinions
of Aquinas. His teachings must be effectively promoted and defended (ACG 1:235),
and if anyone fails to do so, he will automatically lose his functions and be excluded

16 In fact, it was Durand de Saint-Pourcant who was the first Dominican to oppose some of the theses of
Thomas’ teaching. As Martin Grabmann notes, this was the beginning of the decline of scholasticism,
which stopped valuing synthesis and immersed itself in details without a clear connection with the whole
(1923, 238-39; Emery 1999, 659). It was also the beginning of many works defending or correcting Thom-
as (Mandonnet 1913a, 46-70; 1913b, 245-62; Glorieux 1927a, VII-X).

17 This view was officially recognized by the Church at the Council of Lateran V in 1517 (Sobér Lateranski V
2005, 56-57).

18 Lipski suggests that the issue of ancient condemnation was revived as a result of the actions taken by
the provincial of the Dominicans in England, William of Hothum (2020, 80). The growing dispute be-
tween the archbishop and the English Dominicans led to Richard Klapwell OP, master at Oxford, correct-
ing the texts of issues 47 and 48 of the first part of the Summa. In Paris, the Dominican Hugues de Billom
opposes the corrections made by William de la Mare. At the end of the 13™ century, John of Paris OP took
up a similar defence (Mandonnet 1913a, 55-57; Perrone 2019, 315-64; 2017, 285-342).
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from the spiritual goods of the order (Picard 1998, 106).” The chapter also orders
the punishment of the guilty in proportion to the offenses committed.

In 1309, the chapter convened for the second time in Spain, this time in Zarago-
za.” The friars wish and encourage all university teachers to read and reflect on is-
sues in the light of Thomas’ teaching and work. In this way, they will form students
who have the responsibility to diligently study Aquinas’ legacy. Again, the recom-
mendation ends with a warning of possible penalties for those who fail to do so. It is
noteworthy that the term venerabilis doctoris appears for the first time in the chap-
ter’s resolution. Earlier documents retained the term venerabilis frater (ACG 2:38).
The very fact that the religious authorities have to speak out again about Aquinas
only proves that the former recommendations were not universally applied and that
Thomism had already encountered considerable resistance (Bonino 2022, 4).

In 1313 the chapter takes place in Metz. The doctrine of Thomas is once again
recognized as the most correct and universally accepted. Hence, no one in the order,
and perhaps Durand de Saint Pourgain in the background, should question his writ-
ings or thoughts. The work of Thomas should be studied alongside the Bible and
Lombard’s Sentences.?' Sending the friars to study in Paris is possible, but only after
at least three years of learning Aquinas’ thoughts (ACG 2:64-65).”> Chapters in Lon-
don (1314; ACG 2:72) and Bologna (1315; ACG 2:81-83)* will have similar recom-
mendations. The provisions of the latter emphasize that the doctrine of Thomas is
a common doctrine (doctrinam communem) and is placed before the universal teach-
ing of the Church. This means that it was already held in high esteem by the entire
order. In addition, it is also prohibited to sell the works of Thomas, the Bible and its
commentaries, should the convent encounter financial difficulties.?*

The question of the authorship of texts for the feast of Corpus Christi occupies
a unique place in the defence of Thomas® legacy. The feast developed in the 13™
century under the influence of revelations at the monastery of Mont Cornillon in
Liege. Initially, it was celebrated exclusively in the diocese of Liége and later in West
Germanic territories. In 1264, Pope Urban IV issues the bull Transitus and extends

19 This spiritual good had three levels and was based on the good of the convent, province or the entire
order.

20 Earlier, in 1291, the chapter met in Palencia. Young Dominic Guzman studied in this city, at the university
founded by Alfonso VIII of Castile.

21 The Dominican studies syllabus was based on lectio, disputatio, repetitio. The basic material for lectio was
the Holy Bible and Peter Lombard’s Sentences. The Metz Chapter orders the study of three or four points
of St. Thomas’ doctrine, so that students may better understand the Sentences. For this reason, Thomas’
works entered the canon of Dominican studies (Kajiwara 2018, 93-94).

22 The provincial chapter in Ortheza in 1316 ordered the brothers to strictly adhere to the interpretation of
Thomas and Albert in theology (Douais 1885, 157).

23 In the same year, the chapter of the Roman province imposed a penalty on Brother Hubert Gidi for criti-
cizing Aquinas’ teaching (Priimmer 1912, 661-62).

24 A similar recommendation appears during the chapter in Zaragoza in 1309 and applies to students outside
their native convents (ACG 2:39-40).
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the celebration of the feast to the entire Church. Unfortunately, the pope’s untime-
ly death prevented the implementation of the recommendations and the feast fell
into oblivion. Its reactivation takes place during the pontificates of Clement V and
John XXII. The Chapter of Vienna in 1322 states that the office for this feast was per
venerabilem doctorem fratrem Thomam de Aquino editum (ACG 2:138). An identi-
cal statement appears in the acts of the chapter in Barcelona in 1323 (ACG 2:144).%
And this was already the year of Thomas’ canonization.

The first steps towards Aquinas’ canonization were taken by friars from the King-
dom of Sicily”” in 1317 (Bonino 2023, 269-87). The process required collecting
appropriate documents: the works of the future saint and testimonies of holiness
provided by witnesses. This task was entrusted primarily to Wilhelm de Tocco. He
is the author of Ystoria sancti Thome de Aquino, written between 1318 and 1323,
the first biography of Aquinas. It was held in three venues: in Naples (1319), in Fos-
sanova (1321) and in Avignon, where the canonization took place (Jacquin 1976,
25-37; Mandonnet 1923, 1-48). Pope John XXII wrote in his canonization bull:

It is thus that Blessed Thomas Aquinas, of the Order of Friars Preachers, doctor of sacred
theology, a man of noble family, but of an even greater nobility of soul, of illustrious fame,
of a most worthy life, capable, even before puberty, of attentive meditation and deliberation,
received the habit of the Order of Preachers, remaining even more firm in this design, when
he withstood the obstacles set before him by his own father opposed to his happy decision.
After his religious profession, he soon made such progress in knowledge, life, and virtue that
he was ordained a priest while still young and began to teach theology in Paris, the most fa-
mous city of all, where he occupied with great esteem, for several years of his career, the chair
of Master, which was a great honor for himself, for his Order, and for the University of Paris.
Indeed, by his virtuous life he acquired a reputation, he produced a sure doctrine with works
written in such a short time, but which had a great diffusion and aroused legitimate admira-
tion [...]. This is the theme the saint chose to begin his teaching on Sacred Scripture. It is
said that it was given to him by a revelation, after he had said his prayers, at the time when
he believed himself unfit for teaching because of his youth, when he was wondering what he
was going to propose as the theme for his inaugural class. (Seventh Centenary 2023)

The pope points to Aquinas’ human qualities: coming from a noble family, en-
joying fame and good reputation, focused and constant in his decisions. As a result,

25 The traditional attribution of the entire Officium Corporis Christi to Thomas has recently been ques-
tioned, as the chapters from 1318-1321 make no mention of him (Pikulik 1974, 27-40; Gy 1980, 491-507).
The latter, however, established that the office could come from Aquinas’ hands before the publication of
the papal texts in 1264.

26 Later also in the acts of chapters in Bordeaux in 1324 (ACG 2:151-52) and in Milan in 1340 (2:262).

27 From 1282, the remnants of this kingdom were the lands only on the Apennine Peninsula, and their capi-
tal was Naples. Hence the other name, the Kingdom of Naples.
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despite adversities, he managed to make his religious profession with the Domini-
cans and undertake studies in which he made rapid progress. Thanks to these human
qualities, he was able to quickly take a chair at the university and bring glory to
both Paris and the entire order. The pope further indicates that Thomas acquired
great recognition through his virtuous life and that he created a doctrine that was
secure and admired. John XXII reminds that such teaching was not devoid of inner
revelation, which only confirms Thomas™ humility and lowliness before God. Later
in the bull, the pope states that Aquinas’ work, different in its type and purpose, was
created for the glory of God, the growth of faith and the instruction of students,
not without a special gift of grace (non absque speciali doni gratie infusione perfecit.
Faitanin 2015, 81).”® Thomas was a pious, modest, humble, gentle and merciful man,
full of erudition and gentleness. He sacrificed everything he could for God and left
nothing for himself (Faitanin 2015, 81-82). Even at the end of his life he maintained
peace and serenity, becoming an example for the friarks in Fossanova. The last words
he spoke before his death were as follows: “Ego de isto sacratissimo corpore Dei
et Domini Nostri Thesu Christi et aliis sacramentis multa docui, multa conscripsi
in fide Christi Thesu et Sancte Romane Ecclesie, cuius correctioni cuncta subicio,
cuncta expono” (Faitanin 2015, 83; Priimmer 1912, 332).

They make it clear that Thomas was a man of the Church who did not claim
absolute infallibility. He submitted his entire work to the judgment of the Church.
It was the Church to judge whether the doctrine of the Parisian master was consistent
with the rule of faith of the community built on Peter’s faith.

Aquinas’ canonization as a confessor (Chartularium, no. 824, 2:273 note)*
ended the disputes surrounding his teaching. Importantly, at this stage only some of
the theses inspired by the doctrine of the brilliant Dominican were criticized, and
not the entire teaching.” This criticism only addressed philosophical or metaphysi-
cal issues. Theological teaching was generally accepted. Therefore, no objections
were raised regarding the Immaculate Conception of Mary. Moreover, this thought
was tacitly accepted as correct. The pope would not canonize a heretic! This thesis
was reinforced by one more event. In the years 1368-1369, Urban V ordered Thom-
as’ body to be transferred to the convent in Toulouse. However, he gave the saint’s
right arm to the Dominicans in Paris, for the glory and adornment of the entire uni-
versity. There, filled with grace, he explained the mysteries of Scripture, solved dif-
ficulties, illuminated what was dark and isolated what was doubtful (Chartularium,
no. 1342, 3:175).*

28 At the moment of his death he spoke full of the Holy Spirit (Faitanin 2015, 82).

29 Similarly, in the acts of the chapter in 1334 in Lieges (ACG 2:224).

30 Alreadyin 1316-1317 John of Naples argued that the doctrine of Thomas had not been condemned in 1277.

31 The University of Paris demanded all the relics of Thomas, which were in the Fossanova convent before
they were moved to Toulouse (Torrell 2021, 435).
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2. Promotion of Teaching (1323-1389)

The reaction of Thomas’ most important opponents, the Franciscans, had to change
after the canonization. Moreover, as Bernard Gui probably reports, even during
the ceremony in Avignon, the last speaker was the Franciscan and Bishop of Lodéve,
Jean Tissandier. In his eulogy, he acknowledged that Thomas was Doctor gentium
in fide et veritate (Jacquin 1976, 29). Such an opinion contrasted sharply with
the prohibition of the Chapter of the Friars Minor in Strasbourg in 1282. The text
of the Summa was ordered to be read only by the most intelligent students, hav-
ing William de la Mare’s proofreading at hand (Priimmer 1912, 624-25; Mandonnet
1913a, 54). Less than two years later, on February 14, 1325, the Bishop of Paris,
Etienne de Bourret, promulgated a letter lifting the condemnation issued by Etienne
Tempier in 1277 (Chartularium, no. 838, 2:280-81).

The chapters in 1324 in Bordeaux, the following year in Venice and also in
Paris in 1326 ordered to standardize the celebration of St. Thomas’ memory, sancto
et venerabile doctore and mention him in the litany immediately after St. Dominic
(ACG 2:151, 156, 164).

In 1329 in Sisteron the chapter stated:

Cum doctrina sancti Thome toti mundo sit utilis et ordini honorabilis, volumus et ordina-
mus, quod omnes studentes theologie in dicta doctrina studeant diligenter; lectores autem
et cursores ipsam doctrinam in suis lectionibus et disputacionibus pertractent singulariter
et declarent et conclusiones eiusdem doctoris finalitcr teneant, et si contra ipsius doctri-
nam raciones adducant, illas teneantur solvere, et quantum poterunt, contrarias efficaciter
annuUare. Quicumquc autem contrarium inventus fuerit attentasse, per priores provin-
ciales vel eorum vicarios privetur officio lectorie. (ACG 2:191)

This is already a clear confirmation that Thomas’ teaching has become universal
and useful for everyone, not only for Dominicans. All theology students, not only
those in Paris, are expected to learn about Thomism. Teachers themselves should
also adhere to the doctrine and reach the same conclusions.

A fragment from the chapter meeting in Carcassonne in 1342 also praises Aqui-
nas’ thought. Those gathered emphasize that Thomism shines throughout the world
and that it will be correct and enduring, just like the doctrine of other Church au-
thorities. We are ordered to study Thomas’ thought again as more important and
more useful. It is to be studied, supported and explained (ACG 2:280).%

32 The Franciscan general Jerome d’Ascoli and the Dominican general John de Vercelli concluded agree-
ments in 1274 and 1277 on Thomas’ views. Unfortunately, no one cared about such arrangements.

33 Similar recommendations are contained in the files of chapters in the years 1346, 1347, 1355, 1361
(ACG 2:308, 313, 367, 391).
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Ten years later, the chapter in Castres will once again remind us of the obligation
of the entire order to remain in the truth. Although one can study other sciences,
even those distant from theology or philosophy, Thomas should still be referred
to. Opinions contrary to universal teaching and to what is contained in Thomas’
works cannot be proclaimed (ACG 2:341).**

Meanwhile, in 1344, the chapter in Le Puy first notes a marked decline in
the standard of living among the brothers. Religious formation does not bear fruit,
i.e. it does not serve to improve life and acquire true wisdom. “[...] Cernimus in or-
dine nostro - the brothers conclude — multiplicari fratres ydiotas, deordinatos, scan-
dalosos, proh dolor, et rebelles materne sue religionis [...]” (ACG 2:296). Not only is
it recommended that attention be paid to moral conduct, but also to careful and thor-
ough academic progress. Young brothers are to draw example and knowledge from
those older brothers whose knowledge and conduct are mature and properly formed.
In doctrine, one should stick to the greatest and most important doctor — Thomas,
whose teaching is becoming clearer and clearer in the sacred writings and works of
other saints. Such a doctrine, based on the Holy Scriptures, the common teaching of
saints and philosophers, as well as good judgment, cannot be erroneous and cannot
be fallible as long as the designated factors remain its unchanging and constant guar-
antees (ACG 2:297). In short, the teaching of the saints remains infallible. Therefore,
Thomas’ teaching should also be treated as certain and error-free doctrine.

The event that shocked the University of Paris in 1387 should be placed in this
context. In the spring of that year, a young doctor of theology, John of Montson,
spoke out against the Immaculate Conception of Mary, among other things. On
the one hand, the Dominican repeated the opinion of St. Thomas, and conversely,
he accused proponents of the immaculistic theory of wandering in faith. The uni-
versity milieu was already clearly influenced by the views of John Duns Scotus, and
recalling Aquinas’ teaching must have led to a serious dispute. Montson refused to
renounce his views and, moreover, accused the university and the Bishop of Paris,
Pierre dOrgemont, of deviating from the sound faith and views of the great Domini-
can.” The dispute moved to Avignon, where the pope resided. Both the Dominicans
and the representatives of the Sorbonne prepared thoroughly to present their posi-
tions. The cardinal consistory, meeting in May 1388, heard both sides of the dispute,
listening first to Pierre d’Ailly and later to representatives of the Dominicans (Char-
tularium, no. 1564, 3:502-4).”° The verdict was reached on January 27, 1389 and was
completely unfavorable to the Dominicans (Chartularium, no. 1567, 3:506-11). They

34 The chapter acts of 1353 and 1370 refer to Thomas as doctore eximio (ACG 2:347 and 412).

35 John of Montson’s theses were condemned first by the theological faculty (July 6, 1387), and then also by
the bishop of Paris (August 23, 1387) (Chartularium, no. 1557, 3:491-96).

36 Pierre d’Ailly is the author of the work that will discuss the issue of authority in theology in the 14" cen-
tury and the interpretation of the authority of St. Thomas Aquinas himself (Chenu 1925, 190).
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had to leave the university and undertake many acts of penance during the many
years before returning to it (Krupa 2013, 16-19).

These events probably influenced the decision of the chapter assembled in Rodez
in 1388. Here is a fragment of the resolutions:

Inchoamus hanc : cum matri [dei] Marie, (et) nostri ordinis patrone singularissime, sit pre-
cipue cultus specialis et reverencia impendenda et maxime quoniam insurgit inimicus fidei
orthodoxe, cuius veritatem per duces et per potentes nostros predicatores atque eximios
doctores beatum videlicet Albertum et sanctum Thomam doctorem nostrum precipuum
de(!) aliquo(!) expresse doctrinaliter affirmatam percepimus, quod mater Christi salvatoris
scilicet octuagesima die a concepcione sua, qua fuit eius corpori infusa anima et post modi-
cum tempus seu morulam eadem anima cum corpore ceteris sanctis copiosius sanctificata,
ut in tribulacione nostro ordini imminenti opportunum remedium dignetur miscricorditer
impetrare, et quam nonnuili sub concepcionis nomine honorare conantur, nos sub nomine
vere innocencie et sanctiticacionis ipsam pocius honoremus, ordinamus, quod in honorem
beate Marie fiat festum totum duplex de sanctificacione eiusdem virginis gloriose cum of-
ficio de nativitate ipsius, mutato nomine nativitatis in nomen sanctificacionis, donec per
nostrum ordinem de officio sanctificacionis aliter sit provisum. (ACG 3:30-31)

The text seems to summarize several issues that must have been accumulating for
several years. Marian devotion was a special element of the spirituality of the entire
order. Hence the initial reminder of Mary’s role and due veneration. Interestingly,
the sentence mentions the enemies of the Orthodox faith. Is this a general refer-
ence to the events in Paris? If Easter in 1388 fell on March 29 (“Dates” 2007), and
the assembly had been scheduled for Pentecost a year before, the chapter was held
in May,” and thus, at the beginning of the trial in Avignon. This chronology is sug-
gested by the naming of both great Dominican theologians duces, predicatores athque
eximios doctores. In other words, their teaching is considered correct and true, which
in turn is emphasized by the use of the titles: blessed and saint.*® The Dominicans
indicate Thomas Aquinas as their main teacher whose doctrinal teaching has been
clearly confirmed. Is this confirmation based on what Pope John XXII said during
his canonization? Or is this a conclusion derived from the findings of the Chapter
of 13442 The answer to these questions is not as important as the doctrine to which
the chapter acts refer.

First, the issue of the union of Mary’s soul and body eighty days after her con-
ception is pointed out. This is the doctrine that scholasticism acquired partly from
Aristotle (Arystoteles 1992, 514-15; Panidis 2015, 3-38) and partly from Augustine

37 Convening the chapter on this day was an unwritten custom of the Dominicans (Montagnes 2004, 310).
38 Albert’s beatification began in Rome 40 years after his death, i.e. in 1320. It is not known why it was post-
poned. Albert was beatified only in 1622 (Richer 1930, 1).
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(Lugt 2008, 238, 240-41). In the latter case, however, it also received some bibli-
cal justification. The Book of Leviticus (12:2-5) discusses the ritual of purifying
a woman after giving birth to a child. For boys, it occurs on the fortieth day, and
for girls — on the eightieth day. On this basis, it was concluded that these time pe-
riods had a symbolic meaning for the animation of the body by the soul (Chollet
1311-16).” However, it must be emphasized that the symbolism has no evidentiary
value. In the tradition of the Church, the difference between the moment of concep-
tion and animation has never been recognized as doctrinally certain. A human being
is created at the moment of conception, but it is a being subject to development at
the body level. It changes, and with subsequent changes it also adapts to the body of
the human soul. Thus understood, the process of forming humanity was easily ex-
plained by the successive appearance of different forms of the soul. When the body
was poorly formed, it was subjected to the vegetative soul, then to the animal soul,
and finally, after a certain period of time, to the intellectual soul. It was the sign of
a fully formed human person. In the Middle Ages, the view of successive animation
was quite common, and it had its opponent - unshakably - in the person of Thomas
Aquinas (STh 1, 118, 2; 76, 3.5; 85, 7; SCG 11, 70; 111, 222; Tomasz z Akwinu 1996,
11; Torrelle 2017, 330-36). The Paris condemnation and subsequent condemnations
still recognized the doctrine of the human soul as the one and only form of the body
as erroneous. An attempt to precisely determine the emergence of the human soul
was never reflected upon by Aquinas, who recognized the emergence of man from
the moment of conception as a variable being, undergoing various phases of devel-
opment, but still being identical in essence and existence. One person is conceived,
develops and then is born into the world.

The chapter’s ruling refers to the conception of Mary. The union of the rational
soul and body took place eighty days after conception. The chapter recognizes this
fact as doctrinally certain. Why this confidence? Perhaps the Dominicans are indi-
rectly referring to the condemnation of Peter John Olivis thesis by Clement V. In
the constitution Fidei catholica, the pope recognizes as the only acceptable view of
the rational soul in its essence and by itself in the form of the human body (DS 902).
However, the papal ruling does not say anything about dating, and only recognizes
the connection of the rational soul and body as indisputable in the case of a human
being. In this respect, the chapter’s teaching is rather a free combination of Thomism
and the own theological vision of the friars gathered in Rodez.

The text emphasizes that when Mary was a fully formed human being, she was
sanctified. The chapter’s files say post modicum tempus seu morulam, i.e. after some
time or morula. In Latin, morula means a short delay, a period of time needed to do
something. It is necessary to distinguish between the moment of conception from

39 Animportant argument for accepting the thesis of immediate animation is the dogma of the Immaculate
Conception of the Blessed Virgin Mary. She was sanctified at the moment of conception.
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the moment of sanctification. The Dominicans in Rodez clearly separate these two
moments and in this regard recall Thomas™ argument. The idea is to say that there
must have been some time interval between Mary’s conception and sanctification.*
This view is consistent with Aquinas’ teaching, which has not changed over the years.
In the most recently written Summa theologiae, the Angelic Doctor states that Mary’s
body was conceived in original sin (STh III, 14, 3 ad 1).*' In the Compendium theolo-
giae* written a little earlier, the work that already testifies to great theological maturi-
ty, an entire point is devoted to the issue of Mary’s sanctification. Thomas reminds us
that Mary’s greatest privilege was her divine motherhood. It requires her perfection,
that is, complete freedom from actual sin. Mary did not commit any sin and therefore,
she stands out from other saints. For all were sinners who were sanctified by virtue
of the gift given by Christ’s passion, death and resurrection. Mary was - as a result
of an exceptional privilege - also freed from original sin. This liberation was already
accomplished after conception, since Mary is conceived like every human being, and
for this reason, at the beginning of her human existence, she was also subjected to
the sin of the first Adam. Aquinas emphasizes the necessity of preserving the nor-
mal path of Mary’s conception, dismissing any attempt to compare her conception
to that of Jesus.” The marital act of Anna and Joachim was a human act, based on
lust, which is the result of original sin and the way it is transmitted. Consequently,
Mary had to be conceived in original sin. If the way of Mary’s conception had been
different, that is, if she had been conceived without sin, she would not have needed
redemption from Christ. However, then the universality of the salvific work would
have to be questioned, which in itself would violate the dignity of Christ as the only
Saviour of humanity. To avoid denying the truths contained in revelation, Thomas
chooses the path of special privilege. Mary is purified of original sin not after birth,
but before it. However, not through a gift of grace bestowed upon her at any point in
her fetal life. The abundant gift from God was given to her the moment her soul unit-
ed with her body. As a human being, Mary is sanctified. Before this union, she could
not be sanctified because there was no subject of sin. The soul or body alone cannot
sin. The subject is a rational being. Moreover, sanctification begins with the soul and
continues with the body. The union of soul and body guarantees the existence of one
entity that God can sanctify with His grace. For Thomas, this subjective character of
grace is an essential element in understanding sanctification itself. Mary was more

40 The Latin murula comes from the word morum meaning mature. The text clearly indicates the definitive
formation of Mary’s humanity. Modern medicine uses the word morula to describe the stage of pre-
embryonic development of a fertilized egg.

41 According to the contemporary research, this work was created in the years 1265-1273, and the third part
in the years 1272-1273 (Torrell 2021, 459-60). The universality of original sin was assumed to be the basic
element of the history of salvation (SCG IV, 51-52).

42 Its creation dates back to 1265-1267 (Tomasz z Akwinu 1984, no. 224, 102-3).

43 The Protoevangelium of James is based on such an analogy.
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holy than other people as, by virtue of the grace she had received, her movements
coming from her senses and will were always subject to reason. This does not mean
taking away freedom and spontaneity of action, but only constant orientation in eve-
rything toward God. Mary was not free from temptations or sinful impulses, which
emphasizes her completely human nature, but in everything she was still victorious
thanks to the gift of grace. Although the privilege of sanctification did not deprive
her of the source of sin (fomes peccati), it significantly limited it (ligatus).

The argumentation contained in the Commentary on the Sentences is essentially
identical. St. Thomas rejects the possibility of Mary’s sanctification before she be-
came fully human, i.e. before a rational soul appeared. Only she is the subject of
human actions and, consequently, is burdened with original sin and can receive grace
from God. Mary was sanctified after her conception, although the moment of this
sanctification remains unknown (Super III Sent. 3, q. 1, a. 1, qc. 1 co. and qc. 2 co.).

At the end of the chapter’s decision, there is an appeal to organize the cult of
Mary. Some, who are not Dominicans, worship Mary under the name of the concep-
tion. Meanwhile, the order wants to glorify her by emphasizing her true innocence
and sanctification. Therefore, it is permissible to celebrate the feast of Mary’s sanc-
tification. Aquinas speaks about such celebrations in one of his Quodlibet (VI, q. 5,
a. 1 co.). The celebration of the feast of the conception should not be understood as
a commemoration of a specific moment of Mary’s sanctification, for that moment
remains unknown. Although it is believed that Mary was indeed sanctified in utero,
many ecclesial communities, including The Roman Church, do not celebrate such
a feast. Mary was conceived in sin and only later was she sanctified. Those commu-
nities that honour the conception actually celebrate Mary’s sanctification. It was her
special privilege, as a result of which the abundantly bestowed grace purified her of
original sin and preserved her from every other sin throughout her life.

The celebration of such a feast is confirmed by the decisions of the chapters in
1394 in Venice (ACG 3:93) and in 1397 in Frankfurt (ACG 3:93). These chapters
gathered friars who maintained obedience to Rome. This means that the manner of
celebrating the feast of conception corresponds to what happened in Rome. The cel-
ebration of Mary’s conception should be solemnly celebrated, but under the name
of sanctification on the day of her birth. Instead of words about birth, words about
sanctification should be inserted. In 1484, the chapter in Rome confirmed the cel-
ebration of the feast of Mary’s sanctification on December 8 (ACG 3:377).*

44 Tn 1491, the acts of the Chapter of Le Mans also mention the world of sanctification (ACG 3:394). Moreo-
ver, in the acts of the chapter in Zaragoza in 1551 there is constant mention of the feast of conception
or sanctification and it requires the use of the office of the day of Mary’s birth. It is therefore clear that,
despite their assurances, the Dominicans did not receive any special texts for the office (ACG 4:319). Let
us add that the feast of the conception of Mary was introduced by the decree of King John I of Aragon in
his kingdom by edict in 1394 (Lamy 2011, 46-47).
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Two more things are worth adding. Shortly after the events related to John of
Montson, the University of Paris issued a ban on allowing to teach anyone who
would undermine the truth about the Immaculate Conception of Mary.* However,
the case was not finally closed. In the 15" century, the Council of Basel would refer to
it, hoping that it would definitively resolve the issue that distinguished the two men-
dicant orders in particular. During the council, a commission is convened in which
in 1436 the immaculists, Jean de Rouvroy (Santoni 1979, 31-37) and the Franciscan
Pierre Porcher, as well as the maculists, Jean de Montenegro (du Raguse) and Jean de
Torquemada, both Dominicans, will appear (Horst 1994, 169-91). Due to the confu-
sion in the proceedings and the pope’s departure from the meeting, the Dominicans -
loyal to the pope - leave. On September 17, 1439, the council fathers promulgated
the dogmatic definition of the Immaculate Conception and ordered the celebration
of December 8 with their own office (Sobdr w Bazylei 2003, 423-25; Izbicki 2005,
145-70). Since the council was already schismatic when it announced the definition,
its reception was severely limited. Disputes still persisted, as confirmed by the bull
Grave nimis of Sixtus IV of 1483, which prohibited the disputing parties from ac-
cusing each other of heresy (DS 1425-26).* Ultimately, the immaculistic opinion
will prevail and become the dogma of the Church’s faith. However, Thomas’ teach-
ing will not be forgotten. On the contrary, Pope Pius V will declare him a Doctor of
the Church in 1567, and Pope Leo XIII the universal patron saint of Catholic schools
in 1880. Thomas’ teaching was accepted, although effective restrictions were placed
on the issue of the conception and sanctification of Mary."

Conclusions

The history of the Dominican chapters shows that, first, great respect arose around
Thomas Aquinas and later also around his teaching. It was not forced, but spon-
taneous and natural for a man with extraordinary intellectual abilities and a friar
of lively faith and deep piety. Authentic admiration for Aquinas primarily explains
a rapid assimilation of his thought by the order. Many not only admired him and not
only learned his writings. Equally many identified with his doctrine. This identifica-
tion was so deep and so strong that it became characteristic of the Dominicans. It is

45 The Dominicans were expelled from the university and would return only in 1403 (Chartularium,
no. 1781, 4:56-58).

46 Already earlier, in 1477, Sixtus IV celebrated the feast in honour of Mary Immaculate. Cum praeexcelsa
(DS 1400).

47 The constitutions of the Discalced Carmelites of 1592 supported the teaching of Aquinas as the authority
for the entire order, but the issue of the Immaculate Conception was omitted. This opinion was contrary
to the views of the Carmelites, who granted Mary such a privilege (Sainte-Marie 1956, 149-51).
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impossible to talk about their history without referring to Thomas. For historians, he
remains one of the most famous figures of the Church of the Middle Ages.*®

The history presented also shows that among the Dominicans there were many
talented thinkers who had the ability to penetrate the complex thought of Thomas.
He was not only a theologian; he was also a commentator of the Holy Scriptures and
a philosopher. He combined many areas of science and used the acquired knowledge
to seek answers to questions in the field of faith. However, Aquinas was not just
a brilliant scientist; he was a Christian first. Therefore, he drew abundantly from
revelation, which became for him a source and guarantee of truth. The truth revealed
by God was the only and final truth on which all human conduct depended. Accord-
ingly, Thomas sought to fathom it and bring it closer to others as a common and
indisputable foundation of science. This means that the pursuit of truth required ap-
propriate tools and logical thinking. The discovery of this logic makes the Thomistic
doctrine valuable and worth defending. Since the truth is one and revealed, it obliges
one to accept and defend it. This explains why the chapters were so quick to defend
and order the defense of Thomas’ writings and doctrine.

The dissemination of Aquinas’ doctrine, recommended by the chapters, was not
just a reiteration of the wishes of the religious superiors.” It seems that such frequent
orders were the result of growing opposition to Thomism. The history of chapters
shows that although the doctrine of Thomas became widespread, it was not equally
accepted by everyone. Many opposed to it and many, although indirectly, tried to
follow their own path of theological and philosophical reflection. In the matter of
the Immaculate Conception, although the doctrine of Mary’s sanctification in utero
was upheld, attempts were made not to deny her the possibility of being preserved
from original sin.*® Even if the chapter in Rodez directly addresses a theological issue
and cites Thomas’ opinion, it seems to justify the ruling in the spirit of Thomism.
The fact that there are no such explicit elements of anthropology in Aquinas’ teaching
suggests that the Dominicans combined different traditions and different opinions.
Promoting them under the name of the master of Aquinas suggests the existence of
strong currents whose goal was to disseminate his teaching. This in turn may be due
to the fact that Thomas held the title of doctor communis. Since the Fourth Lateran
Council, the teaching of theologians has begun to acquire normative significance.”
Hitherto, the source of norms of faith and morality has been the Holy Scripture and

48 For example: Daniel-Rops discusses Bonaventure in three pages, John Duns Scotus in two pages, and he
devotes six pages of his work to Aquinas (1965, 291-301).

49 Brother Guillermus Bernardi de Galaco Albensis, sent on a mission to Constantinople in 1298, translated
the works of Thomas from Latin into Greek. (Douais 1885, 414-15). According to Michael Rackl, such
a translation was made later (1924, 48-60).

50 Jean-Frangois Bonnefoy’s census of Dominican immaculists is of little importance today. The author re-
fers to works that have not been preserved or whose authorship is incorrect. (Bonnefoy 1960, 337-49).
An ambiguous opinion is contained in the sermon of Jacques of Lausanne (Durand 1905, 607-9).

51 Against Joachim da Fiore, the council accepts Lombard’s teaching on the Holy Trinity.
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the teaching of the Church Fathers. Since 1215, explanations of a particular issue
made by theologians have acquired a similar normative importance. That explana-
tion will be chosen as consistent with the faith and will be accepted by theologians,
who henceforth cannot be omitted in teaching and expounding the truths of faith.
Even more, teaching that will become more common, will be normative. Although
there may be different explanations at the starting point, the prevailing consensus
around them will be decisive. In this way, various theological theses, although not
necessarily wrong, do not have to be accepted and promoted by everyone. Freedom
in research is still maintained, but without the need to consider the results of this re-
search and recognize them as binding for the entire Church. Appealing to the author-
ity of the Church is not only a sign of humility, but above all an expression of concern
for the unity of the entire flock of Christ. In other words, while the theologian may
seek the truth and approach it, he must not forget that he always does so on behalf of
the Church as the guardian of revealed truth. Omitting this mediation is nothing less
than diminishing, and in extreme cases even rejecting, the communal dimension of
salvation. God accomplishes it in the community of the Church, which in this world
as a whole retains the fullness of the means and reality of salvation.

In this context, Thomas’ doctrine is shown by the chapters’ rulings as enjoying
a special privilege and dissemination. It quickly became the official interpretation of
the theology of the Dominican Order and the entire Church. Abandoning Thomas
means breaking with the universal teaching of theologians and, consequently, with
the doctrine of the Church. The danger here, however, is adapting doctrine to the ne-
cessity of exhortation. In other words, it is the matter of extracting from Thomas’
teaching what best fits the historical context related to a specific theological issue.
Therefore, instead of referring to the thought of the Angelic Doctor, a strong Thom-
ism is created, understood as a variation on the doctrine of Thomas.

The question to be asked here concerns not only the meaning of Aquinas™ au-
thoritarian teaching, but also its content. Could Thomas have been wrong? Can
the writings of a man canonized by the Church contain errors? The answer to this
question may be simple: a saint never makes mistakes. However, it seems that such
simplification is inconsistent with the understanding of the Church’s progress in
reading and interpreting revelation. If the Church is led by the Holy Spirit towards
the fullness of truth, then achieving this fullness is still a task for the future. Although
successive elements of truth are being read, the fullness is still awaited as eschato-
logical fulfillment. The Truth, written with a capital letter, will come and make itself
known to every person. Before this happens, what remains is a patient approach to
the truth, which should be the work of man inspired by the Holy Spirit. At the same
time, we must also constantly remember that this truth is given to man, not cre-
ated by him. In this dynamic approach to the truth, it is difficult to assume that
this or that theologian, even proclaimed a saint of the Church, has exhausted all
possibilities of knowing the revealed truth in his teaching. More to be emphasized
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here is the historical context.” At a particular time and place, such a theologian can
explain a specific thesis, without excluding the possibility of changing it in the future.
In this context, Thomas’ preference for speaking of Mary’s sanctification in utero
instead of her Immaculate Conception should remain a thesis inscribed in the his-
torical era. Both options seemed equally possible, and the choice of one of them was
the result of progress in theological reflection on the issue. Thus, can the saints be
wrong? Yes. Can they teach incorrectly? Yes. Does this deny their holiness? NO. Holi-
ness does not concern the state of knowledge, but the way of life. Just as canonization
does not mean that everything in a personss life was sacred, neither is recognition of
someone’s doctrine tantamount to approval of everything written by him (Chenu
1925, 193).

Defence of St. Thomas’ teaching by the general chapters of the Dominicans in
the 13™ and 14™ centuries does not mean declaring him free from errors. This de-
fence was intended to consolidate the order around one doctrine, theologically valid
for the entire Church and, over time, also accepted by the entire Church. Although
Thomas was a clear and unchanging maculist on the issue of the Immaculate Con-
ception, this does not diminish his role as a reliable guide to the truths of faith and
the meanders of theology. In uncertain times, such a guide was needed and effective.
The Dominicans gathered around Aquinas became the main opponents of the Fran-
ciscans, who chose John Duns Scotus as the Mariological authority. The immaculis-
tic position became the dogma of the Church in the 19" century, and the Dominicans
themselves did not adhere unswervingly to Thomas, but accepted the decisions of
the Magisterium of the Church. And this fact in itself is worth recalling and strongly
emphasizing.
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Abstract: It is commonly believed that in the debate on the Immaculate Conception of the Blessed
Virgin Mary, representatives of the Order of St. Francis were supporters of the Marian privilege, while
the Dominicans were against it. The aim of this article is to verify this opinion by analyzing selected Do-
minican homilies from the 13th-15th centuries, seeking answers to the questions: has the maculist posi-
tion expressed by preachers been maintained over the centuries? What caused Dominicans to remain
unchanged in their views, despite the gradual spread of the opinion about the Immaculate Conception
of Mary, which was finally officially accepted by the Church? What role did Saint’s opinion play? Thomas
Aquinas to the position of later Dominicans? The results of the analysis of medieval Dominican sermons
allow us to consider the opinion that has so far been widespread as one-sided and superficial. The Do-
minican position is much more complex.
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While the topic of the Immaculate Conception of the Virgin Mary has garnered
considerable attention in scholarly literature, it is evident that the perspective of
the Dominicans on this matter remains underexplored. There has been a prevailing
assumption that all Dominican preachers adhered to a maculist anti-Immaculate
Conception stance. This study aims to address this gap by examining Dominican ser-
mons to demonstrate that the commonly held view regarding the Dominican po-
sition necessitates nuanced clarification. The analysis will consider the influence of
Saint Thomas Aquinas’ teachings on Dominican preachers, alongside other sour-
ces that shaped their sermons, thereby highlighting the diversity of perspectives on
the conception of the Virgin Mary.
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1. Dominican Preachers of the 13th Century on the Conception
of Mary

1.1. View of Saint Thomas Aquinas

Thomas Aquinas is renowned for his philosophical and theological works, yet his
preaching remains relatively obscure. Notably, the Angelic Doctor authored 23 ser-
mons, two of which address Marian themes: Lux orta est iusto and Germinet terra
(Thomas de Aquino, Sermones, 264-91). Regrettably, neither homily directly refe-
rences the conception of Mary. This topic surfaces only in the Expositio super saluta-
tionem angelicam, which, although not listed among Aquinas’ biblical commentaries,
is considered by some scholars to reflect his preaching endeavours. According to
Jean-Pierre Torrell, the Commentary on the Hail Mary is a sermon that, along with its
collatio, was delivered during Aquinas’ second stint in Paris (Torrell 2021, 535-36).
Conversely, Paolo Giustiniani suggests that the Expositio is a condensed version of
a homily on Our Lady presented during Lent in Naples in 1273 (1992, 460).

The foundational aspect in elucidating the matter of Mary’s conception is Christ’s
own conception. Aquinas delineates that only Christ's conception was immaculate,
given that He was conceived by the Holy Spirit and the Virgin Mary. Christ stands
as the sole human to enter the world devoid of original sin, thereby showcasing His
incomparable uniqueness and absolute holiness. “Christ surpassed the Blessed Vir-
gin in being conceived and born without original sin. While the Blessed Virgin was
conceived in original sin, she was not born into it” (Thomas de Aquino, In salutatione
angelicam, 240). Since the absolute holiness of Christ necessitated that the body as-
sumed at the moment of the Incarnation be immaculate, Mary had to provide a body
free from original sin, holy, and undefiled. It is for this reason that the Blessed Virgin
was cleansed—not preserved—from every stain of original sin. As Aquinas asserts:
“sin is either original, from which she was cleansed in the womb, or mortal or venial,
from which she was entirely free” (Thomas de Aquino, In salutatione angelicam, 240).
Therefore, according to the Angelic Doctor, Mary was conceived in original sin and
subsequently cleansed from it while still in her mother’s womb. His stance on this
matter is unequivocal: only Christ was conceived free from the stain of original sin,
while His Mother was cleansed of it. This viewpoint, as presented in the Commentary
on the Hail Mary, was elaborated upon in the theological works of the Angelic Doc-
tor without deviation from the commonly accepted position of other theologians:
the Blessed Virgin was conceived in original sin, from which she was liberated in her
mother’s womb.

1.2. Opinion of Other Preachers

Similar to the stance of St. Thomas Aquinas, thirteenth-century preachers held a ne-
gative view regarding the Immaculate Conception of Mary. They collectively asserted
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that Mary was conceived in original sin but subsequently cleansed and sanctified. This
perspective was shared by James of Voragine (11298), a Dominican, who maintained
that Mary was sanctified in her mother’s womb by the power of the Holy Spirit after
being conceived in sin (Jacobus a Voragine, Sermo De Annunciatione B.M.V., 143).
Like Aquinas, the preacher underscores the immaculate conception of Christ from
the Holy Spirit and the Virgin Mary as a unique event. In contrast, the conception
and birth of other saints are deemed to be marked by original sin. While the mother
of Jesus was conceived in original sin, she was born free from it (Jacobus a Voragine,
Sermo De Assumptione B.M.V., 305).

A comparable viewpoint was articulated by Bartholomew of Breganze (+1270).
The Italian Dominican posited that the Blessed Virgin was cleansed from original sin
in her mother’s womb through the purifying action of the Holy Spirit. As a result of
her sanctification, the root of sin (formes peccati) was eradicated, and subsequently,
during the conception of the Son of God, completely eliminated (Bartholomaeus de
Bregantiis, Sermo XVII, In Nativitate, 104).

The 13th-century group of Dominican preachers also encompasses Martin Polak
(t1278), who, in his sermon for the Assumption of the Blessed Virgin Mary, refer-
enced the sanctification of the Blessed Virgin in her mother’s womb. The outcome of
her sanctification was a profound fortification to the extent that it rendered the com-
mission of any sin impossible (Martinus Polonus, Sermo De Assumptione Beatae
Marie Virginis, 185).

Nicholas of Milan (+1293) bequeathed a compendium of Collationes de Beata
Virgine, which he delivered between 1286 and 1287 to the Dominican Fraternity of
the Blessed Virgin Mary in Imola. Within one of his sermons, he scrutinized the
theme of Mary’s exceptional holiness. Employing allegory, he elucidated Holy Scrip-
ture texts from a Marian standpoint. Consequently, the passage from the Book of
Genesis (Gen 24:44) was expounded in reference to the Blessed Virgin: “Ipsa est
mulier, quam preparavit Dominus filio domini mei” (Nicolaus de Mediolano, Col-
latio 40, 84). The mystery of the Incarnation necessitated prior preparation of Mary
through her sanctification. Likewise, the verse from the Book of Ecclesiastes: “In civ-
itate sanctificata similiter requievi” (Eccl 24:15), pertains to the Blessed Virgin, sym-
bolizing her as a sanctified city wherein God will reside (Nicolaus de Mediolano,
Collatio 40, 84). In essence, Nicholas of Milan underscores that Mary’s sanctification,
rather than preservation from original sin, was accomplished due to her forthcoming
divine motherhood.

Nicholas of Gorran (t1295), in his homily De Purificatione, asserted that
the Blessed Virgin was conceived in original sin but was sanctified in her mother’s
womb (Nicolaus de Gorran, Sermo IV, In festo purificationis beatae Mariae virgin-
is, 111r). Continuing his reflection, he poses the question: if her entire earthly life
was marked by sinlessness, what then was the significance of her purification? In
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response, he emphasized that it was her humility, rather than necessity, which led
the Blessed Virgin to undergo purification.

2. The Stance of the General Chapters of the Dominicans
in the First Half of the 14th Century Regarding the Opinion
of St. Thomas Aquinas

To grasp the significant reliance of Dominican preachers, who proclaimed the con-
ception of Mary, on St. Thomas Aquinas’ stance on this matter, it is crucial to un-
derscore the official position of the Order concerning the teachings of the Ange-
lic Doctor. It appears that his doctrine had held sway throughout the Order since
the early 14th century. This is evident from the resolutions of the general chapters of
the Order. The Dominicans convened at the chapter in Metz (1313) acknowledged
Aquinas’ teachings as ‘more sound and universally accepted than all others. Moreo-
ver, it was decreed at Metz that no Dominican should “presume to teach, decide qu-
estions, or respond to objections in any manner other than in accordance with what
is generally understood as his doctrine” (ACG 2.64-65).

However, the general chapter in Sisteron (Cistaricum) in 1329 resolved that as
the doctrine of St. Thomas was beneficial to the entire world, Dominican students
ought to engage in the study of his teachings. Furthermore, lecturers should struc-
ture their classes around the aforementioned doctrine of Thomas (ACG 2.191). This
decision reflects a somewhat concerning inclination towards restricting the study to
a singular philosophical and theological system, which may serve to fortify the Or-
der’s identity but could also influence its stance regarding the Immaculate Concep-
tion of Mary.

3. The Perspective of Dominican Preachers in the 14th Century

The directives propounded by the general chapters from the onset of the 14th cen-
tury are discernible in the themes of the sermons delivered by the Dominicans. In
adherence to the Order’s mandates, they expounded on the conception of the Blessed
Virgin in original sin and her subsequent sanctification. The prevailing viewpoint in
most fourteenth-century sermons upheld this position. James of Lausanne (+1321)
emphasized the purification and sanctification of the Blessed Virgin in her mother’s
womb (Lamy 2000, 426). Similarly, William of Sauqueville, who lived at the turn
of the 13th and 14th centuries, echoed this sentiment (Chevalier 2007, 175). Wil-
liam juxtaposed the conception of Christ with that of Mary, highlighting Christ’s
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superiority over the Blessed Virgin by virtue of being conceived and born without
original sin, whereas Mary, although conceived in sin, was not born into it (Chevalier
2007, 175).

Peregryn of Opole (11327) emphasized the unparalleled holiness of Mary, stem-
ming from her sanctification, namely, the cleansing from original sin in her mother’s
womb. Citing the words of St. Bernard of Clairvaux, he noted that this privilege was
bestowed due to the impending incarnation of the Son of God within the womb of
the Blessed Virgin (Peregrinus de Opole, Sermo in festo Purificationis Beatae Mariae
Virginis, 369).

Armand of Bellovisu (+1340), in his sermon De conceptione seu sanctificatione
Beatae Mariae, reiterated the eternal election and preparation of Mary for the mys-
tery of the Incarnation. He stated,

It was thus appropriate that the reflection of Zion, symbolizing the Blessed Virgin Mary,
chosen as the dwelling place of God, should undergo special sanctification, for it is her that
the Psalm refers to: “You dwell in the holy place, O glory of Israel”. Hence, this dwelling,
as envisioned by Moses upon its completion, that is, upon her sanctification, was con-
structed, specifically free from original sin [...]. Therefore, just as David sought his dwell-
ing place, so he sought purification or sanctification. For in referring to the discovery of
the dwelling, he also terms it sanctification: “The Most High has sanctified His dwelling”
(Armandus de Bellovisu, Sermo 34 De conceptione seu sanctificatione Beatae Mariae, 78)".

The selection of Mary, representing the fulfilment of God’s eternal design, was
exemplified through a metaphor drawn from the natural realm. Through the al-
legory employed, Mary’s predestination was elucidated: akin to an eagle selecting
and readying a nest for habitation, God chose and prepared Mary (Armandus de
Bellovisu, Sermo 34 De conceptione seu sanctificatione Beatae Mariae, 78). Armand,
in remembrance of the universal ramifications of Adam’s transgression, highlighted
that they extended to the Blessed Virgin as well, who, by the grace of the Holy Spirit
(Armandus de Bellovisu, Sermo 34 De conceptione seu sanctificatione Beatae Mariae,
80), was sanctified to a greater degree than other saints (Armandus de Bellovisu,
Sermo 34 De conceptione seu sanctificatione Beatae Mariae, 81).

It is noteworthy that the French preacher frequently cited texts from the Old
Testament in his sermons, employing allegorical interpretations to bolster his ar-
guments. Additionally, he invoked the authority of Saint Augustine, albeit without
mentioning Thomas Aquinas.

1 It is important to mention that Marielle Lamy, when citing this sermon, did not have access to the com-
plete collection of sermons by the French Dominican. Instead, she utilized a publication, which solely
comprised a collection of text fragments quoted by the Franciscan editor. (Lamy 2000, 427).
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A distinctive position among the Dominican sermons of the 14th century is held
by the homilies of Peter of Palude (+1342). This French preacher stands as the first
Dominican to advocate for the truth of the Immaculate Conception of Mary.

“Signum magnum apparuit in celo mulier amicta sole, et luna sub pedibus eius”.
Apoc. 12. Signum est magnae dignitatis alicuius civitatis, cui aliae civitates sunt sub trib-
uto: et ipsa sola privilegiata est, qui sit libera et nihil tributi solvat. Spiritualiter, sic omnis
creatura pure humana fuit peccato subdita, et per consequens diabolo tributaria, excep-
ta beata Virgine, que privilegio aeterni regis dotata est, ut esset libera a censu peccati et
tributo culpe (Petrus de Palude, De conceptione Virginis Mariae. Enarratio I, 1, 210).

Regrettably, this detail eluded the attention of Marielle Lamy, who, basing her
analysis solely on Peter of Palude’s Commentary on the Sentences, asserted that he
acknowledged the possibility of Mary’s preservation from sin but contested the ap-
propriateness of such a notion in reality. However, Lamy’s examination overlooked
his sermons (Lamy 2000, 424). A closer scrutiny of these revealed the presence of
Duns Scotus” doctrine in the Dominican’s Marian discourse. According to Peter of
Palude, one of the common consequences of original sin was humanity’s subjection
to the devil. Yet, this did not apply to the Blessed Virgin, who, by virtue of an eternal
privilege granted by God, remained untainted by sin. Peter of Palude’s stance rested
on sound reasoning, drawn not only from Holy Scripture but also from the writings
of the Church Fathers and medieval theologians. In addition to the works of Augus-
tine, Jerome, and Dionysius the Areopagite, the Dominican incorporated the ideas
of Anselm of Canterbury, Bernard of Clairvaux, and Thomas Aquinas into his re-
flections. It is noteworthy that Peter of Palude did not reference Aquinas’ maculist
position outlined in the third part of the Summa Theologiae (STh 111, q. 27, a.1-2,
1995-97), but rather cited another passage from the same work.

Delving into Mary’s purity and sinlessness, the Dominican accentuated that she
remained untainted by any sin. Her exceptional spiritual beauty finds expression in
the words of Scripture: “Tota pulchra es amica mea et macula non est in te” (Song
4). Exploring the authority of St. Thomas, he observed that the closer one drew to
the source, the more they partook in its effects (STh III, q. 27, a. 5, 2000). Therefore,
since Christ is the source of grace both authoritatively in His divinity (secundum
divinitatem autoritative) and ministerially in His humanity (secundum humanitatem
ministerialiter), then the Blessed Virgin, being intimately connected to Jesus Christ
through the human nature received from her, was exceptionally pure (Petrus de
Palude, De conceptione Virginis Mariae. Enarratio I, 1, 211).

Peter of Palude, in furthering his argument, employed the Augustinian doctrine
that associated the transmission of original sin with the act of marital intercourse. He
emphasized that all individuals conceived in this manner entered the world in a state
of sin. However, the Blessed Virgin, through a special privilege bestowed by God, was
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preserved from original sin: “Beata Virgo merito fuit praeservata ab originali pec-
cato” (Petrus de Paulde, De conceptione Virginis Mariae. Enarratio 1,1, 212). The Do-
minican elucidates the privilege of the Immaculate Conception of Mary as follows:
God, as the lawgiver, has the authority to establish, modify, or revoke laws. “Nam
Deus potuit matrem suam a peccato originali praeservare. Similiter et decuit ra-
tione matris et filii. Dixi, primo Deus potuit matrem a peccato originali praeservare,
quia princeps statuens legem autoritate sua, eadem autoritate potest legem eandem
revocare, quia lex ista habet vim ex eius institutione” (Petrus de Paulde, De concep-
tione Virginis Mariae. Enarratio I, 1, 212).

Thus, He could have preserved the seed from this corrupting contamination or
cleansed it afterward. When the body was being formed, God could have purified it
from sin before the infusion of the soul. Thereafter, upon creating the soul, He could
have united it with the body by bestowing sanctifying grace.

The proposed resolution articulated by Peter of Palude is remarkable. The preach-
er employs the foundational tenet characteristic of Duns Scotus’ framework, namely,
the omnipotence of God. God, in His omnipotence, had the ability to purify both
the seed itself from sin, thereby preventing the transmission of sin, and the formed
embryo (yet to attain personhood) from any impurity. Subsequently, after uniting
the created soul with the embryo, He bestowed upon Mary sanctifying grace (Petrus
de Paulde, De conceptione Virginis Mariae. Enarratio I, 1, 212.). The Dominican ac-
knowledges that only a human being, formed as a result of the union of soul and
body, can be the recipient of God’s grace. At the moment of the soul’s union with
the already formed body, a person was conceived who, though free from sin, was
nonetheless devoid of holiness. Thus, God’s sanctifying intervention was indispensa-
ble through the endowment of His grace.

The Dominican incorporated several additional arguments into the presented
position, falling under the ex convenientia category. It was posited that if Mary had
not been preserved from original sin, then the perfection of Adam and Eve in their
innocence would have surpassed that of the Blessed Virgin, who was conceived in
sin but subsequently purified and sanctified. It was reasoned that God did not intend
to bestow upon the first parents a greater privilege than that granted to the Mother
of Christ. Furthermore, another argument pertained to Mary’s divine motherhood.
Given the privilege of divine motherhood, elevating Mary above all angelic choirs,
it was argued that she should be honoured with all angelic privileges. If angels were
created in a state of innocence and purity, then Mary should possess similar qualities
(Petrus de Paulde, De conceptione Virginis Mariae. Enarratio I, 1, 212).

As evidenced, Peter of Palude grounded his stance on the immaculist doc-
trine of Duns Scotus. Among the arguments presented, the French preacher high-
lighted the omnipotence of God, expressed as “debuit, potuit ergo fecit” Although
the sermon does not explicitly mention the predestination of Christ as the Sum-
mum Bonum, the exceptional holiness of Mary is expounded in the context of her
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divine motherhood. The Dominican does not merely replicate the Franciscan posi-
tion but endeavours to amalgamate his perspective on the Immaculate Conception
with Thomistic-Aristotelian embryology. Peter of Palude delineated two phases in
the process of conception: the preservation of the embryo from original sin and sub-
sequently, following the infusion of the soul, the sanctification of the conceived indi-
vidual. This approach exemplifies the adaptation of the Franciscan viewpoint within
the Dominican framework.

Hence, it appears that Peter of Palude stands as the inaugural Dominican preach-
er who, within a few decades following the formulation of Duns Scotus” opinion,
embraced his solution and endeavoured to incorporate it into the realm of Domini-
can theology.

4. The Stance of Dominican Preachers in the 15th Century

An esteemed and revered fifteenth-century Dominican preacher was John Herolt
(11468). Within his collection of sermons, Sermones de sanctis, there is one dedicated
to the conception of the Blessed Virgin. The content of this homily indicates Herolt’s
advocacy for the Immaculate Conception. Reflecting on the liturgical observance of
the feast, he expressed that on this day, the Church commemorates the manifesta-
tion of Mary and her sanctification. As the liturgy commemorates God’s redemptive
intervention, the conception of the Blessed Virgin is revered as the inception of our
salvation.

Quantum ad primam partem sciendum, quod hodiernum festum solenniter est celebran-
dum. Primo, propter gloriosam et beata virginem Mariam, quae hodie initium sumpsit,
quando concepta est in utero matris suae, et hodie santificata est et preservata prae om-
nibus sanctis. Secundo, propter nosmetipsos, quia hodie initium nostrae salutis incipit,
quando virgo beata concepta est et preservata, quae per successum temporis concipere
et parere debebat filium summi patris Jesum Christum dominum nostrum. (Johannes
Herolt, Sermo V De Conceptione B.Mariae Virginis, 11).

According to Herolt, the Blessed Virgin was preserved from original sin and
sanctified in her mother’s womb in anticipation of the Incarnation destined to occur
within her.

In elucidating the Immaculate Conception of Mary, the Dominican articulated
three arguments affirming its veracity. Firstly, he invoked the words of the Psalm:
“Sanctificavit tabernaculum suum Altissimus” (Ps 131:13). Secondly, falling under
the category of ex convenientia, he referred to the Incarnation, asserting that it was
fitting for God the Father not to send His Son into the virginal womb until it had been
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duly prepared for such a unique event by preserving it untainted from any blemish of
sin (Johannes Herolt, Sermo V De Conceptione B.Mariae Virginis, 12).

In the final argument presented, he noted that if the prophets Jeremiah and John
the Baptist were sanctified in their mothers’ wombs to prepare them for proclaim-
ing the coming of Christ, then it follows that the Blessed Virgin Mary should be
preserved from sin and sanctified to an even greater extent in order to be deemed
worthy of conceiving Christ (Johannes Herolt, Sermo V De Conceptione B.Mariae
Virginis, 12).

According to Herolt, Mary’s sanctification took place upon the soul’s union with
the formed embryo. This occurred not at the moment of embryo formation but only
after forty days, specifically at the moment of animation. It should be noted that
the Dominican preacher, while referencing Aristotle’s doctrine, made a certain in-
accuracy. The period of forty days between embryo formation and soul union ap-
plies specifically to male embryos. In the case of female embryos, the duration be-
tween conception and animation was considerably longer (Johannes Herolt, Sermo V
De Conceptione B.Mariae Virginis, 13). The discourse presented in John Herolt’s ser-
mon aimed to reconcile the immaculist concept of Duns Scotus with Thomistic-Ar-
istotelian embryology. It is evident that Aristotle’s framework, adopted by St. Thomas
Aquinas, did not facilitate, and perhaps even complicated, the acceptance of the truth
regarding the Immaculate Conception of Mary.

The discernible influence of St. Thomas™ doctrine on Dominican preaching is
evident in the sermons of Leonardo Matthaei of Utino (11469). In his discourse on
the Nativity of the Blessed Virgin, the Dominican posed the question: was the Bless-
ed Virgin predestined to be the Mother of God from eternity and sanctified before
her birth? In addressing this query, he cited a passage from the Summa Theologiae
(STh 111, q. 27 a. 2, 1996). Demonstrating allegiance to St. Thomas™ standpoint,
the Italian preacher referenced two biblical verses: “Sanctificavit tabernaculum suum
Altissimus” (Ps 45) and “Tota pulchra es amica mea, et macula non est in te” (Song 4)
(Johannes Herolt, Sermo V De Conceptione B.Mariae Virginis, 353). His defence of
the Immaculate Conception was bolstered by invoking the views of St. Bernard of
Clairvaux, Saint Ildefonsus of Toledo, Saint Anselm, and Saint John of Damascus.

The sanctification of Jeremiah in the womb enabled the preacher to draw the fol-
lowing conclusion: if Jeremiah was sanctified to become a worthy prophet of God,
then it follows that the Blessed Virgin should be sanctified to an even greater de-
gree to become a fitting Mother of God (Johannes Herolt, Sermo V De Conceptione
B.Mariae Virginis, 353). Similarly, he elucidates the parallel between the sanctifica-
tion of John the Baptist and that of the Blessed Virgin.

Hieronymus Savonarola (+1498), renowned for his activities in Florence, fre-
quently referenced the teachings of Saint Thomas Aquinas in his sermons. Embrac-
ing Thomas” viewpoint, Savonarola asserted that only Christ served as the perfect
mediator, devoid of any sin. However, he maintained that the Blessed Virgin was
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not entirely free from sin, as she was not devoid of the fomes peccati at the moment
of her sanctification. Although the source of sin was not eradicated from her, it was
neutralized (bound) by grace. Christ, being the source of all graces, bestows upon
us grace upon grace from His fullness (Girolamo Savonarola, Prediche sopra i Salmi,
I, 292). However, in the sermons on the Books of Amos and Zechariah, he partially
withdraws his position, proposing to suspend opinion on the issue of the Immaculate
Conception of Mary, waiting for its clarification in paradise (Girolamo Savonarola,
Prediche sopra Amos e Zaccaria, 264).

Conclusion

The analysis of sermons delivered by certain Dominican preachers from the 13th
to the 15th centuries leads to several conclusions. Firstly, the prevailing assumption
that all Dominicans opposed the doctrine of the Immaculate Conception of Mary
requires adjustment. It is evident that individuals such as Peter of Palude and John
Herolt preached in favour of the Immaculate Conception not long after Duns Scotus
introduced his perspective. These Dominicans endeavoured to integrate the position
advocated by the Franciscans into Aristotelian-Thomistic embryology.

It should be noted, however, that the Dominicans mentioned represent excep-
tions. The overwhelming majority of preachers within the Ordo Praedicatorum ad-
hered to the stance of St. Thomas Aquinas, as prescribed by the general chapters of
the Order, and disseminated his teachings accordingly. Non-compliance with these
regulations could lead to disciplinary measures against the monk. Aquinas’ solution
gradually gained prominence in Dominican preaching over the subsequent centu-
ries. While the direct influence of the Angelic Doctor in thirteenth-century sermons
may be challenging to discern, it became increasingly pronounced in the fourteenth
and fifteenth centuries.

Addressing the inquiry as to why Dominican theologians and preachers main-
tained their maculist stance, it should be underscored that they remained loyal to
the directives issued by the general chapters, which mandated the study and subse-
quent dissemination of the doctrine of Thomas Aquinas.

Translated by Agata Dolacirska-Sréda
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Abstract: The important problem of the publication is expressed by two questions: what method was
used by German Dominican theologians who were supporters of the Immaculate Conception? How did
the change in method change the view of the Immaculate Conception? The path to solving the problem
has three stages. The first of them is a reconstruction of the views on the Immaculate Conception of Ger-
man Dominican theologians. The next stage examines these views in terms of the method used. The final
stage is a critical look at the methods used by Dominican supporters of the Immaculate Conception.
The method used in the article consists of: systematization of the views of German Dominicans, analysis
of the methods used by them and a discourse on the methods of the supporters of the Immaculate Con-
ception with the opponent of this opinion, St. Thomas Aquinas. The change of method, from the scho-
lastic method to the liturgical method (lex orandi - lex credendi), the argument from congruity (ex con-
venientia), and typological exegesis, has led a few Dominican theologians to the opinion that Mary was
preserved or purified from original sin, or that she was conceived without original sin. The methods used
by Dominican supporters of the Immaculate Conception have weaknesses. They resemble a circum-
stantial trial, which provides a high degree of probability, but not proof. This weakness of the methods
is exposed by the discourse of these methods with the scholastic method of St. Thomas. This discourse
results in the postulate of reinterpreting the Immaculate Conception. We should return to the biblical
term “sanctification” and explain that Mary was saved by a more sublime sanctification. This would pre-
vent the immaculate conception of Jesus from being equated with the immaculate conception of Mary.
Only Jesus is Immaculate because He was conceived by the Holy Spirit, and His Mother, conceived by
Joachim and Anna, was saved by a more sublime sanctification.

Keywords: scholastic method, lectio divina, immaculate conception, sublime sanctification, heresy, rein-
terpretation

St Dominic (c. 1171-1221), the founder of the Order of Preachers (Ordo Praedicato-
rum), chose Mary, Queen of Mercy, as the Order’s patroness (Eckert and Witzleben
1989, 210ff). As this title appears in the Salve Regina antiphon, so Blessed Jordan
of Saxony (1190-1237), St Dominic’s successor as General of the Order, introduced
in 1221 in Bologna the obligation to sing Salve Regina after the compline during
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the procession in the church (Lohrum 1989, 207-8). Mary, Queen of Mercy, is be-
lieved particularly by the Dominicans to be the help of Christians in the fight against
the devil. A Dominican, Albert von Weissenstein (1430-1484) published in Zurich
a commentary on Salve Regina, in which he calls Mary “demonibus terribilis” and
“castrorum acies ordinate” (Segl 2016, 463). Despite the veneration of the Queen of
Mercy invoked in the fight against the devil, the vast majority of Dominican theolo-
gians, led by Saints: Albert the Great and Thomas Aquinas, rejected the doctrine of
the Immaculate Conception of the Mother of the Lord. This can be seen as a para-
dox: the Dominicans ask the intercession of Mary as demonibus terribilis and at the
same time, by attributing to her the condition of original sin, give her over to the
power of Satan.

The objection of leading Dominican theologians to the Immaculate Conception
resulted from the situation in theology at that time. The Immaculate Conception be-
came a subject of theological discussion when theology was becoming an academic
discipline in the medieval sense of the term, that is, an argumentative discipline.
This marked a shift from belief in what was worthy of belief to belief in what was
comprehensible. Theology as an argumentative discipline had to develop its method
(Sesbotié and Théobald 2003, 74). Central to the method of theology practised at
the cathedrals was quaestio, that is, the problem arising in contact with the words of
Scripture. This problem triggered a discussion in which arguments from authority
as well as reasoned arguments were put forward. The discussion led to a synthesis of
authority, i.e. Scripture and the Church Fathers, with reason. This method, called the
scholastic method, led to an encounter between human reason and the Word of God.
In this way, the Word of God received the reasonable dimension (Benedict XVI 2011,
47-50). It was impossible to substantiate the Immaculate Conception with the scho-
lastic method, which was perfected by Thomas Aquinas. Using this method, Aquinas
did not pose the problem: “Was the Mother of God immaculately conceived?” For
he did not find such a term as “Immaculate Conception” in the Bible. Thomas was
inspired by the statements of the Bible which mention the sanctification of prophets
in the wombs of the mothers: Jeremiah (Jer 1:5) and John the Baptist (Luke 1:41).
In connection with these statements, Thomas took up the subject of Mary’s sanc-
tification in the womb of her mother as part of Christology. According to Thomas,
however, Mary’s sanctification in the womb does not imply her freedom from origi-
nal sin. If Mary were free from original sin, this would contradict the dogma on
the universality of original sin (cf. Rom 5:12) and the dogma on the universality of
salvation (cf. 1 Tim 4:10). Indeed, the dogmas resemble a set of interconnected ves-
sels and therefore the exception of Mary’s sanctification understood as her freedom
from original sin would undermine the dogmas of the universality of original sin
and the universality of salvation. In justifying his standpoint, Thomas also refers to
the feast of the Nativity of Mary, which implies her sanctification in the womb of her
mother. For Thomas, however, this is not a sanctification from the very beginning of
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Mary’s existence, for it took place after the animation (ensoulment). The position of
Thomas Aquinas on the immaculate conception is elaborated in detail (Bali¢ 1958,
192-97; Horst 2009, 7-27; Kochaniewicz 2021, 167-71; Napiorkowski 2005, 19-22).
Thomas’ opinion will be defended by the Dominicans almost up to the very procla-
mation of the dogma of the Immaculate Conception in 1854 by Pius IX. Even on the
eve of the proclamation of the dogma, Angelo Ancarani, General of the Dominican
Order, asked the Congregation of Rites, among other things, whether the Feast of the
Conception of Mary, together with the octave and the words of the preface “et te in
immaculata conceptione,” was valid for those Dominicans who do not believe in the
Immaculate Conception, because they are bound by their oath to observe the teach-
ing of St. Thomas Aquinas (Horst 2009, 147-49).

However, the scholastic method was not the only method used at a time when
theology was becoming an academic discipline. In the monasteries, lectio divina, or
prayerful reading of the Bible, was used. In order to grasp the profound meaning of
the Bible with its inner unity and transcendent message, one had to be open to the
Holy Spirit. Due to this attitude, on every page of the Old and New Testaments one
can find what the Bible says about Christ (Benedict XVI 2011, 47-50). While in the
scholastic method the Scriptures and the Church Fathers held a unique normative
status, the method used in the monasteries was open to new means of proof, such
as the liturgy, the argument from congruity Deus potuit, decuit, ergo fecit, or typo-
logical exegesis. Ulrich Horst in his publication Die Diskussion um die Immaculata
Conceptio im Dominikanerorden: Ein Beitrag zur Geschichte der theologischen Meth-
ode suggests that the turning point in the discussion of the Immaculate Conception
was a change of method in theology (1987, 1-3). This change in method may have
changed the position of at least some Dominican theologians towards the Immacu-
late Conception. This change is mentioned by Carlo Bali¢ who referred to the publi-
cation of Reginaldus Masson quoting the statements of 132 Dominican theologians
on the Immaculate Conception. Only one-fifth of this group approved the Immacu-
late Conception (Bali¢ 1958, 195). Masson’s work is critically referred to by Bogustaw
Kochaniewicz, according to whom:

Réginald Masson OP, relying on formulations taken out of context without critiquing the
sources he analysed, listed in his article the names of many Dominicans who were in fact
opposed to the Immaculate Conception, or whose statements did not concern the Marian
privilege (e.g. Hugo de Sancto Caro, Vincent of Beauvais or John Tauler). The fear of using
erroneous data in the research did not allow the information contained in the aforemen-
tioned study to be used. (Kochaniewicz 2004, 199-230)

In 1935, in Breslau (today’s Wroctaw), Bruno Binnebesel received his doctorate
in theology on the basis of his dissertation Die Stellung der Theologen des Domi-
nikanerordens zur Frage nach der Unbefleckten Empfingnis Marias bis zum Konzil
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von Basel (1934). This is the first work to present the position of Dominican theo-
logians towards the Immaculate Conception. This was previously attempted by Alva
y Astorga (1666) and Thomas Strozzi (1700). Binnebesel drew on their work, pre-
senting, however, the Dominican views from the perspective of a discussion with
the proponents of the Immaculate Conception: Heinrich von Gent and John Duns
Scotus. He then presented the position of Dominican theologians towards one of the
most famous theological conflicts of the 14th century, which took place in Paris and
Avignon, and concerned the Immaculate Conception of the Blessed Virgin Mary.
This conflict is known to historians as the “Montson’s affair;,” after the Spanish Do-
minican Juan de Monzén (de Montesono). His theses against the Immaculate Con-
ception attracted opposition and condemnation from the Paris Theological Faculty.
Another doctoral thesis on the controversy surrounding the Immaculate Concep-
tion was written by Marielle Lamy (2000). Although she justified the thesis that the
vast majority of Dominican theologians was against the Immaculate Conception,
she found several Dominican fathers defending this opinion (Kochaniewicz 2001b,
349-61). Noteworthy is another publication by Ulrich Horst Dogma und Theologie.
Dominikanertheologen in den Kontroversen um die Immaculata Conceptio (2009).
The author analyses the arguments of Dominican theologians against the Immacu-
late Conception. These were based on Scripture, the tradition of the Fathers and the
teaching of great theologians, Thomas Aquinas including. Although the opponents
of the Immaculate Conception defended their position to the end, voices began to
appear in their ranks demanding a revision of the previous position against the Im-
maculate Conception. Horst only notes these views in the 17th century. In 2011,
a doctoral thesis was published by Réjane Gay-Canton Entre dévotion et théologie
scolastique. Réceptions de la controverse médiévale autour de I'Tmmaculée Conception
en pays germaniques (Gay-Canton 2011). The author writes about the Immaculate
Conception in the context of a medieval Marian cult originating in the apocrypha.
The idea of the Immaculate Conception came to the continental Europe from Eng-
land, where it was spread by the Benedictines despite the opposition of the influential
Bernard of Clairvaux. It sparked a theological dispute between Franciscans and Do-
minicans. However, not all opponents of the Immaculate Conception were Domini-
cans, nor did all Dominicans object to the Immaculate Conception.

This study has a theoretical objective: to present the views of German Dominican
theologians who are proponents of the Immaculate Conception and to examine their
way of acquiring knowledge about the Immaculate Conception, i.e. their method.
The research problem can be then formulated as: how did the change of method
change the view of the Immaculate Conception in German Dominican theologians?

This problem will be solved in three stages. Stage one will be a reconstruction of
the views of German Dominican theologians, living in the Rhine and Elbe river ba-
sins, who were proponents of the Immaculate Conception. There were two provinces
in this area, Teutonia and Saxony. Marienlexikon mentions two German Dominicans

560 VERBUM VITAE 42/3 (2024) 557-582



METHODS OF DOGMATIC DISCOURSE IN THE DISPUTE OVER THE IMMACULATE

who advocated the Immaculate Conception: Johannes Streler (1390-1459) and Jo-
hannes Nider (c. 1380-1438) (Schiewer 1991, 410). Bogustaw Kochaniewicz (2008,
33-34), on the other hand, counts Pseudo Johannes Tauler (1301-1361) and Jo-
hannes Herolt (1390-1468) among the proponents of the Immaculate Conception.

Stage two will be an examination of the views on the Immaculate Conception in
terms of the method used. For in the background of the dispute over the Immaculate
Conception is a discussion about the methods used in theology. This comes particu-
larly to the fore at the invalid Council of Basel. The Franciscans Jean de Rouvroy
and Pierre Porcher, supporters of the Immaculate Conception opinion, and the Do-
minicans Johannes de Montenigro and Johannes Torquemada, supporters of the op-
posite opinion, use different methods. The methods of the Dominican supporters of
the Immaculate Conception opinion will be described and then compared with the
justification of the dogmatic definition promulgated by the invalid Council of Basel.
Since Pope Eugenius IV closed the Council of Basel in 1437, therefore its decisions
from the sessions of 1437-1449, including those about the dogma of the Immaculate
Conception, are invalid.

Stage three will attempt to take a critical look at the methods used by the Do-
minican supporters of the Immaculate Conception view. For this purpose, an aca-
demic discourse will be created between the Dominican proponents of the Immacu-
late Conception and Thomas Aquinas. This discourse will address the methods they
apply. The method used by Thomas allows one to affirm the sanctification of Mary
in the womb. It did not, however, allow for the assumption of this sanctification from
the very beginning of Mary’s existence, because it is not explicitly stated in Scripture
and by the Fathers of the Church, and reason perceives the incompatibility of Mary’s
sanctification from the very beginning with the universality of original sin and with
the universality of redemption. In contrast, Dominican proponents of the Immacu-
late Conception used other methods to demonstrate the compatibility of the Im-
maculate Conception with Scripture and the Fathers of the Church and to reconcile
the Immaculate Conception with the universality of original sin and the universality
of redemption.

The role of method in the dispute about the Immaculate Conception will be es-
tablished by reconstructing the views of German Dominicans who approved the Im-
maculate Conception. This will be followed by an analysis of how they acquired their
knowledge of the Immaculate Conception. This will enable a critical analysis of the
method used by the Dominicans who were in favour of the Immaculate Conception.
This analysis will be made through a comparison with the method used by Thomas
Aquinas.

For the purposes of this research, it is important to clarify the terms that have
their origin in the Feast of the Conception of Mary. St Thomas Aquinas was familiar
with this Feast, but he did not use the term “conception” but “sanctification” This
sanctification took place after Mary’s animation, but before her birth, since sin and
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grace can only be attributed to a rational creature (Kochaniewicz 2021, 159-76). For
Thomas, the object of the Feast of the Conception is not her conception but her sanc-
tification, which is why the Dominicans celebrated the Feast of the Sanctification of
Mary. In comparison, the Carthusians introduced ad libitum the Feast of the Concep-
tion of Mary in 1333. In 1341 they changed the name of the Feast to “Sanctification”
and in 1471 they returned to the name “Conception.” Pope Gregory XV (11623), in
order to preserve peace and harmony in the Church, sought to eliminate both the
word “sanctification” and the adjective “immaculate” before the term “conception”
This is because the Pope believed that the term “conception” allowed two opinions:
either Mary’s purification from the very beginning or her purification immediately
after animation. Pope Urban VIII (+1644), however, in granting the request for the
approval of the chivalric order under the name “Immaculate Conception,” changed
the title to “Conception of the Immaculate Virgin” The term “Immaculate Concep-
tion” gained the approval of Pope Alexander VII (1559-1667) and from then on it
began to be accepted in the Church without hindrance (Laurentin 1958, 271-324).
As can be seen the dispute over the Immaculate Conception is visible already at the
level of terminology. The term “conception” is biased because of the state of medieval
biological knowledge. The Feast of the Conception, however, is not about biology but
about theology, favoured by the biblical term “sanctification.” Mary’s conception was
not virginal; she was not conceived the way Jesus was, but like any human being. Her
biological conception, however, has a theological dimension. It is either sanctifica-
tion, i.e. purification from original sin in the womb, or Immaculate Conception, i.e.
preservation from original sin. The solution to this dilemma depends on the theo-
logical method adopted, which, however, cannot be dogmatised. Since the undog-
matized theological method influences the dogma of the Immaculate Conception,
therefore the process to its proclamation was long and marked by disputes. Thus, in
the background of the dispute over the dogma of the Immaculate Conception is the
dispute over undogmatized theological methods.

1. Proponents of the Immaculate Conception among German
Dominican Theologians

Finding proponents of the Immaculate Conception within the province of Teutonia
is an extremely difficult task. In 1225, the first general chapter of this province (the
eighth Dominican province in order of foundation) took place. In the same year,
Saint Thomas Aquinas was born; he stayed in Koéln with his master Albert the Great
(of Lauingen) from 1248 to 1252. In 1323, Pope John XXII proclaimed the canonisa-
tion of Thomas. This was the impetus for the recognition of Thomas’ theology as the
official theology of the Dominicans. Its integral part is the thesis of the sanctification
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of Mary in the womb of her mother, St Anne. Thomas’ thesis goes further than the
thesis propounded by Peter Lombard (1100-1160). According to Lombard, Mary
was cleansed by the Holy Spirit from all contamination by sin: “the whole of Mary,
the Holy Spirit having previously descended upon her, completely cleansed her from
sin and also freed her from the disposition to sin” (Lombard 2015, 120-21). How-
ever, this cleansing did not take place until the Annunciation. Quoting John of Da-
mascus, Lombard (2015, 120-21) wrote: “But after the consent of the holy Virgin, the
Holy Spirit descended upon her first, according to the word of the Lord, which the
angel had spoken, purifying her and preparing the power to conceive the Godhead
of the Word, and at the same time to give birth

Thomas shifted Mary’s purification to the moment of her being in her mother’s
womb using the biblical term “sanctification,” referring to Jeremiah and John the
Baptist, still in their mothers’ wombs.

Since Thomas’s thesis of Mary’s sanctification in the womb was part of the of-
ficial theology of the order, it is therefore repeated by the vast majority of Dominican
theologians. The typical Dominican position is represented by Master Eckhart (von
Hochheim) (1260-1328): “Although Mary was conceived in sins and her body was
united to her soul in original sin, she was cleansed by the Holy Spirit immediately
afterwards and was born holy. That is why we solemnly celebrate her very birth.
This has shown us the perfect love of the Lord, because He never created such a pure
creature and so noble (as Mary)” (Master Eckhart 2020, 33). The Mother of the Lord
surpasses all creatures in holiness, but she does not match the holiness of her Son.
Eckhart derives Mary’s holiness from the words of the book of Song of Songs: “Who
is this that looks forth like the dawn” (Cant 6:10 RSV). Mary reflects the holiness
of the Son like the morning star at dawn reflects the light of the sun, and therefore
the holiness of the Son cannot be equated with the holiness of his Mother. Eckhard
makes an important addition to Mary’s sanctification. Sanctification is not only pu-
rification, i.e. freedom from original sin, but also holiness. After being released from
original sin, Mary was not left with emptiness, but holiness.

A subtle change in the understanding of Mary’s sanctification was introduced by
Henry Suso (Heinrich von Berg, 1295-1366), who, while in K6ln from 1324 to 1327,
met Master Eckhart there. Although Suso (2016, 152) never explicitly mentioned the
Immaculate Conception, he implied it when he wrote: “We have lost one paradise,
we have gained two. Is not Paradise the One in which the Fruit of the Tree of Life
has grown [...] Or is not the One in which the dead regain life if they taste its fruit
a Paradise more beautiful than all others [...] Truly, o Lord, whoever has tasted of this
fruit, whoever has drunk from this fountain, knows that these two paradises surpass
disproportionately the earthly paradise.”

Paradise was free from sin, and therefore the two paradises, Jesus and his mother,
are free from the sin that Adam and Eve committed, which ended their stay in para-
dise. Jesus and Mary would therefore be in the state of Adam and Eve before their
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fall. Suso justifies his thesis by referring to the biblical books: the Book of Esther and
the Song of Songs. Based on the book of Esther, Suso (2016, 152-53) formulates the
following argument: “if King Ahasuerus’ heart was enraptured by Esther’s charms, if
she pleased his eyes more than all other women, if she found before him more grace
than all of them, so that he fulfilled all her wishes (cf. Esth 2:9) - then you, who in
beauty surpass the roses and all the lilies, how will you delight the heavenly King with
your great purity, your meekness and humility, the fragrance of all your virtues and
all your graces!”

However, Suso does not refer to the following passage from the book of Esther:
“and when the king saw Queen Esther standing in the court, she found favor in his
sight and he held out to Esther the golden scepter that was in his hand. Then Esther
approached and touched the top of the scepter” (Esth 5:2). Commenting on this pas-
sage, proponents of the Immaculate Conception point out that by stretching out the
golden scepter towards Esther, King Ahasuerus took her out of the universal law pun-
ishing her with death for wilfully approaching the king. Similarly, God took Mary out
of the universal law of original sin. In this way, Mary triumphed over Satan, who was
seen in Holofernes (Mayberry 1991, 215-16). And when it comes to the Book of Song
of Songs, Suso uses the following verse: “My beloved is mine and I am his” (Cant 2:16).
Commenting on it, he writes: “Yes, you belong to God and God to you, together you
engage in the art of eternal love, unfathomable, which nothing can ever interrupt”
(Suso 2016, 153). This comment seems to suggest Mary’s sanctification from the
very beginning of her existence. Such sanctification is demanded by the eternal love
through which Mary belongs to God. However, Suso failed to use another text “You
are altogether beautiful, my love; there is no flaw in you” (Cant 4:7). This text was ear-
lier commented on by Jordan of Saxony. According to Jordan (Jordan z Saksonii 2017,
66), Mary is the only dove of Christ, “His beloved; She - all beautiful (Cant 2:14), for
there is no blemish in her; She who was never affected by the wound of sin, full of love
and tenderness, full of grace, blessed among women - the Lord is with her!”

Jordan’s statement echoes the imperfect terminology of the Immaculate Con-
ception - “there is no blemish in her” It is difficult to decide whether Jordan shared
Lombard’s opinion of Mary’s purification from all taint at the moment of the An-
nunciation, whether he anticipated Thomas’s opinion of Mary’s purification from all
taint at the time of sanctification in the womb, or whether he already implies Mary’s
purification from all taint from the very beginning of her existence. In any case, in
Jordan’s writings the terminology of the Immaculate Conception - “there is no blem-
ish in her” - resonates more strongly than in Suso, who did not want to overstep the
boundary set by Thomas for Mary’s sanctification in the womb.

This limit set by Thomas for the sanctification of Mary in the womb was ex-
ceeded by the author of the sermons Sermo de festo Purificationis B. M. Virginis and
De decem caecitatibus attributed to John Tauler (1301-1361). However, Tauler left no
writings. His sermons in particular were written down by the Dominican nuns of the
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Strassburg monastery. Later, more and more sermons began to be written under his
name. Even Protestants did so, as Luther valued Tauler because he saw in his sermons
a rejection of the cult of the saints and the necessity of good works to justify the sin-
ner. Today, eighty-three of Tauler’s sermons are considered authentic. They did not
include Sermo de festo Purificationis B. M. Virginis and De decem caecitatibus. These
sermons, however, represent the Dominican milieu (Kochaniewicz 2004, 226). They
contain explicit references to the fact that Mary did not contract original sin, that is,
she was preserved by God from the taint of sin throughout her life, from conception
to death (Kochaniewicz 2004, 226-28). The argument for this position is the feast
of the Conception. If the conception of Mary were not holy, there would be no basis
for celebrating it. However, in sermons recognised as authentic, Tauler teaches the
sanctification of Mary in the womb. In his sermon for the feast of the Nativity of
the Blessed Virgin Mary, he repeats Thomas’ thesis of Mary’s sanctification in the
womb: “We celebrate today the glorious day on which the divine Virgin Mary came
forth pure, undefiled and holy from her mother’s womb, in which she was sancti-
fied. In her, man recovered what was destroyed in paradise, namely the noble image
which the Father created in his likeness and which man lost there” (Tauler 2016, 146).
Tauler thus echoes Thomas’ view of Mary’s sanctification in the womb of St Anne.
The scope of Mary’s sanctification is expanded by Johannes Nider, who is the
author of six sermons: on Mary’s birth, conception, purification, annunciation,
visitation and assumption. In the sermon on Mary’s conception, he states briefly:
“Maria immediate, postquam anima infusa est corpori, sanctificata est” (Schiewer
1991, 410). Mary was thus sanctified immediately after the animation (Siebert 1906,
470-91). By linking Mary’s sanctification with animation, Nider reaches the bound-
ary of the Thomistic school, beyond which there is the Immaculate Conception. This
boundary is crossed by Johannes Herolt (Schenk 1991, 157ff). In his sermon on the
Feast of the Conception, he explains that Mary’s sanctification in the womb means
her preservation from sins for the sake of the future event of the incarnation. In
this way, God prepared Mary’s womb for the event of the incarnation. In order for
Mary to conceive Jesus, she was more perfectly sanctified than Jeremiah and John the
Baptist. The words of Psalm 46[45]:5[4] about the sanctified tabernacle (“The Most
High hath sanctified His tabernacle,” “the holy habitation of the Most High” [RSV],
“the holy dwelling of the Most High” [USCCB], “the holy place where the Most High
dwells” [NIV], “the holy place of the tabernacles of the most High” [K]V]) seem to
speak in favour of a more perfect sanctification. The sanctified tabernacle of the
Most High is a type of Mary, who became the Tabernacle of the Incarnate God. As the
Tabernacle of the Incarnate God, it is convenient that Mary should be more perfectly
sanctified than Jeremiah and John the Baptist. If Jeremiah and John were sanctified
in their mothers” wombs for the sake of the Christ whom they were to announce,
how much more should Mary, who conceived Christ, be sanctified. Such a more per-
fect sanctification of Mary is already the beginning of salvation. Concerning this
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perfect sanctification of Mary, Herolt uses the Latin expressions: “hodie sanctifica
est et preservata prae omnibus sanctis” and “virgo beata concepta est et preservata”
(Herolt 1584, 11). In these statements, one can see implicitly the truth of the Im-
maculate Conception. However, these statements lack the explicit addition made by
Alexander VII in his letter Sollicitudo Omnium Ecclesiarum of 8 December 1661:
“a macula peccati originalis praeservatam immunem” (Alexander VII 2012, 1661).
Such an explicit addition is made by Herolt in his sermon on the words “Fecit mihi
magna’ (Luke 1:49). Among the many “great things” done by God to Mary, Herolt
places her purification from all original, mortal and venial sin in the first place: “ab
omni peccato originali, mortali et veniali mundata” (Herolt 1529). This purification
from all original, mortal and venial sin Herolt justifies with the words from the Song
of Songs: “You are altogether beautiful, my love; there is no flaw in you” (Cant 4:7).
Herolt thus uses a method of typological interpretation of the Bible. The Immaculate
Conception is also justified by Herolt with the words of the angelic greeting: “full of
grace” (Luke 1:28). The angel declares to Mary that from the moment of her concep-
tion she is “full of grace™ “Maria ab conceptione plena gratie ab angelo nuntiatur”
(Herolt 1529). Herolt clearly crossed the boundaries of the Thomistic school. De-
parting from the scholastic method and moving to typological exegesis and the argu-
ment from congruity (ex convenientia), he arrived at the preservation and purifica-
tion of the Mother of the Lord from original sin and all other sins. This preservation
and purification of Mary is her perfect sanctification. Herolt did not explicitly use the
term “Immaculate Conception,” which is of great theological significance. Nor did
he equate the conception of Jesus from the Holy Spirit with Mary’s perfect sanctifi-
cation, which was not, however, her conception from the Holy Spirit. There can be
no equivalence between the mystery of the Immaculate Conception of Jesus and the
mystery of Mary’s preservation and purification from original sin. Johannes Streler,
a student and later professor and dean of the Faculty of Theology at the University of
Vienna (Powitz 1995, 411-16), formulated a similar thesis about Mary’s conception.
Although he is a commentator on Peter Lombard’s sentences (Blazek 2014, 669-726),
he did not adopt Lombard’s view of Mary’s purification at the moment of the annun-
ciation, nor Thomas’s view of sanctification in the womb, but teaches the conception
of Mary without original sin. In a short writing Informationes, in six sentences Streler
expressed his opinion on the various election procedures in the monastery, the ques-
tion of confession and absolution and the Immaculate Conception. On the latter
issue, Streler insisted that “Beatae Mariae Virginis tenet conceptam sine originali”
(Streler 1924, 162; Powitz 1995, 415). The claim that Mary “possesses” a conception
without original sin is less precise than the claim that she was preserved or purified
from original sin.

Few German Dominican theologians teach the preservation or purification of
Mary from original sin, or that she was given a conception without original sin. They
do not yet use the technical term “Immaculate Conception,” although they come
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close to it. Mentions of Mary’s preservation or purification from original sin or that
her conception was free from original sin appear in preaching, not in theological
treatises. In Dominican theological treatises, there is — in contemporary language
- a “hierarchy of truths” Mary’s sanctification is subordinated to the Christological
dogma, and therefore the authors of the treatises do not equate the humanity of Jesus
with that of Mary. Only Jesus was sanctified from the very beginning of his earthly
existence, so that there was never original sin in him. To equate such a humanity of
Jesus with the humanity of Mary would be idolatry. It is for this reason that the Ger-
man Dominican theologian called “the Great,” Albert of Lauingen called a heresy
the view that proclaims Mary’s sanctification before animation. According to Albert:
“Dicimus, quod Beata Virgo non fuit sanctificata ante animationem: et qui dicunt op-
positum est haeresis condemnata a Bernardo in epistola ad Lugdunenses et magistris
omnibus Parisiensibus” (Albertus Magnus, In tertium sententiarum d.3, a.4). Albert’s
authority strengthened Dominican theologians’ defence of the opinion that Mary
was sanctified in the womb. To defend this opinion, the Dominican theologians ini-
tiated disputes at the universities of Leipzig (1489 and 1490) and Frankfurt (1500).
At Leipzig, George Orter von Frickenhausen (11497) (Kaeppeli 1975, 26-27) called
the opinion of the Immaculate Conception a heresy because it is incompatible with
Scripture and the Fathers of the Church (Lohr 1934, 63-67). In Frankfurt, Wigand
Wirt (1460-1519) (J. Lauchert 1898, 522-25) also accused of heresy those who dared
to exclude Mary from the taint of original sin (Steitz 1877, 1-35; F. Lauchert 1897,
759-91). The defence of the view that Mary was sanctified in the womb was linked to
the Order’s concern for orthodoxy. Not coincidentally, Pope Gregory IX (1227-1241)
entrusted the Dominicans with the Inquisition to combat heresy. The view of Mary’s
Immaculate Conception was affected by the heresy of Pelagius (354-427), according
to which Adam’s sin is passed on to his descendants by imitation rather than inher-
itance. On the basis of this heresy, Julian of Eclanum (386-455) preached the Im-
maculate Conception of Mary. She was the one who did not imitate Adam in sinning,
although she was not the only one. The Immaculate Conception in Julian’s view was
described as a “diabolical dogma” (Sebastian 1958, 235) and could therefore arouse
the suspicion of the Inquisitors. In fact, the General of the Order Humbert von Ro-
mans (1200-1277), describing the tasks of the Dominicans, did not explicitly mention
inquisitorial activity, but they were best suited to it due to the application of the prin-
ciple: docentura pro praedicatura. The position of the German Dominicans against
the Immaculate Conception was indirectly confirmed by Pope Leo X (1475-1521).
The Italian Dominican Thomas Cajetan (Tommaso de Vio, 1469-1534) asked Leo X
to decide between two opinions with his infallible authority. One of these opinions
proclaims the Immaculate Conception of Mary. It has a large number of adherents,
but it is a new opinion that is not supported by arguments from Scripture and the Fa-
thers of the Church. The second opinion, on the other hand, denies the Immaculate
Conception. However, it is an ancient opinion, for which arguments from Scripture
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and from the Fathers of the Church are put forward. Leo X did not settle the dispute
about the Immaculate Conception himself, but brought it to the Fifth Lateran Coun-
cil (1512-1517) (Sebastian 1958, 235). Although the Dominicans were opposed to
the Immaculate Conception, their position did not weaken the cult and veneration
the Order had for Mary. In fact, it was not inferior to the cult of the supporters of the
Immaculate Conception. One need only mention the fact that it was the Dominicans
who spread the rosary. The Dominican Prior of Koln, Jakob Sprenger, founded the
first German Rosary confraternity on 8 September 1475. It is the love to Mary that
led to the idea of the Immaculate Conception. For the Dominicans, however, love
for the Mother of the Lord intertwined with love for revealed truth. This love com-
manded them to respect the silence of Scripture and the Fathers of the Church about
the Immaculate Conception. This love for truth, however, is not a barrier against the
greater love of the Mother of the Lord.

2. The Theological Method of the Dominican Proponents
of the Immaculate Conception

The few Dominican proponents of the Immaculate Conception did not write theo-
logical treatises but expressed their views in sermons. Behind their statements on
the Immaculate Conception is one of three theological methods: the method of con-
gruity (ex convenientia), the method of lex orandi - lex credendi and the method of
typological exegesis.

The method of congruity seeks probable reasons. With regard to the Immacu-
late Conception, this means demonstrating the possibility of such an action of God
whose appropriateness is justified by the economy of salvation, above all by the
mystery of the incarnation. It was convenient that the holy Son of the Most High
should have taken flesh from a holy mother from the very beginning of her existence.
The argument from congruity (ex convenientia) can be rendered by the following
formula: potuit - conveniens fuit - ergo fecit. This is a reinterpretation of Eadmer’s
(1060-1126) potuit - si voluit - ergo fecit principle. The principle of congruity hides
an intellectual catch, because it cannot be applied to prove the Immaculate Concep-
tion was something certain. Only the probability of this event can be demonstrated.
Since the Immaculate Conception is only probable, therefore it should not be dogma-
tised. Dogma should be backed by the certainty guaranteed by Revelation.

The lex orandi - lex credendi method seeks arguments in the liturgy. In the light
of this principle, the liturgy is the profession of faith and as such it is the living
of dogma. The proponents of the Immaculate Conception looked for an argument
for this view primarily in the Feast of the Conception of Mary. In this Feast they
saw the living of the dogma of the Immaculate Conception. However, St Bernard of
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Clairvaux was opposed to the liturgical celebration of this feast in Lyon for three rea-
sons: the feast is not celebrated in Rome, it is contrary to reason and it does not grow
out of ancient tradition. According to Bernard, “although it was given to some peo-
ple to be born (but not to be conceived) in holiness, the privilege of holy conception
was reserved only to one, to sanctify all.” The people born in holiness are the prophet
Jeremiah (Jer 1:5) and John the Baptist (Luke 1:41). What was granted to Jeremiah
and John was not denied to the Mother of the Lord. “The Mother of the Lord was
undoubtedly holy before she was born; by no means does the holy Church err in
considering the day of her Nativity as holy.” St Bernard, as it were, contrasts the feast
of the Nativity with the feast of the Conception. The Feast of the Conception could
only be held by the Lord Jesus Himself. For He was conceived of the Holy Spirit and
therefore only He is holy before conception. “Apart from this exception, the words
[...] ‘Behold, I was brought forth in iniquity, and in sin did my mother conceive me’
(Ps 51:5 RSV) apply to all those born of Adam” (Bernard z Clairvaux 2015, 81-85).
The first traces of the Feast of the Conception of Mary can be found in the seventh
century. St Andrew of Crete (650-740) witnesses to a feast that celebrated the con-
ception of Anne, the mother of Mary. The canon he wrote mentions that God heard
Anne’s prayer made to Him in the garden and gave her, as the fruit of her womb, the
One who would open the gates of the Garden of Eden. Anna’s womb bears the royal
purple that the divine King will wear when He comes to mortal men to defeat their
enemy (Bouman 1958, 118). Through the Greek communities in Italy, the Feast of
the Conception of Saint Anne spread to the West. As early as around 830, it was
already known to the West in Naples (Bouman 1958, 124), and before 1066 it is cel-
ebrated on 8 December in England (Bouman 1958, 127). In 1476 Pope Sixtus IV ap-
proves the Feast of the Conception with the constitution Cum praeexcelsa: “dignum,
quin potius debitum reputamus, universos Christi fideles, ut omnipotenti Deo [...]
de ipsius immaculate Virginis mira conceptione gratias et laudes referant (We con-
sider it meet, nay, rather due, to invite [...] all the faithful in Christ to return thanks
and praises for the wonderful conception of the immaculate Virgin to Almighty
God)” (Sixtus IV; DH 1400). Supporters of the Immaculate Conception accepted the
feast, while opponents rejected it. These included the Dominicans, who celebrated
Sanctificatio beatae Mariae Virginis. The collect of this feast contains the following
words: “Deus, qui beatissimam virginem Mariam post animae infusionem per co-
piosum gratiae munus mirabiliter ab omni peccati macula mundasti et in sanctitatis
puritate postea confirmasti, praesta quaesumus, ut qui in honorem suae sanctifica-
tionis congregamur, eius intercessionibus a te instantibus periculis eruamur” (Bou-
man 1958, 145). The biblical term “sanctification” appears in the collect with refer-
ence to Jeremiah and John the Baptist. The collect therefore grew up in the climate
of the Bible, in contrast to the Feast of the Conception, which grew up in the climate
of the apocrypha: The Protoevangelium of James and the Gospel of Pseudo-Matthew.
According to The Protoevangelium of James: Anna “about the ninth hour went down
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to the garden to walk [...] And she saw a laurel, and sat under it, and prayed to the
Lord, saying: O God of our fathers, bless me and hear my prayer, as You blessed the
womb of Sarah, and gave her a son Isaac. [...] And, behold, an angel of the Lord stood
by, saying: Anna, Anna, the Lord has heard your prayer, and you shall conceive, and
shall bring forth [...]” (cf. The Gospel of Pseudo-Matthew, n.d.). A similar annun-
ciation is experienced by Anne’s husband Joachim: “For an angel of the Lord went
down to him, saying: Joachim, Joachim, the Lord God has heard your prayer. Go
down hence; for, behold, your wife Anna shall conceive” (Protoevangelium of James,
n.d.; cf. The Gospel of Pseudo-Matthew, n.d.) Joachim returned to Jerusalem. “And,
behold, Joachim came with his flocks; and Anna stood by the gate, and saw Joachim
coming, and she ran and hung upon his neck, saying: Now I know that the Lord God
has blessed me exceedingly” (Protoevangelium of James, n.d.; cf. The Gospel of Pseu-
do-Matthew, n.d.). The Protoevangelium of James thus attributes to Mary the virgin
conception by her mother Anna. This view of Mary’s virgin conception from Anne
was declared a heresy by Pope Innocent XI in 1677 (Mayberry 1991, 211). The heresy
underlying the Feast of the Conception disqualifies this feast as a liturgical argument
for the Immaculate Conception. The Council of Trent (1545-1563) also weakened
the feast of the Conception as a liturgical argument for the Immaculate Conception.
This is because the Council did not count either The Protoevangelium of James or
The Gospel of Pseudo-Matthew among the canonical books. Therefore, a liturgical
argument for the Immaculate Conception cannot grow out of these apocrypha. The
Council itself did not attempt to dogmatise the Immaculate Conception because of
the many opposing theologians and in order not to exacerbate the dispute with Prot-
estants. References to the Immaculate Conception appeared in the Decree Concern-
ing Original Sin and in canon 25 in the Decree on Justification.

This same holy Synod doth nevertheless declare, that it is not its intention to in-
clude in this decree, where original sin is treated of, the blessed and immaculate Vir-
gin Mary, the mother of God; but that the constitutions of Pope Sixtus IV, of happy
memory, are to be observed, under the pains contained in the said constitutions,
which it renews. (Council of Trent 1546) “Ifany one saith, that a man once justified
can sin no more, nor lose grace, and that therefore he that falls and sins was never
truly justified; or, on the other hand, that he is able, during his whole life, to avoid all
sins, even those that are venial,-except by a special privilege from God, as the Church
holds in regard of the Blessed Virgin; let him be anathema?” (Council of Trent 1547)

Typological exegesis is based on the patristic principle that the New Testament
is hidden in the Old, and the full meaning of the Old is only revealed in the New
(“St Augustine: et in vetere novum lateat et in novo vetus pateat”) (Fiedrowicz 2009,
150). For this reason, the main lines of interpretation of the Old Testament lead
to Christ as the central figure of all Scripture. The method of typological exegesis
makes it possible to find on every page of the Old and New Testaments what the
Bible says about Christ. Since Mary is the Mother of the Lord, typological exegesis
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makes it possible to discover her already in some Old Testament texts. The Mother
of the Lord was found, for example, in the Song of Songs, the Book of Esther or even
in Genesis. Mary was seen in the Bride without any blemish (Cant 2:14), belong-
ing to the Bridegroom (Cant 2:16); in Esther exempted by King Ahasuerus from
the law punishing with death any subject approaching the king without being asked
(Esth 5:2); in Eve before original sin. Typological exegesis made it possible to see in
the Bride, Esther or Eve not only the Mother of the Lord but also her Immaculate
Conception. A typological reading of the Bride, Esther and Eve provides a stronger
argument for the Immaculate Conception than arguments from congruity and the
Feast of the Conception of Mary. Typological exegesis helps to demonstrate the com-
patibility of the Immaculate Conception with Scripture. However, the argument for
the Immaculate Conception from typological exegesis is not evidence from Scrip-
ture, which cannot be separated from the evidence from the testimony of the Church
Fathers. “In the theological sciences one cannot speak of proofs in the strict sense
of the word. If they actually existed, i.e., they would give object self-evidence, they
would destroy the nature of faith, which, in spite of justifications, must remain a free
act [...] Therefore, in theology one must speak of justification rather than proof”
(Rusecki 2010, 43-93).

The methods that substantiate the Immaculate Conception on the basis of Scrip-
ture and the Fathers of the Church can be compared to a judicial process based on
direct evidence. In contrast, the methods to justify the Immaculate Conception from
congruity (ex convenientia), liturgy and typological exegesis can be compared to
circumstantial evidence. The methods based on Scripture and the Church Fathers
would give evidence for the Immaculate Conception. In contrast, methods based on
ex convenientia, liturgy and typological exegesis would give a high probability opin-
ion of Immaculate Conception. While the scholastic method, based on Scripture and
the Fathers of the Church, prevented Thomas and most Dominican theologians from
adopting the doctrine on the Immaculate Conception, the shift from this method to
that of congruity, liturgy and typological exegesis allowed some German Dominicans
to come close to the opinion of the Immaculate Conception or even to accept it. The
change in methods thus led a small number of German Dominican theologians to
approve the Immaculate Conception of the Mother of the Lord.

Johannes Streler and Johannes Herolt were contemporaries of the event when the
dogma on the Immaculate Conception was proclaimed on 17 September 1439 by the
Council of Basel, which at that time was no longer recognised by the Pope. Johannes
Nider, on the other hand, was then superior of the Dominican convent in Basel and
delivered the opening speech at the Council on 27 July 1431. From Basel he went to
Vienna, where he became dean of the Faculty of Theology. He supported the propo-
nents of the Council in Basel. However, when Pope Eugenius IV firmly confirmed
the decision to move the Council to another place, he stopped supporting the anti-
Council supporters. Nider died in 1438, a year before the attempt to dogmatise the
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Immaculate Conception. The dogma of the Immaculate Conception was formulated
by the invalid Council of Basel in such a way that it listed the methods that led to
the dogmatisation of the opinion on the Immaculate Conception. This dogma was
formulated as follows:

Nos vero diligiter inspectis auctoritatibus et rationibus, quae iam a pluribus annis in pub-
licis relationibus ex parte utriusquae doctrinae coram hac sancta synodo allegatae sunt,
aliisquae etiam plurimis super hac re visis, et matura consideratione pensatis, doctrinam
illam differentem gloriosam virginem Dei genetricem Mariam, praeveniente et operante
divini numinis gratia singulari, numquam actualiter subiacuisse originali peccato; sed im-
munem semper fuisse ab omni originali et actuali culpa, sanctamque et immaculatam;
tamquam piam et consonam cultui ecclesiactico, fidei catholicae, rectae rationi et sacrae
scripturae, ab omnibus catholicis approbandam fore, tenendam et amplectendam, diffini-
mus et declaramus, nullique de cetero licitum.

We define and clarify that doctrine which proclaims that the glorious Virgin, the Mother of
God, Mary, by the prevenient act of the special grace of God’s majesty, was never actually
subject to original sin, but was always free from all original and actual guilt, and was holy
and Immaculate, and that this doctrine is to be acknowledged by all Catholics as true and in
conformity with the cult of the Church, with the Catholic faith, with correct reasoning, and
with Sacred Scripture. This doctrine is to be preserved and accepted by all. And in the future
no one will be allowed to preach or teach anything contrary to this doctrine. (CGVM 425)

According to this definition, the opinion of the Immaculate Conception becomes
dogma because it is in accordance with the cult of the Church, with the Catholic faith,
with the correct way of reasoning and with Sacred Scripture. The order of the meth-
ods that led to the dogmatisation of the opinion of the Immaculate Conception may
be surprising. The cult of the Church, or liturgy, was put first, and Scripture, which
is the primary source of revelation, was mentioned at the end. This is some kind of
“inverted hierarchy of methods.” At the top of this inverted hierarchy is the liturgy,
which is a profession of faith. However, the Feast of the Conception of St Anne, based
on the apocrypha, can hardly be considered a profession of faith in the Immaculate
Conception. The Catholic belief in the Immaculate Conception should be the belief
of the Fathers of the Church, who, however, never explicitly taught about it. In the
process of arguing for the dogmatisation of the Immaculate Conception, the right
way of reasoning was taken into account. However, it is difficult to recognise the ar-
gument from congruity (ex convenientia): potuit - conveniens fuit - ergo fecit as such
a right way of reasoning. For it can be used to justify any potential dogma. Although
the role of reason cannot be diminished in the process of dogmatisation, Scripture
must have primacy in this process. For it has a decisive function in the judgment of
faith. It is, after all, a certain dogmatic foundation. If it is silent about the Immaculate
Conception, it should be followed in this silence. With the method of typological
exegesis, one can only demonstrate the compatibility of the Immaculate Conception
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with Scripture, but one cannot demonstrate that this opinion grows out of Scrip-
ture. The dogmatic definition of the antecedent of the Council of Basel combines the
methods used by proponents and opponents of the Immaculate Conception, albeit in
reverse order. Proponents of the Immaculate Conception opinion appeal to the litur-
gy, which is the profession of the Catholic faith, to correct way of reasoning and final-
ly to Scripture. This order of methods makes it possible to recognise the opinion of
the Immaculate Conception as a dogma. Opponents of the Immaculate Conception,
on the other hand, without rejecting the lex orandi - lex credendi method and appeal-
ing to the correct way of reasoning, put Scripture first. Its silence on the Immaculate
Conception is the decisive argument against dogmatising this opinion. The sequence
of methods leading to the dogmatisation of the opinion on the Immaculate Concep-
tion referred to in the dogmatic definition of the anti-council in Basel supports the
thesis that the change in theological method led to the first attempt to dogmatise the
Immaculate Conception. The few supporters of the Immaculate Conception among
Dominican theologians were part of this process of change of method. Two of them:
Streler and Herolt were contemporaries of the Council of Basel and therefore may
have been inspired by its methods, which led to the failed attempt to dogmatise the
Immaculate Conception. Nider, on the other hand, was distinguished from other
theologians by his adherence to the scholastic method and therefore, although he
reached the boundary of the Immaculate Conception, he did not cross it.

The document of the anti-council in Basel that contains the definition of the
Immaculate Conception, in addition to the methods leading to the dogmatisation of
this opinion, the terminology is noteworthy. The document is entitled On the Glo-
rious Conception of the Virgin Mary. This title refers to the Feast of the Concep-
tion (now Solemnity), which is to be celebrated on 8 December in all Churches. It
is a feast in honour of the Conception - the Polish translation adds “Immaculate” in
brackets. The Latin text does not include this word: “sub nomone conceptionis fes-
tivis laudibus colendam esse” (CGVM 424).

The Feast of the Conception is thus the main justification for the dogma accord-
ing to which “Mary, by the prevenient act of the special grace of God’s majesty, was
never actually subject to original sin, but was always free from all original and actual
guilt, and was holy and Immaculate” The dogmatic definition, as well as the entire
document On the Glorious Conception of the Virgin Mary does not include the term
“Immaculate Conception” but the term “Immaculate” As Immaculate, Mary is not
only free from original sin, but also holy. This holiness is the result of her sanctifi-
cation. The document does not avoid this term “sanctification” Mary’s conception
is the beginning of her sanctification: “God saved her with sublime sanctification”
(CGVM 425). The document seeks to combine the apocryphal term “conception,”
which gave its name to the Feast of the Conception, with the biblical term “sanc-
tification” Mary’s conception is thus a perfect sanctification giving freedom from
original guilt, and holiness. Mary’s conception therefore has not only the negative
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aspect of freedom from original guilt but also the positive aspect of holiness. The
document of the invalid Council of Basel On the Glorious Conception of the Virgin
Mary thus seeks a compromise between the proponents of the Immaculate Concep-
tion, who used the apocryphal term “conception,” and the opponents of this view,
who preferred the biblical term “sanctification” The fruit of this compromise is
the term “Immaculate,” meaning free from original sin and at the same time holy
through sanctification. Her conception is a salvation accomplished by God through
sublime sanctification. This teaching of the document On the Glorious Conception
of the Virgin Mary conceals an appeal to the opponents of the Immaculate Concep-
tion to consider Mary’s sanctification in her mother’s womb as more perfect than
the sanctification of Jeremiah and John the Baptist and to link it to the conception
itself, i.e. to go even further than the Dominican Johannes Nider preaching Mary’s
sanctification immediately after the animation. However, one must understand the
Dominican opponents of the Immaculate Conception who defended their posi-
tion, even after the failed attempt to dogmatise the Immaculate Conception. They
were not convinced by the method of proving the dogma used in the document
On the Glorious Conception of the Virgin Mary. All these “new” theological meth-
ods by which they attempted to dogmatise the Immaculate Conception were only
substitute theological arguments. Because they weakened or even replaced the role
of Scripture and the Fathers of the Church, they therefore failed to convince of the
Immaculate Conception. For this reason, after the formally invalid dogmatisation of
the Immaculate Conception at the anti-council of Basel, most Dominican theologi-
ans continued to be opponents of the Immaculate Conception, as evidenced by the
disputes initiated by George Orter von Frickenhausen in Leipzig (1489 and 1490)
and Wigand Wirt in Frankfurt (1500).

The correctness of the position of the Dominican theologians was indirectly con-
firmed by the two subsequent Councils of Lateran V and Trent. They did not attempt
to dogmatise the Immaculate Conception the way the anti-council of Basel did. This
was influenced by the Dominican theologians who, in the name of the scholastic
method, were able to oppose the dogmatisation of the Immaculate Conception,
which de facto had already taken root among the laity, but not yet in the Magisterium
of the Church entitled to dogmatise the opinion on the Immaculate Conception.

3. The Method of the Dominican Proponents of the Immaculate
Conception versus the Scholastic Method of St Thomas

Statements by a small number of German Dominican theologians confirm the the-
sis that theological methods stand in the background of the dispute over the Im-
maculate Conception. The change of method, from the scholastic method to the
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liturgical method (lex orandi - lex credendi), the argument from congruity (ex con-
venientia), and typological exegesis, has led a few Dominican theologians to the
opinion that Mary was preserved or purified from original sin, or that she was con-
ceived without original sin. The Dominican theologians who authored these opin-
ions, however, did not use the term “Immaculate Conception.” In their opinions,
they are close to the invalid Council of Basel, which taught about the Immaculate
Mary. The preservation or purification from sin, or the immaculate conception,
makes the Mother of the Lord Immaculate. A few German Dominican theologians
base the opinion of the Immaculate Mother of the Lord from the Feast of the Con-
ception by means of the principle lex orandi - lex credendi. To this end, they refer
to the Feast of the Conception. They try to justify the Immaculate Conception also
with the “correct way of reasoning,” which takes the form of the argument from
congruity (ex convenientia). Also by means of the method of typological exegesis
they want to find the biblical sources of the Immaculate Conception. The German
Dominicans Johannes Streler and Johannes Herolt using these methods arrived
at the opinion of the Immaculate Conception of the Mother of the Lord. Other
Dominican theologians: Jordan of Saxony, Henry Suso (Heinrich von Berg), John
Tauler came closer to this opinion. They wrote about it not explicitly, but they im-
plied it. However, they did not explicitly cross the boundary of the opinion on the
sanctification of Mary in the womb of St Anne. As it were, Johannes Nider stood on
this boundary teaching the sanctification of Mary immediately after the animation.
The methods used by the proponents of the Immaculate Conception, including
those of the Dominicans, had their weaknesses. They resembled the circumstan-
tial process, which gives a high degree of probability but nevertheless not direct
evidence. These methods favoured via devotionis, which promoted the Immacu-
late Conception. Via devotionis was faster than via theologiae, because love for the
Mother of the Lord preceded the truth about the Mother of the Lord. Meanwhile,
love for the Mother of the Lord must be compliant with the revealed truth about
the Mother of the Lord. It is primarily via theologiae that leads to the dogmatisation
of the Immaculate Conception, not via devotionis. Via theologiae of the vast major-
ity of Dominican theologians was based on the scholastic method. This method
requires direct evidence and therefore, in the case of the Immaculate Conception,
Dominican theologians were unable to find evidence in Scripture, in the Fathers
of the Church and in the correct way of reasoning. Scripture and the Fathers spoke
directly of the sanctification of Jeremiah and John in the wombs of their mothers,
which suggested a similar sanctification of the Mother of the Lord. It could not,
however, take place at conception alone, for the correct way of reasoning showed
that this was impossible because of the universality of sin and therefore the uni-
versality of redemption. The Mother of the Lord could not be excluded from either
the universality of sin or the universality of redemption. The Dominican position,
a result of the scholastic method, effectively prevented the rapid dogmatisation
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of the opinion of the Immaculate Conception demanded by via devotionis. After
the invalid Council of Basel, which dogmatised the Immaculate Conception, the
Dominicans moved to defensive positions. However, they were convinced of the
superiority of the scholastic method, which is based on evidence and not circum-
stantial evidence. By means of this method the term “sanctification” rather than
“conception” was extracted from Scripture. The Bible speaks of the conception of
Jesus by the Holy Spirit. Mary is to conceive and give birth to her Son through the
Holy Spirit, who comes upon her and causes her to give birth to the Holy Son of
God (Luke 1:31-35). The Holy Spirit created in Mary the human nature of the Son
of God and therefore Jesus is immaculately conceived. Today, the Immaculate Con-
ception of Jesus is more and more boldly spoken of in connection with the feast of
the Annunciation of the Lord. In fact, it is the feast of the Immaculate Conception
of Jesus. This conception of Jesus of the Holy Spirit is not a paradigm for the Im-
maculate Conception of Mary. Mary’s conception took place in Anna, just like the
conception of any human being. It was not a virgin conception because it was not
of the Holy Spirit, as in the case of Jesus. The term “immaculate” applied to Mary’s
conception seems to equate it with the Immaculate Conception of Jesus, which
was by the Spirit of the Creator. Meanwhile, Mary’s conception in Anne was quite
a different conception from Jesus’ conception in Mary. In Mary’s case, a better term
would be the biblical term “sanctification.” Mary’s sanctification in Anne’s womb
would be analogous to John’s sanctification in Elizabeth’s womb. John’s sanctifica-
tion was also accomplished by the Spirit when He filled Elizabeth at the moment
of her visitation by the Mother of the Lord (Luke 1:41). John’s leaping for joy in
Elizabeth’s womb (Luke 1:44) can be interpreted as the joy of the child still in his
mother’s womb because of the sanctification effected by the Holy Spirit. The Sav-
iour still in the womb of his mother Mary is already sanctifying John through the
Holy Spirit. John is already experiencing salvation through the forgiveness of sins
(Luke 1:77), which John’s father Zechariah will prophesy about. John’s sanctifica-
tion in the womb of his mother Elizabeth was for the vast majority of Dominican
theologians the paradigm for the sanctification of the Mother of the Lord. The
scholastic method prevented them from accepting the more perfect sanctification
taught by the invalid Council of Basel: God saved Mary by “sublime sanctifica-
tion” (sublimiori sanctificationis genere redemit). The position of most Domini-
can theologians can be summarised by the opinion of St Thomas. As Bogustaw
Kochaniewicz writes:

Thomas, reflecting on the question of the Immaculate Conception, analyses four hypoth-
eses. Three of them place the moment of sanctification before the person is constituted,
in the last one he considers sanctification post animationem. When analysing Aquinas’s
doctrine, it is important to bear in mind that the conception (conceptio) refers only to the
process of formation of the fetal body, while animatio, the infusion of the human soul,
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takes place several days after conceptio, constituting the human person. It follows that the
person of the Blessed Virgin Mary did not yet exist at the moment of conception. It is
therefore obvious that, in the light of such an anthropological conception, the opinions
which speak of Mary’s sanctification before animation had to be rejected. In the last of the
four listed hypotheses, Doctor Angelicus considers the possibility of Mary’s sanctification
after her existence as a human person (that is, after the infusion of the rational soul). Only
this solution is recognised and accepted by Thomas. It is this position that we find in all of
Aquinas’ works. (Kochaniewicz 2001a, 175)

Thomas’ position can be summarised as follows: “Beata autem Virgo in origi-
nali est concepta, sed non nata” (The Blessed Virgin was conceived in original sin,
but was not born in it). Carlo Bali¢ (1899-1977) writes that at the 1954 Internation-
al Mariological Congress in Rome, some theologians, e.g. John E. Rossi (Bali¢ 1958,
194, 196) tried to argue that Thomas was definitively in favour of the Immaculate
Conception. Bali¢ calls such opinions “a romance without a shred of truth” (Bali¢
1958, 195). Thomas Aquinas, however, needs no justification for his negative posi-
tion on the Immaculate Conception. Already after the dogma of the Immaculate
Conception of the Mother of the Lord was proclaimed by Pius IX in 1854, his suc-
cessor Leo XIII - as recalled by Benedict XVI (2011, 82) - “declared St. Thomas
to be the patron saint of Catholic schools and universities. The fundamental rea-
son why he is held in such high esteem is not only the content of his teaching,
but also the method he employed.” Although Thomas using the scholastic method
only arrived at the opinion of the sanctification of Mary in the womb, his method
remained valid, also when it came to the modern justification of the Immaculate
Conception. As a suggestion for further research, an attempt can be made to rein-
terpret the dogma of the immaculate conception by developing Thomas’ thought
of Mary’s sanctification in the womb. The immaculate conception would be Mary’s
salvation by a sublime sanctification. The sublimity of this sanctification would be
that Mary was not sanctified in the womb like Jeremiah and John the Baptist, but
was sanctified from the first moment of her being. The reinterpretation is not about
rejecting the 1854 dogma but about deepening it. Deliverance by elevated sancti-
fication implies not only Mary’s freedom from original sin but also her holiness.
Freedom from original sin and holiness make Mary Immaculate. As Immaculate,
Mary shares in the immaculate conception of Jesus from the Holy Spirit. The Moth-
er of the Lord is therefore Immaculate in and through the Immaculate Lord. To the
words of Lumen Gentium stating that “Just as the priesthood of Christ is shared in
various ways both by the ministers and by the faithful, and as the one goodness of
God is really communicated in different ways to His creatures” (LG 62), so too the
one Immaculate Conception of Jesus communicates its immaculateness into the
conception of Mary.
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Conclusion

Dominican theologians, led by St. Thomas Aquinas, rejected the theological opinion
of the immaculate conception of the Mother of the Lord. Since Thomas® position
became part of the official theology of the order, therefore, theologians sympathetic
to the opinion of the immaculate conception were an exception among Dominicans.
When it came to the German Dominicans, Johannes Streler, Johannes Herolt and
Johannes Nider sympathized with the immaculate conception opinion. Their sympa-
thy with the opinion of the immaculate conception was due to the theological meth-
ods they used. This change in theological methods in the dispute over the Immacu-
late Conception inspired the posing of a problem: what method was used by German
Dominican theologians who were supporters of the Immaculate Conception? How
did the change in method change the view of the Immaculate Conception? The path
to solving the problem had three stages. The first was a reconstruction of the views
on the Immaculate Conception of German Dominican theologians. The next stage
examined these views in terms of the method used. The final stage was a critical
look at the methods used by Dominican proponents of the immaculate conception.
The change of method from the scholastic method to the liturgical method, the al-
legorical interpretation of Scripture and the method of congruity (ex convenientia),
has led a few Dominican theologians to the opinion of Mary’s preservation or puri-
fication from original sin or her having a conception without original sin. Especially
the method of typological exegesis allows them to show the compatibility with Scrip-
ture of this preservation or purification of Mary from original sin or her conception
without original sin. Streler, Herolt and Nider, however, avoid the term “immaculate
conception.” These three German Dominicans were active in the era of the Council
of Basel, which may have inspired them. The document of the unrecognized part of
the Council, On the Glorious Conception of the Virgin Mary, seeks a compromise be-
tween theologians who use the apocryphal term “conception” and those who prefer
the biblical term “sanctification” Mary’s conception is God’s accomplished deliver-
ance through sublime sanctification. A similar compromise comes to a head with the
three German Dominicans mentioned above. However, the methods used by Do-
minicans approaching the opinion of the immaculate conception have weaknesses.
They resemble the circumstantial process, which gives a high degree of probability,
but nevertheless not proof. Moreover, the Dominican theologians expressed their
views in sermons, not in theological treatises. Nevertheless, the views of the three
German Dominicans represent a break in the position presented by Thomas that
Mary conceived in original sin, but was not born in it.

The old dispute over the immaculate conception may be relevant to the modern
reinterpretation of the dogma promulgated in 1854. This reinterpretation is about
deepening the dogma, not contesting it. Showing this meaning is a suggestion for
further research. This further research could show Mary’s immaculate conception
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as her perfect sanctification from the first moment of her being. This makes her
without original sin and at the same time all holy. Grace, in removing sin, does not
leave some kind of vacuum but fills her with holiness. Next, one could show the con-
nection between Mary’s immaculate conception and the immaculate conception of
Jesus by substantiating the thesis that the Mother of the Lord is Immaculate in and
through the Immaculate Lord. This would be an extension of the suggestion made in
the document On the Glorious Conception of the Virgin Mary, which seems to suggest
shifting the emphasis from the immaculate conception to the Immaculate.

Translated by Monika Szela-Badzitiska
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Sredniowieczne clausulae r6zancowe

i ich teologiczna tresc

Medieval Clausulae of Rosary and Their Theological Content

JANUSZ LEKAN
Katolicki Uniwersytet Lubelski Jana Pawta I, janusz.lekan@kul.pl

Streszczenie: Celem tej refleksji teologicznej jest skupienie sie na jednej z form kultu maryjnego, jaka
jest rozaniec. Modlitwa ta, znana od wiekow, posiada bogate znaczenie teologiczne - wprowadza w mis-
terium zbawienia (doktryna) istanowi rodzaj modlitwy medytacyjnej (duchowos$é). Jest modlitwa,
ktéra potrzebuje réwniez odnowy, do czego zacheca papiez Pawet VI w adhortacji Marialis cultus. Jedna
z drég odnowy tej modlitwy moga stac sie sredniowieczne formy klauzuli rézanncowych. Zanim jednak
zostanie ukazany historyczny i teologiczny kontekst jej powstania, trzeba wskazac¢ na nature kultu maryj-
nego i jego miejsce w poboznosci chrzescijanskiej. Po oméwieniu kontekstu historyczno-teologicznego
powstawania klauzul i roli Dominika z Prus w tym procesie, zechcemy podkresli¢ aktualnos¢ tej mod-
litwy, wskazujac na jej bogactwo teologiczne - wartosc¢ biblijng i kontemplacyjna. Rézaniec klauzulowy
ma réwniez warto$¢ ekumeniczng, gdyz ta forma modlitwy posiada $cisle biblijne korzenie, zawiera bow-
iem Pozdrowienie anielskie, opisane w Ewangelii $w. tukasza i odniesienie do tajemnic zbawienia dokona-
nego przez Jezusa Chrystusa. Jest takze odpowiedziag na mode medytaciji religii Wschodu.

Stowa kluczowe: Chrystus, Maryja, rézaniec, kult maryjny, Dominik z Prus, Adolf z Essen, klauzule, kon-
templacja, Marialis cultus

Abstract: This theological reflection focuses on one form of Marian devotion, the Rosary. This prayer,
which has been known for centuries, has a deep theological meaning: it introduces the mysteries of
salvation (doctrine) and is a form of meditative prayer (spirituality). As a prayer, it also needs renewal, as
encouraged by Pope Paul VI in his exhortation Marialis cultus. The medieval forms of Clausular Rosary
could become a way of renewing this prayer. However, before the historical and theological context
of its origin is shown, it is necessary to point out the nature of Marian devotion and its place in Chris-
tian piety. After discussing the historical and theological context of how the clausulae were formed and
the role of Dominic of Prussia in this process, the actuality of this prayer shall be emphasised by pointing
out its theological richness: its biblical and contemplative value. The Clausular Rosary also has ecumeni-
cal value, since this form of prayer has strictly biblical roots: it contains the Angelic Salutation described
in the Gospel of St. Luke and a reference to the mysteries of salvation accomplished by Jesus Christ. It is
also a response to the popularity of meditation in the spirit of Eastern religions.

Keywords: Christ, Mary, Rosary, Marian devotion, Dominic of Prussia, Adolf of Essen, clausulae, contem-
plation, Marialis Cultus

Jedna z najbardziej rozpowszechnionych form kultu maryjnego jest modlitwa ré-
zancowa. Znajduje ona wielu zwolennikéw, ale réwniez przeciwnikow, ktorzy pro-
buja udowodnic, ze ten rodzaj modlitwy zbytnio skupia czlowieka wiary na osobie
Matki Bozej, natomiast zaciemnia relacje¢ z jedynym Posrednikiem naszego zbawie-
nia, Jezusem Chrystusem.
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Dla wlasciwej oceny tej modlitwy konieczne jest, aby spojrze¢ na nig w perspek-
tywie calo$ci aktu kultu chrzescijanskiego. Czlowiek jako homo religiosus realizuje
sie¢ w akcie religijnym tylko wtedy, gdy angazuje sie caly, ze wszystkimi wladzami
psychicznymi jednoczesnie. Owe wiadze pelnia w przezyciu aktu religijnego okreslo-
ne funkcje. Wladze poznawcze przygotowuja powstanie aktu religijnego i kontroluja
jego przebieg. Wiadze wolitywne i afektywne decyduja o jego zaistnieniu, jako$ci,
intensywnosci i dynamice. Tak wiec jest to dzielo calej ludzkiej osoby. Konstytutyw-
nym elementem jest za$ intencjonalnos¢ aktu religijnego, czyli otwarcie i ukierunko-
wanie na rzeczywisto$¢ pozapodmiotowa — przez nawiazanie wewnetrznej tacznosci
czlowieka z przedmiotem aktu - Bogiem (Swend 2002, 41).

Modlitwa rézancowa, szeroko znana od czaséw Sredniowiecza, przechodzi-
ta rézne stopnie rozwoju i obecnosci w kulcie chrzescijanskim. Jednym z najwazniej-
szych momento6w tej historii byto powstanie w XV wieku tzw. clausulae rozancowych.
Zawieraly w sobie tresci w pelni biblijne, przez co czynily t¢ modlitwe wyrazem
kontemplacji tajemnic naszego zbawienia. Réwniez z punktu widzenia istoty aktu
religijnego pozwalaly angazowa¢ wszystkie akty cztowieka jako jego podmiotu. Sta-
waly sie¢ konkretnym sposobem przejscia z monotonii modlitwy Ave Maria do me-
dytowania tajemnic Chrystusa. Jaka role mogtyby spetni¢ w dzisiejszych formach
kultu maryjnego?

1. Potrzeba odnowy kultu maryjnego

W tym roku przypada piec¢dziesigta rocznica wydania adhortacji papieza Pawta VI
o odnowie kultu maryjnego Marialis cultus, dokumentu, ktdry jest mato znany i nie
znajduje takiego zastosowania w roznych formach poboznosci maryjnej, jakie mie¢
powinien. Podtytul adhortacji: O nalezytym ksztattowaniu i rozwijaniu kultu Naj-
Swietszej Maryi Panny, wskazuje na cel jej powstania.

Od wiekéw wlasciwy rozwoj kultu i pobozno$ci maryjnej lezy na sercu kolejnych
papiezy. W swoim przestaniu do Papieskiej Miedzynarodowej Akademii Maryjnej
papiez Franciszek podkreslal, iz ,,poboznos¢ maryjna jest dziedzictwem religijno-
-kulturalnym, ktére trzeba zachowa¢ w jego oryginalnym brzmieniu, oczyszczajac
z roznych nalozonych struktur czy uwarunkowan, ktére nie odpowiadajg ewange-
licznym kryteriom sprawiedliwosci, uczciwosci i solidarnosci. Dlatego koniecznym
jest, by styl form poboznosci maryjnej byt zgodny z przestaniem Ewangelii i naucza-
niem Kosciota” (Francisco 2021).

Kult maryjny pojawil si¢ w Kosciele dopiero po kulcie meczennikow i wy-
znawcow wiary. Tyle mowia zewnetrzne swiadectwa historyczne. Nie znamy po-
rywow serca pierwszych dziesigtkow lat, a jednym z najstarszych $wiadectw jest
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modlitwa Sub tuum praesidium, ktorej powstanie, jak si¢ uwaza, siega III wieku'.
Rozwdj kultu maryjnego zawsze byl inspirowany przez konkretne odniesienia do
Nowego Testamentu. Ewangelie dziecinstwa Jezusa to wielka karta katolickiej nauki
maryjnej i jednoczesnie kultu maryjnego (Scheffczyk 2004, 233-36).

Znamienne s3 w tym temacie sfowa protestanckiego badacza historii dogmatdow,
ktory wskazuje na biblijny fundament kultu maryjnego: ,Lukasz stworzyt tu po mi-
strzowsku obraz maryjny, ktory wyposazyl w prawie wszystkie wazne cechy kultu ma-
ryjnego, jaki rozwinat sie na przestrzeni setek lat. Jeszcze zanim doszlo do teologicz-
nego sformutowania okreslenia <Theotokos>, czyli Tej, ktora wydata na $wiat Boga,
Lukasz postuzyl sie sformulowaniem <He Mater tou Kyriou> czyli <Matka Pana>
(1, 43), ktére w Ewangelii wypowiada Elzbieta” (Delius 1963, 26).

Cho¢ jest niewiele tekstow nowotestamentowych wprost odnoszacych sie do
osoby Maryi, to ich wystepowanie dowodzi, Ze oddawanie czci Matce Bozej nie jest
duchowi Nowego Testamentu czym$ nieznanym lub obcym, lecz ze zajmuje w nim
jak najbardziej uzasadnione miejsce. S3 one potwierdzeniem, iz $lady kietkowa-
nia duzo pézniej rozwinigtego kultu maryjnego s3 czasowo duzo wczesniejsze niz
jakiegokolwiek innego kultu $wigetych.

Wolfgang Beinert zauwaza zmiang akcentéw w sprawowaniu kultu maryjne-
go w przeciagu wiekow. Jego zdaniem epoka ojcow Kosciota charakteryzowata sig
stopniowym odkrywaniem znaczenia Maryi w ramach centralnej tajemnicy wcie-
lenia drugiej Osoby Boskiej. To oznacza, iz perspektywa pierwszych wiekow jest
ukierunkowana historiozbawczo. W §redniowieczu nastepuje brzemienna w skutki
zmiana. Uwaga kieruje sie coraz bardziej na role Maryi w dziele odkupienia. Z Matki
Chrystusa staje si¢ Ona Jego partnerka. W zwigzku z tym ludzie chca coraz wigcej wie-
dziec o Jej osobie, o Jej zyciu. Cztowiek sredniowieczny, bardzo uczulony na punkcie
zbawienia swej duszy, zwraca si¢ do Maryi jako Oredowniczki, Matki i Wspomozy-
cielki. Powstaje rozlegly nurt poboznoéci maryjnej. Ma on te same cechy, ktdre zna-
mionujg $wiadomo$¢ religijng sredniowiecza w ogéle. Sg to: silna indywidualizacja,
uduchowienie o charakterze emocjonalnym oraz moralizujace zabarwienie prawd
wiary (Beinert 1993, 44-45).

Kult Maryi nie pozostal bez wplywu na mariologie. To byt jeden z gtéwnych im-
pulséw sformulowania dwu ostatnich dogmatéw wiary (niepokalane poczgcie i wnie-
bowzigcie). Sobor Watykanski IT dokonal przestawienia akcentéw w rozwoju kultu
maryjnego. Wskazal chrzescijaninowi Maryje jako wzoér do nasladowania w wierze,
ale takze jako niezawodng nadziej¢ i pomoc w walce o wiernos¢ Chrystusowi, jako
wzor wspolpracy z taska Boza: jest nam Matka w porzadku faski (KK 61). W ten
sposob sobor potwierdzil przejscie od mariologii podrecznikowej do mariologii

1 Cho¢ dzi$ nie brak opinii, iz w $wietle najnowszych badan paleograficznych nalezy przesunad ten czas na
VI/VII, a nawet VIII/IX wiek (Hans Forster, Theodore de Bruyns, Arne Effenberger) (por. Towarek 2021,
239-68).
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historiozbawczej, od mariologii odizolowanej i istniejacej dla samej siebie, do mario-
logii bedacej w relacji z catoscig danych Objawienia.

Recepcja soborowej wizji Maryi w tajemnicy Chrystusa i Ko$ciola nie zawsze
przynosita oczekiwane owoce w praktyce zycia chrzedcijanskiego. Nadal obecny byt
tzw. nurt ,,maksymalistyczny’, zgodny z wiekowg zasada ,,de Maria nunquam satis”
Ale coraz mocniej zaznaczal si¢ nurt ,,minimalistyczny”, widzacy w kulcie maryjnym
nawet zagrozenie dla chrzescijanstwa. Niewatpliwie na zjawisko posoborowego roz-
woju kultu maryjnego trzeba spojrzec realnie. W takim $wietle widziany jest réwniez
kryzys w mariologii i kulcie maryjnym. Jak zauwazyl Czestaw S. Bartnik: ,w II po-
towie XX w., wraz z glebokimi przeobrazeniami chrzescijanstwa, przyszed! kryzys
w mariologii i w zyciu maryjnym, chociaz ma on jednoczesnie pewne cechy kryzy-
su oczyszczenia i kryzysu wzrostu” (2003, 271). W tej perspektywie trzeba réwniez
spojrze¢ na adhortacje Marialis cultus, ktéra ukazuje konkretne $ciezki wlasciwego
rozwoju kultu Bogurodzicy (MC 56).

Autentyczna i gruntowna refleksja o wierze musi obejmowaé soba Maryje.
Wiara chrzedcijanska to nie ideologia, lecz przyjecie dziejacego si¢ w historii Bozego
zbawienia. A skoro tak, to wszelka teologia winna méwic¢ o Maryi, to wszelka ducho-
wo$¢ winna by¢ Nig naznaczona, to chrzescijanska egzystencja winna by¢ maryjna.
Nie mozna bowiem by¢ w Chrystusie, jesli nie akceptuje si¢ calego dzieta Chrystusa.
Najwyzszym za$ urzeczywistnieniem Jego dziela odkupienia jest Maryja. Pobozno$¢
chrystologiczna i maryjna nie pozostaja wzgledem siebie w konkurencji. Z teologicz-
nego moéwienia o Maryi wynika potrzeba Jej kultu. Lezy on w samej naturze kultu
chrzescijanskiego (MC 56). Zdaniem Beinerta istnieje kryterium pozwalajace ocenic,
czy cze$¢ oddawana Maryi jest wlasciwa: powinna ona prowadzi¢ do kontemplacji
i chwaly Tréjjedynego Boga (Beinert 1993, 111-12).

Poboznos¢ chrzescijanska taczy w sobie kierunek wertykalny z horyzontalnym.
Wyznacza go jedno przykazanie miloéci - najpierw Boga, a potem blizniego, w takiej
kolejnosci, ale zawsze razem. Jezus przestrzega w Ewangelii przed zredukowaniem
wiary do zewnetrznych praktyk (por. Mk 7,1-13). One zawsze beda, bo wiara po-
trzebuje zewnetrznego wyrazu - indywidualnie i wspdlnotowo. O co wiec chodzi
Jezusowi, gdy odrzuca namnozone przepisy rytualne swojej religii? Moze o to, aby
byla jednos¢ litery i ducha, aby one oddawaty prawde o realnoéci Boga i Jego obec-
nosci posrdd nas. Znajduje to swoj wyraz w rytualach, ale przede wszystkim w daniu
Bogu takiego miejsca w naszym zyciu, jakie Mu si¢ nalezy.

Jedna z konkretnych form tej poboznosci jest modlitwa rézancowa. Wraz ze
zmianami kulturowymi, w tym ludzkiej mentalno$ci, domaga sie ona odnowy. Do
tego zacheca papiez Pawel VI w swojej maryjnej adhortacji: ,Chcemy obecnie, Czci-
godni Bracia, zatrzymac si¢ nieco przy odnowie tej poboznej modlitwy, ktdra zosta-
fa nazwana «streszczeniem calej Ewangelii» mianowicie przy Koronce albo Rézan-
cu Najswietszej Maryi Panny” (MC 42). Papiez wskazuje na konkretne $ciezki tej
odnowy. Taka tez konkretng forma mogtby by¢ powrét do wypracowanych w ciagu
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dziejow chrzedcijanstwa metod modlitwy rézancowej, ktére dzi§ wydaja sie by¢ za-
sadniczo zapomniane. Czy w ten zamiar moze wpisac si¢ powroét do $redniowieczne-
go rézanca z klauzulami?

2. Sredniowieczne klauzule rézaricowe

2.1. Tto powstania formy modlitwy rézancowej

Jak wygladata poboznos¢ w epoce sredniowiecza (Chélini 1995; Szulc 2007) i jakim
przeobrazeniom podlegala? Najpierw trzeba wspomniec¢ o tzw. poboznosci Jezuso-
wej — oratio ad Christum. Pobozno$¢ ta byta wyrazem wzrostu kultu czlowieczen-
stwa Chrystusa (Stomka 2002, 376-77; Gorski 1986, 49). Pojawita si¢ ona w XI wieku,
a jej inicjatorem byt Johannes ven Fécamp (+1078), opat klasztoru benedyktynskiego
w Fécamp w Normandii. Zalecal on medytacyjne pochylanie si¢ nad wydarzeniami
opisanymi w Ewangelii. Jak podaje Wincenty Laszewski, w stworzonej przez niego
szkole duchowosci pojawit sie schemat rozwazan: rozwazano zycie Zbawiciela od
sceny ,Zwiastowania” do sceny “Spotkanie [Jezusa zmartwychwstatego] z Marig Mag-
daleng”. To oratio ad Christum cum recordatione beneficiorum eius [modlitwa do Chry-
stusa z przywolywaniem jego dobrych dziet] miafa by¢ tak prowadzona, by w mo-
dlacym si¢ budzilo si¢ raz po raz zdumienie i wdzigcznos$¢ (cum magna admiratione
volvo et revolvo). Tradycja ta, wsparta autorytetem §w. Bernarda z Clairvaux (+1153),
osiagnela swoj szczyt w wieku XIII - w czasach $w. Franciszka (11226) i Dominika
(t1221) (Laszewski 2016, 70-73). Zanim wytworzy si¢ devotio moderna?, do epoki
franciszkansko-dominikanskiej oratio ad Christum bedzie stanowi¢ rownolegly nurt
poboznosci dla pietas mariana. Przez sto lat duchowo$¢ maryjna i ,,poboznos¢ Jezuso-
wa’ biegly rownolegtym torem. Nie bylo jednak formy, ktdra bytaby czyms w rodzaju
ztaczenia rozwazan zycia Jezusa Chrystusa z modlitwa maryjng (Laszewski 2016, 71).

Sama za$ modlitwa znanego dzi§ Pozdrowienia Anielskiego nie byla jeszcze
uksztaltowana w takiej postaci, jaka dzi§ znamy. Ten proces powstawania dzisiej-
szej formy tej modlitwy mozna podzieli¢ na dwa etapy. Przez wiele wiekéw mo-
dlitwa Zdrowas Maryjo bylo dokladnym powtdrzeniem pozdrowienia Gabrie-
la i Elzbiety z Ewangelii $w. Lukasza. W swojej istocie skupiala sie na Jezusie, gdyz
mowita o wcieleniu Syna Bozego. Na przetomie XIII i XIV wieku uzupetniono t¢
formule jednym stowem: Jezus®. To znacznie ubogacito te modlitwe, ktora rozpo-

2 Jednym z elementéw devotio moderna stanie si¢ ,dazenie do duchowej, wewnetrznej odnowy wszystkich
cztonkow societatis christianae, inspirowane réwniez przez elity intelektualne i religijne péznosrednio-
wiecznej Europy. [...] Bedzie charakteryzujacym sie dazeniem do poglebienia zycia wewnetrznego i be-
dacym paralelnym kierunkiem dla via moderna w filozofii tego okresu i nowej teologii” (Szulc 2007, 34).

3 Jak zauwaza Laszewski (2016, 79), ,,Proces uzupelnienia Ave o imie Jezus rozpoczat si¢ w XIII wieku
w klasztorze siéstr cysterek w Hefcie - centrum mistyki niemieckiej tamtej epoki. Zyty w nim wéwczas

VERBUM VITAE 42/3 (2024) 583-603 587



JANUSZ LEKAN

czyna si¢ od wezwania imienia Maryi, a na jej szczycie umieszczone jest imie Jezus.
Sredniowieczni $wieci uczyli, ze wida¢ tu ruch wznoszacy: od Maryi do Chrystusa.
Drugi etap uzupelnienia modlitwy Ave Maria zwigzany jest z licznymi epidemiami
dzumy, jakie mialy miejsce w Europie w 2. pol. XIV wieku. Szacuje sig, iz wowczas
choroba ta zabila jedng trzecig populacji. W czasach zarazy ludzie upodobali sobie
szczegdlnie poboznos¢ maryjng. Do stéw aniota dodano ,$wigta Maryjo, Matko
Boza, mddl si¢ za nami grzesznymi, teraz i w godzine $mierci naszej. Amen”. Nie wia-
domo, kto byt autorem tych stéw. Szybko stala si¢ modlitwa powszechng, adekwatna
do czasu niepewnosci - zarazy (Laszewski 2016, 127-32).

2.2. Powstanie klauzul rézaincowych

Zanim jednak modlitwa Ave Maria osiaggnela znany nam dzi§ ksztalt, czyli nim
zostata dodana druga czes$¢, pojawit si¢ nowy sposéb postugiwania sie ta modli-
twg - rézaniec z klauzulami. Za pierwszg zapowiedz powstania clausulae rosarium
mozna uzna¢ pojawienie sie¢ w XI i XII wieku modlitewnikéw na czes¢ Matki Bozej,
ktore nosily nazwe Rosarium. Ten ,,ogréd rézany” skladat sie zwykle z pigédziesigciu
strof, ktére mowily o zyciu Maryi (Laszewski 2016, 81-86).

Zdaniem Karla Josepha Klinkhammera (1972, 193-94), ktory bardzo dokfad-
nie przebadal historie powstania klauzul, najstarsze §wiadectwo piec¢dziesieciu Ave
Maria pochodzi od biskupa Caesariusa von Heisterbacha (1180-1240)*. Cytuje go
Dominik z Prus w swoim Corona gemmaria BMV. Okolo roku 1400 w rejonie Kolonii
pojawialy si¢ na wzér brewiarzy modlitewniki dla $wieckich, a w nich rézaniec pie¢-
dziesieciu Ave Maria jako kolejna forma modlitwy rozpowszechniona wéréd ludu
Bozego. Nie byly one odmawiane mechanicznie. Jak wskazujg nabozenstwa z pdz-
niejszego okresu modlono si¢ nimi na sposéb kontemplacji: stuzyty do wyciesze-
nia modlacych sie i jako forma wspélnej modlitwy, gdzie przynajmniej na poczatku
tworzono czasowy krotka przerwe na konkretne tematyczne rozwazanie.

Ten sposob modlitwy posiadat wtedy trzy formy. Pierwszg i najbardziej rozpo-
wszechniong forma bylo osobiste uczestniczenie w cierpieniach Maryi pod krzy-
zem — modlitwa ta tworzyla droge do jeszcze glgbszego rozumienia tajemnicy od-
kupienia. Na druga forme wskazuje Klinkhammer, cytujac dokument z 1475 roku
z klasztoru siostr augustynek w Kolonii, gdzie modlitwa ta rozpoczynala si¢ od roz-
wazania meki na krzyzu az po przebicie boku Pana Jezusa. Dopiero wtedy rozwaza-
na byta meka Pana i wspoélcierpienie Jego Matki, a nastepnie przychodzit czas na wy-
powiedzenie wlasnych potrzeb i cierpien. Modlitwa ta byla Zywa, obrazows teologia

$w. Mechtylda z Hackeborn (11399) i $w. Gertruda Wielka (+1301/02). Modlitwe Ave Maria uwazaly one
za modlitwe skierowang ku Chrystusowi i na nim skupiona. Np. Gertruda miata w zwyczaju po stowach
benedictus fructus ventris tui dodawac: Jesus, splendor paternae claritatis et figura substantiae eius (jasno§¢
chwaly Ojca i odbicie Jego istoty)”

4 Zawarl je w swoim dziele Dialogus miraculorum B.M.V.
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o udziale Maryi w dziele zbawienia dokonanego przez Chrystusa, a przez to i o Jej
udziale w zyciu modlacych sie, ktorych taczy w duchowej osobistej wymianie, tak
jak to widzimy w pismach $w. Mechtyldy von Hackeborn (Laszewski 2016, 115-17).
Modlitwa koficzy sie spojrzeniem na relacje Maryi z Tréjca Swieta (Klinkhammer
1972, 195-96)°. Trzecig forma modlitwy pig¢dziesigciu Ave Maria Klinkhammer od-
nalazt w modlitewnikach z Essen, ktore sg troche pézniejsze niz poprzednie. Tutaj
rozwazanie wychodzi od znaczenia Ave Maria, czyli od Wcielenia jako ,Tak Boga do
ludzi” i jako ,Tak Maryi na ten Bozy plan” Te stowa beda uzywane do stosownej
odpowiedzi Bogu przez modlacych si¢ ludzi. Tworza one prostg forme osobistego
oddania si¢ Bogu przez Maryje, czy bardziej trafnie, forme ,wymiany”, ktéra tak wy-
raznie nie wystepuje ani w pierwszej, ani w drugiej formie ,,pig¢dziesigtek” (Klink-
hammer 1972, 196-97).

Te ostatnie modlitewniki i zawarte w nich formy odmawiania pie¢dziesieciu Ave
Maria mogly wplyna¢ na powstanie Rosengertlin Adolfa z Essen®. W pierwszej czesci
wyjasnia tekst biblijny Ave Maria, a nast¢pnie stowo ,,Maria’, do kazdej z liter imie-
nia dodajac dopowiedzenie: 1) ktdra poczela Jezusa; 2) ktéra Go urodzila; 3) ktory
powstal z martwych; 4) ktory wstapil do nieba; 5) ktéry na Nia w niebie oczekiwal
i aniolowie si¢ ucieszyli. Nazywana jest piecioma radosciami Maryi’. W kolejnych
cze$ciach rozwaza inne sceny ewangeliczne z Zycia Jezusa. Skrocona lacinska wer-
sja ,Rosengertlin” powstata w klasztorze kartuzéw koo Arnheim, prawdopodobnie
w roku 1434, i nosita nazwe ,De commendatione Rosarii”®. Po $mierci Adolfa z Essen
ukazalo si¢ dzielo Zwanzig-Exempel, napisane przez jego ucznia - Dominika z Prus.
Wydaje sig, ze powstato ono na bazie zebranych przez niego dziet Adolfa. Dominik
dolaczyt do tego inne dzielo Adolfa Rosenkranz-Visionen i jako jedna ksigzke roze-
stal po okolicznych klasztorach. Rosenkranz-Visionen Adolfa same w sobie tworza
samodzielne, niezwykle rzadkie dzielo o rézancu. W zwieztych obrazach przedsta-
wiaja gléwne prawdy chrzescijanskiego Objawienia.

To wszystko przygotowalo powstanie modlitwy rézancowej z klauzulami, kto-
rej autorem byl Dominik z Prus. Wydaje si¢ wiec, ze Dominik napisat swoje Co-
rona gemmaria po tacinie na bazie rézancowych clausulae Adolfa (Klinkhammer
1972, 172).

5 Cytuje ten konkretny tekst napisany w jezyku staroniemieckim.

6 Nosil tytul Unser Jungfrauwen marien Rosengertlin. Cho¢ dziela tego nie ma w spisie dziet Adolfa z Essen,
to jednak jego autorstwo wydaje sie by¢ niepodwazalne. Brak w spisie moze by¢ spowodowany rabunkami
klasztoru kartuzow w Trewirze podczas réznych wojen. Jak zauwaza Klinkhammer, Adolf w innym swoim
dziele Vita Margarethae wspomina, iz napisal dla ksi¢znej lotarynskiej w jezyku niemieckim Vita Christi:
wprowadzenie do medytacji Pisma Swietego, dla nowej modlitwy, ktéra w klimacie 6wczesnych utworow
poetyckich zostata nazwana ,,Rosenkranz, Rosengarten” (Klinkhammer 1972, 131).

7 Tekst staroniemiecki (Klinkhammer 1972, 139, 89).

8 Tekst staroniemiecki (Klinkhammer 1972, 162-71).
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2.3. Dominik z Prus

W historii rozwoju modlitwy rézancowej powszechnie wspominana jest posta¢
$w. Dominika Guzmana, zatozyciela zakonu dominikanskiego. Kolejng wazng po-
stacig w tej historii jest jego imiennik Dominik z Prus. To za jego przyczyna zostal
dokonany najwazniejszy skok w historii rézanca: powigzal on odmawianie Zdro-
was Maryjo z rozwazaniem tajemnic z zycia Jezusa. W tej historii trzeba takze mie¢
na uwadze nauczanie wielu $wietych i kaznodziei, ktorzy rozpowszechnili t¢ modli-
twe wsrod prostego ludu. Dla przyktadu mozna wspomnie¢ bl. Alana z Rupe (11475),
ktorego zastuga byto spopularyzowanie postaci $w. Dominika i rozpowszechnienie
niejednej poboznej opowiesci o rozancu czy zwigzanej z nim legendy (Laszewski
2016, 94-97).

Kim byt ten rézancowy kartuz Dominik z Prus? W polskiej literaturze jego po-
sta¢ jest praktycznie nieznana (Wichowa 2016, 155-75). Najwiecej o nim wiemy
z wlasnej jego biografii Liber experientiae (Dominicus de Prussia 2010-2013)°. Ukry-
wa si¢ tu pod imieniem Rupert (pseudonim literacki). Chodzilo mu o chwale Boza
i zadbal o to tak skutecznie, ze caly stawe ,,tworcy” poteznego rozanca ludzie przy-
pisali innemu Dominikowi. Urodzony kolo Gdanska'®, zdobyl umiejetno$¢ czytania,
potem studiowal w Krakowie. Tam przezyt nawrdcenie. Pod wplywem tego wyda-
rzenia w roku 1408 wstapil do klasztoru kartuzow - sw. Albana w Trewirze. W jego
biografii brak jest nadzwyczajnych objawien, ale niewatpliwie Bog po to wezwat go
do klasztoru, aby natchna¢ go mysla poglebienia modlitwy rézancowej o medyta-
cje. Opat klasztoru Adolf z Essen polecit mu rozwazanie zycia Jezusa i Jego Matki,
w czym miala nowicjuszowi pomdc mata ksigzeczka: Zycie Jezusa, napisana przez
poprzedniego opata (Laszewski 2016, 107-8).

Zachowalo si¢ wiele dziel napisanych przez Dominika. Juz za czaséw jego mi-
strza, Adolfa z Essen, pisma Dominika byly szeroko znane. Do jego najwigkszych
dziet zaliczamy: Duos libros Experientiarum; Coronam B.V. Mariae; Tractatus de Con-
temptu mundi; Exercitium sedulae Meditationis; De Exercitio Dominicae Passionis;
De fructuoso Missarum celebrandarum modo; Corona major B.M.V.; Rosaria B.M.V."!

9 Drzielo doczekato si¢ druku dopiero w XXI wieku (Dominicus de Prussia 2010; Dominicus de Prussia 2013).

10 Dominik przyszed! na §wiat w 1384 roku w malenkiej wiosce rybackiej niedaleko Gdanska jako Dominik
Helion. W 1393 roku jego matka po $mierci ojca wystata go do Gdanska, gdzie jego nauczycielem byt
dominikanin. Nie wiadomo, czy Dominik pochodzit z rodziny polskiej, w kazdym razie wladal zaréwno
niemieckim, polskim, jak i facing, co potwierdza jego pobyt po 1400 roku na studiach w Akademii Kra-
kowskiej. Juz w 1405 roku, podczas pobytu w Pradze, probowal bez powodzenia wstapi¢ do klasztoru
kartuzow. Jego marzenie spetnito sie w 1409 roku - zostal przyjety do opactwa $w. Albana w Trewirze
(Piotrowski 2021).

11 Wszystkie najwieksze dzieta Dominika z Prus wraz z omowieniem ich struktury zob. Klinkhammer 1972,
7-22.
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2.4. Powstawanie klauzul Dominika

Jak pisze Dominik z Prus, gdy umierat Adolf von Essen (11439), byl on znany dzieki
swoim pismom we wszystkich klasztorach kartuzéw i poza nimi. On jest tym, ktory
»meditationes et clausulae” zawarl we wprowadzeniu napisanym do Liber Expe-
rimentiae, gdzie dodal pie¢dziesiat Ave Maria. To potwierdza, iz Dominik nie byl
pierwszym, ktéry do modlitwy ustnej dodal rozwazanie zycia Jezusa'>. Tego Adolf
nauczyt ksiezng Lotaryngii na dekade przed wstapieniem Dominika do zakonu. To
jednak Dominik ulozyt pewng forme ,,clausulae’, ktora stata si¢ powszechna.

Wyrazniej o wiekszym zasiegu jego dopowiedzen mozemy dowiedzie¢ sie z jego
drugiej ksiazki Liber Experientiae z 1455 roku. W collatio nr 5 niemal cytuje Commen-
datio Adolfa: rozaniec ,w tym co dotyczy dodania rozwazan o zyciu Jezusa i Maryi
powstal tutaj i (z Trewiru) zostal wystany do wielu krajow i rozpowszechniony wsrod
ludu” W collatio nr 34 podaje Dominik ich przyblizong liczbe: ,,Najbardziej roz-
powszechnione s3 tajemnice rézancowej chwaty Dziewicy Maryi; s3 to juz tysiace,
jakie on (Frater Rupertus) osobiscie czy przez innych trewirskich wspoétbraci rozestat
i z pobozng mitoécig rozsial na wszystkie strony swiata” (Klinkhammer 1972, 111).
Owa pobozng milo$¢ rozumie tak (jak to Dominik kresli we wprowadzeniu do swo-
jego ostatniego dzieta):

Zwrd¢ na to uwage, bracie, ze gdy pisalem dwie wczesniejsze ksigzki ,,Libri Experientiae”,
kreslitem jego my$lami caly czas to, co on o czfowieczenstwie Jezusa i Jego Matce Najswiet-
szej Dziewicy Maryi napisal w swojej ksigzce ,,Sonus epulantis”, jaka dyktowat przebywajac
w Essen, w ,Corona Mariae gemmaria” o Jej rézancu i w swoim zbiorze méw. W tych
wszystkich swoich dzielach rozwaza stale zycie, dziefa i cierpienia naszego Pana Jezusa
Chrystusa. Przez ostatnie lata trudzit sie nad ‘rudimenta Fidei’ czyli fundamentami chrze-
$cijanskiej wiary (Klinkhammer 1972, 111)*.

Jakie treéci zawieral rozaniec (Rosaria) z Trewiru? Ustalenia badaczy pozwala-
ja przyja¢, ze w klasztorach kartuzéw, mimo cenzury, nie przepisywano na slepo.
Adolf i Dominik stale przegladali Clausulae (dopowiedzenia), stosowali je do
swojego zycia i dalej rozwijali. Z pewno$cig moglo by¢ tak, ze pierwsze sformu-
lowane dopowiedzenia zawieraly wiele dostownych zapozyczen z Liber spiritualis

12 Laszewski (2016, 104) wskazuje, iz ,,ok. roku 1300 w klasztorze nieopodal Trewiru [...] postugiwano sie
obszernym modlitewnikiem (240 stron) z réznymi modlitwami. Byla tam tez modlitwa polegajaca na
odmowieniu 100 Ave Maria, w ktérych po stowach «i blogostawiony owoc zywota Twojego» pojawiata
si¢ «tajemnica» bedaca przedmiotem rozwazania. [...] Taki byt cysterski rozaniec, z calkowita pewnoscia
nieznany kartuzom z Trewiru”

13 Pelny tekst tego dzieta cytowany przez Klinkhammer 1972, 283; zob. tez przyp. 207.
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gratiae. Osobisty rézaniec Adolfa, jaki Dominik znalazl posréd pozostawionych
przez niego pism, tak mocno mu zaimponowal, ze sformutowania Adolfa wlaczyt
do swoich rozwazan. Z pewnoscig rézaniec Adolfa stal si¢ cezura dla rozwazan
Dominika, tak ze mozna je podzieli¢ na pisane przed i po $mierci Adolfa. Pierw-
sza wersja z 1409 roku praktycznie nie pozwala jeszcze tego zweryfikowad. Tego
mozna dokona¢ przegladajac liczbe rozwazan napisanych przed jego $miercig
(Klinkhammer 1972, 111-12).

2.5. Tekst klauzul Dominika z Prus

Wedlug najlepszego manuskryptu mozna je uporzadkowac zgodnie z ich znacze-

niem:
Ave Maria, gratia plena, Dominus tecum. Benedicta tu in mulieribus, et benedic-

tus fructus ventris tui Jesus Christus:

1) Quem Angelo nuntiante de spiritu sancto concepisti. Amen.

2) Quo concepto in montana ad Elyzabeth ivisti. Amen.

3) Quem, virgo sancta mente et corpore semper permanens, cum gaudio genuisti.
Amen.

4) Quem ut creatorem tuum adorasti, et virgineis tuis uberibus lactasti. Amen.

5) Quem pannis involvisti, et in praesepium posuisti. Amen semper addatur in fine.

6) Quem angeli Gloria in excelsis cantantes laudaverunt et pastores in Bethlehem
invenerunt.

7) Qui die octavo circumcisus est, et Jesus vocatus.

8) Qui a tribus magis tria munera defentoribus reverenter est adoratus.

9) Quem maternis brachiis in templum portasti, et deo patri suo praesentasti.

10) Quem Symeon senex in ulnas accipiens benedixit, et Anna vidua cognovit.

11) Cum quo in (A)Egiptum a facie Herodis fugisti.

12) Cum quo post septennium per Angelum revocata in patriam rediisti.

13) Quem anno XX° in Jerusalem perdidisti, et post triduum con dolore qu(a)esitum
in templo reinveisti.

14) Qui profecit cottidiae (a)etate, gratia et sapientia coram deo et hominibus.

15) Quem Johannes in Jordane baptizavit, et ipsum agnum dei digito demonstravit.

16) Qui XL diebus in deserto ieiunavit, et quem sathan hic tribus vicibus temptavit.

17) Qui collectis hinc inde discipulis, regnum c(o)elorum mundo praedicavit.

18) Qui c(a)ecos illuminavit, leprosos mundavit, paraliticos curavit, et omnes opres-
sos a dyabolo liberavit.

14 Jak zauwaza Laszewski (2016, 118), ,Liber spiritualis gratiae [Ksiega duchowej taski] Mechtyldy z Hac-
keborn byta ulubiong ksigga medytacji Dominika z Prus (dodajmy, ze Dominik zapoznal si¢ z nia juz po
wymysleniu klauzul)”
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19) Cuius pedes Maria magdalena lacrimis lavit, crinibus tersit, osculabatur et unxit
unguento.

20) Qui Lazarum quatriduanum, et etiam alios mortuos resuscitavit.

21) Qui in die Palmarum cum magna gloria asello sedens susceptus est a populo.

22) Qui in ultima sua c(o)ena, corporis et sanguinis sui venerandum sacramentum
instituit.

23) Qui cum discipulis suis (h)ortum intravit, et ibidem prolixius orans sanguineum
sudorem sudavit.

24) Qui inimicis suis sponte obviavit, et voluntarie se in eorum manus tradidit.

25) Quem ministri Judaeorum dure ligaverunt, atque at principes sacerdotum vinc-
tum perduxerunt.

26) Quem falsis testimoniis accusaverunt, velaverunt, conspuerunt, et alapis ac co-
laphis ceciderunt.

27) Quem coram pylato et herode, tamquam malefactorum reum morte crucis proc-
lamaverunt.

28) Quem veste nudatum pylatus dire, ac diu fecit flagellari.

29) Quem ministri spinis etiam coronaverunt, et indutum abiecta purpura, derisorie
adoraverunt.

30) Quem morte turpissima iniuste condempnaverunt, et cum iniquis allis duobus
eduxerunt.

31) Quem manibus et pedibus cruci affixerunt, et vinum mirratum seu felle mixtum
sibi obtulerunt.

32) Qui pro suis crucifixoribus rogavit d. Pater ignosce illis, quia nesciunt quid fa-
ciunt.

33) Qui dixit ad dextrum latronem, Amen dico tibi: Hodie mecum eris in paradyso.

34) Qui dixit ad te sanctissimam matrem suam, Mulier ecce filius tuus, et ad Johan-
nem ecce mater tua.

35) Qui clamavit: hely, hely, lamazabathani, hoc est etc.

36) Qui dixit Consummatum est.

37) Qui ultimo dixit Pater. In manus tuas commendo spiritum meum.

38) Qui morte amarissima et sacratissima mortuus est, pro nobis miseris peccatori-
bus, deo gratias.

39) Cuius latus miles lancea aperuit, et inde sanguis et aqua in remissionem peccato-
rum nostrorum emanavit.

40) Cuius sacratissimum corpus de cruce tulerunt, et in sinum tuum ut pie dicitur
exanime reddiderunt.

41) Quem conditum aromatibus viri iusti et sancti, sindone obvolutum sepelierunt.

42) Cuius sepulchrum Jud(a)ei sigill is signaverunt, et custodibus munierunt.

43) Cuius sanctissima anima ad inferna descendit, et patres sanctos consolans in Pa-
radisum secum eduxit.

44) Qui dia tertia Resurrexit, et te gaudio in(a)estimabili 1(a)etificavit. Alleluya.
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45) Qui post resurrectionem suam discipulis atque fidelibus suis s(a)epius apparuit,
et in fide sancta corda eorum confortavit.

46) Qui coram eisdem te quoque praesente et aspiciente, c(o)elos ascendit, et sedet
ad dexteram patris.

47) Qui fidelibus suis Die penthecoste spiritum sanctum de c(o)elis misit, quem pro-
miserat ipsis.

48) Qui te dulcissimam matrem suam, tandem ad se assumpsit, ad dexteram suam
collocavit, et gloriose coronavit.

49) Quo et nos famulos suos et tuos, post huius miser(a)e vitae cursum dignetur, te
intercedente assumere, et in regno patris sui constituere.

50) Qui cum patre et sancto spritu, et te gloriosissima matre sua, vivit et regnat Rex
invictus et gloriosus in omnia s(a)ecula seculorum. Amen (Klinkhammer 1972,
198-201)%.

Autorstwo tych klauzul potwierdza sam Dominik, gdy w Narratio 38 swojej Liber
Experientiae pisze: ,Meditationes et clausulas vitae Jesu ad Rosarium beatae Mariae
virginis ipse [czyli sam Dominik] primus addidit, secundum quod nos hic dicimus
et habemus” (Klinkhammer 1972, 198; Laszewski 2016, 110-11).

W 1409 roku mtody zakonnik polaczyt biblijny tekst Ave Maria z dodanym sto-
wem ,,Jezus’, by po nim dodawa¢ zdanie opisujace ktoras z tajemnic zycia Syna Bo-
zego, aby przez chwile rozwaza¢ jakie§ wydarzenie z zycia Jezusa'®. W ten sposob
Dominik z Gdanska stworzyl tzw. ,,clausulae” — punkty do rozwazania dopisane do
kazdego z odmawianych piec¢dziesiat razy Ave Maria. Cale Zycie Jezusa mlody mnich
ujat w piecdziesiat punktow: czternascie mowilo o Zyciu Jezusa przed rozpoczeciem
dzialalnosci publicznej, sze$¢ o Jego dziatalnosci publicznej, dwadziescia cztery
o mece i $mierci Zbawiciela oraz sze$¢ o chwale Jezusa i Jego Matki.

Ta forma modlitwy rézancowej, faczaca modlitwe ustng z medytacja, stala si¢ jed-
nym z przykladoéw kwitnacej wowczas devotio moderna, ktora ktadfa nacisk na nasla-
dowanie Jezusa, w czym moglo pomoc zanurzenie sie w rozwazaniu Jego ziemskiego
zycia: unizenia w narodzinach, trudéw nauczania, ogromu cierpienia podczas meki.
Zaleznie od swojej poboznosci modlacy sie rozwazal dang tajemnice dluzej lub kré-
cej (Laszewski 2016, 110).

Przywolujac zestaw klauzul Dominika, warto pamigtac, ze to Adolf z Essen
byl pierwszym, ktdry przy ustnej modlitwie ,,pie¢dziesigciu Ave Maria” rozwazal

15 Polska wersja klauzul Dominika z Prus zob. “Rézaniec - Klauzule Dominika z Prus” 2016.

16 Dominik napisat je krétko po swoim nawrdceniu, na poczatku swojego nowicjatu. Nie moga wiec zawie-
ra¢ wielu jeszcze doswiadczen duchowych. Jego przetozony Adolf pragnat wprowadzi¢ go w zycie du-
chowe poprzez myslne rozwazanie modlitwy rézancowej. W tym celu postuzyt sie najprawdopodobniej
podobnym Zyciem Jezusa, jaki on ok. roku 1400 przekazal ksieznej lotaryniskiej. Znajac go fatwo wtedy
odtworzy¢ pierwsze clausulae Dominika. Niestety do tej pory nie zostal on odnaleziony (Klinkhammer
1972, 220-21).
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w myslach ,zycie Jezusa” Tej formy modlitwy uczyl on ok. roku 1400 lotarynska
ksiezne Margarethe von Bayern i najpdzniej w 1409 nowicjusza Dominika z Prus,
ktory jednak byt zdezorientowany w tym wewnetrznym sposobie modlitwy i dlatego
dla samego siebie napisal piec¢dziesiat clausulae z zycia Jezusa. ROwniez nazwa ,,roza-
niec” dla tej modlitwy pochodzi od Adolfa. Dominik bez Adolfa jest nie do pomysle-
nia (Klinkhammer 1972, 198)".

3. Modlitwa biblijna

Magisterium Kosciola niezmiennie podkresla, iz modlitwa rézancowa jest mocno
oparta na tre$ciach biblijnych. Przypomina o tym papiez Benedykt XVI w adhortacji
Verbum Domini, gdy podkresla nierozerwalna wiez jaka istnieje pomigdzy stowem
Bozym i Maryja z Nazaretu. Na tym fundamencie oparta jest jego zacheta, aby pro-
pagowa¢ modlitwy maryjne jako pomoc w rozwazaniu tajemnic naszego zbawienia.
I wskazuje:

Bardzo pozytecznym narzedziem jest na przykltad indywidualny lub wspélnotowy Roza-
niec $wiety, w ktérym rozwaza si¢ wraz z Maryja tajemnice zycia Chrystusa, wzbogacone
przez papieza Jana Pawla I o tajemnice §wiatla. Jest wskazane, aby zapowiedziom poszcze-
g0lnych tajemnic towarzyszyly krotkie fragmenty Biblii, zwigzane z dang tajemnicg, co
ulatwi zapamietanie niektérych znaczacych sformulowan Pisma w odniesieniu do tajem-
nic zycia Chrystusa (VD 88).

Na $cisly zwigzek modlitwy rézancowej z tresciami biblijnymi wskazuje réwniez
Kongregacja ds. Kultu Bozego i Dyscypliny Sakramentéw w Dyrektorium o poboz-
nosci ludowej i liturgii: ,Jest to modlitwa o charakterze biblijnym, polegajaca na roz-
wazaniu wydarzen zbawczych z zycia Chrystusa, $cisle zwigzanego ze swoja Matka.
Znane s3 réwniez liczne $wiadectwa $wigtych pasterzy i wiernych o znaczeniu i sku-
tecznosci tej modlitwy” (DPLL 197; Madeja 2004, 135-44).

Modlitwa rézancowa moze mie¢ charakter wspolnotowy i obrzedowy. W takich
przypadkach Kongregacja zachgca do tego, aby miata ona charakter nabozenstwa,
w sktad ktorego wejdg réwniez czytania biblijne (DPLL 199; Jaromin et al. 2020; Ku-
dasiewicz 2002).

17 Jak zaznacza, rdwniez niektére clausulae Dominik zaczerpnal w duzej czesci z modlitwy Adolfa. Laszew-
ski (2016, 112-13) precyzuje, iz w latach 1432-1434 Dominik napisat dopowiedzenia do calego Psalterza
Naj$wietszej Maryi Panny - opracowat sto pie¢dziesiat klauzuli, ktore opisywaly zycie Jezusa. Adolf von
Essen, opat, dla uzytku wspotbraci kazal umiesci¢ je na dwéch tablicach. Wszystkie klauzule wywodzily
sie z tresci Pisma Swietego. Wyjatkiem byta ta méwigca o zlozeniu umeczonego ciala Jezusa na tonie
Maryi: to dopowiedzenie Dominik poprzedzit jednak uwaga: ,.Jak si¢ poboznie méwi”
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Jak klauzule rézancowe moga pomoc ozywic glebsze sieganie do tekstow biblij-
nych? Dlaczego w 2. pol. XV wieku zaniechano tej modlitwy?

Odmawiany przez Dominika rézaniec trwal okolo godziny, bo byl prawdziwym
¢wiczeniem w medytacji. Modlitwa w zjednoczeniu z Maryja dawata wspaniatg moz-
liwos¢ zgtebiania tajemnic Syna Bozego i rodzila gleboki pokdj w duszy. Niewat-
pliwie klauzule Dominika przyczynily sie do wigkszego zainteresowania poboznego
ludu Pismem Swietym, a takze do wigkszego wptywu rozwazanych tresci na zycie
wiary. Wraz z powstaniem bractw rézancowych rézaniec stal si¢ modlitwa wspdlno-
tows, co znacznie utrudniato utrzymanie modlitwy rézancowej jako medytacji nad
tajemnicami zbawienia. Trzeba tu uwzgledni¢ zaréwno ignorancje w wyksztalceniu
religijnym wielu czlonkéw tych bractw, jak i argument psychologiczny: rézaniec
klauzulowy powstal dla prywatnej modlitwy, a przeniesienie go w niezmienionej for-
mie na ustng modlitwe wspolnotowa spotkato sie z psychologiczng blokada (Klink-
hammer 1972, 112).

Widac¢ to wyraznie w historii jednego z najbardziej wéwczas znanych - Brac-
twa Rozancowego w Kolonii. Najwyrazniej duszpasterskie dos§wiadczenia i porazki
z »rozwazaniami z zycia Jezusa’, ktére musialy pojawi¢ sie¢ wraz ze znanymi dzis
prawami psychologii mas, spowodowaly, iz koloniscy zalozyciele catkowicie zre-
zygnowali z tego biblijnego elementu. Zaproponowano podzial rézanca na piet-
nascie dziesigtkow Ave Maria, co okazalo si¢ najbardziej stosowna dla ludu miarg
rozwazania zycia Jezusa. Podczas gdy w Trewirze - idac za Dominikiem - jedno
Ave Maria bylo miarg dla rozwazania klauzul biblijnych, teraz miarg dla rozwaza-
nia jednego dopowiedzenia stal si¢ dziesigtek Zdrowas Maryjo. W ten sposob Brac-
two z Kolonii zredukowalo ,,zycie Jezusa” do pigtnastu klauzuli lub tajemnic (Klin-
khammer 1972, 113)'®. Wplyw klauzuli kartuzéw z Trewiru na kolonskie Bractwo
Roézancowe przyczynit si¢ do tego, iz rozwazanie w czasie rozanca zycia Jezusa stato
sie¢ waznym czynnikiem religijnej formacji ludu wiernego w okresie niemieckiego
$redniowiecza.

Po doktadnym przebadaniu zrédel historycznych Klinkhammer doszed! do
whniosku, ze Adolf z Essen byl pierwszym, ktéry z ustnie wymawianymi Ave zlaczyl
rozwazanie zycia Jezusa i jednoczesnie rozpowszechnil ten sposéb modlitwy. Tak
wigc od niego poprzez Dominika z Prus, Alana Rupe i kolonskie Bractwo Rézancowe
powstata forma odmawiania rézanca, ktdra jest do dzi$ praktykowana. Imiona oséb
z czasOw przed Adolfem, wymienianych jako tworcy rézanca, byly - jak to wykazuje
badanie zrddel - wprowadzone blednie. Nie byl to jeszcze odpowiedni i dojrzaty
czas dla powstania tej biblijnej modlitwy ludu Bozego (Klinkhammer 1972, 113).

18 Warto podkresli¢, iz to przejécie nie bylo bezproblemowe. Albowiem pierwotny podzial ,,zycia Jezusa” na
50 klauzuli Dominika z Prus rozszerzyt na 150 klauzuli. To oznaczalo, ze czlonkowie bractwa powinni
teraz rozwazac az 150 dziesigtkow Ave Maria. Psychicznie bylo to nie do uniesienia.
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Klauzule nie opowiadaja historii, nie sg biografig Jezusa, nie sa tez egzegeza bi-
blijng czy teologiczng refleksja. Zostaly stworzone w duchu $redniowiecznej tradycji
medytacyjnej. Nie chodzito w nich o zatopienie si¢ w religijnych uczuciach ani o sen-
tymentalne wspolczucie cierpiacemu Jezusowi, lecz o pamigé zbawczych dziel. Ich
celem nie bylo pielegnowanie religijnych przezy¢, lecz oddziatywanie na codzienne
zycie i na coraz doskonalsze nasladowanie Jezusa (Laszewski 2016, 112).

Papiez Pawet VI, zachecajac do odnowy modlitwy rézancowej, przypomina, iz
zostala ona nazwana ,streszczeniem catej Ewangelii” (Pius XII 1946). Wskazuje, iz
badania prowadzone nad pierwotng forma rézanca w jasniejszym $wietle ukazaly
ewangeliczng strukture rézanca. Podczas tej modlitwy ,w odpowiednim bowiem
porzadku rozwaza si¢ gtéwne wydarzenia zbawcze, ktére dokonaty sie w Chrystu-
sie” (MC 45). I odnoszac si¢ do formy klauzulowej rézanca przypomina, iz ,byto
pierwotnym zwyczajem, istniejacym az dotad w wielu miejscach, dodawa¢ do wy-
mowionego w kazdym pozdrowieniu anielskim Imienia Jezus pewien refren lacza-
cy sie z wypowiedziang tajemnicg, zaréwno dla podtrzymania kontemplacji, jak
i dla uzgodnienia mysli ze stowem” (MC 46). Pawel VI wyprowadza z tego wazny
dla nas wniosek:

Kazda forma modlitwy staje si¢ tym owocniejsza, im bardziej zachowuje swojg pierwotna
nature i wlasciwe sobie przymioty. Po stwierdzeniu wiec znakomitszej warto$ci czynnosci
liturgicznych, nie bedzie trudnym zadaniem uzna¢ w Rézancu takg forme poboznosci,
ktora fatwo moze by¢ uzgodniona z $wietg liturgia. Albowiem Rézaniec nie inaczej niz
liturgia wykazuje rowniez charakter wspélnotowy, karmi sie Pismem Swietym i caly skie-
rowany jest ku tajemnicy Chrystusa (MC 48).

Papiez wskazuje wigc na zasadno$¢ powrotu do pierwotnych form modlitwy ré-
zancowej z racji na jej biblijny fundament i chrystologiczne odniesienie. Takg za$
forma jest rozaniec klauzulowy Dominika z Prus. Pomaga on zrozumie¢, iz kon-
templacyjne wspomnienie w rézancu maryjnym ma za przedmiot zbawcze wyda-
rzenia, ktérych sprawcy jest Chrystus (MC 48)". Takie zalecenie przynosi réwniez
Dyrektorium o poboznosci ludowej i liturgii, zachecajac do przywrdcenia i stosowania
»krotkich aklamacji przypominajacych poszczegélne tajemnice rézancowe. Aklama-
cje te pochodzg ze starozytnej struktury rozancowej, ktora wtasciwie nigdy nie zani-
kta. [...] Prawidlowa aklamacja, stata dla poszczegdlnych dziesigtek rozanca, krotka,
zgodna z Pismem Swietym i liturgig, moze stanowi¢ powazng pomoc w medytacyj-
nym odmawianiu rézanca swigetego” (DPLL 201).

19 W numerze 51 adhortacji papiez wskazuje na powstale pewne praktyki pobozne, z ktorych rézaniec czer-
pie sile. Wskazuje i zaleca te, ktore do zwyklej formy celebrowania stowa Bozego wprowadzily pewne
elementy zaczerpniete z rézanca.
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4. Modlitwa kontemplacyjna

W adhortacji Marialis cultus papiez przypomina réwniez o kontemplacyjnym cha-
rakterze modlitwy rozancowej. Wskazuje, iz kontemplacja jest elementem wtasci-
wym dla Rézanca. Albowiem ,,gdy jej brak, Rézaniec upodabnia si¢ do ciata bez
duszy i zachodzi niebezpieczenstwo, ze odmawianie stanie si¢ bezmyslnym powta-
rzaniem formul” (MC 47). Kontemplacja rdzancowa stanowi rowniez doskonate
polaczenie poboznosci chrystologicznej z maryjng. Jak zaznacza papiez, modlacy
tatwiej moze oddac si¢ ,kontemplacji tajemnic zycia Chrystusa, rozwazanych jakby
sercem Tej, ktora ze wszystkich byta najblizsza Panu, i by otwarte zostaly niezgtebio-
ne tych tajemnic bogactwa” (MC 47).

Czy te wskazowki sg aktualne réwniez w naszych czasach? Z calg pewnoscia.
Jednym ze wspolczesnych zagrozen dla duchowosci chrzescijanskiej jest fascyna-
cja, w pewnych srodowiskach, duchowoscia Wschodu z jej typowymi formami
poboznosci. Andrzej Siemieniewski i Mirostaw Kiwka opisuja w swoim krytycz-
nym studium przyklad takiego zagrozenia w postaci pewnych propozycji wlacze-
nia tej duchowosci do modlitwy chrzescijanskiej. Odnosza si¢ do tzw. ,,medytacji
chrzedcijanskiej” upowszechnionej przez benedyktynskiego mnicha Johna Maina
(Siemieniewski and Kiwka 2013). Wykazuja, ze tak przedstawiona metoda medyto-
wania chrzescijanska mantra (czyli Chrzescijanska Mantryczna Medytacja Monolo-
giczna) nie ma nic wspdlnego z duchem chrzescijanskim, ktéry przedstawia Biblia,
tradycja patrystyczna z Janem Kasjanem na czele czy nauka sredniowiecznych auto-
rytetow teologii katolickiej*'.

Odpowiedziag Kosciota na ten fenomen byl dokument Kongregacji Nauki
Wiary o niektérych aspektach medytacji chrzescijanskiej Orationis formas z 1989
roku. Dokument przypomina najpierw, ze na kazdym etapie rozwoju chrzescijan-
stwa czyms$ naturalnym dla czlowieka wiary jest pragnienie autentycznej modlitwy.
Zaznacza jednak, ze nasza epoka niesie w tym zakresie wiele réznych utrudnien. Aby
je przezwyciezy¢, niektdrzy probuja postuzy¢ sie zapozyczeniami z religii Wscho-
du. W tym kontekscie dokument wskazuje na kryteria teologiczne: doktrynalne

20 W innym numerze tego dokumentu papiez potwierdza te mysl, ze rézaniec: ,sklada sie z réznych elemen-
tow odpowiednio uporzadkowanych i powiazanych ze sobg” i na pierwszym miejscu wymienia: ,,kontem-
placja dokonujaca si¢ w duchowej wspolnocie z Maryja wielu tajemnic zbawienia” (MC 49).

21 Autorzy przytaczaja krytyke o. Jacques Verlinde: ,Tak zwana «medytacja chrze$cijaniska» upowszechniona
przez benedyktynskiego mnicha Johna Maina, a po jego $mierci w 1982 r. przez jego ucznia Lauren-
ce’a Freemana, to po prostu proba «ochrzczenia» techniki medytacji orientalnej (une technique de médita-
tion orientale). Zamiast wzig¢ za mantre imig jakiego$ hinduskiego bostwa, John Main wprowadzil man-
tre «chrzescijanska», mianowicie «Maranatha». To stowo wzigte z Apokalipsy zostalo jednak calkowicie
ogolocone ze swojego kontekstu. Nie chodzi juz o medytowanie nad jego znaczeniem, ale o postugiwanie
si¢ nim dla skoncentrowania uwagi, potem dla wyciszenia aktywnoséci umystu, aby zakonczy¢ na catko-
witym - jedli to mozliwe - jego zawieszeniu. Chodzi tu wiec o technike interioryzacji (une technique d’in-
tériorisation) prowadzaca do doswiadczenia swojego wlasnego psychizmu (une expérience de son propre
psychisme)” (Siemieniewski and Kiwka 2013, 107).
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i duszpasterskie, ktére maja utatwi¢ rozeznanie przy badaniu zgodnosci tych zapo-
zyczen z wiarg katolicka. Jako punkt wyjscia dla tych kryteriéw przyjmuje modlitwe
chrzescijaniska w $wietle Bozego Objawienia (Stinissen 2000; Balthasar 1998).

Na jeszcze inny wymiar rézanca jako modlitwy kontemplacyjnej wskazuje Ra-
iner Scherschel w swoim studium na temat rézanca jako Jezusowej modlitwy Zacho-
du (Scherschel 1982)*. Ukazuje najpierw istote tzw. modlitwy Jezusowej praktyko-
wanej przede wszystkim na chrzescijanskim Wschodzie. Zwlaszcza u ojcow greckich
mozna odkry¢ te tendencje, ktore ta modlitwa miesci w sobie: dazenie do modlitwy
nieustajacej, pamie¢ o dobrodziejstwach Bozych, dazenie do modlitwy uproszczonej,
kierowanie wszystkiego do Jezusa. Autor odkrywa podobne tendencje w modlitwie
rozanicowej. Opierajac sie na tekstach Pisma Swietego, pokazuje, ze jest to modli-
twa chrystocentryczna. Podkresla, iz od XIII wieku byla kojarzona z imieniem Jezus,
a jej praktyka modlitewna wykazuje wyrazny zwigzek z ,,ukryta medytacja” chrzesci-
janskiego Wschodu. Faktyczna modlitwa rézancowa powstawala poprzez polaczenie
Ave Maria z rozwazaniem zycia Jezusa, co ostatecznie doprowadzilo do rozwoju ro-
zanca w XV wieku.

Taka wlasnie modlitwg jest rézaniec ,,klauzulowy” stanowiacy przeciez kontem-
placje tajemnic z Zycia Jezusa i Maryi na podstawie pierwszej czesci modlitwy Ave
Maria, czgdci, ktora jest tekstem zaczerpnietym z Ewangelii. Niewatpliwie oznacza to,
iz trzeba wiekszej iloéci czasu na taka medytacyjng modlitwe. Tym niemniej jest to
propozycja nie tylko dla oséb indywidualnych, ale réwniez dla wspdélnego medy-
towania tajemnic naszego zbawienia. Wowczas trzeba by opracowaé wzér takich
klauzul na pismie, ktére np. moglyby by¢ tymi konkretnymi, jakich uzywat Dominik
z Prus. Mozna tez wskaza¢ na takie istniejace wspolczesnie sposoby modlitwy rozan-
cowej, ktore w duzej mierze nawiazuja do tej idei.

Taka propozycje przedstawil stuga Bozy ks. Franciszek Blachnicki, zalozyciel
Ruchu Swiatlo-Zycie. W liScie miesiecznym do wspélnot rodzinnych tego ruchu
wskazywal, iz rézaniec odgrywa kluczowg role w oazach rekolekcyjnych. Trwajg one
pietnascie dni, bo sg oparte na pietnastu tajemnicach rézancowych i kazdy dzien
poswigcony jest rozwazaniu jednej z nich. Jednym z punktéw rozwazania danej ta-
jemnicy jest ,,0azowa” metoda odmawiania rdzanca. Na czym polega ta metoda? Pro-
ponuje sie, aby ,odmawia¢ dziewie¢ razy «Zdrowa$ Maryjo» az do stowa «Jezus,
dotaczajac zdanie wyrazajace jaki$ aspekt rozwazanej w danym dziesigtku tajemnicy
Chrystusa. Przy dziesigtym «Zdrowas», koniczacym rozwazanie tajemnicy, po do-
powiedzeniu, dotaczamy stowa modlitwy wstawienniczej «Swieta Maryjo, Matko
Boza...» i «Chwala Ojcu...»” (Blachnicki 1978, 275).

22 Autor wskazuje, ze warto$c i bogactwo wschodniej modlitwy Jezusowej i zachodniej modlitwy rézanco-
wej tkwi w PiSmie Swietym oraz w skupieniu si¢ na osobie i zbawczym dziele Chrystusa. Wyciaga z tego
réwniez praktyczne i fundamentalne konsekwencje.
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Blachnicki podkredla, iz ta metoda nie tylko rozwigzuje trudnosci psychologicz-
ne, zwigzane z odmawianiem rézanca, ale dzigki tej metodzie ,,rézaniec staje sie na-
prawde tym, czym ma by¢ z istoty swojej, tj. modlitwa medytacyjng. Metoda ta zmu-
sza do wysitku wnikania w rzeczywistos¢ zbawcza (misterium, tajemnica), ktorg
«wyczerpujemy» w swoim wieloaspektowym bogactwie, w nawigzaniu do sytuacji
naszego zycia’. Wskazuje réwniez na kolejny, wazny aspekt takiej formy modlitwy
rézancowej: ,,rozaniec staje si¢ modlitwa chrystologiczna, a Maryja staje sie dla nas
droga do Chrystusa, uczymy si¢ z Nig wnika¢ w tajemnice Chrystusa i czynic¢ ja
owocng dla naszego zycia” (Blachnicki 1978, 275)*. Konkluduje, iz ta metoda rozwa-
zania rézanca uczyni z niego doskonatg szkole modlitwy myslnej, a takze liturgicznej
(Blachnicki 1978, 276).

Ta forma modlitwy rézafncowej, zaproponowana przez ks. Blachnickiego, zosta-
la posrednio potwierdzona w Dyrektorium o poboznosci ludowej i liturgii z 2001 roku.
W numerze 197 czytamy: ,Rézaniec jest modlitwa wybitnie kontemplacyjna. Jego
recytacja ,domaga si¢ odmawiania w rytmie spokojnej modlitwy i jakby z zatopio-
ng w myslach powolnoscig, by przez to modlacy si¢ fatwiej oddal si¢ kontemplacji
tajemnic zycia Chrystusa” Odmawianie rézanca jest wyraznie zalecane w formacji
i w zyciu duchownym alumnéw oraz zakonnikéw (DPLL 197).

Zakonczenie

Swiadectwo ojcéw Kosciola, jak i teologéw réznych okreséw potwierdza prawde
o tym, iz w rozwoju nauki o Matce Bozej nie brak tez réznych trudnosci, czesto zwia-
zanych z problemami danej epoki. Dzi$ tez nie brakuje osob, ktére krytykuja fakt, ze
Kosciot katolicki w tak duzym stopniu zajmuje si¢ Maryja, podczas gdy Pismo Swiete
mowi o Niej tak niewiele. Pytaja: czy nie wystarczy méwi¢ o Chrystusie, Zbawcy
i Odkupicielu, jedynym Posredniku miedzy Bogiem i ludzmi? Po Soborze byli nawet
tacy, ktérych zamiarem byla marginalizacja relacji chrzescijanin — Maryja. Na pozio-
mie dogmatycznym wielu pozwolilo na zanieczyszczenie doktryny przez pewnego
rodzaju ,,redukcjonizm’, co doprowadzito do ,kryzysu mariologicznego” w okresie
posoborowym. Konsekwencja tego kryzysu sa réznego rodzaju postawy obojetnosci,
rozpowszechnione przede wszystkim w $rodowiskach ,arystokracji teologicznej’,
ktora odsyla mariologie do czci i poboznosci ludowej albo do duchowosci, uwazajac
ja za niegodng miana nauki teologicznej (Lekan 2020, 19)*.

23 Ksiagdz Blachnicki zauwaza dalej, iz ta metoda rozanica jest prosta, gdy uchwyci si¢ dobrze jej istote. Jednak
moze sprawia¢ trudno$ci: wymaga pewnej dyscypliny my$lowej i koniecznosci trzymania si¢ w dopowie-
dzeniach tematyki danej tajemnicy.

24 TJest to ocena dokonana przez Papieska Miedzynarodowa Akademie Maryjng w dokumencie Matka
Boze w badaniach teologicznych i w nauczaniu. W tym krétkim dokumencie PMAM przypomina
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Wyznanie wiary domaga sie Zycia liczacego si¢ z istnieniem i dzialaniem Boga,
ktorego sie wyznaje. Ale tez zycie powinno prowadzi¢ do rozwoju i pogtebienia wiary,
do nowej refleksji nad nig. W ten sposob duchowos¢ staje si¢ norma wiary: lex oran-
di - lex credendi (Prosper z Akwitanii - norma modlitwy normg wiary)®. To trze-
ba réwniez odnies¢ do mariologii i kultu maryjnego. W konsekwencji nie nalezy
rezygnowac z tego kultu, lecz trzeba go odnawia¢ (Beinert 1992, 35-38). W tej linii
miesci si¢ adhortacja Marialis cultus, w ktorej papiez Pawel VI zacheca do odno-
wy kultu maryjnego, ze szczegdlnym wskazaniem na modlitwe rézancows. Podkre-
$la charakter biblijny i medytacyjny tej modlitwy.

Po tej samej linii podazyl papiez Jan Pawet II w swoim LiScie Apostolskim Ro-
sarium Virginis Mariae. Papiez zachgca chrzescijan, aby wstepowali do szkoly Maryi
i kontemplujac pigkno oblicza Chrystusa, doswiadczali glebi Jego mitosci. Przypomi-
na, iz prawdziwym obliczem rézanca, jego dusza, jest przede wszystkim kontempla-
cja oblicza Jezusa w towarzystwie i szkole Maryi. Matka Boza jest niedoscignionym
wzorem do nasladowania i mistrzynia tej kontemplacji, bo nikt nigdy nie patrzyt
na oblicze Chrystusa tak jak Jego Matka. Zyta ze spojrzeniem catkowicie skupionym
na Synu, jej zycie bylo nieustanng medytacja nad tajemnicami zbawienia cztowieka.
Papiez podkresla wage tej modlitwy, w ktorej doswiadczamy szczegolnego przewod-
nictwa Maryi, Mistrzyni Zycia duchowego®.

Konkretng odpowiedzig na ten apel papiezy moze by¢ modlitwa rézanco-
wa z klauzulami. O znaczeniu tej formy przypomina Kongregacja ds. Kultu Bozego
i Dyscypliny Sakramentéw w dokumencie Dyrektorium o poboznosci ludowej i litur-
gii, nazywajac je aklamacjami: ,W celu ulatwienia kontemplacji i zharmonizowa-
nia mysli ze stowami duszpasterze i teologowie czesto przypominajg o przywréceniu
i stosowaniu krotkich aklamacji przypominajacych poszczegdlne tajemnice rézanco-
we” (DPLL 201). Z tekstu nie wynika jednak, iz mowa jest o takich samych formach
aklamacji jak u Dominika z Prus, gdzie kazde Ave Maria posiada swoje wiasne do-
powiedzenie. W rozumieniu kongregacji ,,prawidlowa aklamacja, [jest] stala dla po-
szczegdlnych dziesigtek rézanca” (DPLL 201).

Temat odnowy modlitwy rézancowej z odwolaniem sie do formy rézanca z klau-
zulami obecny jest w polskiej duchowosci posoborowej. Konkretnym przykla-
dem powrotu do klauzul rézancowych $redniowiecza moze by¢ sposéb modlitwy

odpowiedzialnym za ksztalcenie mariologiczne (takze przysztych ksiezy) kilka konkretnych wskazowek.
I zauwaza, iz ,wiele publikacji, dokonanych przez osoby, ktére nie otrzymaly «specyficznego» przygoto-
wania mariologicznego, charakteryzuje si¢ niskim poziomem, by nie rzec wrecz bardzo niskim czy znie-
ksztatcajgcym postaé Maryi, o ktorej uczy Kosciot” (PMAM 345).

25 Dla przyktadu: sprawdzianem, czy jaka$ forma poboznosci jest wlasciwa, jest jej poprawno$¢ teologicz-
na; natomiast sprawdzianem stusznosci jakiej§ koncepcji teologicznej bedzie jej oddzialywanie na zycie
chrzeécijanskie.

26 W roézancowej kontemplacji oblicza Jezusa Jan Pawel IT wyrdznia pie¢ faz: 1. Wspomnienie Jezusa z Ma-
ryja. 2. Uczenie si¢ o Jezusie z Maryja. 3. Sta¢ si¢ jak Chrystus z Maryja. 4. Prosba skierowana do Jezusa
wraz z Maryja. 5. Gloszenie Jezusa z Maryja.

VERBUM VITAE 42/3 (2024) 583-603 601



JANUSZ LEKAN

rozanicowej wprowadzony do duchowosci Ruchu Swiatlo-Zycie przez jego zatozycie-
la ks. Franciszka Blachnickiego. To konkretna propozycja, ktéra moze zosta¢ upo-
wszechniona, jako ze pozwala zglebiac biblijny i kontemplacyjny charakter modlitwy
rézancowej, a przez to poglebiac i bardziej Swiadomie przezywac wiare.

Pisma z Trewiru w czasie przed reformacja przyczynily sie zdecydowanie do tego,
aby lud chrzescijaniski poznat glebiej Pismo Swiete i wraz z praktykami modlitewny-
mi oraz stosownym do tego zyciem ogoélnie wzrastal. Dzis potrzeba tego samego.
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Abstract: The Immaculate Conception of the Mother of Christ is a truth of the Catholic faith that was
only dogmatised by Pius IX in 1854. Until then, there had been debate among theologians regarding this
Marian privilege. By means of selected examples the article shows the attitude of English Dominicans to
the Immaculate Conception of Mary between the 13th and 16th centuries. It transpires that the mem-
bers of the Order of Preachers in the British Isles presented an extremely diverse positions. One can find
both strongly dissenting positions and those manifestly in favour of the Immaculate Conception. It is
extremely interesting to note that in their arguments for the Immaculate Conception, some Dominicans
distanced themselves from the continental theology represented by Aquinas. The way the Dominicans
conceptualised the Immaculate Conception was closer to that represented by the twelfth-century theo-
logian and historian Eadmer.

Keywords: Mary, Order of Preachers, Immaculate Conception, England, Middle Ages, theology

A copy of the Office of the Mass for the Immaculate Conception is held at the Lon-
don headquarters of the British Library. The rich illustration depicts King Henry VII
(1457-1509) kneeling before Mary holding the Infant Jesus in her arms. The book
itself dates from 1485-1509, the pre-Reformation period. It is during this time, al-
though the Immaculate Conception of Mary had to wait several more centuries to
be dogmatised, that one can find references to the celebration of this Marian truth in
the liturgy. The Church’s prayer was accompanied, as it were, by a parallel theologi-
cal reflection on the subject. Although the area of present-day England was called
the “land of benedictines” (cf. Pauley 2011, 165), it was the spiritual sons of Saint
Dominic who played a major role in the intellectual and ecclesiastical development
of England.

The purpose of this article is to exemplify the attitude of medieval English Do-
minicans to the truth of the faith of the Immaculate Conception of the Blessed Virgin
Mary. We will focus on the period between the 13th and the 16th century. The ex-
ploration will be broken down into three points. The first will expound the general
theological climate around the Immaculate Conception of the Mother of the Lord.

This publication was made possible through Grant OPUS 21 Number 2021/41/B/HS1/02002 from the National
Science Centre, Poland (NCN).
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This is necessary because theological reflection never takes place in a vacuum, but
is conditioned by many factors. A figure who had a not inconsiderable influence
on the traits of Marian piety and theology on English soil was Eadmer. In order to
understand the arguments of the Dominican opponents and supporters of Mary’s
Immaculate Conception, it is necessary first to familiarise oneself with the position
of Eadmer, who lived several centuries earlier. This will be followed by the presen-
tation of the positions of the theologians of the Order of Preachers who defended
the Immaculate Conception along with those who opposed this truth and authors
who cannot be easily classified as opponents or supporters of this truth. It is neces-
sary at this point, in addition to presenting the positions, to briefly show the life
path of the Dominicans of interest. Their education and place of action may have
influenced the views they held. In the final section, the positions presented will be
theologically evaluated and contrasted with the position of Thomas Aquinas. This
is important for at least two reasons. The first is the time of Aquinas’ life, which
coincides with the time of the selected authors, and the second is the great authority
of the Angelic Doctor.

At this point it is worth noting that to date no serious theological literature has
elaborated the position of the medieval English Dominicans towards the Immaculate
Conception. The bibliography on this issue is extremely meagre. Indeed, the prevail-
ing general opinion is that the Order of Preachers always spoke with one voice on
the Immaculate Conception, following the position of Thomas Aquinas. Although
the Angelic Doctor spoke with great reserve about the Immaculate Conception of
Mary, he was not the only Dominican voice on the matter. However, it must be ac-
knowledged that it was the most audible and respected voice due to Thomas’s unques-
tionable authority (see Gumbley 1921a, 62). Noteworthy is the work Les dominicains
favorables a I'Immaculée Conception de Marie by the Dominican Reginald Masson
(see Masson 1955, 177-186). Unfortunately, the author, by failing to make sufficient
criticism of the sources and by examining passages of texts without considering their
context, mentioned the names of Dominicans who did not speak on the Immaculate
Conception (see Kochaniewicz 2004, 199).

1. Eadmer’s Work as a Context for the Theological Activity
of the Order of Preachers

The Marian piety of the Middle Ages within England was undoubtedly influenced
by Eadmer. He is known primarily in historiography as the biographer of his teach-
er, namely Anselm of Canterbury. He was not merely a historian, however, but also
a preacher, theologian and the first English author to produce a single compact work
on the Immaculate Conception of the Mother of the Lord. This work takes the form
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of a sermon, which he may have preached on the feast of Mary’s conception. In this
work, which was written around 1125, he advocated the restoration of the feast of
Mary’s Immaculate Conception in the liturgy (see Thnat 2016, 64). Before the Nor-
man conquest of England, the Anglo-Saxons celebrated the feast of the conception of
the Mother of the Lord in what is now Great Britain (see Clayton 1990, 89). However,
when Lanfranc was installed on the archbishop’s throne at Canterbury, the feast was
temporarily abolished. Eadmer deplored the abolition of this feast:

Moreover, indeed, it was celebrated from the very earliest times more frequently by those
especially in whom pure simplicity and lowly devotion to God flourished. Where, though,
greater knowledge, and very exalted scrutiny of things, imbued and raised the minds of
certain people, despising the simplicity of the poor, they did away with this solemnity,
treating it with disregard as if it were entirely without rational foundation. This opinion
carried all the more weight because those who subscribed to it were preeminent in secular
and ecclesiastical authority and in abundance of riches.!

According to Eadmer, the truth of Mary’s Immaculate Conception was deep-
ly rooted in the faith of the English People of God. One can sense in this theolo-
gian’s words a criticism of some theologians who were dismissive of the belief that
the Mother of Christ was preserved from original sin.”

Although the work takes the form of a homily and contains numerous invoca-
tions to Mary reminiscent of prayers, it is worth examining it in terms of the theology
of the Immaculate Conception. For Eadmer gives specific theological arguments for
Mary’s preservation from the stain of original sin, although he also understands non-
acceptance of the Immaculate Conception of the Mother of Christ as a truth revealed
by God. The biblical argumentation deserves to be noted. Eadmer makes several

1 Translation from Latin into English after: Eadmer 2021, 1. Latin original: “Et quidem priscis temporibus
frequentiori usu celebrabatur, ab iis praecipue, in quibus pura simplicitas et humilior in deum vigebat de-
votio. At ubi et maior scientia et paepollens examintio rerum mentes quorundam imbuit et erexi, eandem
selennitatem, spreta pauperum simplicitate, de medio sustulit, et eam quasi ratione vacantem redegit in
nichil. Quorum sententia eo maxime in robur excrevit, quod ii, qui eam protulerunt, seculari et ecclesias-
tica auctoritate divitiarumque abundantia praceminebantia.” (Eadmeri Monachi Cantuariensis 1904, 1-2).

2 “According to the simple, in the very words [of Scripture] is found what is for them the Divine teaching.
On the other hand, those who are illuminated by much knowledge but are without charity, are puffed up
by that same knowledge rather than finding a firm foothold in the integrity of true goodness. The teaching
of God instructs the former; while the latter are distended as if made flatulent by their knowledge. Let us
judge things impartially and see to whom the greater attention should be paid in this matter. I beg you,
make it clear whether we should cling to the words of God, or go along with the penetrating insights of
that heart which is unreasonably puffed up.” (Eadmer 2021, 1). Latin original: “Et de simplicibus quidem
in ipsis verbis invenitur quod cum eis sit sermocitatio dei. Illos vero quos multa scientia inflari, potius
quam veri boni integritate solidari. Cum igitur illos dei sermocinatio instruat, et istos sua scientia qu-
adam ventositate distendat, qui aequa decernere non verentur, cui magis part sit cedendum precor edicat,
colloquio videlicet dei inhaerenti, an de sui cordis prspicacia utra aequum tumenti”” (Eadmeri Monachi
Cantuariensis 1904, 2-3).

VERBUM VITAE 42/3 (2024) 605-624 607



PAWEL BEYGA

references to Scripture passages from which to derive the truth of Mary’s conception
without sin. The first reference is a passage from Isaiah (11:1-3):

Of Mary indeed, many centuries before her rise or conception, Isaiah, inspired by the Holy
Spirit declares: “A shoot shall come forth from the root of Jesse and a flower shall ascend
from his root; and the Spirit of the Lord shall rest upon him, a Spirit of wisdom and under-
standing, a spirit of counsel and fortitude, a spirit of knowledge and of piety, and the spirit
shall fill him with the fear of the Lord” (Isa. 11.1-3). Accordingly, this shoot which bore
such a flower was the Virgin Mary - no-one will deny that. And the flower which ascended
from this root was the blessed Son, upon whom and in whom all the fullness of divinity
rested in its essence.’

According to Eadmer, Mary can be compared to the shoot that produced
the beautiful flower that is Jesus Christ. If Mary’s Son was God and a true Man with-
out the stain of sin, then His Mother too must have been preserved from any sin.

The following passages cited in support of the truth of the Immaculate Concep-
tion come from both the Old and New Testaments:

Certainly a divine voice said to Jeremiah: “Before I formed you in the womb I knew you;
and before you came forth from the womb, I sanctified you; and I gave you as a prophet to
the nations” (Jer. 1.5). Moreover, the angel who announced the birth of John [the Baptist]
declared that he would be filled with the Holy Spirit from his mother’s womb (Luke 1.15).
If, therefore, Jeremiah was sanctified in the womb because he was to be a prophet among
the nations; and if John, who was to go before the Lord in the spirit and power of Elijah,
was filled with the Holy Spirit in his mother’s womb, who will dare to say that the sweet-
est resting place of the Son of God almighty, should, from the beginning, in her concep-
tion, have been deprived of the light of the grace of the Holy Spirit? Indeed, Scripture
bears witness: “Where the Spirit of the Lord is, there is freedom” (2 Cor. 3.17). Free from
the servitude of every sin was she who was to be the palace of the propitiator of all sins -
she in whom and from whom he would personally become man, as was brought about by
the presence and working of the Holy Spirit.*

3 Eadmer 2021, 3-4. Latin original: “De ipsa quippe, multis saeculis ante ortum eius vel conceptum, isaiam
spirutu sancto afflatum dixisse constat: egredietur virga de radice iesse, et flos de radice eius ascendet;
et requiescet super eum spiritus domini, spiritus sapientiae et intellectus, spiritus consilii et fortitudinis,
spiritus scientiae et pietatis, et replebit eum spiritus timoris domini. Haec itaque virga quae talem ex se
protulit florem, Nullo dissentiente, virgo maria fuit, et flos, qui de radice eius ascendit, benedictus filius
eius, super quem et in quo omnis plenitudo divitatis essentialiter requievit” (Eadmeri Monachi Cantuar-
iensis 1904, 7-8).

4 Eadmer 2021, 4. Latin original: “Utique voce divina dicitur ad ieremiam: priusquam te formarem in utero,
novi te: et antequam exires de ventre, sanctificavi te; et prophetam in gentibus dedi te. De ioanne quoque
Angelus, qui eum nasciturum praenuntiabat, asseruit quod spiritu sancto repleretur adhuc ex utero matris
suae. Si igitur ieremias, quia in gentibus errat propheta futurus, in vulva est sanctificatus, et ioannes, dom-
inum in spiritu, et virtute eliae praecessurus, spiritu sancto est ex utero matris suae repletus, quis dicere
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Eadmer cited passages from Jeremiah, the Gospel of Luke and the Second Letter
to the Corinthians and read them in a Marian perspective. The medieval author did
not give an explicit biblical quotation to confirm Mary’s Immaculate Conception, but
used an allegorical and comparative method. If Jeremiah and John the Baptist were
sanctified in the womb of their mothers, how much more worthy was the Mother of
Christ! Eadmer, therefore, drew the conclusion that the grace given to Mary must
have been far superior to that given to the prophets and other saints. Elsewhere,
Anselm of Canterbury’s biographer referred to a passage in the Apostle Paul’s Letter
to the Romans: “Death came into the world by the sin of Adam and so has passed
throughout humanity” (5:12). Eadmer argued that the death of the soul, or sin, en-
tered the world and all human beings are under its influence. God, however, in ac-
cepting human nature, wished to accept it fully, but without the injury of sin. The au-
thor of the treatise on Mary’s Immaculate Conception concluded from this that God
had prepared the mother of His Son as free from all sin.?

Eadmer’s argument also contains extra-biblical and even extra-theological com-
parisons. He likened Mary to the fruit of a chestnut, which develops in a shell that
has thorns. However, the chestnut itself is devoid of thorns. The Mother of Christ —
according to the medieval author - was to develop from the first moments of her life
in the midst of a sinful world, being herself free from sin. The preacher used a simple
example taken from nature to bring the intricate theological content closer to less
educated listeners.®

audeat singulare totius saeculi propitiatorium, et unici filii dei omnipotentis unicum ac dulcissimum
reclinatorium, mox in suae conceptionis exordio spiritus sancti gratia et illustratione destitutum? Testante
omnium peccatorum propitiatori aula, in qua et ex qua personaliter homo fieret, spiritus sancti praesentia
et operatione construebatur” (Eadmeri Monachi Cantuariensis 1904, 8-9).

5 “Therefore He was able, from the mass of human sinfulness, to make one human nature immune to
every stain of sin. From this nature He would take up His humanity in one Person, so that He would
be wholly human while nothing of His Divinity would be diminished. Predestined and pre-ordained to
this wonderful work, Mary stands out, incomparable among all God’s works, she who is that most noble
star of the great sea. She is the enlightenment of the whole world, the unfailing help and consolation of
the wavering in all the tempests of divers events. She is, moreover, the help and redemption of those who
fear the destruction of eternal death and who fly to her safe protection” (Eadmer 2021, 10). Latin origi-
nal: “Poterat ergo de massa peccatrice naturam humanam ab omni labe peccati immunem facere, unde
in unam personam sui susciperet, ut homo integer esset et divinitati suae nichil minueret. Praedestinata
fuit et pracordinata in hoc opus mirabile, et omnibus operibus dei praestans et incomparabile, maria,
scilicet, illa magni maris nobilissima stella, hoc est totius seculi illustratio, et omnium in tempestatibus
diversorum casum titubantium indeficiens levamen et consolatio, nec non ab aeternae mortis interitu
paventium ac sub eius praesidium confugientium tutum iuvamen atque redemptio” (Eadmeri Monachi
Cantuariensis 1904, 21-22).

6  Eadmer compared Mary in the womb of her mother Anne to a chestnut that was developing in a spiky
capsule. A perfect chestnut surrounded by the capsule denotes holy Mary surrounded by a sinful world.
A careful reading of Eadmer’s treatise reveals that his vision of Mary’s holiness was closer to the idea of her
Immaculate Conception than to the sanctification (sanctificatio) later advocated by Aquinas. It is not pos-
sible to state unequivocally that Eadmer was a proponent of Mary’s Immaculate Conception as defined in
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The work Tractatus de Conceptione Sanctae Mariae makes good use of biblical
passages to show Mary’s Immaculate Conception as a truth revealed by God. Eadmer
was aware that Scripture is the primary source for reading God’s revelation. The en-
tire argumentation of this theologian is balanced at the same time by loving invoca-
tions to Mary, especially in the second part of the treatise.

The author also cited arguments that were directed against the liturgical celebra-
tion of the feast of the Conception of the Mother of the Lord. The most common was
that the liturgy already celebrated - through a special feast - the birth of Mary. It was
argued that it was not necessary to introduce a feast of Mary’s conception because
if she was born, it meant that she was also conceived. The separation of conception
and birth was to be avoided. In addition, the arguments of the theologians of the time
against the feast of the Conception of the Mother of the Lord were substantiated by
the knowledge that can be situated today at the interface between theology and biol-
ogy. For the opponents of the liturgical feast of the Immaculate Conception, it was
clear that the infusion of the soul by God occurs only after the formation - even im-
perfectly - of the body. To venerate Mary’s conception would be to venerate - in some
indirect way - her still unformed body before its union with the soul. Hence, the feast
of Mary’s conception in the liturgy appeared as an additional feast whose content was
already expressed in the commemoration of her birth (see Thnat 2016, 65). Eadmer,
rebutting the arguments of his adversaries, referred, among other things, to apocry-
phal accounts that endowed not only the birth, but already the conception of Mary
a miraculous and unique character. Her conception was, according to the Protoevan-
gelium of James, to be announced by the angels to Anna and Joachim (see Thnat 2016,
66). Although this apocryphal text did not enter the canon of New Testament books,
it nevertheless indicates some premonition of the miracles that were to accompany
the conception of the Mother of the Lord (see Laurentin 1972, 139).

2. The Position of the English Dominicans Towards the Immaculate
Conception of Mary

The feast of Mary’s conception was already found in southern England in eleventh-
century liturgical books. Cornelius A. Bouman points out that before 1066 the feast
of Mary’s conception (Conceptio Santae Dei genitricis Mariae) was already celebrated
in English churches (see Bouman 1958, 127). Examples of texts attesting to the litur-
gical commemoration of the conception of the Mother of Christ are three calendars

the dogma. However, a cautious hypothesis can be put forward that he was describing Mary’s exceptional
holiness, which surpasses her sanctification, as the medieval author suggested in relation to, for example,
Jeremiah or John the Baptist.
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found in Newminster Priory, in St. Mary’s Cathedral Priory at Old Minster and in
St. Mary’s Cathedral Priory at Worcester (see Bouman 1958, 127). The same author
also relates in his research to the text of a pontifical blessing — consisting of three
prayers - for the feast of Mary’s conception. One of the oldest such blessings is that
found in a pontifical and a book of blessings written for the Canterbury Cathedral
between 1023 and 1066 (see Woolley 1917, 118-19). Eadmer’s work was therefore
not some theological treatise without meaning or relevance to the life of the English
Church. Theology and belief in the Immaculate Conception went hand in hand with
liturgy and complemented each other (Burridge 1936, 575-79).

In such a theological and liturgical context, the Preachers arrived in what is now
England at the behest of their founder, St Dominic. In 1221, twelve Dominicans, led
by Gilbert de Fresnay, sailed to the British Isles (see Gumbley 1921a, 54). They took
their first steps to the then Archbishop of Canterbury, who was Stephen Langton.
He was - according to the story - so impressed by the Dominicans’ preaching that
they began to enjoy increasing privileges, which included lecturing in theology and
philosophy at Oxford University (see Gumbley 1921a, 54). Over time, in addition
to the theological issues discussed in those days, such as the nature and number of
the sacraments and the presence of Christ in consecrated forms, they began to ad-
dress issues concerning the Mother of the Lord, including her Immaculate Concep-
tion.” Examples of the English Dominicans” approach to the truth of Mary’s preserva-
tion from original sin will be presented below.®

2.1. Robert Kilwardby

One figure that demonstrates the approach of medieval English Dominican theo-
logians to the Immaculate Conception of Mary and Mariology in general is Robert
Kilwardby. The date and place of birth of the future Dominican remain unknown
(see Lagerlund and Thom 2012, 2). He was a Paris-educated theologian and phi-
losopher (see Sommer-Seckendorff 1937, 130-62), Archbishop of Canterbury and
cardinal. After completing his theological studies, he joined the Order of Preachers.
Robert Kilwardby is regarded as a follower of the theological school of St Augustine.
We largely owe our understanding of original sin to his attempt to describe the fall
of human nature after the sin of our first parents. Robert Kilwardby went to Viterbo
soon after receiving his cardinal dignity, where he died in 1279.

Robert Kilwardby did not write explicitly about Mary’s Immaculate Conception
in any of his works, but his way of framing the issue allows us to hypothesise that
he was neither favour of recognising the privilege of the Immaculate Conception of

7 Itis worth mentioning that the Mother of the Lord was invoked at many points in the Dominican liturgy
e.g. in the sequences. See Fassler 2004, 229-78.

8  More information about the arrival of the Dominicans in the British Isles can be found in the following
publications: Réhrkasten 2021, 31-68; Lafaye, 2021, 69-111.
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the Mother of Christ nor was he interested in the issue. Peter Lombard’s commentar-
ies on The Sentences (The Book of Sentences) seem useful for understanding the mode
of academic theological discussion of the thirteenth century. This author addressed
the problem of the incarnation of the Son of God in Book Three. The questions that
arose for this section of Peter Lombard’s work increasingly began to raise Mariologi-
cal issues over time (Bell 2001, 153). Robert Kilwardby, in his tabula, asked only one
question (question twenty-three) that touched on Mariological issues in the con-
text of Christology: “whether it ought to be conceded that a divine nature should be
born from a Virgin?” (quoted in: Bell 2001, 153-54). In the original Latin version,
the question of the Dominican Archbishop of Canterbury reads “quaeritur utrum
concedendum sit quod divina natura sit nata de Virgine.” (Kilwardby 1982, 248).
If, therefore, Robert Kilwardby was asking questions about the Mother of the Lord,
he was asking them in the context of her virginity and divine motherhood, not her
Immaculate Conception. In other words, he mentioned Mary, but in the context of
Christology, as it were. If this author did not ask directly and did not write about
the Immaculate Conception, it can be assumed that this was not as important a theo-
logical problem for him as it was for his contemporary theologians such as Thomas
Aquinas or Franciscan thinkers such as William of Ware and Bonaventure. It is also
significant that Robert Kilwardby is viewed by theologians and historians as one of
the thinkers following the thought of Augustine of Hippo, who emphasised the uni-
versality of sin and the corruption of human nature (see Little and Pelster 1934, 70).

2.2. Thomas Hopeman

Another important figure from the English circle of the Order of Preachers was
Thomas Hopeman, who lived in the 14th century. This trained theologian taught
theology at the General College of England between 1344 and 1345. Around 1348,
he was awarded the title of magister theologiae and was given a place in the Cam-
bridge convent. At the general chapter in Montpellier in 1350, Thomas Hopeman
was transferred to a monastery in London. There he lectured on biblical theology.
King Edward III in 1355 issued a warrant for the arrest of the Dominican. Thomas
Hopeman travelled to Avignon without the king’s permission. The reason for his trip
to the papal court was a discussion between the bishop of the diocese of Ely and King
Edward III (see Forte 1955, 317).

When it comes to issues related to the Immaculate Conception of Mary his
opinion is definitely unequivocal (Forte 1955, 334). This Dominican took a position
strongly in favour of the privilege of Immaculate Conception that Mary received.
Among his numerous theological works, we can mention such as his commentary
on Genesis, his commentary on the Letter to the Hebrews and his commentary on
the Letter of James (see Kaeppeli and Panella 1993, 368-69). Various types of bibli-
cal commentaries and sermons rather than just university treatises were important

612 VERBUM VITAE 42/3 (2024) 605-624



THE POSITION OF SELECTED ENGLISH DOMINICANS

sources for medieval theology (see Wenzel 1995, 305). It was in the Latin commentary
on the Epistle to the Hebrews - in the section explicitly called De Conceptione Im-
maculata B(eatae) M(ariae) Virginis - that this Dominican clearly defended the Im-
maculate Conception of the Mother of Jesus Christ. It is worth noting at this point
that Thomas Hopeman distinguished between several types of conception. The first
is conceptio seminum, or the act of procreation. As a result of it, all human beings
come into the world in a state of original sin.” The second type of conception is
conceptio naturarum, which concerns the union of the soul with the body."” The last
type of conception is spiritual conception, or conceptio spiritualis. It is supposed - ac-
cording to the Dominican - to concern, as it were, the two mothers of the human
being: the natural mother and the supernatural mother, that is, the Church. Thomas
Hopeman thus saw in the conceptio spiritualis God’s protection of man in the womb
and sanctification in the sacrament of baptism."

The English Dominican, reflecting on Mary’s conception, concluded that in all
these types of conception she was free from sin. Starting from the conceptio seminum,
the act of procreation of Joachim and Anne, he stressed that it was free from any sin."
If the act of the procreation of Mary’s parents was free from sin, even light sin, then,
according to Thomas Hopeman, the fruit of intercourse was also preserved from sin.
Communicated by conception and childbirth, original sin was not to affect Mary.”
The Dominican therefore already linked the sanctification of the Mother of Christ to
the sexual act of Joachim and Anne. For this medieval theologian, not even the shad-
ow of sinfulness is to be found in the conceptio naturarum either. If Mary’s concep-
tion took place without sin, the union of soul and body also made her immaculate
from the first moments of her life.!* The argument linking Mary’s Immaculate Con-
ception to her Son is extremely interesting. Using the connection between Mary’s
body and Christ’s body (caro Mariae caro Christi), Hopeman concluded that there

9 “Conceptio seminum satis nota est in filiis Adae, qui in peccatis concepti sunt.” (Hopeman 1955, 335).

10 “Conceptio naturarum est, quando anima corpori infunditur, quando res diversarum naturarum ad unius
persone constitucionem concurrunt” (Hopeman 1955, 335).

11 “Conceptio spiritualis est, quando aliqua persona sanctificata quadam privilegiata sanctificacione in utero
matris carnalis facta, aut virtute verbi accedentis ad elementum in aquis salutaribus renascens in utero
sancte matris ecclesie concipitur” (Hopeman 1955, 335).

12 “Prima conclusio est: quod actus maritalis parentum beatae Marie, scilicet, Joachim atque Anne, quo con-
cepta fuit, non fuit alicuius peccati obnoxius. Hec astruitur, quia actus coniugalis spe prolis solummodo
executus nullo peccato mortali vel veniali aliquatenus maculatur” (Hopeman 1955, 336).

13 “Quod concepcio seminum, ut est concipientis, ut concepcio accio vel concepcio ut est matris, non fuit
peccati alicuius vicio maculata. Hec patet ex conclusione premissa, quia non originalis: quia illa macula
a parentibus et progenitoribus eius fuit per prius purgata; nec actualis, sicud patet ex precedenti. Quod
conceptio seminum, secundum quod est idem quod conceptus vel concepta materia, prout se tene ex
parte prolis, numquam fuit originalis vicii macula obfuscata” (Hopeman 1955, 336).

14 “Quod loquendo de concepcione naturarum, concepcio gloriose virginis matris Dei peccati originalis
obnoxia numquam fuit, quia anima eius sancta a principio semper fuit. Et hec conclusio ex precedenti
relucet, quia caro vel materia cui infunditur anima vel cui anima est infusa numquam huius fuit vicio
infectiva” (Hopeman 1955, 338).
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was a similarity between the state of holiness of Christ and that of His Mother. For
Thomas Hopeman, if the Lamb is without blemish then the Mother of the Lamb also
remains without blemish (qualis Agnus talis et mater Agni) (Hopeman 1955, 338).

Although the Dominican’s argumentation demands a critical look from the theo-
logical side, his attempt to read Mary in a Christological key is worth noting. Im-
portantly, Thomas Hopeman did not refer in his work to the thought of Thomas
Aquinas or to the solution developed by the Franciscan school of, for example, John
Duns Scotus. Thomas Hopeman argued for the Immaculate Conception by linking
it to the sexual act of Joachim and Anne. He pointed out that there was not the slight-
est sin between these spouses during sexual intercourse. The question can therefore
be posed: is there always some sin, even slight sin, in the conjugal act? Following
Thomas Hopeman’s thought, one would have to assume that any marital intercourse
without sin can bear fruit in the form of the Immaculate Conception of a child. One
might conclude that such an argument for Mary’s Immaculate Conception is related
to Augustine’s teaching on lust (concupiscentia), which always accompanies sexual
intercourse, even intercourse within marriage. This was a theological position popu-
lar in the Middle Ages. In this perspective, the conjugal cohabitation of Anne and
Joachim was supposed to be free from lust and therefore ended in the Immaculate
Conception of Mary.

2.3. Thomas Ringstead

Thomas Ringstead is an author whose position is difficult to clearly qualify in
the controversy over Mary’s Immaculate Conception. Little is known about this Do-
minican thinker. Even his name is sometimes recorded in two forms: Ringstead or
Ryngston (see Kennedy 1988, 39). Like Robert Kilwardby and Thomas Hopeman, he
was theologically very well educated, having taught for several years at Cambridge
(see Gumbley 1921b, 158). Before 1351 he had earned a magister in theologiae. In
1329 he was ordained an acolyte. From 1357 until his death in 1366 he ruled as
bishop of the Welsh Diocese of Bangor (see Gumbley 1921, 158). Of Thomas Ring-
stead’s works, two survive in manuscript, namely Postilla super Proverbia Salomonis
and Commentary on the Sentences (see Kennedy 1988, 39). The last of these works
is only available in a copy in Erfurt, which was written between 1357 and 1366.
This is suggested by the fact that Thomas Ringstead was indeed already referred
to by the scribe as a bishop (see Kennedy 1988, 39). For the theology of Mary’s Im-
maculate Conception, however, it is the first of the works, Postilla super Proverbia
Salomonis, that is important.
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Thomas Ringstead saw a link between Mary’s Immaculate Conception and her
virginity.”” On the one hand, the Dominican suggested that in the case of the Mother
of Christ there was a harmony between spirit and flesh in a way that was impossible
in all human beings after the Fall.' This harmony was supposed to be a result of free-
dom from sin and, which made Mary also free from original and venial - even light -
sin. On the other hand, this author stated that all human beings are subject to the fall
caused by Adam’s sin, and then added that there were persons in salvation history
who were free from the stain of sin. Thomas Ringstead mentioned figures such as
Mary, John the Baptist, Jeremiah and Saint Nicholas.'”” The Dominican theologian
and bishop seemed to espouse Mary’s Immaculate Conception, though it is difficult
to draw a clear conclusion from his teaching. It is also difficult to reconstruct his
theological argumentation: we can only make general statements. An additional dif-
ficulty is his list of the many persons who were to be preserved from sin. While this
privilege with regard to Mary can be justified by her future motherhood, what made
this English author also believe that this privilege was granted to other biblical fig-
ures and saints of the Church? Was holiness - in Thomas Ringstead’s terms — equated
with sinlessness in some cases? The English author therefore implied the Immaculate
Conception not only of Mary, but also of other saints.

2.4. Simon of Boraston

Another author who alluded to the Immaculate Conception of the Mother of Christ
was Simon of Boraston, a well-known English Dominican preacher who earned his
doctorate in theology in 1322 and taught at Oxford University from 1337 to 1338 (see
Gelber 2004, 44-45). He was also provincial of the English province from 1327 to
1336 (see Kaeppeli and Panella 1993, 384). As superior of the spiritual sons of Saint
Dominic, he was concerned with the good education of his brothers and the high
standard of preaching in the monasteries (see Gelber 2004, 45). His whole life was
associated with Oxford, where he died. Like the aforementioned authors, Simon of
Boraston can be counted among the Dominican theologians who had a very good

15 “Hec fuit virgo benedica quam peccatum originale inter omnes montes solam attingere non potuit propter
altitudinem status perfecte virginitatis, qui in ea viguit” (Ringstead, fol. 84" ; quoted from: Forte 1955, 331).

16 “[...] enim per primos parentes mortificata fuit potenzia racionalis ne quid meritorium velle posset, sic
per oppositum in Virgine beata mortificata fuit sensualitas et vivificata racio.... In principio igitur, cum sic
erat caro sub dominio racionis ut nihil posset nisi ipsa imperante, iustum fuit, ut quia malum imperavit
potenciam illam perderet, quapropter et nunc caro concpiscit adversus spiritum. Sed iste defectus repara-
tus fuit in Virgine benedcta, in qua nec venialia caro adversus spiritum concupivit” (Ringstead, fol. 69%
quoted from: Forte 1955, 331).

17 “Et illa auctoritas est vera simpliciter de omni carne preter quam de carne Christi, secundum Alexan-
drum, ubi supra, ubi hereticos dicit conceptionem b. Virginis racione concepcionis et non concepti cel-
ebrantes, eo quod omnis caro quoad corrupcionem corrupet viam suam, nisi Christi caro; quamvis na-
tivitas aliquorum sine macula fuit, ut b. Virginis, Johannis Baptiste, Jeremie et Remigii. Alibi tamen tecitat
cum istis s. Nicolaum.” (Ringstead, fol. 137"; quoted from: Forte 1955, 331).
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education and were at the same time theologically and pastorally active (see Forte
1955, 322). Simon of Boraston authored Distinctiones Theologicae, which is some-
times also called Alphabetum de vocalibus predicabilibus (see Wenzel 2016, 197-98).
It is in the work — Distinctiones Theologicae, held in the Bodleian Libraries in Ox-
ford - that the Dominican mentions Mary’s drawing from the water of grace (aqua
gratiae) and her pure womb prepared for the Saviour."® The theologian does this in
the section on the incarnation of the Son of God (Incarnatio Christi) (see Forte 1955,
330). It is difficult to identify in this passage a direct reference to Mary’s Immaculate
Conception to at the same time clearly reject the hypothesis that Simon of Boraston
was an advocate of this Marian privilege. Like Thomas Ringsead, he, too, can be
classified both as a supporter and as an opponent of the truth of the preservation of
the Mother of the Lord from all sin. It is not entirely clear what this Dominican theo-
logian had in mind when he wrote about Mary’s drawing from the waters of grace.

2.5. Thomas Sutton

Thomas Sutton was also an important figure in the Order of Preachers and seminal
for the subject of this article. It is worth noting that there were ‘several Suttons’ in Ox-
ford in the late thirteenth and early fourteenth centuries: Hugo de Sutton, Henry de
Sutton, and Peter de Sutton. They belonged to the Order of Preachers or the Francis-
can Order (see Little and Pelster 1934, 281-82). Thomas Sutton was ordained a dea-
con by the Archbishop of York Walter Giffard in 1274. Thomas Sutton formed his
views through exposure to the works of Thomas Aquinas and Albert the Great. He
had a particular respect for the former. Although Thomas Sutton only knew the An-
gelic Doctor from his writings, he was able to defend a theology practised in an Ar-
istotelian spirit. The Dominican faced criticism from the Oxford community, which
favoured an Augustinian model of practising theology. Despite the atmosphere hos-
tile to Thomism, Sutton’s academic career lasted some thirty years.

Thomas Sutton’s encounter with Augustinian and Franciscan criticism led him
to express his opinion on the Immaculate Conception of the Mother of Christ.
It was from this Dominican-Franciscan coexistence - so it may be presumed - that
Thomas Sutton became familiar with John Duns Scotus’ position on the Immacu-
late Conception of Mary. However, he considered Thomas Aquinas’ argumentation
sufficient on the question of Mary’s Immaculate Conception (Carolus Bali¢ 1956,
118). Scotus’ argument was also challenged, among others, by the Franciscan Robert
Cowton. It is worth adding that usually Franciscans were considered to be support-
ers of the truth of the Immaculate Conception. Thomas Sutton was of the opinion

18 “Delectatio quam Filius Dei habuisse dignoscitur cum genere humano ouri et mundo potest patere si ad-
vertatur mora quam Christus fecit in utero Virginis puro. Illa enim que primo hausit aquam gratiae a Deo
fonte sapientie pro se et pro omnibus aliis fuit b. Virgo, quam Deus Pater preparavit filio suo Christo”
(quoted from: Forte 1955, 330-31).
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that the Angelic Doctor had sufficiently explained the matter of Mary’s Immaculate
Conception and, in his view, it was no longer necessary to deal with the issue."” It can
therefore be considered that Thomas Sutton’s argumentation was identical to that
of Thomas Aquinas. This Dominican was one of the first defenders of Thomism at
Oxford University.

3. Aquinas’ Position on the Immaculate Conception of Mary
and the Views of the English Dominicans

Thomas Aquinas is ranked among the opponents of the truth of the Immaculate Con-
ception of the Mother of Christ. His views and arguments were important because
of the position Thomas held among Dominican thinkers. The English Dominicans
who wrote on the Immaculate Conception were therefore familiar with the works of
Aquinas, or at least must have heard of the great fame of the Angelic Doctor. How-
ever, they did not, apart from Thomas Sutton, refer directly to the theology developed
by Thomas Aquinas. Aquinas expressed his stance on the sanctification of Mary in,
among others: Scriptum super libros Sententiarum, Quaestiones quodlibetales, Summa
theologiae, Compendium theologiae, Expositio Salutationis Angelicae, Postilla super
Psalmos. He provided several arguments that suggest great reserve towards accepting
the truth of Mary’s preservation from original sin. At the same time, he proposed
a solution to show the unique role and holiness of the Mother of the Lord in the his-
tory of salvation.

St Thomas considered the possibility of Mary being preserved from the stain
of original sin before animation (the union of soul and body), during animation
and after animation. According to Aquinas, Mary could not be preserved from sin
before the union of soul and body, because what does not exist cannot be sanctified.
In other words, sanctification could not take place before Mary’s existence as a per-
son.” Thomas also reflected on the possibility that the Mother of the Lord was pre-
served from original sin during the act of procreation of Joachim and Anne. The Do-
minican posed the question of whether it was possible for Mary to be sanctified
through her descent from holy parents. Aquinass answer was negative, since sanctity
is a quality of individual persons and not of human nature. The sanctity of Anne and

19 “Inlibris suis omnes difficultates theologiae sufficienter dilucidavit.... Scripta praedicti doctoris... propter
suam sufficientiam finem imponunt Scripta super Sententias componendi.” (After: Hechich 1958, 15-16).

20 “Sed contra Quod non est, non potest sanctificari. Sed beata Virgo non fuit antequam conciperetur in
utero matris suae. Ergo non potuit ante conceptionem sanctificari” (S. Thoma Aquinatis, Super Sent., lib.
3d.3q. la. 1qc1s.c 1;quoted from: Thomas Aquinatis 1933, 95).
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Joachim could not be transmitted to their daughter.” In addition, Thomas referred
to Augustine’s conviction that the act of procreation is always accompanied by lust
and therefore original sin is transmitted in it. Thomas, reflecting in turn on the pos-
sibility of Mary being preserved from original sin at the moment of the union of soul
and body, gave a negative answer. According to Aquinas, Mary’s conception without
original sin would mean that Mary was equal to Christ and as such would not need
redemption.” This is Thomas” primary argument against the Immaculate Concep-
tion of the Mother of the Lord. Reflecting on Mary’s state after the union of soul and
body, Aquinas concluded that Mary was conceived in a state of original sin, but in
her mother’s womb she was sanctified, like John the Baptist and the Old Testament
prophets.” By speaking of Mary’s sanctification, rather than her Immaculate Con-
ception, Thomas wished to preserve the teaching of the universality of the redemp-
tion accomplished by Christ while at the same time showing her unique holiness. It is
not, therefore, that Thomas denied this special holiness of Mary; rather, he did not
believe in the complete preservation of the Mother of Christ from original sin from
the first moments of her life.

When comparing the argumentation of Thomas Aquinas with that of the Eng-
lish Dominicans, it is important to note the fact that the latter did not use or refer
to Thomas’ argumentation when practising theology. The exception to this was
Thomas Sutton, who referred explicitly to Aquinas’ theology. This was probably due
to the distancing of English theology from European scholastic thought represented
by Thomas on the issue of Mary’s Immaculate Conception.” The closest to Thomas’
argument among authors sympathetic to the Immaculate Conception was Thomas

21 “Ad secundum dicendum quod gratia sanctificans non omnino directe opponitur peccato originali, sed
solum prout peccatum originale personam inficit. Est enim gratia perfectio personalis, peccatum vero
originale directe est vitium naturae. Et ideo non oportet quod gratia sanctificans a parentibus traduca-
tur, si peccatum originale traducatur; sicut et originalis justitia, cui directe opponitur traducta fuisset”
(Thomas Aquinatis, Super Sent., lib. 3d. 3 q. 1a. I qc. 1 ad 2; quoted from: Thomas Aquinatis 1933, 99).

22 “Est erroneum dicere quod aliquis sine peccato originali concipiatur, praeter Christum, quia ille qui sine
peccato originali conciperetur, non indigeret redemptione quae facta est per Christum et sic Christus non
esset omnium Redemptor. Oportet autem ponere, quod quilibet personaliter redemptione Christi indi-
geat, non solum ratione naturae. Liberari autem a malo vel a debito absolvi non potest nisi qui debitum
incurrit, vel in maculam deiectus fuit” (Thomae Aquinatis, Super Sent., lib. 4 d. 43 q. 1 a. 4; quoted from:
Thomas Aquinatis 1927, 62).

23 “Primo quantum ad animam, in qua habuit omnem plenitudinem gratiae. Nam gratia Dei datur ad duo:
scilicet ad bonum operandum, et ad vitandum malum; et quantum ad ista duo perfectissimam gratiam
habuit beata Virgo. Nam ipsa omne peccatum vitavit magis quam aliquis sanctus post Christum. Pecca-
tum enim aut est originale, et de isto fuit mundata in utero; aut mortale aut veniale, et de istis libera fuit.
Unde Cant. IV, 7: “tota pulchra es, amica mea, et macula non est in te” (Thomas Aquinatis 1927, 457).

24 In 1323, Thomas Aquinas was canonized, becoming a theological reference point for the Order of Preach-
ers and its theologians. However, it appears that the Dominicans from the British Isles, who suggested
Mary’s Immaculate Conception, distanced themselves from Aquinas’ position on this issue. On the ques-
tion of Mary’s Immaculate Conception, Thomas Aquinas was therefore not an authority for them. This is
particularly evident in the example of Thomas Hopeman. This should not be understood, of course, that
the Dominicans advocating Mary’s Immaculate Conception belonged directly to Eadmer’s theological

618 VERBUM VITAE 42/3 (2024) 605-624



THE POSITION OF SELECTED ENGLISH DOMINICANS

Hopeman, who wrote about the three types of human conception. Citing the sanc-
tity of Joachim and Anne and their act of procreation, he came to a completely op-
posite conclusion to that of Aquinas. Hopeman argued that Mary was immaculately
conceived because there was not even a shadow of sinfulness in the sexual act of
Mary’s parents. However, this is an argument for which it is difficult to seek a bibli-
cal basis. It seems that the Angelic Doctor, in assuming lust in the act of procreation
after Augustine, remained more faithful to the theological convictions of the time
than Thomas Hopeman. He saw no reason why Mary’s conception should be devoid
of desire. Thomas Ringstead, on the other hand, linked Mary’s Immaculate Concep-
tion to her virginity and gave examples of persons who were to be free from the stain
of sin. Like Thomas Aquinas, the English Dominican referred to the figure of John
the Baptist. It is, however, difficult to say whether the Bishop of Bangor - like Aqui-
nas — assumed sanctification after conception in the state of original sin, or whether,
he postulated the assumption of Immaculate Conception from the first moments of
a person’s existence, i.e., at the union of soul and body. It is noteworthy, however,
that he refers to the same figure of John the Baptist when reflecting on the Immacu-
late Conception of Mary. Thomas Sutton, on the other hand, was the only one to
refer directly to the thought of Thomas Aquinas. He regarded the Angelic Doctor’s
explanation as sufficient. It can therefore be assumed that he agreed with the con-
cept of the sanctification of the Mother of the Lord after her conception in a state
of original sin.

It is also worth comparing at this point John Duns Scotus’ argumentation for
the Immaculate Conception with that of Thomas Hopeman, who explicitly pro-
claimed the Immaculate Conception of Mary. Doctor of the Immaculate, and at
the same time a disciple of William of Ware, preached the Immaculate Conception
at the end of the 13th century in Paris as a certain theological thesis. In Oxford, by
contrast, he saw Mary’s Immaculate Conception as a theologically plausible opinion,
in fear of ecclesiastical caesuras. It can be found in five places in the Reportationes,
a collection of lectures that Doctor Subtilis was to give in Paris and Oxford (Carlo
Bali¢ 1958, 209). John Duns Scotus went some way to solving the problem posed
by Thomas Aquinas, namely to answer the question: would Mary, immaculate from
the first moment of her existence, need redemption at all? The Franciscan theolo-
gian pointed to anticipatory grace, which gave Mary freedom from original sin from
the very first moment of her existence. Mary was to be preserved from original sin
in a more perfect way, that is, because of the future merits of Jesus Christ. Respond-
ing to Thomas’ question about the necessity of the Mother of the Lord’s redemption,
he wrote: “the most perfect mediator exercises the most perfect act of mediation
possible with respect to some person for whom He mediates: therefore Christ had

school or contested the theology pursued in other European countries. However, in some way their theol-
ogy was distinct from European scholastic theology.
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the most perfect form of mediation possible with respect to someone for whom He
was Mediator. But for no one did He exercise a more excellent form of mediation
than for Mary [...]. But this would not be soi f He had not merited to preserve her
from original sin”»

Mary, in the thought of John Duns Scotus, was therefore in need of redemption,
as any human being. However, her redemption was accomplished in a more perfect
way: by preserving her from original sin.

The selected English Dominicans who were sympathetic to Mary’s Immaculate
Conception and who wrote between the 13th and 16th centuries devoted too little
space to showing the Christological dimension of this Marian truth. Yes, they pre-
sented Mary as the Mother of Christ, but in mentioning the Immaculate Conception,
they did not support their argument with Christology, they did not sufficiently at-
tempt to reconcile Mariology with Christology; they did not ask about the privilege
of the Immaculate Conception in the face of the truth of the universality of the re-
demption accomplished by her Son. This is important because for Thomas Aquinas,
the question of Mary’s sinlessness in the context of Christ’s sinlessness and His saving
work was a fundamental question.” The texts of the selected English Dominicans
were preaching texts and were not texts prepared for academic theological disputa-
tion. English Dominicans sympathetic to the truth of Mary’s Immaculate Conception
argued for this Marian privilege in a way that was closer to that of Eadmer than to
that of Thomas Aquinas. The sons of Saint Dominic in creating the English theology
of Mary’s Immaculate Conception drew on the way of thinking presented in the Trac-
tatus de Conceptione Sanctae Mariae. At the same time, they distanced themselves
from the solution developed by John Duns Scotus. Thomas Hopeman, who was
an ardent supporter of Mary’s Immaculate Conception, created his own theological
argumentation in favour of it. It was completely independent of the argumentation
of John Duns Scotus. The English Dominican’s argument was more preachy in nature
and theologically referred to the act of procreation of Joachim and Anne, the union
of Jesus with his mother and the holiness of Mary and her Son. The theology of John
Duns Scotus, on the other hand, attempted to respond to the doubts of academic,

25 See Carlo Bali¢ 1958, 207. Latin text: “Perfectissimus enim mediator perfectissimum actum habet me-
dianti possibilem respectu alicuius personae pro qua mediatur, ergo Christus habuit perfectissimum
gradum mediandi possibilem respectu alicuius personae respectu cuius errat mediator; respect nulius
personae habuit excellentiorem gradum quan respectu Mariae [...]. Sed hoc non esset nisi meruisset eam
praeservare a peccato originali” (Carolus Bali¢ 1933, 35-36).

26 “Posset tamen intelligi quod totaliter fuit sublatus fomes hoc modo, quod praestitum fuerit Beatae Virgini,
ex abundantia gratiae descendentis in ipsam, ut talis esset dispositio virium animae in ipsa quod inferi-
ores vires nunquam moverentur sine arbitrio rationis, sicut dictum est, fuisse in Christo, quem constat
peccati fomitem non habuisse; et sicut fuit in Adam ante peccatum per originalem justitiam; ita quod,
quantum ad hoc, gratia sanctificationis in virgine habuit vim originalis iustitiae. Et quamvis haec positio
ad dignitatem Virginis matris pertinere videatur, derogat tamen in aliquo dignitati Christi, absque cuius
virtute nullus a prima damnatione liberatus est” (Thomas Aquinas, Summa theologiae I11, q. 27 a. 3).
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scholastic theology towards Mary’s Immaculate Conception. In assessing the posi-
tions of selected English Dominicans in the late Middle Ages, it should be noted that
the proponents of this Marian privilege did not thereby provide their adversaries
with a solid theological argumentation. They unequivocally distanced themselves
from scholastic theology, whose greatest representative was Thomas Aquinas. More
than once, they limited themselves to merely stating the fact that Mary was preserved
from original sin and venial sins. The lack of a developed argumentation may be sur-
prising in view of the presence of the feast of Mary’s conception already in English
territory and in Dominican liturgical books. At the same time, it must be noted that
the doubts of the opposing side had a solid theological basis: they raised the ques-
tion of the necessity of redemption in the case of the Mother of Christ. It was a con-
troversy that lasted until Pius IX dogmatised this truth. Dominicans sympathetic
to the privilege of the Immaculate Conception situate themselves in the realm of
preaching like Eadmer rather than the typical academic discussion. However, their
position is worth noting against the background of the general attitude of the Order
of Preachers against the Immaculate Conception of Mary.

Conclusions

The Immaculate Conception of Mary is a dogma with its own rich and turbulent
history. The small fragment of this history, which is the Dominican disputes in Eng-
land, shows the complexity of the approach to this Mariological issue. Many times,
the modern reader of medieval theological works may feel lost in the arguments
presented by Dominican authors. For their argumentation is closer to the language of
ecclesiastical sermons than to academic theology, even that practised during the life-
time of the English Dominicans. What, then, was the position of selected English
Dominicans towards Mary’s Immaculate Conception? In the light of the statements
of these authors presented above, it must be said that it was far diverse and, in some
cases, ambiguous. Theologians such as Robert Kilwardby and Thomas Sutton strong-
ly rejected the Immaculate Conception. Discussion of this truth seemed to them to
be unnecessary, obscuring the truth of the necessity of Christ’s passion and death
for the redemption of all men. Thomas Sutton - the only one of the authors cited -
sought support in the authority of Aquinas. Thomas Hopeman made a straightfor-
ward case for the Immaculate Conception, but his argument lacked solid theological
argumentation. It is interesting to note that Hopeman was a Dominican preaching
the Immaculate Conception of Mary only a few years after John Duns Scotus, but
presenting a completely different argument. Finally, Thomas Ringstead and Simon
of Boraston are authors who suggested Mary’s preservation from original sin, but
never definitively affirmed it. Rather, they situated this privilege in the realm of
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theologically plausible truths. In other words, they emphasised Mary’s exceptional
holiness, but it cannot be said unequivocally that this exceptionality is founded on
the privilege of her Immaculate Conception.

The writings of the English Dominicans on the Immaculate Conception are
undoubtedly a valuable testimony to the efforts of Dominican scholars. At the same
time, they show a lack of a solid theological argumentation on the matter. The Mar-
iology of these authors is not a meeting space of Christology, soteriology and pneu-
matology. Rather, they present a kind of autonomous Mariology. The Dominicans
are closer to the way of speaking about the Immaculate Conception represented
by Eadmer than by Aquinas. These writings also show the distancing - at least
on this matter - of some English Dominicans from the continental scholastic way
of doing theology. Just as for Dominican theologians on the European continent
the authorities on Mariology were Thomas Aquinas and Bernard of Clairvaux,
so Dominican theologians in England followed Eadmer’s Mariology. It should be
noted, however, that the proponents of the Immaculate Conception and its tenta-
tive supporters were in a small minority in the ecclesiastical and theological world
of the time. Undoubtedly, however, the history of the formation of the dogma of
the Immaculate Conception calls for further exhaustive study and critical examina-
tion. The conclusion that can be drawn from the research is that, even on the basis
of the writings of only the English province of the Order of Preachers, the position
towards the Immaculate Conception from the thirteenth to the sixteenth century
was far from homogeneous.

Translated by Monika Szela-Badzitiska
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Mariologia Franciszka Petrarki
w piesni Vergine bella, che di sol vestita

Mariology of Petrarch in the Song Vergine bella, che di sol vestita

PIOTR TADEUSZ WASZKIEWICZ
Szkota Gtéwna Mikotaja Kopernika, pwaszkiewicz@student.sgmk.edu.pl

Streszczenie: Petrarka czesto jest przeciwstawiany ,Boskiemu Poecie”, Dantemu; jego poezja skupia sie
na figurze Laury oraz na mitosci do niej, tym samym odchodzac od teocentryzmu Sredniowiecznego.
Zyjacy na granicy dwéch epok Petrarka wytyczat jednak pewne trendy nie tylko literackie, ale réwniez
teologiczne. Jego zbidér poezji wienczy piesn bedaca mariologiczng perta poezji Sredniowiecznej. Niniej-
szy artykut pragnie pochyli¢ sie nad teologicznym aspektem poezji Petrarki w piesni Vergine bella, che
di sol vestita, probujac odkry¢, jakim teologiem - i mariologiem - byt Petrarka. Szczegdlnie wazne jest
pytanie, czy jego maryjna piesn jest odejSciem od jego wczesniejszej perspektywy antropocentrycznej
i ziemskiej oraz w konsekwencji, czy dzieto to stanowi polemike, czy raczej punkt spotkania z Dantem.
Odpowiedzi na te pytania stuzy poznanie prawdopodobnego kontekstu powstania Vergine bella, oraz
przede wszystkim analiza wybranych wezwan piesni, pozwalajaca odkry¢ nawigzania do autoréw wcze-
$niejszych (od epoki patrystycznej po Franciszka z Asyzu i Dantego) oraz oryginalny wktad samego Pe-
trarki, ktéry - fundamentalnie wierny swojemu podejéciu antropocentrycznemu - dostrzega w Maryi
,Dziewice ludzka” i szczegdlnie litosciwag wobec ludzkiej nedzy. To wtasnie tytut Vergine humana wydaje
sie stanowic najbardziej oryginalng nute mariologii Petrarki, a zarazem interesujacy punkt jego wyjscia
naprzeciw Dantemu.

Stowa kluczowe: Petrarca Francesco, Sredniowieczna poezja maryjna, poezja wtoska w XIV w., renesans,
mariologia, antropocentryzm

Abstract: Petrarch is often contrasted with the “Divine Poet”, Dante. His poetry focuses on the figure of
Laura and his love for her, thus departing from medieval theocentrism. However, living on the boundary
between two eras, Petrarch set certain trends in poetry and theology. His collection of poetry is crowned
with a Mariological treasure of medieval poetry. This article seeks to delve into the theological aspect of
Petrarch’s poetry in the song Vergine bella, che di sol vestita in an attempt to discover what kind of theo-
logian and Mariologist he was. Of crucial importance is whether this song is a departure from his earlier
anthropocentric perspective and, consequently, whether it represents a polemic or a point of encounter
with Dante. To answer these questions, the article describes the probable context in which the Vergine
bella was written and, above all, analyses selected invocations of the song, making it possible to discover
references to earlier authors (from the patristic era to Francis of Assisi and Dante) and the original con-
tribution of Petrarca himself, who, fundamentally faithful to his anthropocentric approach, sees Mary as
a “human virgin” exceptionally compassionate towards human misery. It is the title Vergine humana that
seems to constitute the most original note of Petrarca’s Mariology and an exciting point of his encounter
with Dante.

Keywords: Petrarca Francesco, medieval Marian poetry, Italian poetry of the 14th century, Renaissance,
Mariology, anthropocentrism
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Giosue Carducci, poeta rownie wielki, co daleki od wiary katolickiej (zastynat wszak
swoim hymnem Do Szatana), uznal, ze ostatnia z pie$ni Petrarki zawartych w zbio-
rze Canzoniere stanowi ,,najpiekniejszg poezje, jaka wzniosta sie z serca katolickiego
ku Dziewicy” (Carducci 1874, 10)". I rzeczywiscie, jezeli w literaturze polskiej Li-
tanig Cypriana Kamila Norwida sprawiedliwie Stefan Sawicki nazwat ,najpelniej-
sza do dzi§ suma poetycka mariologii” (Sawicki and Nowaczynski 1983, 256), to
co$ podobnego powiedzie¢ mozna o stawnej piesni Vergine bella, che di sol vestita.
W jezyku polskim ukazala si¢ ona co najmniej w dwdch dziewietnastowiecznych
przekladach: anonimowym Biblioteki Warszawskiej (“Wezwanie do N. Maryi Panny:
Spiew Petrarki po $mierci Laury” 1842) oraz Felicjana Faleniskiego wydanym w 1881
roku (Petrarka 1881), bez watpienia jednak nalezy dzi§ do mniej znanych utworéw
autora Sonetéw do Laury. Niniejsza praca probuje osadzi¢ maryjng piesn Petrarki
w kontekscie caloksztaltu jego zycia i twdrczosci oraz omoéwic niektdre teologiczne
intuicje i nawiazania wielkiego poety, ktory w Vergine bella potrafil sformutowania
zaczerpnigte z tradycji patrystycznej lub z autoréw niewiele od niego samego wcze-
$niejszych, jak Dante Alighieri i Franciszek z Asyzu, faczy¢ ze zgota oryginalnymi.
Pochylenie si¢ nad maryjnym arcydzielem Petrarki pozwoli takze wysnu¢ refleksje
na temat powigzan poezji z teologia i — konkretniej — mariologia. Otz nierzadko po-
ezja towarzyszy teologii, niekiedy wyprzedza jq i inspiruje, niekiedy wyraza to samo
w sposob skondensowany, nie bedac zwigzang rygorem stownictwa teologicznego.
Jesli jest to prawda juz w odniesieniu do teologii w ogdle, to czyz nie jest tym bardziej
kiedy mowa o opiewaniu Tej, ktora dala natchnienie tak wielu poetom?

1. Kontekst powstania piesni

Wedlug tradycji Ksigze Poetéw, jak nazywano Petrarke, w piesni wienczacej jego
Rerum vulgarium fragmenta (czy tez Canzoniere) szukal u Najswietszej Maryi Panny
ukojenia i przebaczenia za grzech, w jakim pograzyl si¢ na dtugo, ,koncentrujac
wszystkie swoje sily duchowe w namietnosci ziemskiej, poddanej prawom przemi-
jania” (Dizionario enciclopedico di mariologia, n.d.)>. Milo$¢ do Laury, milo$¢ od
pierwszego wejrzenia, ktore skadingd miato miejsce w Wielki Pigtek i w awinion-
skim kosciele $w. Klary (§wieto$¢ dnia i miejsca mogly dodatkowo wzmagac pdzniej-
sze wyrzuty sumienia poety), stanowila srodek cigzkoséci calej tworczosci Petrarki.
Canzoniere, zbidr 366 utworéw, bywa wszak nazywany takze po prostu Sonetami
do Laury - i rzeczywiscie zawiera az 317 sonetdw, a Laura de Noves jest adresatka

1 Th wlasne. W oryginale: ,la piti bella poesia che mai sorgesse di cuore cattolico alla Vergine”.
2 Tt wlasne. W oryginale: ,,concentrando le proprie energie spirituali in una passione terrena sottoposta
alle leggi della caducit”..
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i bohaterka zdecydowanej wigkszosci z nich. Rzeczywiste istnienie tej nalezacej do
najstawniejszych w calej literaturze postaci kobiecych pozostaje skadinad kwestia
watpliwg - juz Giovanni Boccaccio w roku 1342 sugerowal, ze jest ona tylko pewna
personifikacjg kobiecego idealu; nie on pierwszy zreszta, bo uczynit to juz zmarly rok
wezesniej biskup Giacomo Colonna (Trapp 2001, 61). Niezaleznie od tego jednak,
ile kobiety z krwi i kodci bylo w muzie Ksigcia Poetéw, Laura wywarta przemozny
wplyw nie tylko na zycie Petrarki, ale i na historie literatury.

O ile jednak zdecydowana wiekszo$¢ utwordw zawartych w Canzoniere opiewa
Laureg, o tyle caly zbidér konczy si¢ utworem o numerze 366, czyli maryjng pie$nig
Vergine bella che di sol vestita. Takie ulokowanie utworu nie jest przypadkowe - sam
autor wyraznie je zaakcentowal, opatrujac piesn notg ,in fine libri ponatur” (umie-
$ci¢ na koncu ksiegi). Badacze przedmiotu zauwazaja, ze Petrarce - ktéry dokony-
wal wielu zmian kolejnosci utworéw w Canzoniere i uwazal, ze koniec tomu stanowi
bonum spatium (,dobre miejsce”) na ewentualne dodatki - zalezalo na tym, zeby
niezaleznie od wszystkich zmian, to wlasnie maryjna piesn wienczyla caly tom:

With regard to 366 Petrarch had a special problem. He must of course include it in the
main Malatesta form, but it must always be terminal - and he was saying that a bonum spa-
tium for additions would be left at the end. What he did was to send a copy of 366 marked
in fine libri ponatur, either as the last poem in the Malatesta MS itself, or on a separate sheet
(Wilkins 1948, 443).}

W ten sposob ostatnia piesn Canzoniere stanowi — jak to ujal Paolo Cecchi - nie
tylko jego granice ,materialng’, ale takze zdecydowane przejscie ze sfery ziemskiej
do transcendentnej, co rzuca inne $wiatlo takze na caly zbiér (Cecchi 2005, 248).
Co wigcej, wezwanie Maryi na koncu tomu jest zarazem figura wezwania Jej takze
na koncu zycia, o czym zresztg Ksigze Poetéw kilkakrotnie wspomina w wersetach
tej piesni. Ora pro nobis (,mddl si¢ za nami”) pobrzmiewa w kazdej jej strofie, bo
kazda zaczyna si¢ modlitewnym wezwaniem Dziewicy. Peccatoribus (,,grzesznymi”)
dudni ponurym echem w ciggu calej piesni. Nunc (,teraz”) zdaje sie zbiegac z in hora
mortis nostrae (,w godzine $mierci naszej”): LSmier¢ juz kotace i sumienie gniewne”
(“Wezwanie do N. Maryi Panny: Spiew Petrarki po §mierci Laury” 1842, 663)*, méwi
Petrarka, stwierdziwszy wprzddy, ze po $mierci Laury i on sam niczego juz nie ocze-
kuje jak tylko $mierci.

3 W odniesieniu do [utworu nr] 366 Petrarka miat szczegolny problem. Musial oczywiscie wlaczy¢ go do
glownej formy [wydania] Malatesty, ale zawsze musial by¢ utworem koncowym - zarazem jednak mowit,
ze bonum spatium [dobre miejsce] na dodatki bedzie pozostawione na koncu. Ostatecznie wystat kopie
[numeru] 366 z oznaczeniem in fine libri ponatur czy to jako ostatni wiersz w samym rekopisie Malatesty,
czy to na osobnym arkuszu” (tt. wlasne).

4 T wlasne. W oryginale ,,’] cor or coscientia or morte punge” (w. 134).
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2. ,Niewinna zdrada” Ojca Renesansu

Dlaczego jednak mito$¢ do Laury opiewana w genialnych sonetach jest powodem
tak glebokich wyrzutéw sumienia starzejacego si¢ poety? Oddajac raz jeszcze glos
Carducciemu powiedzie¢ mozna, ze Petrarka: czlowiek poéznego sredniowiecza i ter-
cjarz franciszkanski, czul si¢ zdrajcg wobec przepojonej Bogiem epoki, ktéra (takze,
a moze wrecz glownie, za jego sprawa) dobiegata konca. Chyba stusznie méwit Giu-
seppe Ferrari o ,niewinnej zdradzie, jakiej Petrarka dopuscil si¢ na $redniowieczu”
(,tradimento innocente fatto dal Petrarca al medio evo” - Carducci 1874, 9). Oto,
mowi Carducci, il paradiso della Divina Commedia [...], tutto d’un tratto si ristringe,
si limita, si riempie di visioni leggiadre che rispecchiano la terra” (Carducci 1874, 9)°.
I rzeczywiscie, raj i teologia Dantego ustepujg w tworczosci Petrarki miejsca ,,pelnym
gracji zjawiskom odzwierciedlajgcym ziemie” — a posrdd tych ,,zjawisk” pigkna Laura
zajmuje pierwsze miejsce. Zaiste, Dante to prawdziwie il Divin Poeta’, to znaczy
poeta (lub Poeta, jak nazywaja go Wtosi) nie tylko boski, ale réwniez poeta boskosci;
teolog poezji lub poeta teologii, na ktérego grob Giovanni del Virgilio ulozyt sen-
tencje rozpoczynajacy si¢ stowami ,Theologus Dantes” (Szymik 1994, 56). Na tym
tle Petrarka, ,,prawdziwy ojciec Renesansu” (Carducci 1874, 11)°, wlasnie przez swa
milo$¢ do Laury nie tylko sam stat si¢ ziemskim, ale i poezje $ciagnal niejako ze sfer
niebieskich z powrotem na ziemig. Stusznie zauwazyt Ilario Colli, ze jesli Dantego
nazwa¢ mozna ostatnim autorem dawnej epoki, Petrarka jest pierwszym nowej —
a te cechuje wlasnie zejscie na ziemie, powrdt do cielesnosci, nie wylaczajac erotyki,
ktora jeszcze kilka dekad wezesniej stanowita dla Boskiego Poety teren prawie nie-
dostepny:

Where Petrarch celebrates the pleasures of the flesh, Dante frowns upon them. Against the
numerous poems in the Canzoniere that testify to Lauras physical beauty (72, 127, 308),
we can weigh Canto V of Inferno, where Dante has trapped the ‘carnal’ in an eternal whirl-
wind. St. Augustine, with his stern disapproval of a life ‘lived according to the flesh; hovers
attentively over Dante, eyeing his every move. Petrarch, on the other hand, seems to have
developed a degree of immunity to him (Colli, n.d.).”

5 ,Raj Boskiej Komedii [...] nagle staje si¢ ciasny, ograniczony i wypetnia si¢ pelnymi gracji zjawiskami od-
zwierciedlajacymi ziemi¢” (t. wlasne).

6 TI wlasne. W oryginale:,egli, vero padre del Rinascimento”

7 ,Tam, gdzie Petrarka $wietuje przyjemnosci ciata, Dante je potepia. Z licznymi $wiadczacymi o fizycz-
nym pigknie Laury wierszami w Canzoniere (nr 72, 127, 308) mozemy zestawic piesn V Piekfa, w ktorej
Dante uwiezit to, co cielesne w wiecznym wirze. Swiety Augustyn, ze swoja surow dezaprobata dla zycia
przezywanego wedlug ciata unosi si¢ uwaznie nad Dantem, obserwujac kazdy jego ruch. Petrarka ze swojej
strony wydaje sie, ze osiagnal pewna doz¢ odpornosci na niego” (tl. wlasne).
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Po $mierci Laury i sam czujac bliskos¢ $mierci, poeta oplakuje zarazem i zmarla
ukochang, i wlasng marnos¢. Serce jego jest ktute to wyrzutami sumienia, to blisko-
$cig $mierci (,, 1 cor or coscientia or morte punge” — w. 134%); nie tylko z omawianej
pie$ni wiadomo, ze dni Petrarki naznaczone byly ,,skrupufami religijnymi, wyrzuta-
mi [sumienia] i $wiadomoscig marnosci $wiata” (De Giovanni 2002, 79)°. Oto jed-
nak, niejako wychodzac z cienia za sprawg $mierci Laury, Ksieciu Poetéw ukazuje sie
nowa figura kobieca; Ta, ktérej moze powierzy¢ wszystko: i swoj bol, i swoja skruche,
i swojg zmarlg... Dusza jego (,peccatrice, i’ no ‘1 nego” - w. 73'%) w Niej pokiada
ufnos¢; za Jej sprawa ma nadzieje uwolni¢ si¢ od szyderczego $miechu piekielnego
nieprzyjaciela (w. 72-75). Powoluje si¢ przy tym Petrarka, godny nasladowca wiel-
kich poetéw maryjnych, na to, ze dla zgladzenia naszych grzechow Bog stal si¢ czto-
wiekiem w Jej fonie (w. 76-78).

Laczy si¢ w piesni Vergine bella wlasnie klasyczna hymnografia maryjna z tonem
poezji erotycznej obecnym w reszcie zbioru Sonetéw do Laury. Byl to powod, dla
ktorego nie od razu doceniono (a przynajmniej: nie jednoglosnie) teologiczny i po-
boznosciowy wymiar tego wielkiego dziefa. Niektédrym krytykom wydawato si¢ ono
»zbyt gleboko naznaczone duchem $wiatowym wypelniajacym reszte Canzoniere”
(“Vergine Bella che di sol vestita,” n.d.). Petrarka nawet w maryjnej pie$ni nie wcho-
dzi tu w role Dantego (cho¢ nawiazuje do piesni XXXIII jego Raju). Nie ukazuje
sig czytelnikowi jako Poeta Boski — pozostaje ludzki. Jest to jednak cztowieczenstwo
na wskro$ pobozne, cho¢ przeciez nie wolne od tego przywiazania, ktore zdetermi-
nowalo cale poetyckie zycie Ksigcia Poetow. Redaktorzy wloskiej antologii tekstow
maryjnych zauwazaja:

A differenza di Dante, Petrarca, invocando la Vergine, resta profondamente legato al
dramma intimo e umano. Alla presenza della soprannaturale bellezza di Maria, delle sue
doti di purezza, santita e saggezza [...] il poeta esamina la sua coscienza e avverte il bisogno
del soccorso di Maria per un autentico risveglio spirituale. La Vergine, cantata da Dante
¢ ideale della contemplazione che affascina e conquista 'anima; la Vergine cui si rivolge
Petrarca ¢ il rifugio dei viandanti smarriti e imploranti (De Giovanni 2002, 79)."

8 ,[...] serce to sumienie, to $mier¢ ktuje” (tl. wlasne)

9 Ti wlasne. W oryginale:,,I suoi anni furono ritmati da scrupoli religiosi, da rimorsi e dalla consapevolezza
della vanita mondana”

10 [...] grzeszna, nie przecz¢” (th. wlasne).

11 W przeciwienstwie do Dantego, Petrarka, wzywajac Dziewice, pozostaje gleboko przywigzany do drama-
tu intymnego i ludzkiego. Wobec nadprzyrodzonego piekna Maryi, Jej przymiotéw czystoéci, $wietoéci
i madrosci [...] poeta bada wlasne sumienie i odczuwa potrzebe pomocy Maryi, zeby moc dozna¢ auten-
tycznego przebudzenia duchowego. Dziewica opiewana przez Dantego jest idealem kontemplacji, ktory
fascynuje i podbija dusze. Dziewica, do ktorej zwraca si¢ Petrarka, jest ucieczka zagubionych i blagajacych
[0 pomoc] wedrowcow” (th. wlasne).
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3. Popularnos¢ w dobie kontrreformacji

Oile ta przyziemnos¢ czy tez swoisty antropocentryzm Ksigcia Poetéw w jego maryj-
nym arcydziele mogta w poboznych kregach wspdtczesnych Petrarce budzi¢ uczucia
mieszane, o tyle z biegiem czasu, a zwlaszcza z nastaniem - w XVI i XVII wieku -
duchowosci zwanej niekiedy wlasnie antropocentryczng' (ktérej bodaj najwiekszym
przedstawicielem bedzie §w. Franciszek Salezy), zyska mu tym wigksze uznanie.

Szczegolne $wiadectwo tego serdecznego przyjecia piesni Vergine bella w tym
nowym okresie w dziejach duchowosci (ktory zbiega si¢ z okresem kontrreformacji)
znajdujemy w biografii §w. Wawrzynca z Brindisi (1559-1619). Otdz ten doktor Ko-
$ciola, ktory zapewne znal Vergine bella na pamiec jeszcze ze szkot, zwykt ja $piewac
podczas dlugich podrozy:

E allora, insieme con la incomparabile poesia dei salmi e della Scrittura, lo soccorreva
quanto di meglio la poesia latina e italiana aveva saputo cantare a onore di Maria. Par-
ticolarmente cara gli era quella canzone di Petrarca: Vergine bella, che, di sol vestita. Ne
proseguiva il canto fra subite interruzioni, tra frequenti rapimenti di spirito e incontenibili
slanci affetti (Arturo da Carmignano 1960-1963, 1:395)".

Biorac pod uwage, ze miedzy rokiem 1549 a 1584 co najmniej dziesieciu kom-
pozytoréw (wsréd nich Giovanni Pierluigi da Palestrina komponujacy swoje ma-
drygaly) uktadalo melodie do pie$ni Petrarki (Cecchi 2005, 289-90), nie mozna wy-
Kluczy¢, ze melodia, ktora pods$piewywal sobie w podrézach Wawrzyniec z Brindisi,
byla autorstwa ktorego$ z nich.

Arturo z Carmignano dodaje w innym miejscu, Ze w poboznosci osobistej Waw-
rzynca piesn Petrarki zajmowala szczegolne miejsce, tuz obok Stabat Mater oraz lita-
nii loretariskiej (Arturo da Carmignano 1960-1963, 3:450). Swiadkiem przywigzania
Wawrzynca do arcydzieta Petrarki byt jego osobisty sekretarz i wierny przyjaciel, o.
Ambrozy z Florencji:

Nei viaggi che non erano molto faticosi, o che dicevamo loffitio [sic] della Madonna, il
quale lui mai lasso [sic], o veramente che cantava qualche laude alla beata Vergine, et in
particolare quella del Petrarca Vergine bella; et con tanto sentimento, che molte volte an-
dava come fuori di se stesso; e poi ripigliava il versetto che lasciava. E questi erano quasi

12 Tak np. Marciano Ciccarelli dzieli histori¢ duchowosci na trzy epoki: teocentryczng (pierwsze tysiacle-
cie), chrystocentryczna ($w. Bernard, $w. Franciszek) oraz duchowosci antropocentryczne poczynajac od
wieku XV i XVI (Ciccarelli 1959, 35).

13, A wtedy, obok niezrownanej poezji psalmoéw i Pisma Swietego, opierat sie na tym, co najlepszego poezja
tacinska i wloska umiata wy$piewac ku czci Maryi. Szczegdlnie mita mu byta piesn Petrarki: Vergine bella,
che, di sol vestita. Ciagnal jej $piew przerywajac czesto z powodu uniesieft ducha i niepowstrzymanych
porywéw uczucia” (th. wlasne).
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i continui essercitii [sic] che diceva, oltre la corona della beata Vergine che diceva (Arturo
da Carmignano 1960-1963, 5:212)™.

Co wiecej, obok tego przywigzania natury czysto poboznosciowej mozna w teo-
logicznym arcydziele Wawrzynca z Brindisi, zbiorze 85 kazan maryjnych (Maria-
le), dostrzec nawigzania do piesni Ksigcia Poetdw, jakkolwiek nie cytuje go wprost.
Mito$¢ wielkiego kapucyna do petrarkowskiej piesni jest jednoczesnie wiadectwem
zmienionych czasow i jej pelnego przyjecia przez najbardziej nawet kontrreforma-
cyjnie nastawione kregi Kosciofa, jak i niewatpliwej wartosci juz nie tylko literackiej,
ale wrecz teologicznej. Otdz skoro tak wysoko cenit Vergine bella doktor Kosciota
uznany za jednego z najwiekszych mariologéw wszystkich czaséw', to wartos¢ tego
dzieta (réwniez ta teologiczna) musi by¢ niebagatelna.

4. Jezyk poezjiijezyk teologii

Podnoszac warto$¢ teologiczng tekstu poetyckiego (a tym bardziej tekstu poetyckie-
go niebedacego dzielem teologa, jak to mialo miejsce np. w przypadku $w. Efrema
czy $w. Jana od Krzyza), wypada zwréci¢ uwage na zwiazki, ale tez rdznice, jezyka
teologéw i poetéw. Spoglada si¢ niekiedy na literature pigkng jako na cos, co jest
~egzystencjalne, czerpigce Zywotne soki z bezposredniego doswiadczenia zycia”
(Szymik 1992-1993, 17), i niezaleznie od tego, czy Laura istniata w rzeczywistosci,
czy nie, bez watpienia poezja Petrarki jest taka wlasnie. W sposéb oczywisty jednak
poezja wyraza te rzeczywistos¢ inaczej anizeli teologia, jakkolwiek tak czesto chodza
teologowie i poeci po tym samym polu. Stad pytanie, ktére mozemy sformulowaé
za Jerzym Szymikiem w odniesieniu do tych dwdch réznych modeli jezyka (poetéw
i teologow): ,,czy te modele wykluczaja sie wzajemnie, czy tez s3 wobec siebie kom-
plementarne? Na ile teologia powinna (nie powinna? moze?) czerpac z tego literac-
kiego do$wiadczenia? — oto problem bardzo wspdtczesny” (Szymik 1992-1993, 17).
Nie miejsce tu, Zeby w te kwestie wchodzi¢ doglebnie; warto jednak zasygnalizowac,
ze pomiedzy jezykiem poezji a teologii zachodzi podobny stosunek jak ten pomigedzy
jezykiem mistykow a teologdw (czy filozofow, jak w ponizszym cytacie). Wydaje sie,

14 W podrézach, ktore nie byly nazbyt ucigzliwe, albo odmawialismy oficjum o Matce Bozej, ktérego nigdy
nie opuszczal, albo wrecz wyspiewywat jaka$ laude do blogostawionej Dziewicy, a zwlaszcza te Petrarki
Vergine bella, a z takim uczuciem, ze wiele razy jak gdyby wychodzit z siebie, a potem podejmowat werset,
na ktérym przerwal. Byly to prawie nieustanne jego ¢wiczenia [pobozne], ktore odmawial oprocz korony
[rézanca] blogostawionej Dziewicy, ktdry [takze] odmawial” (tl. wlasne).

15 S. Lorenzo da Brindisi ¢ uno fra i pitt grandi Dottori mariani dogni tempo, e il pili grande Dottore ma-
riano del suo tempo” (Roschini 1951, 230).
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ze mozna do poezji zastosowac w calej rozciaglosci spostrzezenie Jacquesa Maritaina
dotyczace jezyka mistykow:

Quant au langage mystique, on I'a trés bien montré, il est nécessairement autre que le lan-
gage philosophique, ’hyperbole n'y est pas un ornement de rhétorique, mais un moyen
dexpression rigoureusement requis pour signifier les choses avec exactitude; car a vrai
dire il sagit la de rendre sensible lexpérience méme, et quelle expérience! la plus ineffable
de toutes; le langage philosophique se propose avant tout de dire la réalité sans la toucher,
le langage mystique de la faire deviner comme en la touchant sans la voir. Combien de
malentendus on éviterait si lon distinguait comme il faut ces deux registres! (Maritain
1948, 647-48)'

Innymi stowy, prawem poety jest pojs¢ na skroty - tak jak jest to prawem misty-
koéw. Petrarka moze nazwa¢ Maryije ,,boginig” (w. 98) nie stajac si¢ przez to idolatra;
mistyk moze nazwac siebie samego ,,nico$cig’, co oczywiscie nie przystoi metafizy-
kowi. Reginald Garrigou-Lagrange podaje wlasnie ten przyklad: ,mistycy mowia
krétko o nicodci stworzenia, aby wyrazi¢ to, co teologowie wypowiadaja w pieciu
zdaniach [...]. Tych pie¢ twierdzen, koniecznych dla abstrakcyjnego studiowania
prawdy, taczy sie w zywym okresleniu mistykow: nico$¢ stworzenia. To wyrazenie
hiperboliczne nie jest btedne; byloby bledne, gdyby wyraz nicos¢ byt wziety w zna-
czeniu wlasciwym” (Garrigou-Lagrange 2014, 420-21).

Podobnie powiedzie¢ mozna, ze portrecista, a nawet karykaturzysta, moze réw-
nie dobrze (a nawet lepiej) oddac czyja$ fizjonomig anizeli fotograf. Karykaturzysta
~wylapuje” najbardziej charakterystyczne cechy rysowanej postaci, jakkolwiek przed-
stawia je zaledwie kreskami. Zdjecie jest oczywiscie $rodkiem wyrazu duzo precy-
zyjniejszym - ale niekoniecznie doskonalszym. W biografiach, o ile zamieszcza si¢
w nich jakiekolwiek ilustracje, dobrze jest miec i zdjecie i karykature przedstawiajaca
bohatera — nikt w kazdym razie nie powinien mie¢ za zle malarzowi-portreciscie,
ze nie jest fotografem. Tak tez w antologiach tekstow maryjnych zamieszcza si¢ nie
tylko traktaty teologiczne, ale i dzieta poetyckie. Przy ich lekturze, majac na uwadze,
ze i poezja moze stanowic¢ locus theologicus, nalezy jednak pamigta¢ o owych przy-
krych nieporozumieniach, do ktérych dochodzi (jak to bylo w przypadku niektérych
mistykow renskich zacierajacych granice miedzy jezykiem mistycznym a teologicz-
nym), kiedy zapomina si¢ o specyfice jezyka poezji i teologii. Jezyk poetow, ktory pod

16 ,Co do jezyka mistycznego, jak to dobrze wykazali$my, jest on w sposob konieczny czyms réznym od
jezyka filozoficznego. Hiperbola nie jest w nim tylko retorycznym ozdobnikiem, ale $rodkiem wyrazu
$cisle wymaganym dla doktadnego oznaczenia rzeczy, poniewaz, prawde mowiac, jest to kwestia uzmysto-
wienia samego do$wiadczenia - i to jakiego do$wiadczenia: najbardziej niewypowiedzianego ze wszyst-
kich. Jezyk filozoficzny ma na celu przede wszystkim wyrazanie rzeczywistosci bez jej dotykania; jezyk
mistyczny - jej odgadniecie jak gdyby dotykajac bez widzenia. Iluz nieporozumien mozna by unikna,
gdyby te dwa obszary byly wladciwie rozrézniane” (t. wlasne).
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wzgledem sily wyrazu z jednej strony, a braku naukowej precyzji z drugiej, mozna
ulokowa¢ pomiedzy jezykiem mistykéw a teologéw, ma swoja potezng ekspresje
réwniez na polu religijnym. Zdarzali si¢ poeci bedacy mistykami (jak np. Franciszek
z Asyzu czy Jan od Krzyza); Petrarki bez watpienia nie nalezy do nich zalicza¢ - jego
natchnienie ma charakter poetycki, a nie nadprzyrodzony. Jest jednak poeta wie-
rzacym, a Maryje, do ktdrej kieruje swoja piesn, szczerze kocha. Nie jest tez Ojciec
Renesansu (jak zreszta przystalo na czlowieka renesansu) teologicznym ignorantem.

5. Analiza wybranych fragmentéw utworu

O ile Petrarka (w przeciwienstwie do polskiego mariologa poezji, Norwida), nie
opiera swojej Vergine bella na litanii loretanskiej ani nie nazywa jej litanig - nie-
mniej jednak w istocie ma ona wlasnie taki charakter, przy czym jest to litania bardzo
osobista, nie ma w niej bodaj zadnego klucza zewnetrznego. Kazda kolejng strofe
otwiera jednak wotacz ,Vergine” (w polskich przekladach: ,,Panienko” lub ,Dzie-
wico”) opatrzony kolejnymi przymiotnikami: ,Dziewico piekna” (w. 1), ,Dziewico
madra” (w. 14), ,Dziewico czysta” (w. 27), ,Dziewico blogostawiona” (w. 35), , Dzie-
wico $wieta” (w. 40), ,,Dziewico chwalebna” (w. 48) ,,Dziewico jedna, bez wzoru na
ziemi” (w. 53)", ,Dziewico stodka i pobozna” (w. 61), ,Dziewico jasna i stala” (w. 66),
»Dziewico $wieta i szlachetna” (w. 87)%, ,Dziewico czucia wzniostego” (w. 100)"* czy
mistrzowskie ,,Vergine humana, et nemica dorgoglio” (,,Dziewico ludzka, nieprzyja-
zna dumie”) otwierajace koncows czg$¢ utworu. Niektore z tych tytutow zastuguja na
szczegdlng uwage.

5.1. Niewiasta z Apokalipsy

Sposréd poetycko-teologicznych intuicji i nawigzan Ksiecia Poetdw, Francesco
Di Ciaccia podkresla juz to zawarte w pierwszym dwuwierszu. Chodzi o jedyne
w tym okresie uzycie zwrotéw ,,di sol vestita” (,,przyobleczona w stonce) i ,coronata
di stelle” (gwiazdami ukoronowana) w dwdch pierwszych wersetach utworu, ewi-
dentnie nawigzujacych do apokaliptycznej mulier amicta sole (,,niewiasty obleczonej
w slonice - por. Ap 12,1). Motyw, rzecz jasna, odczytywany w kluczu maryjnym juz
w epoce patrystycznej, ale - jak zauwaza di Ciaccia — w powszechnej literaturze pigk-
nej zaakcentowany dopiero znacznie p6zniej (Di Ciaccia 2016).

17 'W oryginale ,Vergine sola al mondo senza exempio’; tu w przektadzie Biblioteki Warszawskiej.

18 TL wlasny. W oryginale ,Vergine sacra et alma” jest trudne do dostownego oddania (przymiotnik ,,alma”
moze oznaczaé ,karmigca’, ale we wloskiej poezji $redniowiecznej czedciej jest uzywany jako synonim
stow ,,grande”, ,,nobile”, ,magnifico”).

19 W oryginale ,Vergine d’alti sensi”; przeklad Biblioteki Warszawskiej.
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Skadinad jest to jeden z petrarkowskich wersetow, ktory zdaje si¢ pobrzmiewac
w kazaniach Wawrzynca z Brindisi. Doktor Apostolski po$wiecil tematowi Mulier
amicta sole siedem kazan, ktore otwieraja pierwszy tom lacinskiej edycji Opera
Omnia, a opiewajg takze pieckno Maryi (por. werset ,Vergine bella che di sol vesti-
ta’), na przyklad zestawiajac werset z Apokalipsy z wersetami Piesni nad Piesnia-
mi: ,,pulchra ut luna, electa ut sol” (,pigkna jak ksiezyc, jasniejaca ak stonce” - por.
Pnp 6,10) czy ,pulcherrima mulierum” (,,najpigkniejsza z niewiast” — por. Pnp 1,7).
Petrarkowski §lad u Wawrzynca mozna pociagnac dalej, bo Ksigze Poetow wskazuje,
w jakie stonce przyobleczona jest ,,pigkna Dziewica”: ,al sommo Sole / piacesti si che
‘n te sua luce ascose” (w. 2-3)*, a Doktor Apostolski, komentujac owo ,przyoble-
czenie’, podkresla, ze Stoficem jest sam Bog: ,,Sol et scutum Dominus Deus. Christus
etiam sol: Vobis timentibus nomen meum orietur sol iustitiae; sic in transfiguratio—
ne; sic vultu splendido solis instar apparuit loanni” (Laurentius a Brundusio 1928,
33)'. Dziewica przyobleczona w storice przyobleczona jest wiec w Chrystusa: ,,Sicut
lumen, inter crystallum ardens [...], sic Virgo coelestis amicta sole iustitiae et gloriae,
Christo, est” (Laurentius a Brundusio 1928, 34)*. Réwniez u Petrarki pojawia sie
»Stonce sprawiedliwosci” (,,tu partoristi il fonte di pietate / et di giustizia il sol, che
rasserena / il secol pien derrori oscuri e folti” — w. 43-45)%.

5.2. Maryja wobec Tréjcy Przenajswietszej

Potezny fadunek poetycki i teologiczny ma trzecia strofa, ktérg rozpoczyna nawigza-
nie do Dantego (i jego modlitwy §w. Bernarda z XXXIII pie$ni Raju ,vergine e madre,
figlia del tuo Figlio™**): ,Vergine pura, dogni parte intera, / del tuo parto gentil fig-
liuola e madre” (w. 27-28)%, a nastepnie podejmuje klasyczny motyw patrystyczny
Maryi jako nowej Ewy czy tez tej, ktéra upadek pierwszej matki naprawia: ,Vergine
benedetta, / che I pianto d’Eva in allegrezza torni” (w. 35-36)*.

20 Dost. ,Najwyzszemu storicu tak sie spodobalas, ze w tobie swoje $wiatlo ukryto” (tf. whasne).

21 ,Pan Bég jest storicem i tarczq [Ps 83:12]. Chrystus za$ jest storicem: a dla was, czczgcych moje imig, wzej-
dzie storice sprawiedliwosci [MI1 3:20], tak tez w scenie przemienienia; tak tez ukazat sie Janowi z obliczem
jasniejacym jak stonce [por. Ap 1:16]” (tl. wlasne).

22, Jak $wiatlo gorejace posrod krysztatu [...], tak niebianiska Dziewica obleczona jest w storice sprawiedli-
woéci i chwaty, w Chrystusa” (. wlasne).

23 Dosl. ,Ty$ porodzila zrédto poboznosci i sprawiedliwosci storice, ktére rozjasnia ten wiek pefen bledow
ciemnych i gestych” (tl. wlasne). Obok nawigzania biblijnego oraz tego do sekwencji Dies irae (,,fons pie-
tatis”), moze tu pobrzmiewac takze poezja $wietego Franciszka z Asyzu, ktéry w swojej Piesni stonecznej
pisal o sloficu, iz jest ono ,,pickne i $wiecace wielkim blaskiem: Twoim, Najwyzszy, jest wyobrazeniem”
(Prejs and Kijas 2005, 348).

24 Dost. ,dziewico i matko, cérko twego Syna” (tl. wlasne).

25 W przekladzie F. Faleniskiego: ,Panienko czysta! owszem, o! przeczysta / Céro i matko syna twych wnetrz-
nosci’,

26 W przektadzie F. Falenskiego: ,,Blogostawiona Dziewico! / Dajaca Ewy fzom rozradowanie”
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Oba te motywy — zaréwno relacji Maryi z Chrystusem i szerzej z Trojca Prze-
najswietsza, jak i wyzwolenia z pet grzechu - z jeszcze wigksza mocg pojawiajg sie
w kolejnej strofie, stanowigcej moze szczyt teologicznego kunsztu wielkiego poety.
Maryja ukazuje sie tu czytelnikowi jako ,Vergine santa, dogni grazia piena, / che per
vera de altissima umiltate / salisti al ciel” (w. 40-42)”. Naduzyciem byloby w wy-
razeniu ,dogni grazia piena’, przynajmniej u Ksiecia Poetéw, widzie¢ nawigzanie
do niepokalanego poczecia. Jakkolwiek w potowie XIV wieku tzw. ,teza francisz-
kanska”, niewiele wczesniej zwyciesko broniona przez Jana Dunsa Szkota (Pompei
2004, 306-11), zaczeta juz dominowac¢ dyskurs teologiczny, najwyrazniej nie zdazyta
jeszcze zwycigsko wkroczy¢ do literatury pigknej, bo piesn Petrarki milczy na temat
Niepokalanej. Bez watpienia natomiast wersety 41-42 moéwig o wniebowzieciu.

Genialne jest, zawarte w tej samej strofie, nawigzanie Petrarki do antyfony na-
pisanej przez $w. Franciszka z Asyzu. Biedaczyna zwraca si¢ do Maryi tak: ,Cérko
i Stuzebnico najwyzszego Krola, Ojca niebieskiego, Matko najswigtszego Pana na-
szego Jezusa Chrystusa, Oblubienico Ducha Swietego” (Prejs and Kijas 2005, 374)
- po czym natychmiast dodaje: ,modl sie za nami’, a wiec podkresla role Maryi jako
posredniczki pomiedzy Tréjca Przenaj$wietszg a ,nami”. U Petrarki wszystko to za-
wiera si¢ w mistrzowskiej syntezie: ,,Ire dolci et cari nomi hai in te raccolti, / madre,
figliuola et sposa: / Vergina gloriosa, / donna del Re che nostri lacci a sciolti / et fatto
‘1 mondo libero et felice” (w. 46-50)*. Réwniez owo ,,donna del Re” wydaje si¢ wska-
zywac zoneg, oblubienice albo dame serca, przy czym to wlasnie Franciszek z Asyzu
byl - na ile wiadomo - pierwszym, ktory uzyl w odniesieniu do Maryi tytutu ,,Ob-
lubienica Ducha Swietego” (Pompei 2004, 257). Petrarka, jako poeta i filolog, oczy-
wiscie znal Franciszka (ktéry bywa nazywany pierwszym poeta jezyka wloskiego),
a bedac tercjarzem franciszkanskim znat go réwniez jako mistrza duchowego.

Na uwage zastuguje réwniez u Ksiecia Poetéw (jak u Biedaczyny z Asyzu) owo
natychmiastowe przejscie od Maryi jako Matki-Cdrki-Oblubienicy Bozej do trudéw
Jej ziemskich dzieci. I w tej strofie Petrarka jest ludzki, chcialoby si¢ powiedzie¢, ze
wrecz przyziemny (jakkolwiek na $wiety sposdb), kiedy jako owoc cierpien Chrystu-
sa wskazuje wolnos$¢ i szczgscie tego $wiata oraz nadzieje na zaspokojenie jego wia-
snego serca (et fatto 'l mondo libero et felice, / ne le cui sante piaghe / prego chiappa-
ghe il cor, vera beatrice” — w. 50-52)%. ,Beatrice”, ktéra pojawia si¢ w wersecie 52 jest
oczywistym nawigzaniem do Dantego — punktem zarazem polemiki Ksiecia Poetéw
z Poeta Boskim, jak i ich spotkania, o czym bedzie jeszcze mowa.

27 W przektadzie F. Faleriskiego: ,Panienko Swieta wszelkiej petna Laski! / Co$ przez przedziwne Twej po-
kory dzielo / W Niebo jest wzieta”

28 Dost. ,Trzy stodkie i drogie imiona w sobie zebratas: matki, corki i oblubienicy: Dziewico chwalebna, pani
Krola, ktéry rozerwal nasze wiezy i uczynil $wiat wolnym i szczesliwym” (t. wlasne).

29 Dosl. ,,i uczynil $wiat wolnym i szczesliwym; w ktérego $wietych ranach, prosze bys ukoita serce, prawdzi-
wa uszczesliwicielko” (th. wlasne).
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5.3. Echo maryjnych antyfon

Istotnie, jakkolwiek tytuly takie jak ,ucieczka grzesznikéw” czy nawet ,Matka mi-
losierdzia” nie pojawiaja si¢ wprost w piesni Petrarki, to chyba wiasnie ten motyw,
motyw schronienia i ukojenia, jakich szuka skruszony grzesznik, dominuje caty
utwor. Kolejna strofa (V) przynosi w tym kontekscie cytat z antyfony Salve Regina
(ktorej tekst przypisywany jest Hermanowi z Reichenau, a w XIV wieku byl juz po-
wszechnie uzywany w caltym Kosciele), znowuz wraz z prosba o przywrdcenie ra-
dosci zycia: ,,Per te po la mia vita esser ioconda, / s@’ tuoi preghi, o Maria, / Vergine
dolce e pia, / ove I fallo abondo, la grazia abonda” (w. 59-62)*.

Kawalek dalej cytowana jest by¢ moze kolejna maryjna antyfona, Ave maris stel-
la (réwniez ta dobrze znana w czasach Petrarki), a by¢ moze raczej stawne kazanie
$w. Bernarda na temat Maryi jako gwiazdy morskiej, bedacej pewna przewodnicz-
ka posrdd burz tego zycia. Jesli wota Bernard: Respice stellam, voca Mariam, i jezeli
wzywa do tego w szczegolnosci posrdd burz i udrek® - to wlasnie to czyni Ksiaze
Poetow, gdy czuje, ze ster jego fodzi jest strzaskany (,,i’ mi ritrovo sol, senza gover-
no’ — w. 70°%). Maryja jest w oczach Petrarki pewng przewodniczka: ,Vergine chiara
e stabile in eterno / di questo tempestoso mare stella / dogni fedel nocchier fidata
guida” (w. 66-68)*, a rozpaczliwy stan jego duszy nie tylko nie pozbawia go nadziei,
ale wrecz pomnaza j3. Maryja nie moze wszak dopusci¢, by nad grzesznikiem zatry-
umfowat Jej nieprzyjaciel (nawigzanie do Rdz 3,15): ,,Ma pur in te l'anima mia si fida,
/ peccatrice i’ nol nego, / Vergine, ma ti prego / che ‘l tuo nemico del mio mal non
rida” (w. 72-75)**. Oparciem dla tej nadziei jest Wcielenie, ktore dokonato si¢ w tonie
Dziewicy wlasnie dlatego, by grzesznicy - jak Petrarka — zostali ocaleni: ,,Ricorditi
che fece il peccar nostro / prender Dio, per scamparne, / umana carne al tuo virginal
chiostro” (w. 76-78)%.

30 Dost. ,Dzigki tobie moje zycie moze by¢ radosne, jezeli na stowo twojej modlitwy, o Maryjo, Dziewico
stodka i pobozna, tam, gdzie upadek obfitowal, laska obfitowaé bedzie” (k. wlasne).

31,0, ktokolwiek jestes, jezeli widzisz, ze w biegu doczesnego zywota wérdd burz raczej i nawalnic si¢ mio-
tasz, anizeli chodzisz spokojnie po ziemi, nie odwracaj oczu od blasku tej Gwiazdy, jesli nie chcesz, by
cie burze pochlonely. Jezeli podnosza ci¢ wiatry pokus, jezeli wpadasz na ostre kamienie dolegliwosci,
spogladaj na Gwiazde, wzywaj Maryje” — Homilia II in Missus est (Bernard z Clairvaux 2000, 55).

32 Dost. ,znajduje si¢ sam, bez steru” (t!. wlasne).

33 W przekladzie . Falenskiego: ,Panienko jasna i przedziwnie stata / Gwiazdo miotanych wichrem fal zy-
wota! / Ucieczko wierna wiernych Twych zeglarzy!”.

34 W przekladzie Biblioteki Warszawskiej: ,Jednak ma dusza w tobie ma nadzieje, / Grzeszna, wyznac si¢ nie
wzdragam: / Dziewico! ale cie btagam, / Niechaj si¢ wrog twoj z nedzy mej nie $mieje”.

35 W przekladzie Biblioteki Warszawskiej: ,Pomnij, wszak gwoli grzechu to sie stalo, / Ze Bég ku jego osto-
nie, / W panienskim lonie twojem, cztowiecze wziat ciato”
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5.4. ,Coraz bardziej modlitwa”

Nuta dominujacg piesni staje sie przemijanie, pokuta, Smier¢, ale takze nawrdcenie,
wstawiennictwo i odkupienie. Wspdlnota z Bose zawarta w swojej antologii tekstow
maryjnych pierwsze sze$¢ strof piesni Vergine bella, opatrujac koniec tego fragmen-
tu przypisem: ,il canto continua e si fa sempre pitl preghiera” (Comunita di Bose
2000, 716). I rzeczywiscie, pie$n Petrarki ,,staje sie coraz bardziej modlitwg’, stajac
si¢ zarazem tekstem coraz bardziej osobistym. Strofa VII méwi juz wprost o grzechu,
zalobie, cierpieniu samego Petrarki, ktéry nie poprzestajac na uzywaniu pierwszej
osoby - jak gdyby dla podkreslenia, Ze tu moéwi nie tylko i nie tyle podmiot liryczny,
co on sam, czlowiek z krwi i kosci - wspomina wlasne narodziny nad rzeka Arno
(w. 82) oraz nieszczgécie ziemskiej milosci: ,non € stata mia vita altro ch’affanno; /
mortal bellezza, atti e parole m’hanno / tutta ingombrata I'alma” (w. 84-86)*.

Wiara i nadzieja faczg si¢ tu z mitoécig nie tylko (i nie tyle) do zmartej Laury, co
do Boga, ktory przez szmat czasu (,,I di miei pit1 correnti che saetta / fra miserie et
peccati /sonsen’ andati” - w. 89-91%") nie zajmowal pierwszego miejsca w jego zyciu.
Wstawiennictwo Maryi koi bol i rodzi ufnos$¢ w przebaczenie. Serce Petrarki, ktore-
go Laura nie mogta ukoi¢, szuka teraz ,modelu kobiecosci opiekunczego i $wigtego,
bardziej matki anizeli kochanki, totez [modelu] religijnego, a nie ziemskiego” (“Ver-
gine Bella che di sol vestita,” n.d.).

5.5. ,Dziewica ludzka”

I jak ziemski, nie Boski, jest Petrarka, tak w ziemskosci (jakkolwiek obok boskosci*)
Maryi upatruje wielki poeta oparcia dla swojej nadziei. Pojawia si¢ to juz w pierw-
szej strofie, gdzie (nawigzujac do Bernardowego Memorare) stwierdza: ,Invoco lei
che ben sempre rispose, / chi la chiamo con fede” (w. 7-8)*, powolujac si¢ na to,
ze Maryja sktania si¢ ku ludzkim nedzom (w. 9-11). Najdobitniej wybrzmiewa to
jednak w koncowej czesci utworu, gdzie owo modlitewne crescendo sigga zenitu, ale
zarazem - szczytu siega chyba poetycki kunszt Ksiecia Poetow:

Vergine humana, et nemica dorgoglio,
del comune principio amor t'induca:

36 Dost. ,zycie moje nie bylo niczym innym jak udreka; §miertelna pigkno$¢, dzieta i stowa zabataganily cata
mojg dusz¢” (tl. wlasne).

37 Dosl. ,,dni moje szybciej lecace niz strzata, posrod nedz i grzechow odeszly” (t. wlasne).

38 Petrarka (co oczywiscie z punktu widzenia teologicznego jest niedopuszczalne) w poetyckim uniesieniu
posuwa sie do nazwania Maryi boginig: ,Or tu donna del ciel, tu nostra dea / (se dir lice, e convensi)” - w.
98-99, co zgrabnie oddaje przektad Biblioteki Warszawskiej (1842, 662): ,Lecz Pani niebios - Ty nasza
Bogini! / (Ze stowa uzyje tego)”.

39 Dost. ,wzywam tej, ktora zawsze dobrze [faskawie] odpowiedziata temu, co wotal z wiarg” (tl. wlasne).
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miserere d'un cor contrito humile.

Che se poca mortal terra caduca

amar con si mirabil fede soglio,

che devro far di te, cosa gentile?

Se dal mio stato assai misero et vile

per le tue man’ resurgo,

Vergine, i’ sacro et purgo

al tuo nome et penseri e ngegno et stile,
la lingua e 'l cor, le lagrime e i sospiri.
Scorgimi al miglior guado,

et prendi in grado i cangiati desiri. (w. 118-30)*

Maryja jest ,, Dziewica ludzka” - czyz nie bedzie wiec miata zrozumienia dla ludz-
kiego poety i jego milosci? Skoro on sam - ,,poca mortal terra caduca” - umie ko-
cha¢, to c6z powiedzie¢ o Jej mitosci? Maryja jest ,,nieprzyjaciétka dumy” - czyz wiec
nie wejrzy milosiernie na serce skruszone i pokorne (,,cor contritum et humiliatum”
z Psalmu Miserere — Ps 51,19) grzesznika ponizonego, ktdry dla Niej oczyszcza swoje
mysli, geniusz, styl, jezyk i serce, fzy i westchnienia? I czyz nie przeprowadzi go przez
brame zycia?

Petrarka zamyka swoja piesn wezwaniem Tego, ktéry za sprawa zrodzenia
z Dziewicy, bedac prawdziwym Bogiem, stal sie prawdziwym czlowiekiem, proszac,
by przyjal On w pokoju ostatnie jego tchnienie: ,,raccomandami al tuo Figliuol, ve-
race / homo et verace Dio, / ch ‘accolga ‘l mio spirito ultimo in pace” (w. 135-37)*.

Zakonczenie

Wybitny znawca Dantego, podsumowujac swoja ksigzke o kosmologii i filozofii Bo-
skiego Poety, zauwazyl, ze siedemset lat po jego $mierci ,,$wiat ,nie tylko przestal
by¢ teocentryczny, ale takze antropocentryczny” (Grzybowski 2015, 142). Swiat tran-
shumanistyczny sitg rzeczy nabiera cech nieludzkosci, o boskosci nie wspominajac,
chyba ze w ujeciu Yuvala Harariego i jego Homo-Deus. W tym kontekscie tym bardziej

40 W przekladzie Biblioteki Warszawskiej (“Wezwanie do N. Maryi Panny: Spiew Petrarki po émierci Laury”
1842, 663): ,,Dziewico ludzka! nieprzyjazna dumie; / Milo§¢ ci¢ z rodu podniosta skromnego, / Wiec sie
ulituj serca pokornego, / Ktore z tak dziwna wiarg kocha¢ umie, / Ktére do garéci ziemi tak ptonelo, / Jak-
zeby moglo K Tobie, arcy-dzielo! / Jezeli kiedy z mego upodlenia, / Prez twoje powstang rece, / Dziewico!
Tobie poswiece, / M6j umyst czysty — me mysli - me pienia, / Jezyk - i serce - i tzy - i westchnienia. / Ale
me §$cieszki [sic] racz zmienic, / I chciéj oceni¢ - zmienione moje zyczenia”

41 W przektadzie F. Falefiskiego: ,,blagam - Twemu mi¢ Synowi, / Co jeden prawym czlekiem jest i Bogiem,
/ Daj w zalecenie niezwloczne, / Niech w nim odpoczne odpocznieniem blogiem!”.
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interesujace jest to, ze dwaj najwieksi poeci wloscy, wychodzac z pozycji tak réznych,
koncza swoje arcydziela tak zgodnie. Boski Poeta, Alighieri, na konicu swego opus
magnum umieszcza maryjng modlitwe wlozong w usta §wietego Bernarda. Jawi si¢
ona, jak zauwaza mariolog Stefano M. Manelli, nie tylko jako synteza i zwienczenie
calej Boskiej Komedii (jak twierdzil Jaroslav Pelikan), ale takze swoiste wskazanie,
iz ,cata droga czlowieka i ludzkosci na tej ziemi wygnania az do blogostawionej oj-
czyzny nieba jest stale naznaczona obecnoscig Bozej Matki” (Manelli 2014, 148)*.
Petrarka, tak bardzo rézny od wielkiego poprzednika, wznosi w Canzoniere gmach,
jako si¢ rzekto: ludzki, ziemski. Gdyby tytut nie zostal juz uzyty, chcialoby sie prawie
nazwac jego arcydzieto komedia nie-boska. Jego zwienczenie jest jednak blizniaczo
podobne do teocentrycznej katedry Dantego. Poeta ludzki — jak ten Boski - réwniez
wskazuje na Maryje, Jej obecnos¢ i posrednictwo. Maryja, jako ,vera beatrice” (w. 52)
jest ta, ktora wprowadza do Raju réwniez wedrowca tak przyziemnego, jakim jawi sie
sam sobie Ksiaze Poetow.

Zbiezno$¢ oczywiscie nie jest przypadkowa - i nie tylko dlatego, ze Petrarka
$wiadomie wchodzi poetycki dialog z Dantem, takze przez celowe uzycie malej litery
»b" (Maryja jest wiec nie tyle ,,prawdziwg Beatrycze” co ,prawdziwg uszczedliwiciel-
kg™®). Wydaje sie, ze ta zbiezno$¢ zakonczen Boskiej Komedii i Rerum vulgarium frag-
menta wyplywa z tego, ze Maryja jest rzeczywiscie ta, w ktdrej to, co boskie, zbiega
sie, spotyka i faczy z tym, co ludzkie. Ignacio Larrafaga, komentujac genealogie Je-
zusa zapisang przez Mateusza, podkresla, ze w swietle Mt 1,16 ,Maryja wedtug Biblii
sytuuje si¢ zatem na przecieciu, w centralnym miejscu pomiedzy ludzmi a Bogiem.
Syn Bozy otrzymuje od Maryi nature ludzka i t3 drogg wkracza na ludzka scene”
(Larrafiaga 1996, 134). Oto fundamentalna zasada calej mariologii wyrazona piek-
nie réwniez przez tak bliskiego obu wielkim poetom $wietego Franciszka, ktory —
jak pisat Tomasz z Celano - ,Matke Jezusa darzyt niewystowiong miloscig za to, ze
Pana majestatu uczynifa naszym bratem” (Prejs and Kijas 2005, 710). Matka Boza
i matka ludzi, bliska jest zarazem ,,Boskiemu Poecie” w jego wznioslosci, jak i ,Ojcu
Renesansu” szukajacemu pociechy i pokoju serca u ,,Dziewicy ludzkiej”, Matki praw-
dziwego Boga i prawdziwego cztowieka, ktora jego, najbardziej ludzkiego z wielkich
poetow, prowadzi tagodnie ku bostwu.

Ten szczegélny rys ludzki, by nie powiedzie¢ antropocentryczny (przy zacho-
waniu wszystkich dogmatéw katolickiej wiary), jest by¢ moze tym, co w piesni Pe-
trarki najbardziej oryginalne. Bogactwo calego utworu czyni z Vergine bella swoista
sume mariologii — a zarazem sume ludzkiej nedzy i wielkosci. Jesli wiec, jak pisal
Michael Schmaus, ,w mariologii zbiegaja si¢ prawie wszystkie teologiczne $ciezki

42 ,Tintero cammino dell'uomo e dell'umanita su questa terra di esilio fino a patria beata del Paradiso ¢ co-
stantemente segnato dalla presenza della Divina Madre”.

43 Silg rzeczy te gre stow traci si¢ w cytowanych polskich przekladach. Falenski w miejsce ,vera beatrice”
ma ,Wybranice Boga” (Petrarka 1881, 296), a Biblioteka Warszawska uzywa wolacza ,,Zbawczyni nasza!”
(“Wezwanie do N. Maryi Panny: Spiew Petrarki po $mierci Laury” 1842, 661).
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chrystologiczne, eklezjologiczne, antropologiczne i eschatologiczne” (cyt. za: Hauke
2008, 17), to zbiegaja si¢ one takze w pie$ni nieszczedliwie zakochanego poety, ktory
u progu $mierci znalazt mito$¢ prawdziwa, a znalazl ja w Tej, ktora Kosciot nazywa
»matka pieknej mitosci”. Maryja z jego pieéni jawi si¢ nam jako prawdziwa Pocie-
szycielka strapionych, jako Matka milosierdzia, jako Nadzieja nasza, jako Ucieczka
grzesznych. Te tytuly nabierajg w ustach Ksigcia Poetéw szczegdlnego kolorytu; sa
pelne zycia - tego zycia, ktdre jego jezyk poetycki wyraza tak konkretnie, tak reali-
stycznie. Vergine bella jest dzielem gleboko teologicznym, jakkolwiek — wracajac do
wczesniejszego pordwnania — Petrarka portretuje Maryje pociggnieciami pidra poety,
nie piszac obszernego traktatu. Jego mariologia zastuguje jednak na uwage, moze po-
dobna do tej, jaka cieszy sie Bernardowa modlitwa wieniczaca Boskg komedie.
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Abstract: This article, dedicated to the Mariology of the Hispanic-Mozarabic Missal during the Advent
and Christmas seasons, has two objectives. First, it is intended to make the Mozarabic dogmatic sensi-
bility, which is virtually unknown to theologians, more accessible. Second, it aims to extract the original
Hispanic/Mozarabic Mariology from the euchology and to present it in a synthetic form. The article will
present the history of the formation of Marian feasts in the Visigothic rite and analyse, from the Mari-
ological perspective, the euchology of the feasts of the Immaculate Conception of Mary (8 December)
and of the Blessed Virgin Mary (18 December), as well as the forms of the mass for the Second Sunday
of Advent and for Christmas Day. It ends with a summary that points to the restraint of the Mozarabic
tradition with respect to the number of Marian feasts, which coexists with the theological and dogmatic
richness of the forms for these feasts. In the Hispanic tradition, Mary is virtually always presented in
the context of her mission of virgin motherhood. At the same time, the Hispanic tradition frequently
juxtaposes the figures of Mary-Mother and Church-Mother, demonstrating, in the spirit of the Augustin-
ian theology, that what was accomplished in Mary is surpassed in the Church.

Keywords: Hispanic-Mozarabic liturgy, Mary, Virgin, Mother of God, Christmas, Advent, Immaculate
Conception

It seems that the Hispanic-Mozarabic rite remains the least recognisable among
Western rites. This refers, above all, to the seldom discovered theological richness
of the Hispanic euchology, as numerous dogmatic studies, following the princi-
ple lex orandi, lex credendi (see Porosto 2021, 496-99) often contain references to
the Roman rite but hardly ever to other liturgical traditions of the West.

This article, which deals with the Mariology of the Hispanic-Mozarabic Missal,
has two objectives. First, it is intended to make this particular Mozarabic dogmatic
sensibility more accessible. Second, we will want to present the synthesis of the Mari-
ology of the Hispanic rite as it is presented in the Missal, without superimposing
interpretive paradigms of the 20th century on it, which is our objection to the nu-
merous studies of the Mariology of the Hispanic rite published at the beginning of
the second half of the 20th century in the reference literature written in Spanish.
We have to mention here, above all, the monumental works, including articles and
the subsequent monograph written on their basis, by Javier Ibafiez and Fernando
Mendoza (1971; 1974; 1975; 1990). Another very important point of reference for
us will be the classic articles by Gonzalo Gironés Guillem (1964) and Jordi Pinell
(1968), and the most recent of these, written by Juan-Miguel Ferrer (1997; 2012)
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and Kati Thnat (2019).! In view of the abundance of studies, we would like to make it
clear that this article does not claim to be an exhaustive presentation of the His-
panic-Mozarabic Mariology. This would be impossible even just due to the volume
of this study. Moreover, we will make two important methodological reservations
here: 1) we will only analyse orations of mass forms included in the new Hispanic-
Mozarabic Missal published between 1991 and 1994 (without the office and orations
included in other Hispanic manuscripts); 2) we will limit ourselves to the strictly
Marian forms for the liturgical seasons of Advent and Christmas.

Therefore, in this article, we will present the history and the Mariological con-
tent of the forms for the Feast of the Immaculate Conception (8 December) and
Feast of the Blessed Virgin Mary (18 December), as well as the Mariological content
of the mass for the Second Sunday of Advent and Christmas Day. The article will
conclude with a summary in which we will bring out the most important features of
Mariology in the Mozarabic liturgy of these periods.

1. The Restraint of Hispanic-Mozarabic Mariology

In the introduction, we presented the peculiar status quaestionis of Hispanic Mariol-
ogy. It may be surprising to see the disproportionate number of studies of the subject
in the 20th-century reference literature in relation to the number of Marian feasts
in the Hispanic rite. If we look at the liturgical calendar itself, even more so if we
compare it to the calendar of the Roman liturgy, the first impression may lead us
to the hasty conclusion that the Mariology of the liturgy of the Iberian Peninsu-
la is sparse. This impression may be due to the fact that only three Marian feasts
are celebrated in the Hispanic liturgy: the Immaculate Conception of Mary, Feast
of the Blessed Virgin Mary (equivalent to the Annunciation), and the Assumption
of Mary. Adolfo Ivorra goes as far as expressing the belief that this contrast between
the number of articles devoted to Hispanic Mariology and the number of feasts in
the Mozarabic calendar reveals “an anachronism in assessing the importance of Mary
in the Visigothic rite” (Ivorra 2017, 219). Before we attempt to answer the question
of whether the Mariology of the Visigothic rite is indeed very sparse, let us see how
the celebration of Marian feasts of the Hispanic rite has been shaped throughout
history.

The first direct reference to Mary in the Hispanic euchology is found in
the Nicene-Constantinopolitan Symbol which, following the decision of the Third
Council of Toledo (589 AD), is recited in preparation for the Holy Communion

1 To complete this status questionis please refer to the references, where virtually all publications dealing
with the Hispanic-Mozarabic Mariology can be found.
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before the Lords Prayer during every Mass celebrated (Arocena 2017, can. 36).
Then, we find that Marian themes are rather scattered throughout the euchology of
individual feasts arising from the celebration of the Paschal Mystery of Christ and
on some commemorations of saints.> Above all, we are referring to Christmas and
Epiphany.’ It should be noted, however, that while in the Christmas form (which we
will analyse in point 5. of the article) Marian themes are strongly present, in the eu-
chology of the solemnity of the Epiphany, Mary’s name is not mentioned even once
(bearing in mind that the Hispanic Epiphany combines the themes of the bow of
the Magi and the wedding at Cana, with Mary present in both these biblical scenes);
meanwhile, the birth of Jesus from his Mother is mentioned only once (see Porosto
2017, 114). The Feast of the Circumcision of Christ celebrated on 1 January (let us
add that in the Roman rite, the Solemnity of Mary, Mother of God, is celebrated on
that day), which theologically combines the themes of the presentation of Jesus in
the temple and the purification of Mary, and in the Hispanic rite is thoroughly Chris-
tological and focuses almost exclusively on the theology of the circumcision of Jesus
and his presentation to the Lord (see Ivorra 2017, 138). We know, however, that in
the Roman rite, mostly in the popular piety, the Feast of the Presentation of the Lord
(celebrated on 2 February), became primarily the Feast of Candlemas.

In the Roman tradition, especially given the tradition of the Rorate Caeli mass in
Poland, Advent has an eminently Marian character. The Hispanic Advent, the begin-
nings of which, according to some, date back even to the 4th century (see Sierra Lopez
2012, 74-76),* and which currently lasts six weeks, does not have such a profoundly
Marian character, however. Only the form of the Second Sunday of Advent is primar-
ily focused on the person of the Mother of God, which we will discuss in the next
section of the article, while the other texts of the euchology of Advent place a much
stronger emphasis on the person and mission of St. John the Baptist and the patri-
archs and prophets than on Mary (see Sierra Lopez 2012, 90-94; Ivorra 2017, 124-32;
Ivorra 2010).° A particular theological feature of the Hispanic Advent is the theme

2 A Marian theme is found e.g. in the Illatio for the Feast of St. John Apostle and Evangelist celebrated on
29 December (MHM II 180-81).

3 A Marian theme is also to be found in the Illatio of the Mass for the Feast of the Elevation of the Holy
Cross (MHM II 343-44) and in the second form for the Ad Orationem Dominicam Saturday in the octave
of the Pascha (MHM 1 472).

4 Some identify the first evidence of the Hispanic Advent in Canon 4 of the Council of Saragossa (380 AD),
which orders the faithful to come to church for the three weeks preceding the solemnity of the Epiphany.
It seems, however, that it was a time of preparation for baptism on the solemnity of Epiphany rather
than Advent as we understand it today, that is, as a time of preparation for Christmas.

5 Although Juan Manuel Sierra Lopez wrote about the Hispanic Advent in his article in the following terms:
“Texts that refer to her [Mary] throughout Advent are numerous, although they differ significantly in
length” (2012, 94-95), when it comes to commenting on specific texts relating to the person and role of
Mary in Advent, he only refers to the euchology of the Second Sunday of Advent. The statement about nu-
merous Advent texts relating to Mary is more wishful thinking than a reflection of the actual state of affairs.
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of the first and second coming of Christ and the eschatological judgement (see Sier-
ra Lopez 2012, 79).

The virtually complete absence of references to Mary in the Eucharistic prayer
of the Hispanic rite is equally telling. In light of the fairly popular belief that Mary’s
name is always mentioned in the anaphoras of the East and West, it is fair to say that
this does not apply to the Mozarabic liturgy.® Admittedly, it is true that the Hispanic
anaphora does not contain any parts dedicated to the intercession of the saints, how-
ever, only very few Hispanic Illatio and Post Pridie prayers mention Mary in any
way. It is generally the case only when the feast in question has a Marian theme.

We need to add to the facts mentioned here that until as late as the 7th century
the Visigothic rite had no Marian feast of its own. The first one to appear in the litur-
gical calendar was the Sanctae Mariae solemnity, celebrated on 18 December. Some
authors have suggested that the feast was originally celebrated on 17 December, as
evidenced by the above-mentioned Canon 4 of the First Council of Saragossa held in
381 AD, which ordered the faithful to attend church for three weeks before Epiphany,
that is since 17 December (Arocena 2017, can. 71). Yet, the text of the canon itself
does not mention the name of Mary in any way that would justify linking the date
to a feast celebrating the Mother of God. It was only Canon 1 of the Tenth Council
of Toledo of 656 AD that provided a very precise explanation of the theological sig-
nificance of the feast and mandated its celebration in the whole of Spain, on a single
day in close proximity to the feast of Christmas, that is on 18 December (Arocena
2017, can. 66). The fact that the council addressed the issue and set a common date
is a clear indication that the feast must have been established and celebrated before,
though different dioceses celebrated it on different days. There is also a theory sug-
gesting that a pre-existing feast of the Mother of God had a variable date of celebra-
tion, like, for example, Pascha (Thnat 2019, 624-25; Pinell 1998, 129-35). Yet, this
is the oldest source that confirms the existence of this feast. The aforementioned
canon also reaffirms the Spanish tradition according to which no feasts should be
celebrated during Lent, which would interrupt the penitential period. 25 March is
therefore ruled out as the date of the feast of the Annunciation, which is accepted
in the Roman rite as it precedes the date of Christmas Day (25 December) by nine
months. Thus, Spanish bishops decided to set the date for the Feast of the Annuncia-
tion (which is called the Solemnity of the Blessed Virgin Mary) on a day that would
not fall during the penitential period of the forty days of Lent and that would be in
close proximity of Christmas. Ferrer points to the very old Roman tradition of O An-
tiphons which were sung at Vespers starting on the evening of 17 December, thus
creating a kind of octave in preparation for Christmas. A similar direct preparation

6  For instance, Z. Janiec wrote: “Therefore, since ancient times, the Churches of the East and West have
unanimously remembered Mary during the Eucharistic liturgy. [...] Mary is also present in all anaphoras,
which are Eucharistic prayers that occupy a central place in the liturgy of the Church” (2009, 172-73).
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was initiated in the Hispanic liturgy by the solemnity of Sanctae Mariae, which is

why it was established on 18 December (see Ferrer 2012, 120).

Ibafiez and Mendoza link the emergence of this solemnity in the liturgical calen-
dar to the dogmatic sanctioning of the dogma of the Divine Motherhood of Mary at
the Council of Ephesus (431 AD), and the dogma of the Perpetual Virginity of Mary,
before, during, and after the birth of the Son of God, at the First Council of the Lat-
eran (649 AD). They also point out the particularly intense development of Mariol-
ogy in patristic literature approximately in this epoch (Ibafiez and Mendoza 1990,
85). Thus, the Missal form for that solemnity was created slightly later than the feast
itself emerged, and its creation is usually associated with St. Ildephonsus of Toledo
(died in 667 AD),” who was the author of the work De Virginitate perpetua Sanctae
Mariae, which is highly significant for the theology of the perpetual virginity of Mary
(see Ferrer 2008; Balleros Mateos1985; Canal 1968).

In a recently published article, Ihnat attempts to demonstrate quite convincingly
that the establishment of the oldest Marian feast in the Spanish liturgy and the setting
of its celebration date on 18 December cannot be understood without considering
the wider ecclesial context of the 7th century and the influence of the Roman and
Byzantine traditions on the Iberian Peninsula (Thnat 2019, 620). In her view, several
factors can be listed that must have influenced Iberia:

a) Around the same time, there was already a feast of the Annunciation celebrated
during Advent in the liturgies of Ravenna, Rome, Milan, and Gaul (see Thnat
2019, 626; Pinell 1998, 130).

b) Around the mid-seventh century, four new Marian feasts were established in
Rome (see Thnat 2019, 628-29).

¢) The Council of the Lateran of 649 AD announced the dogma of the Perpetual
Virginity of Mary. Although none of the Spanish bishops attended it, we know
that in 649 AD abbot Taius, later bishop of Saragossa, was in Rome. He may
have brought the information about the intensified Marian devotion back from
the Eternal City (see Ihnat 2019, 620, 631-32).

d) The establishment of a new feast celebrating, above all, the virginity of Mary, in
656 AD, following Tauis return from Rome to Iberia.

e) Perhaps Ildephonsus of Toledo extended his treatise De virginitate beatae Mariae,
prepared for the Eighth Council of Toledo held in 653 AD with a second part
concerned with the Virginity of Mary, following the establishment of the feast
of 18 December (see Thnat 2019, 624). Some manuscripts of that work contain
liturgical rubrics, which is interpreted as an indication that the work was used as
reading for the matutinum on the feast of 18 December (see Thnat 2019, 623).

7 Complete or partial authorship of the form for the new Marian feast in Spain by Ildephonsus of Toledo is
advocated, among others, by Brou 1950; Gironés Guillem 1964, 27. Thnat believes that Ildephonsus may
have been involved in the composition of liturgical texts for that feast, even if he was not their author
(2019, 623).
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f) It may be that the choice of 18 December as the date of the new Marian feast in
Iberia was influenced by the Byzantine liturgy, as in Constantinople, a feast of
Mary was celebrated at the church of Chalkoprateia on that day (see Thnat 2019,
626; Krausmueller 2011; Shoemaker 2008). The church was built in the 5th cen-
tury to honour the relic of the Virgin Mary’s girdle.

Thnat sums up her study, making the following statement: “In this context, the es-
tablishment of a Marian feast in Iberia is not an isolated event but seems to be a part
of a pan-European movement of the 6th and 7th centuries. This does not rule out
the role that factors specific and exclusive to Spain may have played in its emergence
and development” (2019, 634).

The second Marian feast to be introduced into the liturgical calendar of the His-
panic rite is the solemnity of the Assumption of the Blessed Virgin Mary which, as
in the Roman rite, is celebrated on 15 August. Jordi Pinell believes that this feast was
introduced only at the time of the decline of the Mozarabic era, not earlier than in the
9th century, and possibly even later. This is to be evidenced by the theological style
of the euchology of this solemnity, which is markedly different from that of the 7th
century (Pinell 1968, 170-71).

According to Adolfo Ivorra, the presence of these two solemnities in the liturgi-
cal calendar of the Hispanic rite in the first millennium would testify, on the one
hand, to the influence of Eastern liturgies on the Hispanic liturgy, and, on the other
hand, to a certain autonomy, as the Hispanic liturgy adopted only two feasts rath-
er than the many Marian feasts present in the Eastern calendars (see Ivorra 2017,
220-21). This influence of the Byzantine liturgy on the Roman liturgy and, with
some delay in reception, on the Hispanic liturgy, is illustrated in the table below (see
Ivorra 2017, 221):

Century Roman liturgy Hispanic liturgy Byzantine liturgy
6th Annunciation
Nativity of the Blessed Virgin
Mary
7th Nativity of the Blessed Blessed Virgin Mary (Annuncia- | Conception of the Blessed
Virgin Mary tion) Virgin Mary
Presentation Presentation
Annunciation Dormition (Assumption)
Assumption
8th-9th Assumption

We know that with the reconquest of the Iberian Peninsula from the Muslim
hands in the 11th century there was a suspension of the Hispanic rite, which was
preserved, by way of privilege, only in six parishes of Toledo (see Ivorra 2017, 39-41;
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Roszak 2015, 42-44). This abolition of the Hispanic rite meant that in the second
millennium, with a few exceptions, the rite virtually ceased to develop in its ritual
forms which, as a consequence for our topic, means that it was immune to the wave
of new Marian feasts, which emerged in the Roman rite in the second millennium.
Juxtaposing the current Roman and Hispanic calendars we can observe the reticence
of Marian liturgical devotion in comparison to the Roman tradition:

Commemoration/feast/solemnity Hispanic Missal Roman Missal®
Mary, Mother of God - 1 January
Our Lady of Lourdes - 11 February
Annunciation of the Blessed Virgin Mary 18 December’ 25 March*®
Our Lady of Fatima - 13 May
Visitation - 31 May
Our Lady of Mount Carmel - 16 July
Dedication of the Basilica of Saint Mary - 5 August
Assumption 15 August 15 August
Our Virgin Mary, Queen - 22 August
Nativity of the Blessed Virgin Mary - 8 September
The Most Holy Name of Mary - 12 September
Our Lady of Sorrows - 15 September
Our Lady of the Rosary - 7 October
Presentation of the Blessed Virgin Mary - 21 November
Immaculate Conception of the Blessed Virgin Mary |8 December 8 December
Our Lady, Mother of the Church - Monday after Pentecost
Immaculate Heart of Mary - Saturday after the solemnity of
the Most Sacred Heart of Jesus

Although we said that following its abolition in the 11th century, the rite virtu-
ally ceased to develop, one new Marian feast has nevertheless appeared in the litur-
gical calendar. It was introduced by Cardinal Francisco Jiménez de Cisneros in the
16th century as the solemnity of the Immaculate Conception of Mary, celebrated on
8 December, as in the Roman rite. The current missal form for this solemnity was
not approved by the Holy See until 1866 (see Vadillo 2005, 76, 82) which was sev-
eral years after the announcement in the Ineffabilis Deus papal bull issued by Pope

8  Here we can add the solemnities observed in the Polish Church: 3 May - Feast of the Blessed Virgin
Mary, Queen of Poland, and 26 August - Feast of Our Lady of Czestochowa. In addition to that, there are
a number of commemorations related to the local veneration of Mary.

9 As solemnity of the Blessed Virgin Mary.

10 In the Roman rite, the solemnity of the Annunciation has a Christological character, which is the reason
why it is called the Annunciation of the Lord rather than the Annunciation of the Blessed Virgin Mary.
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Pius IX of the dogma of the Immaculate Conception of the Blessed Virgin Mary in
1854. It is worth noting, however, as Gabriel Ramis points out, that when the rel-
evant Commission was working on the new Hispanic-Mozarabic Missal, the feast
and the form of the Immaculate Conception of Mary were initially not taken into
account because its date, 8 December, is closely related to the feast celebrated nine
months later, that is the Nativity of Mary, unknown to the Hispanic liturgy (Ramis
2009, 124). Ramis and Ivorra therefore conclude that the form for the solemnity of
the Conception of the Blessed Virgin Mary was introduced into the new Missal at
the last moment, without presentation to the entire Commission, and was seen more
as a feast of an idea/veneration than as a feast from the point of view of salvation his-
tory (see Ivorra 2017, 229).

May the final element of this introduction, before we proceed straight to the anal-
ysis of euchology, be an excerpt of Marian terminology from the new Hispanic/Mo-
zarabic Missal, providing the number of occurrences of each term.

Mary’s name is mentioned 92 times: Maria — 40, Mariae — 34, Mariam - 18
(CMHM 643). The expression ‘mother’ is featured 75 times: mater — 20, matre - 6,
matrem - 20, matris - 29 (CMHM 645-46), ‘Lady’ (dominam) - 2 times (CMHM 451),
with the term “Virgin’ occurring the most frequently - 244 times: virgine - 32, vir-
ginem — 54, virginis — 105, virgo — 53 (CMHM 939-41). It must be remembered,
however, that this term in the Missal refers not only to Virgin Mary but also to other
holy virgins commemorated throughout the liturgical year. As many as 189 out of the
total of 244 occurrences of that term are found in forms for individual and common
masses on Saints, while only 55 are found in masses for liturgical periods and for the
common mass on the Mother of God. On the one hand, these numbers may seem
large, on the other hand, however, we need to consider them in relation to a point of
reference. The first one may be the occurrence of the name Jesus’ and the title ‘Lord”:
domine — 1043, domini — 323, domino — 279, dominum - 283, dominus — 520 (CMHM
452-57), lesu — 237, lesum — 131, lesus — 190 (CMHM 560-61). The very termi-
nology clearly points to the Christological rather than Mariological character of the
Hispanic liturgy. The second point of reference may be the number of occurrences
of the name ‘Mary’ and the title ‘mother’ in the current Roman Missal: Maria - 55,
Mariae - 66, Mariam - 27; mater — 21, matre — 8, matrem — 10, matris — 7 (Sodi and
Toniolo 2002, 980-82, 985-86). Considering how many more Marian feasts there
are in the Roman Missal compared to the Hispanic Missal, we have to admit that the
prevalence of occurrences of Marian terms is no longer so decisive.

We can sum up this brief presentation of the history of the development of Mar-
ian feasts and Marian terminology in the Hispanic/Mozarabic rite with preliminary
conclusions. Comparing the number of Marian feasts in the Roman rite and the His-
panic rite, one undoubtedly gets the impression that Mariology in the latter rite is
very sparse. Yet, the term ‘sparse’ in this case is negatively charged. This is especially
true, given that the compilation of the occurrences of Marian terminology prompts
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us to be more cautious in speaking too rashly about the ‘sparse’ Mariology in the His-
panic tradition. Perhaps it would be better to follow Ivorra (2017, 221) in speaking
about a certain restraint (sobriedad) of Marian piety, which is also one of the charac-
teristics of the genius of the Hispanic rite. Virtually all of the attention of the authors
of the Visigothic and Mozarabic euchology focuses on the saving work of Jesus and
His mediatory mission; thus, Mary is mentioned only when her person and actions
relate directly to the saving work of Jesus. In the Hispanic liturgy, we will not find
an autonomous presentation of Mary that would be in any way separate from the sav-
ing work of Her Son. Perhaps the most accurate summary of this was offered by José
Aldazdbal, who wrote:

The first observation about the Virgin Mary is that we could see an undeniable focus on
the mystery of Christ in the Hispanic liturgy. During Advent, Christmas, and Pascha, there
are many more prayers that concern the mystery of Christ without alluding to His Mother.
Thus, the role of the Virgin Mary in the Church is clearly perceived within the framework
of the whole Christian mystery of salvation rather than in itself. At the same time, it is
treated with discretion and richness of perspectives (Aldazabal 1985, 30).

This richness of perspectives is revealed in the specific orations in mass forms,
which we will now analyse.

2. Mass In secundo Dominico de Adventu Domini

Although the first Mariological reference is to be found in the Ad pacem oration of
the Mass In primo Dominico de Adventu (MHM I 95), it is essentially only the form
for the mass of the Second Sunday of Advent (MHM I 99-106) that is filled with Mar-
ian themes which we can find in the following orations: Oratio admonitionis, Alia,
and, above all, Illatio; a short mention of the birth of the Virgin (natus de virgine) is
also to be found in the Benedictio (MHM I 105).

The Oratio admonitionis (MHM I 101-2), referring directly to Matt 3:11 points
out that in the celebrated Eucharist, the coming of the Son of God is announced in
the same way as was done by St. John the Baptist and by the Prince of the heavenly
host (princeps angelicae militiae), that is Archangel Gabriel, who announced that
the Son of God would come to the world through the womb of the Holy Virgin (Filius
Dei [...] per uterum virginis sacrae in mundum annuntiavit venire).

A beautiful Mariology is revealed by the prayer Alia (MHM I 102), which in-
troduces the faithful to the intercessory prayer of the diptychs. The whole prayer
speaks about the work of salvation of the world, which is a plan that God accom-
plishes through the mediation of Mary (this mediatory role is mentioned twice).
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The oration, referring to Ps 96:11-12, calls on the whole of heaven and earth, sea,
mountains, and forests to rejoice because the coming of the Lord has released the en-
tire earth from the bondage in which it remained due to Adam’s transgression. This
was accomplished through the work of the incarnation, as the Word became flesh
and came to dwell in the womb (literally “in the entrails”) of the Holy Virgin (Verbum
caro factum habitat in sacrae virginis membris), as the Lord was willing to come from
heaven to the earth through the womb of the Blessed Virgin Mary (Dominus homo
dignatur per uterum beatae Virginis Mariae de caelo in mundum venire). Ferrer in-
terprets this oration, speaking about “Mary’s sacramental mediation” (1997, 28-29),
as the event that happened in history when the Son of God became man in Mary’s
womb is now happening at the sacramental level in the liturgy of the Church. His
redemptive coming in the celebration of the Eucharist is also accomplished through
the mediation of Mary and achieves the same effects. In the Alia we ask that the com-
ing of the Lord (this time meaning the sacramental coming) may release our weak
bodies from the bondage of sin.

Yet, the most beautiful Mariology of the Hispanic Advent is to be found in
the poetic Illatio prayer (which is the equivalent of the Roman preface), which marks
the beginning of the Eucharistic Prayer (MHM I 103-4). Before the liturgy summons
the whole congregation to join the Angels, Thrones, Dominions, and Powers in sing-
ing Sanctus three times, it cites the most important reason for giving thanks to God;
namely, the “wonders of the advent of our Lord Jesus Christ” (Domini nostri Iesu
Christi adventum in mirabilibus praedicare). The greatest of these wonders is the in-
carnation, accomplished in the angelic Annunciation to the Virgin Mary. The whole
of Illatio is a story about that event which happened in Nazareth, as if now the Church,
in the Eucharist it is celebrating, was receiving Angel Gabriel with his message of
the incarnation and expected to see the same work of the Holy Spirit, which filled
the Virgin'’s womb. The oration shows a close cooperation between the Angel, Mary,
and the Holy Spirit in the incarnation; the Angel’s promise is fulfilled through Mary’s
faith and the work of the Holy Spirit (Gabriele pollicente, Maria credente, Dei vero
Spiritu cooperante).

The central part of the oration focuses on Mary’s unwavering faith, which is pre-
sented in the context of the dogma of the Perpetual Virginity of Mary. Mary be-
lieves before the annunciation, during the annunciation, and after the annunciation,
just as she is a virgin before, during, and after the birth of Jesus Christ (Virgo ante
conceptum, virgo semper futura post partum) (see Ferrer 1997, 29). In this oration
we can find St. Augustine’s theology of the annunciation (Augustinus, Sermo 25,7
[PL 46, 937]; Augustinus, Sermo 293,1 [PL 38, 1327]). He pointed out that Mary
conceived the Son of God in her heart/mind (mente) first, “receiving in faith, and
not doubting, the word of God said by the Angel” (sed quia hoc credando, non du-
bitando respondit, implevit Spiritus Sanctus quod Angelus spopondit). Only later, as
a consequence of this, she conceived the Son of God in her womb, where the Word
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became flesh. The prayer ends with the statement that she who is full of grace (virgo
plena gratia Dei), being the first to receive the Word of God into her womb, received
the salvation offered to the world, and therefore she truly is the Mother of the Son of
God (vera Mater Filii Dei).

The Mariology of Advent masses focuses, above all, on the scene of the annun-
ciation and the faith of Mary, who accepts the message of the Angel without doubt.
Her faith is shown, above all, in the context of the virgin conception of the Son of
God. She conceived Him and gave birth to Him as a Virgin, because all of this was
accomplished through the power of the Most High; at the same time, however, Her
virginity signifies the purity of faith that is not tainted by any doubt. She is the Moth-
er, because She is a Virgin; She is a Virgin, because she trusts God with unwavering
certainty.

3. Mass In diem conceptionis Sanctae Mariae Virginis (8 December)

We have already mentioned that the form for the solemnity of the Conception of
Mary was approved very late, namely, in the second half of the 19th century. In its
style, we can immediately distinguish the characteristics of a more modern theologi-
cal reflection, which is strongly influenced by the Roman tradition, rather than traces
of poetic texts written by an early-medieval Spanish Father. Especially, as the first
traces of the teaching about the Immaculate Conception of Mary in the Hispanic-
Latin tradition can be found in the poetry of Prudentius and Sedulius (see Sotillo
1954, 167-68). Doubtlessly, the euchology of this solemnity was also influenced by
the text of the papal bull Ineffabilis Deus issued by Pope Pius IX. Eduardo Vadillo
Romero argues, however, that, despite being composed late, these texts do not di-
verge far from the ancient Mozarabic tradition and therefore it would be a mistake to
treat them only as a late addition (2005, 76, 83). On the one hand, one can agree with
him, as the literary style of these prayers clearly refers to compositions dating back to
the first millennium and is characterised by great effusiveness, which is significantly
different from the restrained Roman style. On the other hand, however, one should
remember that none of the earlier Hispanic texts refers directly to the Immaculate
Conception of the Blessed Virgin Mary, even though we may seek some traces of
the presence of this dogma in the Hispanic euchology (see Vadillo 2005, 76-82).
The first oration in the form, Oratio admonitionis (MHM II 114), is not a new
composition; it was taken from the matutinum of the office celebrating St. Leocadia
(Vives and Claveras 1946, 142-46), who is venerated one day later, on 9 December.
The only change in it was the removal of the mention of the saint, which was replaced
by a passage relating to the solemnity of the Immaculate Conception (Immacula-
tae Conceptionis gloriosae Virginis Mariae celebrantes festum). The text of this prayer
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does not especially elaborate on the theology of the Immaculate Conception, but it
speaks of the trust in God and the need for God’s help in escaping eternal punish-
ment (see Vadillo 2005, 83).

Contrary to the oration discussed above, the next one, which is the Alia (MHM II
114-15), presents the classic theology of the preservation of Mary from the stain of
original sin by God and features all elements of a dogmatic pronouncement. It is also
telling that the oration begins with the words Ineffabilis Deus Immaculatam Virginem
Mariam, just like the papal bull issued by Pius IX, which announced the dogma.
The oration speaks about the eternal selection of Mary by God (electa fuit aeter-
naliter), about it being proper (contulit) that the one who would be the Mother of
God was prepared by grace (gratia anteverteret naturam), about Mary being per-
fect/suitable (idonea) from the moment she was first conceived, and her being pre-
served from the stain of original sin by virtue of the prospective merit of Jesus Christ
(hoc Christi meritum) and a special privilege (hoc Mariae triumphus et privilegium).
The oration also contains a reference to the Protoevangelium (Gen 3:15) which
speaks of the enmity between the woman and the serpent and between their off-
spring. The Alia faithfully repeats the error propagated by the Vulgate, according to
which Mary would crush the head of the serpent (ipsa conteret caput tuum). Mean-
while, the text of the Hebrew Bible states that “Her offspring will crush your head"

The Post Nomina (MHM II 115) oration is an adaptation of a very similar prayer
taken from the form for the Sanctae Mariae solemnity (MHM II 139). The only dif-
ference is that instead of the mystery of the incarnation and virgin conception, it
mentions the abundance of grace and the preservation of Mary from original sin (see
Vadillo 2005, 84). The prayer praises the eternal Son of God for preserving in Mary
the sweetness of goodness and abundance of mercy (beatam Virginem Mariam dul-
cedine bonitatis et misericordiae abundantia praevenisti), which makes her free from
the contagion of nature (contagione naturae) that is the original sin.

The prayer Ad pacem (MHM II 116) asks for the gift of peace to be granted to
the faithful the way Mary was filled with the gift of the Holy Spirit (Spiritus Sancti
replevisti dono) in being immaculately conceived.

The longest and the most developed is the Illatio (MHM II 116-18), which clear-
ly differs from other orations of the Hispanic liturgy in its style. At times, it has
the character of a worship hymn, other times a catechesis, and other times yet it has
the character of a wonderful story told by grandparents to their grandchildren. This
practice is mentioned in the oration itself, which refers to the centuries-old tradition
of people in Spain greeting each other with the formula: “Ave Marfa Purisima, sin
pecado concebida” (Ave Purissima Maria sine peccati labe concepta), which children
are taught while still in the cradle (ab incunabulis nos omnes accepimus, et patres

11 The theme of Mary’s victory over the serpent can also be found in the Illatio of the form of the common
Mass De Virginibus (MHM 11 735).
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nostri tradiderunt nobis). This is how the oration also points to the sensus fidelium
with reference to that dogma (see Vadillo 2005, 85). Virtually every sentence of this
prayer, which praises the Ineffable God (ineffabilis Deus), who is worthy of the admi-
ration of the saints, and even more so in the mystery of the Immaculate Conception
of the Blessed Virgin Mary (Qui mirabilis in Sanctis tuis, mirabilior es in Immacula-
ta Conceptione beatae Mariae Virginis), is composed of the contents of the dogmatic
bull of Pope Pius IX. Suffice it to mention here the part of the bull in which the Pope
pointed to the seminal expression of the dogma of the Immaculate Conception pre-
sent in the deposit of the revelation, in the Old Testament figures of the Immaculate,
and in the prophets. The oration also refers to these prophecies (praefiguratum mys-
teriis, oraculis annuntiatum propheticis et in plenitudine temporis adimpletum), which
were fulfilled in Mary.

In the final part of that oration we find, like in the Alia, a direct reference to
the Protoevangelium, culminating in the joy at the fact that Mary crushes the head of
the serpent and that she is triumphant from the very first moment of her life, because
she is full of grace, grounded in holiness, adorned with virtues, composed in her
movements, purer than the angels, and so much more perfect than the rest of the cre-
ation that it is impossible to imagine that anyone more perfect could be created (gra-
tia plena, iustitia condita, virtutibus ornata, motibus composita, pura super Cherubim
et Seraphim, perfectior denique omni creatura, ut nulla alia melior ipsa possit creari).

The oration emphasises that Mary is exempt from the regular order of things
and exalted in such a way that while all descendants of Adam fell, Mary alone still
stood (omnium hominum Adami propago ruerit, sola steterit Maria). In this sym-
bolic manner, speaking of the standing position, the oration introduces the theme of
Mary’s preservation from the original sin due to the fact that God prepared her to be
the Mother of His beloved Son. God the Father, who is called the Source of Goodness
(bonitatis fons) in the prayer, was looking for a suitable and worthy mother for His
Son (diligens ad tanti Filii Dei idoneam et dignam Matrem). He prepared her for this
role through the immaculate conception (Numquid non dedecus Filio, quod Mater
particeps culpae fuerit, cum caro Filii sit Matris caro?). This is how the prayer develops
the theology of the gift of the virgin conception of Mary, owing to which Her Son
could be born of Her also free from original sin that is passed on through concep-
tion and birth. Here we can see a developed form of Irenaeus’ theology of the “Virgin
Earth,” from which the New Adam was born. In the work of Irenaeus, this served to
show that the virgin earth at the time of the creation of the first man foreshadowed
the virgin motherhood of Mary (see Czesz 2009, 75). Here, the purpose of Mary’s
immaculate conception is to make sure that the Son of God is born free of the stain
of sin. This theme will be developed especially in the Illatio of the In VI feria Pas-
chae Mass, where it is made clear that the Son of God was born free from all sin
because He took on flesh from Mary, who was free from the contagion of Adam’s sin
(MHM I 458-59. See: Sotillo 1954, 170-71). Our oration sums up the entire passage
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with these words: “the glory of children are their parents” (Gloria filiorum parentes
eorum). This emphasises that Jesus also shone with the glory of His Mother, who was
immaculately conceived.

The Post Sanctus oration (MHM II 504-5) is a plea to God to liberate us from
all guilt through Mary’s intercession (ita eius intercessione a culpis omnibus liberi in-
haerere mereamur). Mary was the first to experience liberation from all sin by way of
an extraordinary privilege (the oration literally speaks of immunity to sin: ab omni
labe immunem) by virtue of the merit of the passion of Christ. Our justification from
sins has the same source (merito passionis Filii tui iustificas peccatores). Here, the ora-
tion illustrates two dimensions of the work of grace: anticipatory grace protects us
from sin (tua gratia praeveniente), while justifying and sanctifying grace makes us
pleasing to God by forgiving our sins and making us more like the Son of God (see
Vadillo 2005, 86).

It is unusual in other anaphoras in the Western tradition to address any part of
the Eucharistic prayer to Mary. The Post Pridie (MHM II 118) oration for the dis-
cussed solemnity, which plays the role of the anamnesis and epiclesis, is all addressed
to the Virgin Mary, whose Immaculate Conception we are celebrating (Virgo Dei
Genitrix, cuius hodie veram Immaculatam Conceptionem celebramus). This oration
is an adaptation of the Post Pridie for the solemnity of the Assumption of Mary
(MHM 1II 504-5). Only the passage concerning the mystery being celebrated was
changed. The unworthy and sinful (indigni et peccatores) members of the liturgical
congregation ask Mary for intercession, so that they may be cleansed of the stain
of sin (abluti a contagione facinorum) for her sake, become worthy of participation
in this holy sacrifice (sancta libamina digne sumere), and one day be admitted to
the angelic glory in the heavenly kingdom (post gloriae Angelorum compotes esse in
caelestibus regnis).

The final prayer in the form is the Ad Orationem Dominicam (MHM II 119), in
which the addressee is again called Ineffabilis Deus. The oration refers to the hon-
ouring (honorificare) of Mary in this world by God through the fact that the Holy
Spirit revealed the mystery of the Immaculate Conception (mysterium Immaculatae
Conceptionis ipsius Virginis Mariae) to us, the unworthy (Spiritum Sanctum revelares
indignis). It contains a plea that the faithful be given the grace of faith required to
receive that mystery.

To sum up, we can say that the form for the solemnity of the Immaculate Con-
ception of the Blessed Virgin Mary in Hispanic liturgy is largely based on the dog-
matic bull Ineffabilis Deus. In the orations, we can frequently find all elements of
the formula proclaiming this dogma on Mary being preserved from original sin. In
the synthesis of the teaching on the Immaculate Conception of the Virgin Mary
in the Hispanic-Mozarabic liturgy, Vadillo Romero remarks that Mary’s mission in
the work of salvation implies the need for special holiness that separates her from
sin. Over the centuries, this distance separating Mary from the consequences of sin
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has been emphasised more and more strongly in orations. This process culminated in
the modern form of the solemnity of the Immaculate Conception that we discussed,
which explicite conveys the dogmatic teaching of Pope Pius IX (see Vadillo 2005, 87).

4. Mass In diem Sanctae Mariae (18 December)

As we mentioned above, it is widely believed that the form of the Mass for the Sanctae
Mariae solemnity was written by St. Ildephonsus of Toledo. Ferrer notes that, without
any doubt, this form is a “masterpiece of Hispanic theology and Marian devotion,
which portrays the relationship between the mystery of the Son and the Mother in
a poetic and eloquent manner” (2012, 120). According to the scholar from Toledo,
the Oratio Admonitionis prayer (MHM II 137-38) takes the form close to a “homily”
with an anti-Arian character, which also points to an influence of St. Ildephonsus’
writing (see Ferrer 1997, 32). Ibaez and Mendoza again emphasise the beauty of
the literary structure of the prayer (e.g. the sequence of sentences beginning with
the participle «sic») and poetic expressions that cannot be rendered in a translation
(1975, 165). The entire oration is a beautiful catechesis on the dual nature of the Son
of God who was born of the Virgin Mary. The oration encourages us to join in giving
glory to Jesus and His Mother, who is exalted as a Virgin and rewarded as a Mother.
The oration presents Mary using a number of different titles: Virgo, Matrem, ger-
entem, genetricem. She is also called the cause of universal joy (quae omnium gaud-
ia pariebat) and the source of all joy (origo exultationis).

Christ is referred to both as the Son of Mary and a gift to Her because being con-
ceived in Her womb, He “gave Her what She was lacking and being born of Her did
not take away from Her what He has given Her” The prayer develops this theme fur-
ther demonstrating that Mary’s motherhood is, on the one hand, real, and therefore
ordinary, but on the other hand, it is miraculous, due to the power of God working
in Her. This extraordinary character of it is related to the fact that Mary, being free
from sin, was through the grace of God spared the pain of childbirth which, accord-
ing to the Bible, is the consequence of original sin (see Gen 3:16; Ferrer 2012, 123).
Here we can see the first Hispanic traces of the teaching on Mary’s freedom from
original sin (see Vadillo 2005, 80). The issues discussed above can be illustrated in
the following table:

Real motherhood Miraculous motherhood
He does not deprive Her of the honour of carrying He does not cause her the distress of birth pains
Him in Her womb
He allows Her to express Her tenderness for the He silences the mother’s moans as she is about to
newborn child give birth
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The next theological theme addressed in this prayer-catechesis is Mary’s faith,
which enabled the conception and birth of the Son of God. The oration says that
Mary accepted the Angel’s annunciation in the depths of Her heart and through her
ears thanks to the faith in which there was no room for doubting that God would
have the power to fulfill what He has promised to do (In recessu pectoris sermonem
credulitas calefacit, indubitatumque verbum instringit auditus, et ad virtutem Dei spem
repromissionis fides secura conglutinat). In this oration, we can find a trace of patris-
tic theology (present, for example, in St. Augustine’s writings) concepcio per aurem,
which was especially pronounced in medieval representations of the Annunciation
scene (see Salvador-Gonzailez 2015). Piotr Roszak sums it up with these words: “It
was Mary’s faith, combined with God’s power, that enabled the conception of the Sav-
iour. It is an original Visigothic observation that Mary’s faith was the ‘place’ in which
Christ rests. He wishes to meet humanity in this way and chooses the path of Mary’s
faith to become incarnate” (Roszak 2009, 97).

The following part of the prayer praises God’s extraordinary act (O ineffabilia di-
vinitatis opera), which is the exceptional conception and birth of Jesus that preserved
the virginity of His Mother. It was not affected by the conception or by the birth of
Christ, as the prayer compares Mary’s womb to a gate or door that was not opened
during conception and birth; and that was, moreover, sealed with the divine power
of Her Son (Unigenitus Filius Dei in maternis visceribus pariendi viam nec invenit, nec
reliquit. Sic conceptus atque editus: signat virginis uterum, non designat).

The final passage of the prayer has a soteriological dimension and presents
the consequences of the incarnation for our salvation. The oration points to the vic-
tory of human nature in the fierce fight against Satan, who realises upon the birth
of the Son of God that the One who has come has the power to rule and give people
the life that he has of himself (Talis itaque homo habet vitae potestatem, qua alios
muneretur, qui eam non accepit aliunde, qua utitur). He who is born of Mary as
a man has, at the same time, from eternity been the maker of man and lord (the text
literally states that he is the one who is “in possession”) of those whom He redeemed.

The two remaining prayers, significantly shorter than the Oratio Admonition-
is, that are included in the solemn intercessory prayer; namely, the Alia (MHM II
138-39) and Post Nomina (MHM II 139), also accentuate Mary’s divine Motherhood
and virginity. In both these orations we can find the same motive as in the prayer dis-
cussed above: the Eternal Son of God enters Mary’s womb without violating or dam-
aging Her virginity and without breaking the seal that was on it (Domine Iesu Christe
[...] ut et conceptionem tui virginalis uterus Altissimi obumbratione susciperet, et ad
pariendum te porta materni corporis non pateret; Aeterne Dei Filius, qui virgineae
matris uterum sic intrasti ne rumperes, sic aperuisti ne signata ullo modo violares). In-
terestingly, a similar theology is to be found not only in the West but also in Eastern
theology, for example, in the writings of Hesychius of Jerusalem from the 5th century
(Hesychius Hierosolymitanus, Sermo 5 [PG 93, 1459-63]). In the writings of some
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Fathers, Mary is called a “closed door” through which the Sun/light, that is Jesus
Christ, enters (see Salvador-Gonzalez 2022, 43-44, 48). Moreover, the Alia makes
a parallel between Mary’s virgin womb and the pure souls of the faithful in which
the Son of God may dwell, as he dwelt under Mary’s heart. This mystical presence
of Jesus in man (perpetuus habitator) has two consequences: it purifies the soul
(puritatem... perfeceris) and protects against sin (operis tui custos) (see Ibafez and
Mendoza 1975, 168).

The Illatio (MHM II 140) is another beautiful dogmatic catechesis with an anti-
Arian message. Its central theme is the parallel between the virgin motherhood and
the theandric nature of Christ. The prayer speaks about the dual birth of the Son of
God; the eternal birth from the Father (without distinction or division, not through
adoption but through begetting, not through grace but by nature) and in time, owing
to God’s mercy for the sinful creation, from a Virgin who was sanctified and holy
(sanctificatae ac sanctae Virginis). Vadillo sees this as one of the earliest traces of
the theology of the Immaculate Conception of the Virgin Mary, though not explicitly
expressed as yet. Although there is no mention of when and how the sanctification of
Mary took place, the oration still emphasises Her extraordinary holiness (see Vadillo
2005, 77).

The oration further points out that the birth from Mary is “indescribable” (inef-
fabiliter natus) because the Son of God was conceived in Her and born of Her with-
out any taint of sin. It is stressed four times in the oration that it is the conception
and birth of the Saviour who came to defeat sin and death; therefore they are not
tainted by the stain of sin or corruption (natus sine ullo peccato [...] sine ulla cor-
ruptione). The oration also presents us with three stages of that process: the Angel’s
annunciation of the conception, conception in the mystery of Mary’s faith (conceptus
fidei singularis arcano) and birth without sin. The Illatio calls the child born of Mary’s
virgin womb Tmmaculate’ (de secreto uteri virginalis immaculatus emicuit). In later
theology, we have been accustomed to associate this title with Mary, who was im-
maculately conceived.

The remaining two variable orations that make up the anaphora for the solem-
nity of the Blessed Virgin Mary are very short and their Mariological aspect focuses
on presenting Mary as a Mother and Virgin. The Post Sanctus (MHM II 141) portrays
Mary as one who was given the grace of purity and preserved by Jesus from los-
ing the glory of virginity (castitatem contulit Virgini, et virginitatis decus non abstulit
Matri). There is also a beautiful parallel in the final phrase of the prayer, introduced
by the structure et... et which illustrates that both the birth of Christ from Mary,
and His death, which He did not hesitate to accept, were intended for our salvation
(qui et pro nobis ex eadem dignatus est nasci, et pro nostra redemptione non abhorruit
suscipere mortem). The Post Pridie (MHM II 141), which serves as the anamnesis and
epiclesis in the Mozarabic anaphora, juxtaposes the event of the virgin conception
and giving birth to Jesus by Mary (Genetrici praestitisti ut mater esset et virgo) with

VERBUM VITAE 42/3 (2024) 643-667 659



KRZYSZTOF POROStO

the saving effect of the Eucharist, in which the Church is given the grace of faith,
through which it will become sinless, and the grace of purity, through which it will
become fruitful (tribuas Ecclesiae tuae ut sit fide incorrupta et castitate fecunda).

The Ad Orationem Dominicam (MHM II 141-42) also presents us with a parallel
between the scene of the Annunciation and the public recitation of the Lord’s Prayer.
As in the annunciation, the Virgin, whom the Father chose to give birth to His Son
(Pater, qui nasci Filium suum voluit ex utero virginis matris), was covered with the di-
vine shadow to conceive and give birth to the Son of God (sicut divina obumbratione
concepit Virgo ut pareret), so the congregation during liturgy receives Divine inspi-
ration (divina inspiratione accensi), so that the community of the Church may, in
a sense, be fruitful with what the Holy Spirit conceives in its womb (conceptum Sancti
Spiritus) and what it will publicly proclaim as it was instructed to do by our Lord
Jesus Christ (see Ibafiez and Mendoza 1975, 175). In both cases we can see the pat-
tern of Divine inspiration, internal conception, and birth/proclamation to the out-
side world.

To conclude, we may say that virtually the entire form for the Sanctae Mariae
solemnity is a beautiful theological meditation on the mystery of Mary’s virgin moth-
erhood. At its centre lies the theme of conception in the Annunciation scene and
of the birth that did not violate Mary’s virginity. Mary’s womb was and remained
a window through which Divine light shone into the world, and a sealed gate through
which the light of the Word passed without breaking the seal.

5. Mary and the Church in the Christmas Day Mass (25 December)

The last of the forms that we will analyse is the one intended for the Feast of the Na-
tivity celebrated on 25 December (MHM I 135-45). Paradoxically, in the Hispanic
liturgy, its character is not strictly Marian. Some of the orations included in the form
do not mention Mary at all (e.g. Ad pacem, Post Sanctus, Ad Orationem Dominicam)
or mention her very briefly, by merely making the remark that Jesus Christ was born
of the Virgin Mary (Oratio post Gloriam).

The central part of the Post pridie oration (MHM I 144) combines the mys-
tery of the incarnation accomplished through the work of the Holy Spirit with His
sanctifying influence over the sacrifice offered on the altar (eodem spiritu quo te in
carne virginitas incorrupta concepit, has hostias Trinitas indivisa sanctificet). Ignacio
Tomas Canovas comments on it in the following manner: “The effect of the epicle-
sis is the sanctification of the sacrifice; thus what is sacramentally accomplished in
it, owing to the work of the Holy Spirit, is the same as what was accomplished in
the Virgin Mary; namely, the conception of the Son” (Tomas Canovas 2003, 257).
The same theological idea is conveyed in the Alia prayer (MHM I 139). The prayer
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asks for the same thing that was accomplished in the flesh and in an extraordinary
manner in Mary to be accomplished now in the spirit in the Church (Quod praes-
titum est carnaliter sed singulariter tunc Mariae, nunc spiritaliter praestetur Eccle-
siae). This strictly theological link between the incarnation and Eucharistic epiclesis
can be noticed in the writings of many Fathers, but also in nearly all liturgical tradi-
tions, in the form of symbolic gestures accompanying the epiclesis, such as stretch-
ing the hands over the gifts and bowing the body deeply so as to cast a shadow
over the gifts, as the Holy Spirit did over the Virgin during the angelic annuncia-
tion (Luke 1:35). This mature theology of the epiclesis in conjunction with the mys-
tery of the incarnation appears in the encyclical Ecclesia de Eucharistia by St. John
Paul II: “At the Annunciation Mary conceived the Son of God in the physical reality
of his body and blood, thus anticipating within herself what to some degree happens
sacramentally in every believer who receives, under the signs of bread and wine,
the Lord’s body and blood” (EE 55)

From the Mariological point of view, the most important oration of Christmas
Day is the Illatio (MHM I 142-43), which is among the longest in the entire Missal.
It has profound poetic beauty and contains an original theology. The entire oration
is constructed in such a way that it juxtaposes two Mothers: Mary and the Church,
in a beautiful parallel. The beginning of the prayer, addressed to the most gracious
Father (clementissime Pater) praises the double birth of the Son of God; the eter-
nal begetting from the Father and the birth in time, after many long centuries (post
multa tempora), from Mary, through which He who was the Lord of His Mother
became the son of His Servant (factus est ancillae suae filius, Dominus matris suae,
partus Mariae, fructus Ecclesiae). In this way, the prayer goes on to present this beau-
tiful parallel between the birth of Jesus from His Mother-Mary and His continual
birth from His Mother-Church. Here we can speak of, as was suggested, for example,
by Ferrer, about Mary who is the image and type of the Church (see Ferrer 1997,
18). The same Toledo-based theologian goes on to claim that in this Christmas Day
preface, Mary is portrayed as the “root of the Church” more than a model or type.
Mary is the beginning, as if through germination, of the things that will reach their
heights and fulfillment in the Church. In Mary, the relationship with Christ takes
the form of Virgin motherhood, while in the Church it takes the form of married
love, with the supernatural work of the Holy Spirit creating an extraordinary family
that encompasses all continents, peoples, and languages. The most perfect fruits of
this marriage (between Christ and the Church) are to be found in the martyrs and
virgins, with Mary as the crowning of them all (see Ferrer 1997, 43). In this sense,
the Illatio portrays the Church as the ripe fruit of what was sown in Mary, at the same
time emphasising that without Mary as the beginning, this flourishing would not
have been possible at all. The prayer seeks to draw attention to the global dimension
of God’s triumph in the world, which was first accomplished locally in Mary. We
go back again to the St. Augustine’s extraordinary homily which demonstrates that
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Mary, while being the most perfect part of the Church, is still just a part of it, and thus
the whole of the Church is something greater than one of its parts (see Augustinus,
Sermo 25,7 [PL 46, 937]; Augustinus, Sermo 293,1 [PL 38, 1327]).

In the following table, we will include a list of characteristic features of the birth
from Mother-Mary and from Mother-Church featured in the Illatio, juxtaposing
them on the basis of the Illa ... haec/ista literary construction.

Birth from Mother-Mary Birth from Mother-Church

+ brought to light (gave birth) o she received
o isborn asa baby o grows extraordinarily
o birth of the Saviour of the nations o gives birth to nations
o she carries life in her womb o carries life in the waters of baptism
o Christ took on flesh from Her members « in waters we clothe ourselves in Christ
o the One who had existed before Her is born o through Her we find the One who died

through Her o in Her people receive life
o the Redeemer of mankind received life from Her |« through Her He takes away the sins due to which
« the One who came to defeat sin came through He came

Her o Hehealed us in Her
o in Her He cried over us o in Her He became a giant
o in Her He became a child o here He is victorious
o here He cries « in Her He made kingdoms His subjects
o in Her He reveals Himself as a creature « He made Her love Him through the faithfulness
o He charmed Her with the joy of a child of the bridegroom

The first part of the prayer concludes with the phrase indicating that Christ
charmed His Mother-Mary with the joy of a child, while His relationship with
the Church was one of a pure exchange of beautiful love (pretiosi amoris incorrup-
ta commercia), as he saw the Church as His Bride. The second part of the prayer is
therefore a meditation on this biblical image of the love that Christ- the Groom, feels
for the Church-His Bride (see Aldazébal 1985, 23).

The Illatio states that the Groom (even though it is the woman who brings
the dowry into a marriage) presents the Bride with a “dowry” (dotem) of the spoils
stolen from death that He accepted and defeated: waters of baptism, anointment with
chrism, the Eucharistic table, the ornament of holiness, and the promise of future
reign with Him in heaven (see Aldazabal 1985, 24).

According to José Aldazabal, Mother-Mary was not forgotten though. The gifts
offered to the Church can be understood better when they are juxtaposed with the gifts
offered to the Virgin Mary. After all, says the oration, God gives to the Church what
He first gave to His Mother: being fruitful without having Her virginity violated; giv-
ing birth while remaining intact; being a Bride in a beautiful marriage bed and mul-
tiplying offspring in the womb of mercy; being fruitful in offspring without being
tainted by lust. We may say that they both receive the same gift, which was given to
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Mary at one time, and continues unceasingly in the Church; namely, the gift of fruit-
ful virginity (see Aldazabal 1985, 24-25).

The “dowry” that the Church brings into this marital relationship with Christ
is extraordinary too, although it is built on the model of “giving what it had first
received” The Illatio emphasises that the Bride offers Jesus the gifts that she re-
ceived from Him, as if these were her own possessions (Sic et ipsa in ipso per ipsum
dives effecta, sponso ac Domino suo humilia refert munera, hoc ei de proprio suo of-
ferendo quod credidit); these include roses — martyrs, lillies - virgins, violets — con-
tinents, the service of His ministers (the apostolic service) whom He established for
the Church (haec ad illum, per ministros voluntatis eius apostolos, confecta operi sui
pensa transmisit).

It is very interesting that the euchology of the Christmas Day Mass does not
focus on the biblical account of the birth of Jesus from Mary in the cave in Bethlehem
and the adoration of the shepherds, but instead very strongly emphasises the link
between the birth from Mary and the birth from Mother-Church. Thus, the liturgy
focuses on the spiritual and sacramental dimensions of Christmas Day, showing how,
through the liturgy of the Church, we can experience the saving effects of the birth
of the Son of God in us today.

Conclusions

The analysis of orations of the Hispanic-Mozarabic Missal for the periods of Advent
and Christmas has enabled us to arrive at three main conclusions regarding Mario-
logy in this rite.

The very small number of Marian feasts in the Hispanic-Mozarabic rite could
suggest that Mariology in this rite is sparse. However, an analysis of these forms
clearly indicates that it is better to speak about restraint of the Marian devotion in
the Hispanic rite rather than about its sparsity. After all, the theology of the ana-
lysed forms is profoundly beautiful and rich in motives that are not to be found
in the Roman tradition. We can find in it numerous biblical references (mostly to
the Protoevangelium in Gen 3:15 and the annunciation scene in Luke 1:26-38), as
well as references to the teachings about Mary originating from the councils and
the Pope (Council of Ephesus, First Council of the Lateran, Ineffabilis Deus bull is-
sued by Pius IX) and, above all, patristic references, chiefly to St. Augustine and to
St. Ildephonsus of Toledo (see Ferrer 1997, 22; Balleros Mateos 1985, 36-37).

Without a doubt, this restraint of Mariology in the Hispanic euchology can be
explained in two ways. First of all, the huge rise in devotional Marian piety, which
gave rise to numerous Marian commemorations and feasts in the Roman calendar
that are not found in the Hispanic rite, took place in the second millennium. As we
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well know, this was the time when the Hispanic rite was suspended (1080 AD) and
preserved only in a few centres (mainly Toledo), while its subsequent development
was severely limited (also with respect to the emergence of new euchologies).

The second factor, perhaps even more significant from the theological point of
view, was the development of the rite and the composition of the Hispanic euchology
in the 7th and 8th centuries, following the conversion of the Visigoths from Arianism
to Catholicism during the Third Council of Toledo in 589 AD. The euchology de-
veloped at that time had very strongly pronounced anti-Arian characteristics. Visig-
othic Arianism, though never strong enough to effect a lasting change in the faith of
the Iberian Peninsula, which was powerfully illustrated by the adoption of Catholi-
cism by the Visigothic elites during the Third Council of Toledo, still poured doubt
about the true divinity of Jesus Christ into the minds and hearts of Spanish believers.
Thus, it undermined the unity and equality of the Holy Trinity and made the Sav-
iour into a “lesser God.” As Ferrer notes, until the fall of the Visigothic Kingdom in
711, crypto-Arianism and even stronger cultural and religious influences of Judaism
acted as a powerful background influence on the shaping of theology in the Hispanic
rite, including its Mariology. As a consequence of this, the Hispanic liturgy is, above
all, characterised by very strong Christocentrism, which aims to shape the correct
belief in the two natures in one person of Christ in the Catholics. The representa-
tion of Mary is also inseparably connected with the person of Her Divine Son and
His work of salvation. Mary is worshipped as a Virgin and Mother of Jesus Christ,
who is a true God and a true man. For this reason, the very historical and doctri-
nal context of the development of Marian devotion and worship in Spain, in which
texts on Mary’s virginity and Divine motherhood were written, clearly marked their
theological and pastoral features. Their purpose was to eradicate traces of Arianism
and theological influences of Judaism from the minds and hearts of the faithful (see
Ferrer 2012, 112-13).

The original Hispanic Mariology focused on portraying Mary in Her saving role
of the Mother of God, who was prepared for this task by God through the special
grace of being and remaining a Virgin before, during, and after giving birth to the Son
of God. Thus, the Hispanic liturgy shows Mary virtually always and inseparably in
the mystery of her virgin motherhood. This is also indicated by the Marian terminol-
ogy that we find in the Hispanic-Mozarabic Missal. It is significant that until this day
in large parts of Spain, Mary is referred to not by her name but, above all, by the term
‘Virgin’ (la Virgen). This is not the case in the entire Christian world; suffice it to say
that the Italians use the term Madonna, while the French refer to Mary by the title
Notre Dame. Ferrer also points to an interesting fact; namely, that in the territory of
the present-day Catalonia, which at the time belonged to the so-called Marca His-
panica, where celebrations in the Hispanic rite were discontinued two centuries ear-
lier than in the other parts of the Iberian Peninsula, Mary is mostly referred to by
the title Madre de Dios (Mother of God), which might be an indication that the most
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dynamic development of piety related to Mary’s Virginity took place during the Mo-
zarabic period and the period between the 8th and 10th centuries (Ferrer 2012, 119).

A proper feature of the Hispanic Mariology is also its close connection with ec-
clesiology. In orations, Mary is frequently portrayed as the type of the Church. It is
even better to say that she is portrayed in a close association with the Church, as what
happened once in Mary’s Virgin womb in the scenes of the Annunciation and Nativ-
ity, is to happen at the spiritual level, in a mysterious and sacramental manner, in
the womb of the Church that is a Virgin-Mother, pure and fruitful. However, I fully
agree with Ivorra that one needs to be careful not to impose the paradigm of Mariol-
ogy of the second millennium onto these ancient and early-medieval texts (see Ivorra
2017,223), and interpret these texts in the same spirit as did Tomas Canovas or, even
more so, Gironés Guillem, when they wrote about identifying Mary with the Church
or her being the exemplary cause for the Church’s motherhood."” It is clearly dem-
onstrated in the Hispanic liturgy that this parallelism is not equal but that the things
accomplished in Mary’s body were surpassed by the Church. As we have already
mentioned, we find here an Augustinian theology, as the Hispanic liturgy, aware of
Mary’s greatness and role, emphasises the significance and role of the Church in
relation to Christ (see Ivorra 2017, 222-24). Finally, it is worth emphasising that
the dogmatic conclusions presented here can be of great service to the formation of
proper Marian piety, especially in the Polish Church, where it sometimes takes quite
grotesque forms. The Hispanic liturgy teaches how to distribute the accents properly,
showing that Marian devotion should always be modulated from the Christological
and ecclesiological point of view.
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Streszczenie: Maryja jest ikong chrzescijanskiej wiary i obiektem szczegdlnej czci. Jest tak, chociaz brak
wyraznych sladéw kultu maryjnego w tekstach biblijnych. Niemniej p6Zniejszy rozwéj poboznosci maryj-
nej ma swoje zrodta wtasnie w Biblii, czego dowodza teksty liturgiczne. Ten teologiczny fenomen recep-
cji maryjnych tekstéw biblijnych w lex orandi Kosciota stanowi przedmiot przedtozonych analiz. O kolej-
nosci i strukturze analiz zdecydowaty wypowiedzi trzech postaci biblijnych: aniota Gabriela (kk 1,26-38),
krewnej Elzbiety (kk 1,39-45) i anonimowej kobiety z ttumu (kk 11,27-28). Na drodze badan interdy-
scyplinarnych, na bazie metody historyczno-krytycznej uzupetnionej o analizy narracyjne i kontekstual-
no-opisowe, artykut naswietla oddziatywanie oredzia biblijnego (Wirkungsgeschichte) na liturgie Koscio-
ta na przyktadzie godnosciowych tytutéw Maryi w lex orandi Kosciota na przestrzeni wiekow. Okazuje
sie, iz stowa postaci biblijnych byty istotng podstawa rozwoju poboznosci maryjnej. W $wietle Biblii
Maryja jest szczesliwg (Lakapia), btogostawiong (ebAoynuévn) i petng taski (kexapttwpévn) Matka Pana
(kk 1,43). Celebracja tej prawdy w akcie liturgicznym owocowata w ciggu wiekdw jeszcze petniejszym
poznaniem wielkiej godnosci Maryi.

Stowa klucze: Maryja, Matka Pana, nawiedzenie, zwiastowanie, Msza §wieta, teksty euchologijne, kult
maryjny, lex orandi

Abstract: Mary is an icon of the Christian faith and an object of special reverence. Even though there
are no clear traces of the Marian cult in biblical texts, The later development of Marian devotion has its
sources in the Bible, as evidenced by texts used in the liturgy. The theological phenomenon of the re-
ception of Marian biblical texts in the Church’s lex orandi is the subject of the analyses presented in
this paper. The statements of three biblical characters: the angel Gabriel (Luke 1:26-38), Elizabeth,
Mary’s relative (Luke 1:39-45) and an anonymous woman from the crowd (Luke 11:27-28) determined
the order and structure of the analyses. Through interdisciplinary research, based on the historical-
critical method supplemented with narrative and contextual-descriptive analyses, the article highlights
the impact of the biblical message (Wirkungsgeschichte) on the liturgy of the Church over the centuries,
as exemplified by Mary’s titles of dignity in the Church’s lex orandi. It appears that the words of biblical
characters were an important basis for the development of Marian devotion. In the light of the Bible,
Mary is the happy (uakapia), blessed (ebAoynuévn) and favored (kexapttwpévn) Mother of the Lord
(Luke 1:43). The celebration of this truth in the liturgical act has resulted over the centuries in an even
fuller knowledge of Mary’s great dignity.

Keywords: Mary, Mother of the Lord, Visitation, Annunciation, Holy Mass, euchological texts, Marian cult,
lex orandi
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Miejsce zajmowane przez Maryje w liturgii Kosciola powszechnego jest wyjatkowe
i w swoim rodzaju jedyne. Raczej rzadko obecna w tekstach biblijnych, Maryja cie-
szy sie dzisiaj stalg obecnoscig w zyciu Kosciola powszechnego, w jego dyskursie
teologicznym, takze w liturgii i codziennej poboznodci wierzacych, otoczona od
wiekow nadzwyczajng czcig. Maryja jest ikong chrzedcijanskiej wiary (Rubin 2009;
Napiorkowski 2016). Tymczasem, chociaz brak uchwytnych $ladow kultu Matki
Bozej w tekstach biblijnych, pozniejszy rozwoj poboznosci maryjnej ma swoje zro-
dfa i podstawy wtasnie w Biblii'. Jednakze lex orandi Kosciota nie jest jedynie zwy-
ktym przypomnieniem tekstéw biblijnych, ale jest przede wszystkim ich zywym do-
$wiadczeniem i celebracja — przywolaniem, uobecnieniem i przezywaniem pelnej
prawdy o godnosci Maryi jako Matki Pana w akcie liturgicznym (por. J 16,13). Teo-
logiczny fenomen, jakim jest recepcja biblijnych tekstéw maryjnych w liturgii Ko-
$ciola (Wirkungsgeschichte), stanowi przedmiot analiz, ktore na drodze badan inter-
dyscyplinarnych naswietlajg zagadnienie od strony nauk biblijnych i liturgicznych.
W szczegolnosci interesujace s3 wypowiedzi postaci biblijnych na temat godnosci
Maryi, bowiem one antycypuja i istotnie przygotowuja jej przyszty kult. Trzy biblijne
postacie: aniol Gabriel (Lk 1,26-38), krewna Elzbieta (Lk 1,39-45) i anonimowa ko-
bieta z ttumu (Lk 11,27-28), objawiaja godnoé¢ Maryi jako Zydowskiej kobiety i ro-
dzicielki Syna Bozego®. Ich glos stat si¢ nastepnie Zrédlem maryjnej poboznosci i tre-
$ciowq inspiracjg dla autoréw licznych tekstow liturgicznych. Egzemplifikacja tego
oddziatywania i recepcji ich wypowiedzi bedzie ukazanie godnosciowych tytutéw
maryjnych w lex orandi Kosciola na przykfadzie formularzy mszalnych z Collectio
missarum de Beata Maria Virgine (1987)°. Istotne tresci wspomnianych formularzy
zostang omowione w $wietle poprzedzajacych je wiodacych tekstow patrystycznych
i autorow $redniowiecznych, dzigki czemu mozna bedzie rozpoznacé trwala tacznos¢,
jaka istnieje miedzy biblijnym Zrédtem i dzisiejszg liturgiczna poboznos$cig maryjna®.

1 Autorzy Nowego Testamentu poswigcili Matce Jezusa niewiele miejsca. Wyjatkiem sa tylko Ewangelie
$w. Lukasza i $w. Jana, ktorych autoréw Joseph Ratzinger nazwal ,dwoma mariologami Nowego Testa-
mentu” (Ratzinger 2002, 25; por. Napidrkowski 2016, 47-71).

2 Odnotowa¢ nalezy takze proroctwo starca Symeona, ktéry jednak zapowiada jedynie przyszle cierpie-
nia Maryi (Ek 2,35: ,Twoja dusz¢ miecz przeniknie”).

3 Wedtug wypracowanego klucza biblijnego analizie zostang poddane teksty euchologii mniejszej (kolekta,
modlitwa nad darami, modlitwa po Komunii), prefacje z euchologii wigkszej oraz antyfony mszalne. Na-
lezy jednak zauwazy¢, ze jakkolwiek w kazdym formularzu mszalnym wyrdznia sie euchologie mniejsza
i wigksza, to jednak od strony metodologiczno-liturgicznej wystepuja na ten temat rozne poglady (Durak
1994, 33).

4 Biblijne i liturgiczne tresci zamierzonych analiz zaktadajg uzycie metody historyczno-krytycznej, jednak
wzbogaconej w czeéci biblijnej o elementy analizy narracyjnej, natomiast w czesci liturgicznej o analize
kontekstualno-opisowa. Ogolnie mozna opisa¢ stosowang metode jako ,historie oddziatywania” tekstu
biblijnego (niem. Wirkungsgeschichte); w studiach biblijnych metoda uznawana jest za aspektowe podej-
$cie (ang. approach) do tekstu biblijnego (Knight 2010; Szymik 2013, 119-31).
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1. Petna taski

Pierwsza postacia, ktorej stowa staly si¢ nieodtaczng czg¢scig modlitw Kosciota po-
wszechnego, jest aniol Gabriel, postaniec z nieba. Pojawia si¢ on w scenie zwiastowa-
nia (Lk 1,26-38), objawiajac Maryi jej szczegolne wybranie i misje powierzong przez
Boga. Sama scena jest czeScig wigkszej, pieknie skonstruowanej literackiej catosci
nazywanej Lukaszowg Ewangelig Dziecinstwa (Lk 1,5-2,52)°.

W scenie zwiastowania wystepuja dwie postacie, aniot Gabriel i Maryja®. Nie-
bianski postaniec znany jest z Ksiggi Daniela, gdzie wyjasnia prorokowi jego wizje
(Dn 8,16; 9,21), oraz ze sceny zwiastowania narodzenia Jana Chrzciciela (Lk 1,19).
Imie postanica znaczy ,,Bog jest mocny’, a jednoczesnie jest on ,,stojacym przed Bo-
giem”. Zaréwno imie, jaki i jego miejsce przed tronem Bozym wskazujg na wielkg
godno$¢ boskiego postanca i wage stow skierowanych do Maryi. Jego oredzie jest
objawieniem woli Bozej i planu zbawienia. Rowniez druga postaé zostata przedsta-
wiona przez trzeciego ewangeliste. Lukasz pisze tylko ogoélnie o miejscu zdarzenia,
o miescie Nazaret, ale przede wszystkim podaje imie matki przyszlego Mesjasza oraz
jej spoteczny status: Maryja jest mtodg dziewczyna i dziewica, co zostalo podkreslo-
ne, jednak juz poslubiong mezowi imieniem Jozef (por. Mt 1,18: pvnotevw) (Johnson
1991, 36-37; Mickiewicz 2011, 110). Dla dalszych analiz istotne sg stowa wypowie-
dziane przez archaniofa Gabriela jako pozdrowienie wstepne (w. 28): ,,Badz pozdro-
wiona, pelna laski, Pan z Tobg” (xaipe, kexapttwpévn, 0 kVplog petd oov), i kon-
tynuacja: ,Nie boj si¢, Maryjo, znalazta§ bowiem taske u Boga” (w. 30). Natomiast
nie ma potrzeby, by cytowa¢ catos¢ wypowiedzi niebieskiego postanica (ww. 30-37).
Pozdrowienie wstepne ukazuje w sposob wystarczajacy wielka i niepowtarzalng god-
nos¢ Maryi jako matki Syna Bozego.

Dyskusje moga wywola¢ wpierw pierwsze stowa aniota ,,Badz pozdrowiona”, bo-
wiem wielu komentatoréw podkresla, iz nie chodzi tutaj tylko o tradycyjne wstep-
ne pozdrowienie (gr. xaipe), ale o pelne zbawczego znaczenia wezwanie do radosci
»-Raduj si¢”, co bytoby nawigzaniem do tekstow Starego Testamentu o cdrce Syjo-
nu (Za 9,9; Sof 3,14; por. J1 2,23-24). Zrodtem wielkiej radosci Maryi winno by¢

5 Literatura po$wiecona Lukaszowej Ewangelii Dziecinstwa, jak i podobnie perykopie o zwiastowaniu, jest
przeogromna i nie ma potrzeby, by powtarza¢ w tym miejscu powszechnie znane wyniki badan. Podkre-
$la sie w szczegdlnosci literacky forme dyptychu, jaka Lukasz nadal swojemu opowiadaniu, i jego punkt
centralny, ktérym jest scena zwiastowania (Brown 1993, 235-55; Green 1997, 47-51; Wiodarczyk 1993;
Mickiewicz 2011, 86-90). Natomiast perykope o zwiastowaniu mozna od strony formalnej zaliczy¢ do
podobnych tekstow Starego Testamentu (zob. Sdz 6,11-24; 13,2-24; 2 Sam 7,12-13.16), ktore zapowiada-
ja lub moéwig o narodzeniu waznych postaci historii zbawienia (Brown 1993, 292-98; Mickiewicz 2011,
106-7; Welzen 2011, 22-25).

6 Istotng czescig analizy narracyjnej jest klasyfikacja i opis postaci wystepujacych w narracji - bohateréw
lub typow (ang. characters); narrator opisuje postacie wprost, charakteryzujac je przez ich zachowania lub
stfowami uczestnikéw zdarzen (Bartnicki 2007; Powell 2009, 51-67; Szymik 2013, 67-79).
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nadchodzace i bliskie juz dzielo zbawienia (Brown 1993, 321-24; Green 1997, 86-87;
por. Flores 2004, 87).

Centralne znaczenie dla opisania pelnej godnosci Maryi ma nazwanie jg przez
aniofa ,pelng faski” Tytul kexapitwpévn to imiestéw rodzaju zenskiego czasu prze-
szlego dokonanego (perfectum) strony biernej czasownika xapitow w liczbie poje-
dynczej. Forma gramatyczna opisuje trwalg zmiane lub przemiane, jaka zachodzi
w osobie, ktdrej czynnos¢ dotyczy. Tytul dany Maryi przez aniota wskazuje na trwaty
skutek, jaki wywolata w niej faska Boza. Ten wyjatkowy imiestéw objawia, ze juz
wczesniej (punkt czasowy jest nieznany)’” Maryja zostala obdarowana taska i nadal
cieszy si¢ Boza laskawoscig. Jako przyszla matka Jezusa, Maryja jest uprzywile-
jowana od zawsze, jest ,pelna faski” (gratia plena) i gotowa na stworcze dzialanie
Ducha Swietego. Jak ujeta to Deyanira Flores, Maryja zostala przemieniona taska
Boza w sposdb doskonaly i trwaty®.

Wyjatkowe i specjalne znaczenie kexapitwpévn dobrze ilustruje podobne ob-
darowanie faskg diakona Szczepana. Czytamy w Dziejach Apostolskich, iz réwniez
Szczepan byl ,,pefen taskii mocy” (Dz 6,8), jednak jego obdarowanie taska byto chwi-
lowe i odnoszace si¢ do jego aktualnej misji, jak wskazuje opisowe wyrazenie TAfpng
xapttog kai Suvdpews (zob. takze J 1,18). Kexapitwpévn opisuje staly i niezmienny,
wyjatkowy status Maryi, natomiast mAfjpng xapitog wyraza czasowe obdarowanie
Szczepana laskg zwigzane z dzialalno$cig misyjna. Kontynuujac, nalezy wspomnie¢
o dwoch innych biblijnych kolokacjach. Wyrazenie ,,Pan z Tobg” (6 k0ptog peta cod)
jest czestym w Starym i Nowym Testamencie stwierdzeniem opatrznosciowej obec-
nosci Boga w zyciu cztowieka wybranego, réwniez w formie pozdrowienia (Rt 2,4;
Sdz 6,12; por. Dz 7,9; 10,38) (Green 1997, 87). Natomiast zwrot ,znalazlas laske
u Boga” (xdpwv ebpeiv mapd...) (w. 30) jest semityzmem, ktorego greckie odpowied-
niki przyjmuja rézng posta¢. Formula jest obecna w biblijnej (Wj 33,16-17; Prz 12,2;
Est 2,15.17) i pozabiblijnej literaturze zydowskiej, znana jest réwniez z Dziejow
Apostolskich i listéw Pawla. Stowa aniota wyrazaja powszechne przekonanie Zydéw
i chrze$cijan o Bogu dziatajacym w wybranych ludziach, ktorzy cieszyli sie jego taska.
Jak w innych miejscach trzeciej Ewangelii, rowniez tutaj Lukasz nadal terminowi

7 Majac na uwadze oredzie biblijne i jego oczywista wymowe, nalezaloby myslec¢ o chwili poczecia Maryi
w lonie jej matki Anny (por. Ps 139,13-15; Hi 31,14-15; Jr 1,5; 2 Mch 7,22-23). Taka interpretacja wla-
cza kolejny element biblijny do argumentacji na rzecz dogmatu o niepokalanym poczeciu Najswigtszej
Maryi Panny. Laska obdarowania Maryi wlaciwg relacja z Bogiem, tym samym zachowania Jej od grze-
chu pierworodnego, poprzedzita zgode Maryi na Bozy plan wzgledem niej (Zak 2008, 352).

8 ,Completely and permanently transformed by God’s Grace” (Flores 2004, 87-88). Znaczenie Xapitow:
»sprawi¢, ze ktos jest odbiorca korzysci; napelniaé, obdarza¢ kogo$ taska; bardzo komus sprzyja¢ lub
blogostawi¢; by¢ bardzo uprzywilejowanym”. Tylko w Lk 1,28, w pozdrowieniu aniola skierowanym
do Maryi, kexaprrwpévn wskazuje na kogos$ jako obdarowanego taska wprost przez Boga. Wspomnia-
na forma gramatyczna czasownika xapitéw pojawia sie w Biblii jeszcze tylko w Syr 18,17, gdzie autor
méwi o ,cztowieku zyczliwyny, jak najczesciej thumaczy sie fraze dviip kexapirwpévog (ang. ,gracious
person”) (Liddell, Scott, and Jones 1996, 1978; Moulton and Milligan 1997, 685; Popowski 1995, 652;
por. Johnson 1991, 37; Brown 1993, 325-27).
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xapic gleboki sens teologiczny, bowiem specjalng misja Maryi obdarowanej faska
Boza jest poczecie i zrodzenie Syna, ktory bedzie krélewskim potomkiem Dawi-
da i Synem Najwyzszego: ,Oto poczniesz i porodzisz Syna, ktéremu nadasz imie
Jezus” (Lk 1,31)°.

Nadany Maryi przez aniofa tytul kexapirwpévn miat dla Lukasza i pisanej przez
niego historii zbawienia specjalne, konstytutywne znaczenie. W Maryi i dzieki jej
zgodzie (w. 38: yévotto pot) Bog realizuje swoj zbawczy plan. W kategoriach analizy
narracyjnej wyrazona przez Maryje zgoda oznacza ,transformacj¢’, nieodwracalny
punkt zwrotny wydarzen, ktory rodzi dalsze skutki. Maryja bedzie matka Jezusa,
Matka Pana.

W lex orandi Kosciola tytul przedstawiajacy Maryje jako ,pelna taski” (gra-
tia plena) przywolywany jest juz w okresie Adwentu. Jak zapisano we wprowadzeniu
do formularza mszalnego o Najswietszej Maryi Pannie w tajemnicy zwiastowania Pan-
skiego, w tym czasie liturgia codziennie przypomina zwiastowanie Gabriela postane-
go do Maryi nie tylko w stowach antyfony: ,,Aniot Gabriel powiedzial Maryi: «Badz
pozdrowiona, pelna taski, Pan z Toba, blogostawiona jeste§ miedzy niewiastami»”",
ale takze w modlitwie: ,Matko Odkupiciela, [...] uczczona Gabriela wdzigcznym po-
zdrowieniem, racz si¢ wstawi¢, o Panno, za nami grzesznymi” (CM 8). Stowa bi-
blijnego postanca staly si¢ takze trescig antyfony na wejécie formularza mszalnego
we wspomnienie Naj$wietszej Maryi Panny Rézancowej oraz w tekstach wspdlnych
o Najswietszej Maryi Pannie w Mszale Rzymskim''. Jednak antyfona ta byla znana juz
w najstarszych antyfonarzach mszalnych tradycji tacinskiej z IX i X wieku'2.

Pozdrowienie archaniota Gabriela i nazwanie Maryi ,pelng faski” w lex orandi
Kosciota na pierwszym miejscu odnosi si¢ do misterium Wcielenia Odwiecznego
Stowa Bozego, co wpisuje te mysl w posoborowa odnowe kultu maryjnego (LG 66)
iaktualizacje prawd wiary wliturgii Kosciota (Migut 2019, 147). Macierzynstwo Maryi
bylo bowiem podstawa wszystkich Jej przywilejow, o czym juz w XII wieku pisal Ead-
mer OSB (zm. ok. 1144) w traktacie De conceptione B. Mariae Virginis, sekretarz i do-
radca abp Anzelma z Canterbury (zm. 1109)". Niewiasta, ktora cata byta ,,petna taski”
iznalazfa ,faske¢ u Boga’, zostata obdarzona tymi darami, aby mogla pocza¢ i porodzi¢

9 W trzeciej Ewangelii termin xdpi wystepuje 25 razy w réznych zwigzkach semantycznych, co nalezy
podkresli¢, bowiem termin nie jest znany pozostalym ewangelistom (poza $w. Janem: 3 razy w Prologu);
natomiast czgsto sigga po niego Pawel w swoich listach (TDNT IX, 393-99; Zeller 1990).

10 Nalezy odnotowa¢, iz obecny w czesci $wiadkéw tekstu greckiego (m.in. w kodeksach majuskutowych
A, C, D czy O, takze rodzina f "*i inne) dodatek ,blogostawiona jestes miedzy niewiastami” to zapewne
pozniejsza glosa przywolujaca stowa Elzbiety z Lk 1,43, gdyz brak jej w najlepszych kodeksach greckich
X 1Bz IV wieku, podobnie kodeksy L1 W irodzina f'. Jednak poszerzona wersja pozdrowienia anielskiego
zachowata si¢ w tekstach liturgicznych Kosciola, ktore czerpaly najczesciej z tacinskiej Wulgaty.

11 Antyfona na wejscie formularza o Najswigtszej Maryi Pannie Matce i Posredniczce taski: ,, Ave, Maria, gra-
tia plena, Dominus tecum: benedicta tu in mulieribus, et benedictus fructus ventris tui”. Zob. MR 844, 901.

12 Tekst ten stanowi antyfone na offertorium w $rode trzeciego tygodnia Adwentu w Antyfonarzu z Corbie
z IX-X wieku (Hesbert 1935, 9).

13 Eadmerus, Tractatus de conceptione B. Mariae Virginis (PL 159, 301-07).
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Syna Bozego, jak zostaje podkreslone takze we wprowadzeniu do formularza o §wie-
tym Imieniu Najswietszej Maryi Panny (CM 86). Te mysl uwypuklaja réwniez dwie
antyfony na wejscie: ,Raduj si¢, Dziewico Maryjo: znalazlas faske u Boga. Oto po-
czniesz i porodzisz Syna, ktéremu nadasz imie¢ Jezus™'* oraz ,Badz pozdrowiona,
Swieta Maryjo, zrédto poboznosci, napelniona obfitoscig wszelkich task, nosza-
ca w czystym lonie prawdziwego Boga i Czlowieka™. Maryje jako matke wszelkich
task (Mater totius gratiae) wychwalal $w. Anzelm z Canterbury™.

Dopowiedzeniem w lex orandi Kosciola jest stwierdzenie, ze to Maryja wyda-
ta na §wiat Tworce faski i dlatego stala si¢ pomocnica w dziele Odkupienia, wyjed-
nujgc obfite faski i prowadzac wiernych do portu wiecznego zbawienia'’. Maryja,
bedaca przewodniczka do portu wiecznego zbawienia jako Gwiazda Morza, ma wska-
zywac droge wiernym, aby nie zgubili wlasciwej orientacji w zyciu. Te prawde wy-
raza $redniowieczny hymn maryjny nieznanego autora: Ave Maris Stella'®. Zgodnie
z interpretacja $w. Hieronima (zm. 420) uwazano, ze Stella maris, amarum mare -
»morze goryczy , oznacza hebrajska wersje imienia Maryi®.

Tytut Maryi jako tej, ktora jest ,peina faski” i ,znalazla faske u Boga’, przed-
stawia Matke Pana w liturgii jako mieszkanie Boze (por. Za 2,14) i miasto Boze,
ktore ,rozweselaja nurty rzeki” (por. Ps 46[45],5). Maryja jest ukazana jako mia-
sto-oblubienica przyodziana ,w szaty zbawienia’, okryta ,,ptaszczem sprawiedliwo-
$ci” (por. Iz 61,10). Stad we Mszy Swietej czesto rozbrzmiewa w antyfonach glos
wesela: ,Raduj sie, Dziewico Maryjo” (por. Lk 1,28); ,Ciesz si¢ i raduj, Coéro Sy-
jonu” (por. Za 2,14); ,Badz pozdrowiona, radosci rodzaju ludzkiego’, co znalazto
swoj wydzwiek w formularzu o Najswigtszej Maryi Pannie Przyczynie naszej radosci
(CM 132). Przez Wcielenie Bég umiescit bowiem w Najswietszej Dziewicy krolewska
stolice swojej Madrosci®.

14 Antyfona na wejécie formularza o Najéwietszej Maryi Pannie przyczynie naszej radoéci: ,Laetare, Virgo
Maria: invenisti gratiam apud Deum, ecce concipies in utero et paries filium, et vocabis nomen eius
Iesum” (CM 133).

15, Ave, sancta Maria, fons pietatis, omnium gratiarum referta ubertate, in tuis gestans castis visceribus
Deum et hominem verum” (CM 119).

16 Anselmus, Oratio LVIL. Ad Sanctam Virginem Mariam. In Annuntiatione ejus (PL 158, 963).

17 Kolekta formularza o Najswietszej Maryi Pannie, Matce i Posredniczce faski: ,Deus, qui arcano providen-
tiae consilio, beatam Virginem Mariam gratiae Auctorem proferre voluisti eique in humanae redemptio-
nis mysterio sociam dedisti, praesta supplicibus tuis ut ipsa et gratiarum copiam nobis obtineat et ad
portum salutis nos perducat aeternae” (CM 119).

18 Ten hymn, pochodzacy z IX wieku, pierwotnie byl przeznaczony na $wieto Zwiastowania (Stock 2012,
118-19).

19 ,Mariam plerique aestimant interpretari, illuminant me isti, vel illuminatrix, vel smyrna maris, sed mihi
nequaquam videtur. Melius autem est, ut dicamus sonare eam stellam maris, sive amarum mare: scien-
dumque quod Maria, sermone Syro domina nuncupetur” (Hieronymus, Liber de Nominibus Hebraicis
[PL 23, 841-42]).

20 Kolekta formularza o Naj$wictszej Maryi Pannie Stolicy Madroéci: ,Pater sancte, aeterne Deus, qui
in beata Virgine Maria regalem Sapientiae tuae sedem misericorditer collocasti, illustra, quaesumus,
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Pigkno Maryi jako ,pelnej faski” liturgia przedstawia nie tylko w kontekscie
Weielenia, ale réwniez Odkupienia. Teksty liturgiczne uwypuklajg fakt, ze pigkno
Maryi jasnieje podczas $mierci Jezusa, co wyrazilo si¢ w meznym znoszeniu przez
Nig cierpienia. Dlatego tez w tradycji Kosciota okreslano Maryje jako mitis agna,
a Chrystusa — mitissimus Agnus (Thonnes 1993, 502). Przymiotnik mitis ma wiele
znaczen, m.in.: ,tagodny”, ,taskawy’, ,,uprzejmy’, ,cierpliwy’, ,cichy’, ,stodki” (Jo-
ugan 2013, 426). Okredla réwniez cztowieka skromnego, pokornego i dojrzalego
(Sondel 2009, 629). Okreslenie Chrystusa jako mitissimus Agnus powraca do ko-
mentarza Autperta Ambrozego (zm. 784), ktory byl frankonskim mnichem bene-
dyktynskim. W swoim komentarzu do Apokalipsy zaznaczyl, ze Jezus, kiedy zostal
ztozony na krzyzu, zmilowal si¢ nad swoimi przesladowcami, a doswiadczajac od
nich krzywdy, znosil pokornie policzkowanie, plucie, biczowanie, jak najcichszy ba-
ranek?'. Przedstawienie natomiast Maryi cichej jak owieczka (mitis ut agna) w trady-
cji XIII-wiecznej mozna spotka¢ w dominikanskiej Litaniae Ordinis Praedicatorum
quae dicuntur in omnibus tribulationibus™.

Na koniec nalezy wspomnie¢, iz tytut ,laski pelna”, wedlug formularzy mszal-
nych, ukazuje takze Maryje w relacji do Ducha Swietego. Dziewica ,,petna taski” nie
tylko zostala ubogacona darami Ducha Swietego, ale sama byta petna Ducha Swie-
tego (Kochaniewicz 2002, 190). Podkreslaja to stowa prefacji: ,,Ta, ktora przy Wcie-
leniu Stowa ocienit Duch Swiety, przy narodzeniu nowego Ludu znowu otrzymuje
pelnie Daru Bozego™. W ten sposob w lex orandi podkreslona jest jednos¢ pomie-
dzy Wcieleniem i narodzeniem Jezusa a Zestaniem Ducha Swietego jako zrodze-
niem Kosciota (Thonnes 1993, 246). Wsérdd réznych metafor ukazujacych Maryje
w relacji do Ducha Swietego na uwage zastuguje poréwnanie chwalebnego dziewic-
twa Maryi do krzewu gorejacego (rubus incombustus) (por. Wj 3,2). Ogien symboli-
zuje tutaj Ducha Swietego, ktéry nie naruszyt dziewictwa Maryi (Tronina 1995, 42).
Do tej metafory siegnat juz §w. Eucheriusz z Lyonu (zm. ok. 450)* oraz Raban Maur
(zm. 856)*. Natomiast $w. Bernard z Clairvaux (zm. 1153) faczyl te metafore z tajem-
nicg wniebowziecia®. Hildebert z Le Mans (zm. 1133) w kazaniu na dzien zwiasto-
wania Naj$wietszej Maryi Panny, uzywajac metafory krzewu gorejacego, wychwalat

Ecclesiam tuam lumine Verbi vitae, ut in splendore veritatis alacris progrediens ad plenam tui amoris
agnitionem laeta perveniat” (CM 96).

21 Hanc patientiam incarnatum Dei Verbum ostendit in actis, quam prius docuerat uerbis, cum in cruce po-
situs, pepercit suis persecutoribus, quique ab ipsis iniurias suscipiens, benignissime tolerauit, quibusque
nil aliud quam mansuetudinis uerba respondit, alapas, sputa, flagella sustinens, ut mitissimus agnus ob-
mutuit, et multa alia, quae de illo nec ut dignum est exprimere ualeamus, nec, quod peius est, imitari
conamur” (Ambrosius Autpertus, Expositio in Apocalypsin. Libri I-V [CChrM 27, 57]).

22 Tekst tej antyfony zachowat si¢ w odpisie z 1500 roku (Oles 2013, 44).

23 Prefacja formularza o Najswigtszej Maryi Pannie z Wieczernika; ,,quae in Verbi incarnatione Spiritu fuit
obumbrata, / in ortu novae plebis [...] denuo repletur superno Dono” (CM 70).

24 Eucherius Lugdunensis, Liber formularum Spiritalis intelligentiae ad Uranium (PL 50, 746-47).

25 Rabanus Maurus, De Universo libri viginti duo (PL 111, 513).

26 Bernardus, De duodecim praerogativis B. V. Mariae, ex verbis Apocalypsis XII, 1 (PL 183, 432).
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Maryje, ktora byla dziewica przed poczgciem, w czasie poczecia i po poczeciu (fuit
Virgo ante partum, in partu, et post partum)?.

2. Btogostawiona miedzy niewiastami

Opowiadanie o wizycie Maryi u Elzbiety (Lk 1,39-45) faczy si¢ wprost z poprzednia
sceng zwiastowania. Ewangelista informuje tylko zwigzle o czasie i miejscu wydarze-
nia (w. 39), natomiast skupia uwage czytelnika na bohaterkach opowiadania. Obie
kobiety s3 juz znane, gdyz spotykaja sie dwie postacie wystepujace w dwdch scenach
zwiastowania. Maryja przyjela niedawno oredzie Bozego postanca. Elzbieta jest jej
starsza krewna mieszkajaca w Judei. W Lukaszowej Ewangelii Dziecinstwa wspo-
mniana jest wczesniej jako bezplodna Zona Zachariasza (Lk 1,5-7). O niej mowil
réwniez aniot Gabriel podczas zwiastowania, podkreslajac jej obecny stan brzemien-
nosci (Lk 1,36-37). Z perspektywy prowadzonych analiz istotny jest dialog, jaki ko-
biety prowadzg z soba*.

W centralnym punkcie wydarzenia jest bez watpienia Maryja. To o niej méwi
Elzbieta w pierwszej czesci (Lk 1,42-45), jak podobnie w Magnificat Maryja wielbi
Boga, ktory uczynit wielkie rzeczy dla niej (Lk 1,46-55). Kluczowe sg tutaj stowa Elz-
biety. W reakecji na pozdrowienie Maryi®* w lonie Elzbiety poruszylo sie dziecko,
ona za$ napetniona Duchem Swietym, co ma duze znaczenie dla interpretacji jej stow,
wypowiedziata blogostawienstwo (Lk 1,42b-45). Trzy elementy Lukaszowej relacji
zastuguja na uwage: reakcja dziecka w lonie Elzbiety na pozdrowienie Maryi, ob-
darowanie Elzbiety Duchem Swietym oraz blogostawienistwo Matki i Dziecka przez
Elzbiete. Napetnienie Duchem Swietym i Jego obecnos¢ wskazuja, iz spotkanie ko-
biet w domu Zachariasza nie bylo dzialaniem tylko ludzkim, ale Bozym, i podobnie
blogostawienistwo Elzbiety - bylo dzietem Ducha Swietego:

w. 42b  Blogostawiona (ebhoynuévn) Ty miedzy niewiastami
i blogostawiony owoc Twojego tona.

w.43 A skadze mi to, ze Matka mojego Pana (i pftnp 10D xvpiov pov)
przychodzi do mnie?

27 Por. Hildebertus Cenomanensis, De Incarnatione (PL 171, 608).

28 Zgodnie z zasadami analizy narracyjnej stowa i wypowiedzi bohateréw pozwalaja poznac blizej uczest-
nikéw zdarzen. Odnotujmy jedynie aspekt formalny tekstu. Pod wzgledem literackim scena nawiedzenia
(Lk 1,39-45) jest cze$cig Lukaszowej Ewangelii Dziecinstwa, a wigc literacko-teologicznej kompozycji Lu-
kasza (Lk 1-2), o czym wyzej byla mowa. Zob. analizy literackie i egzegetyczne perykopy o nawiedzeniu:
Brown 1993, 325-27; Green 1997, 92-97; Mickiewicz 2011, 123-29; por. De Santis 2011, 7-37.

29 Na temat tego pozdrowienia i jego interpretacji zob. Valentini 2002, 17-18.
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w.44  Oto bowiem, skoro glos Twego pozdrowienia zabrzmial w moich uszach,
poruszyto sie z rado$ci dziecigtko w moim tonie.

w.45  Blogostawiona (paxapia), ktéra uwierzyta,
ze spelnig si¢ stowa powiedziane Jej od Pana.

Blogostawienstwo Elzbiety zawiera podwdjna pochwale matki Jezusa. Wpierw
Maryja jest nazwana blogostawiong (evhoynuévn), a na koncu kantyku ,,szczesli-
wg” (paxapia). Blogostawienstwo Elzbiety jest bliskie blogostawienstwu, jakie Judy-
ta usltyszala po zabiciu wodza wojsk asyryjskich Holofernesa. Stowa tego biblijne-
go blogostawienstwa wymieniaja nie tylko osobe btogostawiona, Judyte, ale wielbig
takze Boga za jego obecno$¢ i potezne dziatanie w jej Zyciu i narodu wybranego
(Jdt 13,18; por. Sdz 5,24).

W kontekscie rozwazan nad godnoscig i wybraniem Maryi wazny jest termin
~blogostawiona” (evhoynuévn)*. Stowa Elzbiety przypominaja wprost starotesta-
mentowe i zydowskie blogostawienstwa (hebr. berakah), ktore byly wystawianiem
i wielbieniem Boga, a jednoczes$nie przypomnieniem zbawczego kontekstu odma-
wianej modlitwy (Ps 31,22; 66,20; 119,12; por. Ef 1,3-14; 1 P 1,3-9). W ten sposob
naréd wybrany odpowiadal na otrzymang pomoc czy ratunek. Jednak powodéw
wielbienia Boga mogto by¢ wiele (zob. Dn 2,19-23). Biblijne blogostawienstwo wy-
powiadal czlowiek, ale takze Bég blogostawil nardd wybrany i jego poszczegdlnych
cztonkéw. Nadto, co wazne, blogostawienstwo wigzato sie czesto z przywotywaniem
zbawczych wydarzen z przesztosci, ale mogto odnosi¢ si¢ takze do przyszlosci. Blo-
goslawienstwo wypowiedziane przez Elzbiete ma jeszcze warto$¢ dodatkows, gdyz
jej stowa wskazuja na wyjatkowos¢ i jedynos¢ blogostawienstwa, jakim cieszy sie
Maryja. Wyrazenie ,,blogostawiona miedzy niewiastami” jako semityzm wypowia-
da najwyzszy stopien blogostawienistwa: Maryja jest wsrod kobiet blogostawiong naj-
bardziej i najpelniej. Nie mozna jednak zapomnie¢, iz Elzbieta réwnolegle blogostawi
takze poczete przez nig Dziecko: ,blogostawiony owoc Twojego tona” (w. 42b). Ten
chrystologiczny komponent biblijnych tekstow maryjnych jest staly i niezmienny.

W srodkowej czesci kantyku Elzbieta rozpoznaje w Maryi ,,Matke Pana’, ktora we-
dtug stow Elzbiety jest ,Matka jej Pana” (1} prjtnp tod kvpiov pov). Ponownie ewange-
lista pozwala tutaj rozpoznac, iz wielka godno$¢ Maryi i jej pdzniejsze wywyzszenie
w Kosciele sg skutkiem wybrania i jej Bozego macierzynstwa. Znaczacy dla interpre-
tacji tej sceny jest jednak inny jeszcze szczegél, bowiem Elzbieta méwi o Maryi jako
Matce Pana, ale zaimek dzierzawczy ,,Pana mojego” (tod kvpiov pov) zdradza takze
osobistg wiare Elzbiety w bostwo Dziecka. Elzbieta juz nalezy do wspolnoty wierza-
cych w Jezusa jako Syna Bozego (Johnson 1991, 41; por. Stabryla 2008).

30 Termin ,blogostawiony”, w formie przymiotnika ebdoyntdg i imiestowu strony biernej edhoynuévog (per-
fectum) pochodzi od czasownika evloyéw i znaczy: ,,pieknie, dobrze méwi¢ o kim§’, ,blogostawi¢, chwa-
li¢, wystawia¢, uwielbia¢”. W formie rzeczownikowej evAoyia to ,pochwala, zyczliwe méwienie o kims”.
Zob. Liddell, Scott, and Jones 1996, 720-21; Moulton and Milligan 1997, 263; Popowski 1995, 242-43.

VERBUM VITAE 42/3 (2024) 669-688 677



STEFAN SZYMIK, WALDEMAR PALECKI

Koncowe blogostawienstwo Elzbiety rdzni si¢ znaczaco od stéw wypowiedzia-
nych na poczatku, jak dowodzi tego uzyta terminologia i dolaczone uzasadnie-
nie. Elzbieta uznaje Maryje za szczesliwa, co jest skutkiem jej wielkiej wiary, jak
mozna przeczyta¢ w dostownym przekladzie: ,,Szczgsliwa (pakapia), ktora uwierzyta,
ze spelnig sie stowa powiedziane jej od Pana” (Lk 1,45). Konicowa pochwata Elzbiety
przywoluje zgode Maryi, ktora powierzyla si¢ woli Boga i jego zbawczym planom:
,Oto Ja stuzebnica Panska” (Lk 1,38). Elzbieta chwali Maryje za jej wiare w spelnienie
si¢ zapowiedzi Gabriela®. Zawierzajac stowu Bozemu, Maryja juz teraz jest szcze-
sliwa i uprzywilejowang wérdd ludzi, jak implikuje uzyty w btogostawienstwie ter-
min pokapia (zob. paxdprot w Lk 6,20-22; Mt 5,3-11). Przejscie od edbhoynuévn do
pokapia w drugiej czesci blogostawienstwa i nadto zmiana z drugiej osoby (,,blogo-
stawiona jestes”) na trzecia (,,szczg$liwa, ktdéra”) majg istotny wymiar katechetyczno-
-pastoralny: Maryja jest szczesliwa tu i teraz, dlatego ze uwierzylta, i podobnie szcze-
sliwa (uprzywilejowana) jest kazda kobieta, ktora uwierzyla stowu Bozemu. Kazdy
cztowiek, ktory zawierzyt Bogu jest czlowiekiem szczesliwym.

Dopowiadajac, nalezy wspomnie¢, iz w opinii egzegetow w scenie nawiedzenia
(Lk 1,39-45) Elzbieta jest w porzadku doczesnym Zong Zachariasza i krewng Maryi.
Jednak napetniona Duchem Swietym i wyznajac swoja wiare w Jezusa jako Pana, jest
ona glosem Kosciota lokalnego, dla ktérego pisal Lukasz (tzw. trzecie Sitz im Leben)
i jednoczesnie gtosem calego Kosciota. Natchnione stowa blogostawienstwa Elzbiety
stang sie¢ modlitwa kolejnych pokolen wierzacych i podstawg czci Maryi, jak to po-
kazuje lex orandi Kosciola®.

Przywolujac pelne pozdrowienie Elzbiety stowami: ,Blogostawiona jestes mie-
dzy niewiastami i blogostawiony jest owoc Twojego tona” (Lk 1,42), teksty liturgiczne
ukazujg Maryje w perspektywie chrystocentrycznej, bowiem powodem jej wywyz-
szenia jest zrodzenie Jezusa, Syna Bozego. Wyrazaja to juz stowa prefacji w okre-
sie Adwentu, w ktdrej zaznaczono, ze ,Ona jest Dziewica Matka, ktdéra raduje sie
blogostawionym Potomkiem, doznaje bolu z powodu proroctwa starca Symeona,
cieszy sie ludem wychodzacym na spotkanie Zbawcy””. Mysl te podkresla takze
kolejna prefacja: ,Ona jest Niewiasta pelniaca z weselem Twoja stuzbe, ulegta gto-
sowi Ducha Swietego, troskliwg strazniczka Twojego Stowa. Dzicki swej wierze jest
szczg$liwg Niewiasta, ublogostawiona w swoim Potomku i wywyzszong migdzy

31 W tekscie blogostawienstwa Elzbiety stowa aniola zostaly przywotane jako ,stowa powiedziane jej od
Pana’, jest zatem oczywiste, iz glos niebianskiego postarica to glos Boga w nim przemawiajacego.

32 Takie spojrzenie na Elzbiete i jej role w Lukaszowej historii zbawienia jest powszechng opinig biblistow:
»Lukasz pisze swa Ewangelie do wspolnoty juz dojrzatej w wierze, wspolnoty, ktora glosi wiar¢ w zmar-
twychwstatego Pana i z podziwem czci Jego Matke. Traktuje on zatem stowa Elzbiety jako stowa Kosciota”
(Mickiewicz 2011, 128; por. Green 1997, 95-96).

33 Prefacja formularza o Najéwietszej Maryi Pannie w tajemnicy ofiarowania Panskiego: ,Haec est Virgo
Mater, gaudens de Prole benedicta, dolens de Senis prophetia, exsultans de populo tuo occurrente Salva-
tori” (CM 30).
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pokornymi”™**. Stowami tej prefacji Maryja wychwalana jest jako ta, ktéra od zwiasto-
wania okazala si¢ szczegdlng strazniczka Stowa. Zachowujac je w swoim sercu i roz-
wazajac je (por. Lk 2,51), zostala wywyzszona z unizenia, na co szczegdlnie wskazuja
nastepnie stowa Magnificat (Thonnes 1993, 287).

Ze stowami Elzbiety i jej pozdrowieniem koresponduja w lex orandi stowa spara-
frazowanego tekstu z Ksiegi Judyty (13,18.19): ,,Blogostawiona jestes, Dziewico Ma-
ryjo, przez Boga Najwyzszego, wiecej niz wszystkie niewiasty na ziemi; tak bowiem
wstawil Twe imie, ze Twoja chwata nie zejdzie z ust ludzi”™. W tradycji Kosciota po-
chwale Judyty odnoszono do Maryi, ktéra podobnie jak ona odniosta zwyciestwo
nad szatanem (Raja 2001, 625).

Okreslenie Maryi jako ,blogostawionej migdzy niewiastami” pozwala stowami
introitu formularza o Naj$wietszej Maryi Pannie, Matce pigknej milosci wychwa-
la¢ ja jako calg pigkng i pelng wdzieku Core Syjonu, piekng jak ksiezyc i wybrang
jak stonce (por. Pnp 6,10; Lk 1,42)*. Maryja okreslana jest jako piekna dla trzech
powodéw: poniewaz jest ,,peing taski” (Lk 1,28) i ,ubogacong darami Ducha Swie-
tego’, jak zaznaczono we wprowadzeniu do formularza o Najswigtszej Maryi Pannie,
Matce pieknej milosci”’. Ona ,jasnieje otoczona chwalg Syna i ozdobiona cnotami’,
co ponownie ukazuje Maryje w chrystologicznym kontekscie (Thénnes 1993, 492)*.
Maryja ukochata Boga, swego wspanialego Syna i wszystkich ludzi miloscig dzie-
wiczg, oblubieniczg i macierzynska; byla piekna w tajemnicy poczecia, narodzenia,
$mierci i zmartwychwstania Chrystusa®. To hymniczne ujecie przedstawiajace du-
chowe piekno Maryi nawigzuje terminologicznie do hymnu Dunsa Szko-
ta Tota pulchra es Maria, do Piesni nad pie$niami (1,15; 4,1; 4,7) oraz Madrosci
Syracha (24,18 Wlg) (Thonnes 1993, 499-500). Jak natomiast wyjasnial Herman-
nus de Runa w XII wieku, Maryja byta cala pigkna, gdyz zostata cata przebostwiona
(Tota pulchra, quia tota deificata)®.

W celu uczczenia duchowego pigkna Maryi w formularzach mszalnych stoso-
wane sg figury oraz obrazy biblijne i patrystyczne. W Naj$wietszej Maryi, ktora jest

34 Prefacja formularza o Swietej Maryi, jako Niewiescie nowej: ,,mulier laeta in tua servitio, docilis Sancti
Spiritus voci, verbi tui custos sollicita; mulier propter fidem beata, in Prole benedicta, inter humiles exal-
tata” (CM 84).

35 Antyfona na wejcie formularza o Najéwietszej Maryi Pannie, Matce Pana i formularza o Swietym Imie-
niu Najswigtszej Maryi Panny: ,,Benedicta es tu, Maria, a Domino Deo excelso prae omnibus mulieribus
super terram; quia nomen tuum ita magnificavit, ut non recedat laus tua de ore hominum” (CM 79, 86).
Podobnie w Mszale Rzymskim werset ten stanowi antyfone na wejécie formularza na 12 wrzesnia we
wspomnienie Naj$wietszego Imienia Maryi, takze w tekstach wspdlnych o Najéwietszej Maryi Pannie oraz
mszy wotywnej o Imieniu Maryi (MR 824, 899, 1174).

36 Tota formosa et suavis es, Filia Sion, pulchra ut luna, electa ut sol, in mulieribus benedicta” (CM 140).

37 Kolekta 3: ,Sancti Spiritus decorata muneribus” (CM 140).

38 Kolekta 2: ,Virgo Maria speciosa fulget” (CM 140).

39 Prefacja formularza o Najswigtszej Maryi Pannie, Matce pieknej mitosci: ,,lla pulchra fuit in conceptione, [...]
pulchra in partu virginali [...] pulchra in Filii passione [...], pulchra in Christi resurrectione” (CM 141-42).

40 Hermannus de Runa, Sermones Festivales. Sermo LXXXVII: In Assumptione Sanctae Mariae (CChrM 64, 394).
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»cala piekna i bez skazy” (por. Pnp 4,7), znajduja si¢ niezwykle cnoty kobiet Stare-
go Testamentu: pieknos$¢ i milos¢ oblubienicy z Piesni nad Piesniami (Pnp 6,10),
uroda i madro$¢ Judyty (Jdt 11,21), blask i wdziek Krélowej, Oblubienicy Krdla-
-Mesjasza (Ps 45[44],3) (CM 139). Te tajemnice podkreslaja takze stowa antyfo-
ny, ktére nawigzuja w hermeneutyce ciaglosci wiary do tekstow starotestamento-
wych: ,We mnie wszelka taska drogi i prawdy we mnie cala nadzieja Zycia i cnoty
(Syr 24,18 Wlg)™*.

W tradycji Kosciota szczegolnego znaczenia nabieraly starotestamentalne obrazy
i metafory z ksiegi Madrosci Syracha odnoszone do Maryi. Maryjng interpretacje¢
tekstow tej ksiegi podawalo wielu pisarzy chrzescijanskich, czego przykladem jest
Honoriusz z Autun (zm. ok. 1151) i jego dzieto Sigillum Beatae Mariae*. Jednak
interpretacji tej nie nalezy postrzega¢ w kategoriach typologii, gdyz Madros¢ jest
tutaj hipostaza Boga. W odniesieniu do Maryi byta to jedynie akomodacja, ktéra jed-
nak znajduje uzasadnienie w liturgicznej tradycji Kosciofa (Laurentin 1989, 248-49).
O tych maryjnych metaforach wspomina takze $§w. Bernard w jednej z homilii
na temat antyfony Salve Regina® oraz Adam z Perseigne (zm. 1221) w dziele Frag-
menta Mariana*.

3. Btogostawione tono i piersi

Ostatnia z postaci biblijnych, ktérej gltos na temat Maryi zostal przekazany przez
trzeciego ewangeliste, to blizej nieznana, anonimowa kobieta. Byta ona w tlumie
towarzyszacym Jezusowi w drodze do Jerozolimy (Lk 9,51-19,27)*. Bedac pod
wrazeniem Nauczyciela i Jego nauczania, nieoczekiwanie przerwala polemike Jezu-
sa z oponentami i spontanicznie zaczeta stawi¢ matke Jezusa (Lk 11,27-28):

Gdy On to méwil, jakas kobieta z thtumu glo$no zawotala do Niego:
Blogostawione (pakapia) fono, ktore Cie nosilo, i piersi, ktore ssates.
Lecz On rzekl: Owszem, ale przeciez blogostawieni ci (paxdptiot ot),
ktorzy stuchaja stowa Bozego i zachowuja je.

41 Antyfona na wejscie formularza o Niepokalanym Sercu Najswietszej Maryi Panny: ,,In me gratia omnis
viae et veritatis, in me omnis spes vitae et virtutis” (Sir 24,25 Wlg) (CM 112). Rozdzial 24 ksiegi Madro-
$ci Syracha to jeden z najwazniejszych tekstow poswieconych pochwale uosobionej Madro$ci (Harring-
ton 2001, 844).

4 Honorius Augustodunensis, Sigillum Beatae Mariae ubi exponuntur Cantica Canticorum (PL 172, 498-542).

43 Bernardus, In antiphonam Salve Regina sermones IV (PL 184, 1069).

44 Adamus Perseniae, Fragmenta Mariana (PL 211, 745-46).

45 Epizod z nieznang kobieta znajduje si¢ w srodkowej czgsci Ewangelii, w ktorej Lukasz opowiada o publicz-
nej dzialalnosci Jezusa i Jego drodze z Galilei do Jerozolimy (Ek 9,51-19,27) (zob. Green 1997, 460-62;
Mickiewicz 2011, 510-12).
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Cytowany tekst ma charakter krotkiej, wyrazistej wypowiedzi (apoftegmat)
zbudowanej na zasadzie przeciwienstwa®. Na stowa kobiety blogostawiacej Mary-
j¢, Jezus odpowiada rowniez makaryzmem wskazujac, co jest Zrédlem prawdziwego
szcze$cia. Mamy tutaj dwa wydawaloby sie przeciwstawne blogostawienstwa. Trze-
ba wigc zapytaé, czym jest makaryzm jako gatunek literacki? Obecny dwukrotnie
w tekscie Lukaszowym przymiotnik pakdpilog thumaczy sie zazwyczaj jako ,,btogo-
stawiony, blogostawiona”, upodabniajac tym samym makaryzm do eulogii (btogo-
stawienstwa). Inaczej jednak niz w eulogii zrodfostowem makaryzmu, decydujacym
0 jego znaczeniu, jest grecki czasownik pakapi{w i pochodne. Forma rzeczownikowa
(pakapiopdg) opisuje stan szczescia i btogosci i takie takze jest pole semantyczne
terminu: ,,uwazac kogo$ za szczgsliwego, blogostawionego; wychwala¢ kogo$, btogo-
stawi¢”, a w formie przymiotnika ,,szczesliwy, blogostawiony™.

W odréznieniu od blogostawienstwa (eulogii) makaryzm opisuje aktualny
stan osoby, jej samopoczucie i takze nastrdj, jako trwale nastepstwo zdarzenia, ktore
miato miejsce w przesztosci. Co istotne, makaryzm nie jest formulg zyczeniows, ale
szczg$cie widzi jako obecne i 0 nim moéwi. Najtrafniej chyba opisal makaryzm Gian-
franco Ravasi: ,gatunek literacki oglaszajacy uczestnikiem Bozej radosci tego, kto
wybral droge sprawiedliwosci i prawdy” (Ravasi 2010). Odnoszac te stowa do Maryi
i jej sytuacji, w opinii nieznanej kobiety Maryja jest tu i teraz uczestniczka Bozej
radosci i blogostawienstwa, bowiem oznajmia ona podniostym glosem: ,,Szczesliwe
tono, ktore Cie nosilo, i piersi, ktore ssales” (w. 27). Imie matki Jezusa nie zostalo
wymienione, a kobieta méwi o fonie i piersiach Maryi, co zdradza biblijny i szerzej
semicki kontekst tej wypowiedzi. Maryja jest szczesliwg matka, ktora poczela i uro-
dzila, a nastepnie wykarmita i wychowywata swojego Syna. W swietle przekazu biblij-
nego i opinii éwczesnego spoleczenstwa szczescie i godnos¢ kobiety zalezaly od uro-
dzonych mezowi dzieci, przede wszystkim synéw (Rdz 30,13; 49,25; por. Lk 23,29).

Kobieta nazwala Maryje szczedliwa, gdyz widziata cuda i stuchata nauk Jezusa.
W odpowiedzi na makaryzm kobiety Nauczyciel wskazal na prawdziwe zrédto bto-
goslawienstwa i szcze$cia. Szczesliwymi (pakdpiol) s3 Jego uczniowie oraz wszyscy
stuchajacy i zachowujacy Jego stowo (Lk 11,28; por. 6,20-22; Mt 5,3-11). Tymi stowa-
mi Jezus nie dystansowal sie od swojej Matki. W porzadku zbawienia do grona Jego
uczniéw nalezy réwniez i przede wszystkim Maryja, jak $wiadczy o tym jej zycie.
Maryja stuchala stowa Bozego (ELk 1,38), nastgpnie przyjela je z wiarg (Lk 1,45),

46 Ze wzgledu na tres¢ epizod przypomina po czeéci perykope o prawdziwych krewnych Jezusa (Ek 8,19-21;
por. Mt 12,46-50; Mk 3,31-35), gdyz w obu przypadkach jest mowa o Jego matce, a reakcja i odpowiedz
Jezusa maja podobna budowe i tres¢ (Lk 8,21; inaczej Mt 12,50 i Mk 3,35) (zob. Mickiewicz 2011, 603-6;
Green 1997, 458-60).

47 Czasownik wystepuje dwukrotnie w Nowym Testamencie (Lk 1,45; Jk 5,11), podobnie dwa razy rzeczow-
nik (Rz 4,6.9; Gal 4,15); natomiast najczesciej spotykana forma jest przymiotnik pakdptog (ok. 50 razy
w NT) (zob. Popowski 1995, 374-75; Liddell, Scott, and Jones 1996, 1073-74; Moulton and Milligan 1997,
386; por. Johnson 1991, 41).
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rozwazala w swoim sercu (Lk 2,19.51) i zachowywala (Lk 8,19-21). To Maryja
»byla pierwszym autentycznym uczniem Jezusa’, jak pisal wielki znawca Ewangelii
synoptycznych Jozef Kudasiewicz (2003, 114). Maryja ukazana w tekstach Nowego
Testamentu stanie si¢ nastepnie archetypem wszystkich wierzacych w Jezusa Chry-
stusa, bedzie przyszia Matkg Kosciota (por. ] 2,1-11; 19,25-27)*.

Stowa nieznanej kobiety z Ewangelii §w. Lukasza (Lk 11,27-28) Ko$ciot przejat
réwniez w lex orandi, cytujac je wprost lub jeszcze czesciej parafrazujac. Modyfi-
kacja tego blogostawienistwa znajduje sie w antyfonie na Komunie Swietg formu-
larza o Najswigtszej Maryi Pannie, Krélowej Apostotow, w ktérej przypomniano,
iz blogostawione fono Maryi nosito Syna Ojca Przedwiecznego (MR 1176). Lono
Maryi, wychwalane przez kobiete z Ewangelii, ukazane jest rowniez jako miejsce
zstapienia Odwiecznego Stowa. Mysl ta powraca w liturgii do zwiastowania Pan-
skiego. W jednej z prefacji podkreslano, ze Najswigtsza Dziewica przyjeta z wiarg
Stowo, przez tajemnicze dzialanie Ducha Swietego poczeta Syna i z mitoscig Go no-
sifa w niepokalanym lonie. On zas spelnit obietnice dane Izraelowi i objawit si¢ naro-
dom jako oczekiwany Zbawiciel”. W ten sposob w lex orandi Ko$ciota w wydarzeniu
zwiastowania ukazano jego gtowny cel, jakim byto spelnienie obietnic danych naro-
dowi wybranemu i zbawienie ludzi (Thénnes 1993, 58).

Stowa pochwaly Maryi przywoluje i wyjasnia réwniez prefacja formula-
rza o Swietej Maryi, Uczennicy Pafiskiej. Podkreslono w niej, iz ,,Jego Matka, chwa-
lebna Dziewica Maryja, stusznie zostala nazwana szczgéliwg, albowiem w dziewi-
czym lonie nosita Syna Bozego; lecz jeszcze stuszniej stawi si¢ Ja jako Blogostawiong’,
poniewaz bedac Uczennicag Wcielonego Stowa, pilnie szukata Jego woli i wiernie ja
wypelnita®. Zastanawiajacym jest fakt, ze w prefacji, ktorej zadaniem jest przede
wszystkim uwielbienie Boga, znajduja si¢ stowa zachecajace do wychwalania Maryi.
Motywem podziwiania Maryi jako wzoru jest przede wszystkim Jej pilne szukanie
woli Boga (quia voluntatem tuam sedula quaesivit) oraz wierno$¢ w jej wypetnieniu
(et adimplevit fidelis). W tym przypadku zatem bycie wierna uczennicg Pana jest
obok macierzynstwa podstawa wychwalania Maryi. Wybrzmiewa tu znane pytanie
Jezusa: ,Ktoz jest mojg matka i [ktdrzy] sg bra¢mi?”, na ktére odpowiedz podat sam
Jezus: ,Kto petni wole Boza, ten Mi jest bratem, siostra i matkg” (zob. Mk 3,33-35)

48 With respect to the initial focus on Jesus’ mother in this brief unit, it is important to note that Mary is
a candidate for blessedness according to the criterion set forth by Jesus” (Green 1997, 461). Dalsza litera-
tura na ten temat: Sherwood 1993; Harezga 1994; Przyczyna and Wrobel 2003.

49 Prefacja formularza o Najswigtszej Maryi Pannie w tajemnicy zwiastowania Panskiego: ,Quem inter ho-
mines et propter homines nasciturum, Spiritus Sancti obumbrante virtute, a caelesti nuntio Virgo fidenter
audivit et immaculatis visceribus amanter portavit, ut et promissiones filiis Israel perficeret veritas, et
gentium exspectatio pateret ineffabiliter adimplenda” (CM 10).

50 Przektad polski tekstu nie do korca jest zgodny z tekstem tacinskim, w ktérym czytamy: ,Cuius mater,
gloriosa Virgo Maria, iure proclamatur beata, quia Filium tuum castis meruit generare visceribus; sed me-
rito felicior praedicatur quia, incarnati Verbi facta discipula, voluntatem tuam sedula quaesivit et adim-
plevit fidelis” (CM 43).
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(Thonnes 1993, 152-53). Stowa acza fizyczne macierzynstwo Maryi z Jej macierzyn-
stwem duchowym. O wiernym szukaniu woli Bozej (iugiter exquisivit) i wiernym jej
wypelnianiu (fideliter adimplevit) jest mowa takze w prefacji formularza o Naj$wiet-
szej Maryi Pannie, Matce dobrej rady®’.

Z kolei w stowach prefacji formularza o Najswietszej Maryi Pannie, Stolicy
Madrosci czytamy, ze gdy nadeszta pelnia czasow, Bog w blogostawionej Dziewicy
Maryi dokonat dziefa pojednania, o ktérym postanowiono przed wiekami. Gdy Ma-
dros¢ zbudowala sobie dom w nieskalanym tonie Dziewicy, Stworca czaséw narodzil
sie w czasie, aby stawszy sie nowym cztowiekiem, przywrocic¢ ludziom utracong god-
no$¢ i obdarzy¢ ich nowym zyciem®. Szczegdlnie tytuly Sedes sapientiae czy Mater
sapientiae, to jedne z tych, ktore najczesciej wystepuja od XII wieku. W lex orandi
Kosciota stowa tej prefacji podkreslajg fakt, ze Chrystus Odkupiciel jako Madros¢
zbudowal w Maryi 6w dom (Thonnes 1993, 339).

Poprzez Wcielenie Odwiecznego Stowa Maryja stafa sie takze $wiatynia Boga
(templum Dei). Tytul ten nawigzuje posrednio do Protoewangelii Jakuba, apokry-
fu z II wieku, w ktérym utrwalono tradycje, iz Maryja zostala ofiarowana i prze-
bywala w $wiatyni do dwunastego roku zycia. Tekst suponuje mysl teologiczna, ze
materialna §wigtynia w Jerozolimie byla zapowiedzig §wiatyni duchowej, ktéra ob-
jawila sie w Jezusie (por. J 2,21) (Starowieyski 2017, 272-75). Czesto tytul ten wy-
stepowal w pismach patrystycznych, wskazujac, ze w Maryi cielesnie zamieszkata
»petnia bostwa” (Lechner 1994, 367). Od XI wieku Maryje nazywano nie tylko $wig-
tynig Boga zywego, ale réwniez sanktuarium Ducha Swietego (sacrarium Spiritus
sancti)”. Do okreslenia Maryi jako $wigtyni Pana nawigzuje takze Rupert z Deutz
OSB (zm. 1129) w trzeciej ksigdze swojego dzieta De divinis officiis™.

Fakt przyjecia w fonie Maryi syna Bozego wyrazane jest w modlitwie Koscio-
ta takze poprzez metafory. W formularzu o Swietej Maryi, Bozej Rodzicielce w in-
troicie podkreslono, ze w Jej fonie ukryl si¢ Ten, ktérego $wiat nie moze ogarnac™.
Ta sama my$l wystepuje w antyfonie na Komunie Swietg w tekstach wspdlnych o Naj-
$wigtszej Maryi Pannie w okresie Narodzenia Panskiego (MR 906). W formularzu
o Swietej Maryi, Bozej Rodzicielce w prefacji mowa jest z kolei o tym, ze Swieta Dzie-
wica poczela Syna i z miloécig Go nosita w niepokalanym fonie*, co takze ma swoje
odniesienie do najstarszych zachowanych zrédet liturgicznych (Thonnes 1993, 81),

51 Quibus instructa muneribus, voluntatem tuam iugiter exquisivit ac fideliter adimplevit” (CM 131).

52 ,Quia sacramentum reconciliationis nostrae, ante saecula dispositum, ubi venit temporum plenitudo
in beata Virgine Maria immensa bonitate adimplesti: intra intemerata viscera, redificante sibi Sapien-
tia domum, Creator temporum in tempore nascitur, ut, novus homo factus, nobis vetustatem auferret et
suam donaret novitatem” (CM 97).

53 Petrus Damianus, Carmina sacra et preces (PL 145, 935); Anselmus, Orationes (PL 158, 962).

54 Rupertus Tuitiensis, De divinis officiis libri XII (PL 170, 63).

55 ,Virgo Dei Genetrix, quem totus non capit orbis, in tua se clausit viscera factus homo” (CM 19).

56 ,Quia per mirabile mysterium et inenarrabile sacramentum Unigenitum tuum Virgo sacra concepit, et
caeli Dominum clausis portavit visceribus” (CM 21).
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oraz, ze to blogostawione fono nosilo Syna Ojca Przedwiecznego, jak wyraza to
jedna z antyfon na Komunie Swieta.” Tekst tej antyfony jest przywolywany réwniez
w antyfonie komunijnej formularza o Naj$wietszej Maryi Pannie Krélowej Aposto-
tow (CM 74). Jej tono nosilo bowiem prawdziwego Boga i Czlowieka, jak przypo-
mina antyfona na wejscie o Najswigtszej Maryi Pannie, Matce i Posredniczce taski*®.

Rados¢ Maryi i pochwala jej blogostawionego fona dochodzi réwniez do glosu
w stwierdzeniu, ze Maryja Panna z rado$cig przyjeta i porodzila Jezusa, ktory jest
zrédtem pociechy dla $wiata, jak to podkreslaja stowa w prefacji o Naj$wietszej
Maryi Pannie, Matce pocieszenia. Maryja jest wychwalana jako Matka pocieszenia ze
wzgledu na to, ze zrodzila Zbawiciela (Thénnes 1993, 561-62)%°.

Podsumowanie

Maryja jest ikong chrzescijanskiej wiary i wspolczesnie obiektem szczegoélnej czci.
Jest tak, chociaz z oczywistych powodéw brak wyraznych $ladéw poboznosci ma-
ryjnej w tekstach biblijnych. A jednak poézniejszy rozwoj tej poboznosci w Kosciele
ma swoje zrédta i mocne podstawy wlasnie w Biblii. Potwierdzeniem tego sa doko-
nane wyzej interdyscyplinarne analizy biblijno-liturgiczne. Aniof Gabriel jako posta-
niec z nieba (Ek 1,26-38), krewna Elzbieta (Lk 1,39-45) i anonimowa kobieta z ttumu
(Lk 11,27-28) - kazdy z nich méwi na swoj sposdb o godnosci Maryi, Matki Pana.
Analiza ich wypowiedzi pozwolita uchwyci¢ istotne elementy biblijno-teologiczne-
go oredzia o wybraniu i obdarowaniu Maryi specjalng taska. Wszystko, co Bog za-
mierzyl wobec Maryi, dzieje si¢ ze wzgledu na jej wybranie na Matke Syna Bozego,
ktore jako stuzebnica Panska pokornie przyjela. Maryja jest szczesliwa (pakapia),
blogostawiong (evhoynuévn) i pelng faski (kexapitwpévn) Matka Jezusa Chrystu-
sa. Ten chrystologiczny wymiar biblijnych tekstow maryjnych jest fundamentalny.
Nieodlgcznym elementem wybrania jest rowniez obdarowanie Maryi Duchem Swie-
tym, z ktérym ona wspdlpracuje. Jednak dar Ducha Swietego, jak po$wiadcza trze-
cia Ewangelia, jest nie tylko przywilejem Syna Bozego i jego Matki (Lk 1,35), ale
jest darem dla wszystkich uczestnikéw historii zbawienia, czego potwierdzeniem jest
krewna Elzbieta i jej syn (Lk 1,41; por. Dz 2,1-4). Nie mozna tez pominac¢ trzeciego
aspektu wypowiedzi biblijnych bohateréw. Maryja, jako zydowska kobieta i ziem-
ska matka Jezusa, jest jednoczes$nie wierng Uczennicg swojego Syna oraz nalezy do

57 ,Beata viscera Mariae Virginis, quae portaverunt aeterni Patris Filium” (CM 21).

58 Ave, sancta Maria, fons pietatis, omnium gratiarum referta ubertate, in tuis gestans castis visceribus
Deum et hominem verum” (CM 119).

59 ,Quem, mundi consolationem, beata Virgo cum gaudio suscepit et intemeratis genuit visceribus”
(CM 160).
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wspolnoty ucznidéw i pierwszych Jego nasladowcow. Pozniej bedzie posrdéd nich
pierwsza i Matka Kosciota.

Interdyscyplinarna, biblijna i liturgiczna analiza tresci biblijnych i lex orandi po-
zwala na sformulowanie kolejnych wnioskéw na temat godnosci Maryi jako Matki
Pana i szerzej kultu maryjnego. W wypowiedziach trzech postaci biblijnych nalezy
bowiem widzie¢ wyrazng zapowiedz pozniejszej liturgicznej poboznosci maryjne;j.
Ich stowa rozciagaja si¢ czasowo i przestrzennie na calg histori¢ i zycie Kosciota,
ktory w lex orandi biblijny obraz Maryi rozbuduje i istotnie wzbogaci. Niebianski
postaniec jest mandatariuszem Boga w Trojcy Osob, a raz dane i juz dokonane Obja-
wienie trwa w Kosciele, bedac podstawa poszukiwania calej prawdy, takze o Maryi,
jej godnosci i pieknie, czego gwarantem jest Duch Paraklet (J 16,13). Rowniez krew-
na Elzbieta otrzymata specjalne zadanie. W porzadku teologicznym posta¢ Elzbiety
przekracza wymiar historyczny i doczesny wydarzen. Trzeba bowiem widzie¢ w niej
reprezentanta wszystkich ludzi wierzacych wszystkich czaséw; oni przyjeli Jezu-
sa jako swojego Pana i w nich réwniez dziata Duch Swiety. Elzbieta jest przedstawi-
cielka Kosciola i jest jego gtosem przez wieki. Podobnie anonimowa kobieta wydaje
sie mie¢ wyjatkowe i odrebne miejsce w poboznosci maryjnej jako przedstawiciel-
ka ludzi ciagle jeszcze poszukujacych Prawdy. Glos tych trzech biblijnych postaci
jest glosem Ko$ciola zapisanym w liturgicznym lex orandi. Ten gtos modlacego sie
Kos$ciota ma stale wymiar chrystologiczny, pneumatyczny i eklezjalny. Lex orandi
Kosciota nie ogranicza si¢ do prostego cytowania czy przypominania tekstow biblij-
nych, chociaz tak réwniez bywa. Lex orandi to przede wszystkim zywe do$wiadcze-
nie i owocna celebracja biblijnego oredzia o Maryi jako Matce Pana. Przywolanie
tego oredzia, jego uobecnienie i przezywanie w akcie liturgicznym prowadzi finalnie
do pelniejszego poznania i rozumienia godnosci i pieckna Maryi. Niemniej migdzy
natchnionymi przez Ducha Swigtego biblijnymi zrédtami kultu maryjnego i wspot-
czesng liturgiczna poboznoscig maryjng istnieje niezwykla ciagtos¢ i koherencja. To
gwarantowana Duchem Swietym teologiczna spéjnos¢ objawienia Bozego utrwalo-
nego w Pi¢mie Swietym i poswiadczonej w lex orandi zywej Tradycji Kosciota.

Bibliografia

Adamus Perseniae, Fragmenta Mariana: Adamus Perseniae. 1855. “Fragmenta Mariana.” In Pa-
trologiae cursus completus: Series Latina, edited by Jacques-Paul Migne, 211:743-54. Paris:
Migne.

Ambrosius Autpertus. 1975. Expositionis in Apocalypsin libri I-V. Edited by Robert Weber. Cor-
pus Christianorum Continuatio Mediaevalis 27. Turnholti: Brepols.

Anselmus, Oratio LVII. Ad Sanctam Virginem Mariam. In Annuntiatione ejus: Anselmus. 1864a.
“Oratio LVII. Ad Sanctam Virginem Mariam. In Annuntiatione ejus” In Patrologiae cursus
completus: Series Latina, edited by Jacques-Paul Migne, 158:963-64. Paris: Migne.

VERBUM VITAE 42/3 (2024) 669-688 685



STEFAN SZYMIK, WALDEMAR PALECKI

Anselmus, Orationes: Anselmus. 1864b. “Orationes.” In Patrologiae cursus completus: Series Lati-
na, edited by Jacques-Paul Migne, 158:855-1016. Paris: Migne.

Bartnicki, Roman. 2007. “Krytyka narracyjna w egzegezie angielskojezyczne;j” Studia Nauk Teo-
logicznych PAN, no. 2, 47-62.

Bernardus, De duodecim praerogativis B. V. Mariae, ex verbis Apocalypsis XI1, 1: Bernardus. 1862a.
“Dominica Infra Octavam Assumptionis B. V. Mariae. Sermo: De duodecim praerogativis
B. V. Mariae, ex verbis Apocalypsis XII, 1: ‘Signum magnum apparuit in coelo: Mulier amic-
ta sole, et luna sub pedibus ejus, et in capite ejus corona stellarum duodecim” In Patrologiae
cursus completus: Series Latina, edited by Jacques-Paul Migne, 183:429-38. Paris: Migne.

Bernardus, In antiphonam Salve Regina sermones IV: Bernardus. 1862b. “In antiphonam Salve
Regina sermones IV’ In Patrologiae cursus completus: Series Latina, edited by Jacques-Paul
Migne, 184:1059-78. Paris: Migne.

Brown, Raymond E. 1993. The Birth of the Messiah: A Commentary on the Infancy Narratives in
the Gospels of Matthew and Luke. Updated edition. New York: Doubleday.

Collectio missarum de Beata Maria Virgine. 1987. Citta del Vaticano: Libreria Editrice Vaticana.
(=CM).

De Santis, Massimo. 2011. “La visita di Maria ad Elisabetta (Lc 1,39-45). Paradigma lucano del
processo salvifico di Dio.” Angelicum 88:7-37.

Durak, Adam. 1994. “Teksty euchologicznie jako zZrédlo teologiczne (euchologia liturgiczna).”
Ruch Biblijny i Liturgiczny 47 (1): 32-37. https://doi.org/10.21906/rbl.722.

Eadmerus, Tractatus de conceptione B. Mariae Virginis: Eadmerus. 1854. “Tractatus de conceptio-
ne B. Mariae Virginis” In Patrologiae cursus completus: Series Latina, edited by Jacques-Paul
Migne, 159:301-18. Paris: Migne.

Eucherius Lugdunensis, Liber formularum Spiritalis intelligentiae ad Uranium: Eucherius Lugdu-
nensis. 1846. “Liber formularum Spiritalis intelligentiae ad Uranium.” In Patrologiae cursus
completus: Series Latina, edited by Jacques-Paul Migne, 50:727-72. Paris: Migne.

Flores, Deyanira. 2004. “Mary, the Virgin ‘Completely and Permanently Transformedby God’s
Grace’: The Meaning and Implications of Luke 1:28 and the Dogma of the Immaculate Con-
ception for Mary’s Spiritual Life” Marian Studies 55:47-113.

Green, Joel B. 1997. The Gospel of Luke. The New International Commentary of the New Testa-
ment. Grand Rapids, MI: Eerdmans.

Harezga, Stanistaw. 1994. “Maryjny aspekt Jezusowego blogostawienstwa o stuchajacych i zacho-
wujacych Stowo Boze (Lk 11,27-28)” Tarnowskie Studia Teologiczne 13:185-205.

Harrington, Daniel J. 2001. “Madro$¢ Syracha.” In Migdzynarodowy komentarz do Pisma Swig-
tego: Komentarz katolicki i ekumeniczny na XXI wiek, 2nd ed., edited by William Reuben
Farmer, 829-55. Warszawa: Verbinum.

Hermannus de Runa, Sermo LXXXVII: In Assumptione Sanctae Mariae: Hermannus de Runa.
1986. “Sermo LXXXVII: In Assumptione Sanctae Mariae” In Sermones festivales, edited by
Edmundus Mikkers, Josephus Theuws, and R. Demeulenaere, 394-401. Corpus Christiano-
rum Continuatio Mediaevalis 64. Turnholti: Brepols.

Hesbert, René-Jean. 1935. Antiphonale Missarum Sextuplex. Bruxelles: Vromant.

Hieronymus, Liber de Nominibus Hebraicis: Hieronymus. 1845. “Liber de Nominibus Hebraicis”
In Patrologiae cursus completus: Series Latina, edited by Jacques-Paul Migne, 23:771-858.
Paris: Migne.

686 VERBUM VITAE 42/3 (2024) 669-688


https://doi.org/10.21906/rbl.722

BIBLIJNE SWIADECTWA O GODNOSCI MARYI W LEX ORANDI KOSCIOtA

Hildebertus Cenomanensis, De Incarnatione: Hildebertus Cenomanensis. 1854. “Sermones de
Sanctis. LV. In festo annuntiationis Beate Mariae. Sermo unicus. De Incarnatione” In Patrolo-
giae cursus completus: Series Latina, edited by Jacques-Paul Migne, 171:605-10. Paris: Migne.

Honorius Augustodunensis, Sigillum Beatae Mariae ubi exponuntur Cantica Canticorum: Hono-
rius Augustodunensis. 1854. “Sigillum Beatae Mariae ubi exponuntur Cantica Canticorum.”
In Patrologiae cursus completus: Series Latina, edited by Jacques-Paul Migne, 172:495-542.
Paris: Migne.

Johnson, Luke Timothy. 1991. The Gospel of Luke. Sacra Pagina Series 3. Collegeville, MN: Li-
turgical Press.

Jougan, Alojzy. 2013. Stownik koscielny facirisko-polski. Sandomierz: Wydawnictwo Diecezjalne
i Drukarnia w Sandomierzu.

Kittel, Gerhard, and Gerhard Friedrich, eds. 1964-1976. Theological Dictionary of the New Testa-
ment. Translated by Geoffrey W. Bromiley. 10 vols. Grand Rapids, MI: Eerdmans. (= TDNT).

Knight, Mark. 2010. “Wirkungsgeschichte, Reception History, Reception Theory.” Journal for
the Study of the New Testament 33 (2): 137-46. https://doi.org/10.1177/0142064x10385858.

Kochaniewicz, Bogustaw. 2002. “Matka Boza w posoborowej liturgii Ko$ciota” Salvatoris Mater
4 (1): 157-99.

Kudasiewicz, Jozef. 2003. “Odpowiedz Jezusa na blogostawienistwo ewangelicznej niewiasty
(Lk 11,22) [powinno by¢: Lk 11,27]. Przyczynek do mariologii $w. Lukasza” Kieleckie Stu-
dia Teologiczne 2:112-17.

Laurentin, René. 1989. Matka Pana: Krétki traktat teologii maryjnej. Translated by Zygmunt Pro-
czek. Theotokos 1. Warszawa: Wydawnictwo Ksiezy Marianow.

Lechner, G. M. 1994. “Tempel”” In Marienlexikon, edited by Remigius Baumer and Leo Scheff-
czyk, 6:367-69. St. Ottilien.

Liddell, Henry George, Robert Scott, and Henry Stuart Jones. 1996. A Greek-English Lexicon. 9th
ed. Oxford: Clarendon.

Mickiewicz, Franciszek. 2011. Rozdzialy 1-11. Vol. 1 of Ewangelia wedtug sw. Lukasza. Nowy
Komentarz Biblijny. Nowy Testament 3. Czestochowa: Edycja Swietego Pawta.

Migut, Bogustaw. 2019. Liturgia jako teologia Zywa. Lublin: Wydawnictwo KUL.

Missale Romanum ex decreto Cacrosancti Oecumenici Concilii Vaticanii II instauratum auctoritate
Pauli pp. VI promulgatum loannis Pauli pp. 1I cura recognitum. 2002. Editio typica tertia.
Citta del Vaticano: Typis Vaticanis. (= MR).

Moulton, James Hope, and George Milligan. 1930. The Vocabulary of the Greek Testament. Pe-
obody, MA: Hendrickson.

Napiorkowski, Andrzej. 2016. Kosciét w Maryi, Maryja w Kosciele. Krakéw: Uniwersytet Papieski
Jana Pawta II; Kielce: Jedno$c¢.

Oles, Piotr. 2013. “Letania more solito dicantur. Przyczynek do badan nad pobozno$cig maryjna
wérod sredniowiecznych dominikanéw.” Folia Historica Cracoviensia 19:43-57.

Petrus Damianus, Carmina sacra et preces: Petrus Damianus. 1853. “Carmina sacra et preces.”
In Patrologiae cursus completus: Series Latina, edited by Jacques-Paul Migne, 145:917-85.
Paris: Migne.

Popowski, Remigiusz. 1995. Wielki stownik grecko-polski Nowego Testamentu. 2nd ed. Warszawa:
Vocatio.

Powell, Mark Allan. 2009. What is Narrative Criticism? Minneapolis, MN: Fortress.

Przyczyna, Wiestaw, and Ryszard Wrobel. 2003. “Maryja wzorem stuchacza stowa Bozego.” Salva-
toris Mater 5 (2): 90-103.

VERBUM VITAE 42/3 (2024) 669-688 687


https://doi.org/10.1177/0142064x10385858

STEFAN SZYMIK, WALDEMAR PALECKI

Rabanus Maurus, De Universo libri viginti duo: Rabanus Maurus. 1852. “De Universo libri vi-
ginti duo” In Patrologiae cursus completus: Series Latina, edited by Jacques-Paul Migne,
111:9-614. Paris: Migne.

Raja, R. J. 2001. “Ksiega Judyty” In Migdzynarodowy komentarz do Pisma Swigtego: Komentarz
katolicki i ekumeniczny na XXI wiek, 2nd ed., edited by William Reuben Farmer, 617-26.
Warszawa: Verbinum.

Ratzinger, Joseph. 2002. Wzniosta Cora Syjonu: Rozwazania mariologiczne. Translated by Janusz
Kroélikowski. Poznan: Pallottinum.

Ravasi, Gianfranco. 2010. “Blogostawienstwo.” Przewodnik Katolicki, no. 7, https://www.przewo
dnik-katolicki.pl/Archiwum/2010/Przewodnik-Katolicki-7-2010/Przewodnik-liturgiczny/
Blogoslawienstwo.

Rubin, Miri. 2009. Mother of God: A History of the Virgin Mary. New Haven, CT: Yale University
Press.

Rupertus Tuitiensis, De divinis officiis libri XII: Rupertus Tuitiensis. 1854. “De divinis officiis libri
XII” In Patrologiae cursus completus: Series Latina, edited by Jacques-Paul Migne, 170:9-333.
Paris: Migne.

Sherwood, Stephen K. 1993. “Blest is the womb that bore you..! (Lc 11, 22-28) Ephemerides
Mariologicae 43:257-62.

Sobor Watykanski I1. 1964. Konstytucja dogmatyczna o Kosciele Lumen gentium. (= LG).

Sondel, Janusz. 2009. Sfownik tacitisko-polski dla prawnikow i historykéw. Krakow: Universitas.

Stabryla, Wojciech M. 2008. “Matka Pana’ (Lk 1,43) w $wietle krytyki historyczno-literackiej.
Czy $w. Lukasz wyznaje Boze macierzynstwo Maryi?” Salvatoris Mater 10 (4): 23-41.

Starowieyski, Marek, ed. 2017. Apokryfy Nowego Testamentu. 2nd ed. Vol. 1, bk. 1. Krakéw: WAM.

Stock, Alex. 2012. Lateinische Hymnen. Berlin: Verlag der Weltreligionen.

Szymik, Stefan. 2013. Wspélczesne modele egzegezy biblijnej. Lublin: Wydawnictwo KUL.
Thonnes, Dietmar. 1993. Die Euchologie der Collectio Missarum de Beata Maria Virgine: Textkriti-
sche Quellenforschung und systematisch-theologische Studien. Frankfurt am Main: Lang.
Tronina, Antoni. 1995. Zawitaj Pani Swiata: Obrazy i symbole biblijne w Godzinkach o Niepokala-

nym Poczeciu NMP. Niepokalanow: Wydawnictwo Ojcéw Franciszkanow.

Valentini, Alberto. 2002. “Pierwsze zapowiedzi oddawania czci Matce Pana (Lk 1,39-45)” Salva-
toris Mater 4 (4): 11-33.

Welzen, Huub. 2011. “Exegetical Analyses and Spiritual Readings of the Story of the Annunciation
(Luke 1:26-38)” Acta Theologica 31 (Suppl. 15): 21-36. https://doi.org/10.4314/actat.v31ils.3.

Wilodarczyk, Stanistaw. 1993. “Kwestie struktury, zrédet i rodzaju literackiego Lk 1-2” In Agnus
et Sponsa. Prace ofiarowane o. prof. Augustynowi Jankowskiemu OSB, edited by Tomasz
M. Dabek and Tomasz Jelonek, 303-14. Krakéw: Unum.

Zeller, Dieter. 1990. Charis bei Philon und Paulus. Stuttgarter Bibelstudien 142. Stuttgart: Katho-
lisches Bibelwerk.

Zak, Lukasz. 2008. “Niepokalane poczecie Najéwietszej Maryi Panny w mariologicznej mysli
kard. Josepha Ratzingera.” Salvatoris Mater 10 (2): 345-55.

688 VERBUM VITAE 42/3 (2024) 669-688


https://www.przewodnik-katolicki.pl/Archiwum/2010/Przewodnik-Katolicki-7-2010/Przewodnik-liturgiczny/Blogoslawienstwo
https://www.przewodnik-katolicki.pl/Archiwum/2010/Przewodnik-Katolicki-7-2010/Przewodnik-liturgiczny/Blogoslawienstwo
https://www.przewodnik-katolicki.pl/Archiwum/2010/Przewodnik-Katolicki-7-2010/Przewodnik-liturgiczny/Blogoslawienstwo
https://www.przewodnik-katolicki.pl/Archiwum/2010/Przewodnik-Katolicki-7-2010/Przewodnik-liturgiczny/Blogoslawienstwo
https://doi.org/10.4314/actat.v31i1s.3

}

VERBUM VITAE - 42/3 (2024) ¢59-715
Received: Apr 30, 2024 | Accepted: Aug 20, 2024 | Published: Sep 30, 2024

Diakonia i charyzmat.
Fenomen macierzynstwa Maryi w ujeciu
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Diakonia and Charism: The Phenomenon of Mary’s Motherhood
as Seen by Edward Schillebeeckx and Czestaw Bartnik

ANTONI NADBRZEZNY

Katolicki Uniwersytet Lubelski Jana Pawta Il, antoni.nadbrzezny@kul.pl

Streszczenie: Celem niniejszego artykutu jest poréwnanie pogladéw Edwarda Schillebeeckxa (1914-2009)
i Czestawa Bartnika (1929-2020) na istote Bozego macierzynstwa Maryi. Obaj s3 wybitnymi i oryginal-
nymi teologami europejskimi. Flamandzki dominikanin reprezentuje bardziej ,oddolng” mariologie typu
fenomenologicznego i egzystencjalistycznego. Z kolei polski profesor znany jest jako zwolennik mariolo-
gii personalistycznej. W artykule zastosowano metode teologii poréwnawczej. Przeprowadzone badania
pokazuja, ze Schillebeeckx i Bartnik zaproponowali rézne interpretacje mariologiczne. Wedtug Schille-
beeckxa macierzyrnstwo Maryi ma charakter sakramentalny, epifaniczny i diakoniczny. Bartnik uwaza, ze
jest ono przede wszystkim personalistyczne, relacyjne i charyzmatyczne. Pomimo wyraZnych réznic, obie
koncepcje mozna uznac za w duzej mierze komplementarne. W ostatniej czesci autor proponuje wtasna
koncepcje, ktérg nazywa aksjologiczno-symboliczng. Ukazuje on macierzyristwo Maryi jako wydarzenie-
-symbol, ktére nalezy wtasciwie odczytywac w Swietle wspdtczesnych znakéw czasu.

Stowa kluczowe: Edward Schillebeeckx, Czestaw Bartnik, Boze macierzynstwo Maryi, diakonia, charyz-
mat, wydarzenie-symbol

Abstract: The purpose of this article is to compare the views of Edward Schillebeeckx (1914-2009)
and Czestaw Bartnik (1929-2020) on the essence of Mary’s divine motherhood. Both are prominent
and original European theologians. The Flemish Dominican represents a more ‘bottom-up’ Mariology of
the phenomenological and existentialist approaches. The Polish professor, on the other hand, is known
as a proponent of personalistic Mariology. The article uses a comparative theological method. The re-
sults of the analysis show that Schillebeeckx and Bartnik proposed different Mariological interpretations.
According to Schillebeeckx, Mary’s motherhood has a sacramental, epiphanic and diakonia character.
Bartnik, on the other hand, believes it to be primarily personalistic, relational and charismatic. Despite
their clear differences, the two concepts can be considered largely complementary. In the final sec-
tion, the author proposes his own conception, which he calls axiological-symbolic. He portrays Mary’s
motherhood as an event-symbol to be properly read in the light of the contemporary signs of the times.

Keywords: Edward Schillebeeckx, Czestaw Bartnik, Mary’s divine motherhood, diakonia, charism, event-
symbol

Po zakonczeniu obrad Soboru Watykanskiego II w wielu europejskich srodowiskach
teologicznych wystapito zjawisko zwane ,milczeniem mariologicznym”. Charaktery-
zowalo si¢ ono wyraznym spadkiem zainteresowania mariologia i znacznym ograni-
czeniem publikacji na temat miejsca i roli Maryi w historii zbawienia. Zapewne bylo
naturalng reakcja na rozwijajaca si¢ przedsoborowg mariologie maksymalistyczna,
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nierzadko oderwang od Zrédet biblijnych i oparta w duzym stopniu na metodzie
spekulatywnej. Nazwana przez Yvesa Congara ,mariologia galopujacg” (Congar
1987, 81), w swym szybkim rozwoju zbyt malo kierowata si¢ zasadg hierarchii zrodet
teologicznych, nie zwazajac na koniecznos¢ respektowania istotnych zwiazkow mie-
dzy wydarzeniami/tajemnicami zbawczymi (nexus mysteriorum).

Teologowie doby soborowej i posoborowej (m.in. Karl Rahner, Hans Urs von
Balthasar, Joseph Ratzinger, Yves Congar, Edward Schillebeeckx, René Laurentin)
potrzebowali czasu na przemyslenie impulséw metodologicznych oraz inspiracji me-
rytorycznych ptynacych z VIII rozdzialu konstytucji Lumen gentium, stusznie na-
zwanego Magna Charta wspolczesnej mariologii. Po okresie ponad dwoch dekad po-
glebionej i tworczej refleksji nastapit przewidywany renesans mariologii. Dokonat si¢
on w duchu soborowej zachety do konstruowania ujec teologicznie umiarkowanych,
zréwnowazonych i poglebionych, programowo unikajacych zaréwno minimalizmu,
jak i maksymalizmu mariologicznego (KK 67). Jednym z czynnikéw sprzyjajacych
powrotowi mariologii do ,,laboratoriéw” wspdtczesnej mysli teologicznej byly ory-
ginalne proby reinterpretacji klasycznych tematéw mariologicznych podejmowane
przez znanych europejskich teologéw reprezentujacych odmienne tradycje intelek-
tualne i metodologiczne, z uwzglednieniem swoistych kontekstéw spotecznych, kul-
turowych i koscielnych, w ktérych zyli i pracowali (m.in. Franz Courth, Wolfgang
Beinert, Leo Scheffczyk, Stefano De Fiores, Catharina Halkes). W okresie posobo-
rowym réwniez w Polsce opublikowano oryginalne prace mariologiczne napisane
przez cenionych teologéw z réznych o$rodkéw akademickich. Do ich grona nalezg
m.in.: Jozef Kudasiewicz, Stanistaw Napiorkowski i Czestaw Bartnik (KUL), Grze-
gorz Bartosik (UKSW), Jacek Bolewski (PWT w Warszawie), Janusz Krolikowski,
Wojciech Zycinski i Andrzej Napidrkowski (UPJPII), Bogdan Ferdek i Wiodzimierz
Wolyniec (PWT we Wroclawiu), a takze Elzbieta Adamiak, Adam Wojtczak i Bogu-
staw Kochaniewicz z UAM (zob. Pek 2021, 123-25).

Na uwage zastuguja badania nad mariologig wybranych teologéw europejskich
prowadzone przez polskich i zagranicznych uczonych zwigzanych z Katedra Mario-
logii KUL. Zaowocowaly one opublikowaniem nowatorskich monografii w ramach
zainicjowanej w 2000 roku przez Wydawnictwo KUL serii Mariologia w Kontekscie
(zob. Pek 2000; Siwak 2001; Moricova 2002; Nadbrzezny 2005; S. C. Napiorkowski
2003; Gilski 2006; Klauza and Pek 2007; Zycir'lski 2009; Cardenas 2014). Tworzg one
wyjatkowa kolekcje ksigzek przyblizajacych polskim czytelnikom mato znang w la-
tach 90. ubiegtego wieku twdrczos¢ niektorych oryginalnych teologéw zachodnio-
europejskich w ramach projektu badawczego dotyczacego wspotczesnej mysli ma-
riologicznej. Przy wszystkich swych zaletach wspomniane monografie ograniczaty
sie przewaznie do rekonstrukeji, analizy, krytyki i oceny dorobku indywidualnych
teologéw. Z racji przyjetych zalozen rezygnowaly z badan poréwnawczych nad twor-
czoscia teologéw Europy Zachodniej, Wschodniej i Srodkowej. Ich autorzy mieli jed-
nak $wiadomo$¢, ze prace poréwnawcze mogg poméoc w pokonaniu wieloletniego
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ideowego izolacjonizmu miedzy teologami z réznych krajéow Europy podzielonej po
IT wojnie $wiatowej na dwa przeciwstawne polityczne bloki.

W dzisiejszym nowym kontekscie spoteczno-politycznym przychodzi czas, aby
uwzgledniajac odmienne doswiadczenia teologéw zachodnich i wschodnich, bada¢
ich tworczos¢ bardziej w kluczu poréwnawczym. Z pewnoscig warto rozwijac takie
badania, majac na celu klarowng prezentacje podobienstw i réznic w interpretacji
prawd wiary chrzedcijanskiej, z nadzieja na uzasadnienie komplementarnosci eks-
plorowanych ujec albo wykazanie ich catkowitej lub czesciowej nieprzystawalnosci.

Celem niniejszego artykulu jest ukazanie istoty Bozego macierzynstwa Maryi
w interpretacji o. Edwarda Schillebeeckxa OP (1914-2009) i ks. Czestawa Stanista-
wa Bartnika (1929-2020). Obaj naleza do grona wybitnych i oryginalnych teologéw
europejskich twdrczo rozwijajacych swojg mysl w oparciu o konsekwentnie przyjmo-
wane metody badawcze. O ile flamandzki dominikanin reprezentuje antysystemowa
teologie typu fenomenologicznego i egzystencjalistycznego, o tyle polski profesor
znany jest jako tworca teologii typu personalistycznego, zmierzajacej do stworzenia
spojnego systemu myslowego, w ktérym osoba (persona) stanowi zasadnicza katego-
rie zaréwno metodologiczng, jak i poznawcza.

Juz wstepna analiza zrodet pozwala stwierdzi¢, ze Schillebeeckx i Bartnik rozwi-
neli ciekawe ujecia mariologiczne: zréznicowane, odwazne i nowatorskie, krystali-
zujace si¢ jednakze w odmiennych okresach i kontekstach ko$cielnych, spolecznych
oraz kulturowych. Wieksza czes¢ mariologicznego dorobku Schillebeeckxa przypadta
na czas bezposrednio poprzedzajacy inauguracje Soboru Watykanskiego II i w pew-
nym sensie moze zosta¢ uznana za teologiczng podbudowe soborowego myslenia
o Maryi w tajemnicy Chrystusa i Ko$ciota (Schillebeeckx 1954; Schillebeeckx 1957a;
Schillebeeckx 1957b; Schillebeeckx and Halkes 1992). Mariologiczna za$ wrazliwos¢
Bartnika, wyrazana poczatkowo w pracach przyczynkarskich, stopniowo wzrastata
w okresie posoborowym, kulminujac w oryginalnej i dojrzalej pod wzgledem nauko-
wym monografii Matka Boza (Bartnik 2012; Bartnik 2003a; Bartnik 2001). Z racji
teologicznych i filologicznych kompetencji autora w artykule zostaly wykorzystane
publikacje Schillebeeckxa w jezyku niderlandzkim.

Realizacja wskazanego wyzej celu badawczego domaga si¢ odpowiedzi na naste-
pujace pytania: na czym polega — zdaniem Schillebeeckxa i Bartnika - istota Bozego
macierzynstwa Maryi? W jakim sensie jest ono rzeczywistodcia relacyjna? Jaki jest
stosunek obu teologéw do tytulu Theotokos? Jakie kategorie teologiczne najbardziej
nadajg si¢ do wyrazenia misteryjnego charakteru Maryjnego macierzynstwa? Jakie sa
zasadnicze podobienstwa i réznice w interpretacjach proponowanych przez Schille-
beeckxa i Bartnika? Czy mozna w uzasadniony sposéb moéwi¢ o komplementarnosci
ich uje¢? Wreszcie, czy istnieje potrzeba i mozliwos¢ dopelnienia prezentowanych
interpretacji poprzez probe wyeksponowania aksjologiczno-symbolicznego wymia-
ru macierzynstwa Maryi? Wyniki przeprowadzonych badan zostaly zaprezentowane
w kolejnych czesciach niniejszego artykutu.
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1. Sakramentologiczna interpretacja macierzynistwa Maryi
(Edward Schillebeeckx)

Ogloszony przez papieza Piusa XII Rok Maryjny (1954) stal si¢ dla flamandzkie-
go dominikanina Edwarda Schillebeeckxa bezposrednig okazja do glebszej reflek-
sji mariologicznej. Zamierzal ukazac role i teologiczne znaczenie Matki Chrystusa
w perspektywie dynamicznej, rezygnujac z uje¢ zbytnio statycznych, pomijajacych
historiozbawczy i antropologiczny wymiar mariologii. Realizujac swoj projekt ba-
dawczy, odwolywal sie¢ zaréwno do Zrddet biblijnych, jak i do filozoficznych inspi-
racji ptynacych gtéwnie z fenomenologii i egzystencjalizmu (Feder 2019, 326-28).
Dowarto$ciowujac gléwnie kategorie spotkania, sakramentu, faski, charyzmatu, dia-
konii i objawienia, podjal wysilek skonstruowania nowatorskiej interpretacji macie-
rzyfnstwa Maryi, ktére uwazat za gléwna zasad¢ mariologiczng (principium funda-
mentale mariologiae).

Zdaniem Schillebeeckxa dogmat o Bozym macierzynstwie stanowi podstawo-
wa prawde w hierarchii wszystkich doktrynalnych wypowiedzi o Matce Pana. Z tego
powodu nalezy go traktowa¢ jako fundamentalny klucz hermeneutyczny umozliwia-
jacy poprawng i spdjng interpretacje calego misterium Maryi (Schillebeeckx 1957b,
3144). Wlasciwe rozumienie teologicznego sensu terminu Theotokos (Mater Dei)
pozwala uzasadni¢ poprawnos$¢ pozostalych mariologicznych prawd wiary (dzie-
wictwo, $wieto$¢, niepokalane poczecie, wniebowzigcie, posrednictwo). Zostaly one
sformutowane w sposob konkluzywny i pozostaja niezrozumiale w oderwaniu od
dogmatu o Bozym macierzynstwie Maryi. Trzeba przy tym podkresli¢, ze Schille-
beeckx wyraznie sprzeciwia si¢ funkcjonujagcemu w dawniejszej mariologii podzia-
towi na zasade pierwszorzedna (macierzynstwo Maryi we Wcieleniu) i zasade drugo-
rzedng (udzial Maryi w dziele odkupienia). Podziat na dwie odrebne zasady uwazal
za zbyt szkolny, sztuczny i szkodliwy dla odnowy mariologii w aspekcie historio-
zbawczym. Ograniczenie macierzynstwa Maryi wylacznie do poczecia i urodzenia
Jezusa prowadzi — wedlug Schillebeeckxa — do uje¢ blednych, redukcyjnych i w kon-
sekwencji banalnych. Pozbawia bowiem tajemnice Wcielenia istotnego wymiaru
zbawczego, a macierzynstwo Maryi sprowadza wylacznie do poziomu naturalnej
opieki nad noworodkiem. Dlatego odnowiona mariologia musi taczy¢ wymiar ludzki
i historyczny Maryjnego macierzynstwa z jego istotnym wymiarem proredempcyj-
nym. W calym swym zyciu Maryja pozostaje Matka Chrystusa - Odkupiciela $§wiata
i na kazdym etapie Zycia Jej realne macierzynstwo ma odniesienie do odkupiencze-
go dziela Chrystusa. Macierzynstwo Maryi bowiem jest unikalne i niepowtarzalne
w tym znaczeniu, Ze swoj najglebszy sens czerpie z Bozego planu zbawienia $wiata.
W nim z woli Boga uczestniczy jako Matka Odkupiciela. Jest to wigc macierzynstwo
wpisane w wydarzenie Wcielenia, ktére ze swej istoty ma charakter odkupienczy (In-
carnatio redemptiva).
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Wedtug Schillebeeckxa Maryjne macierzyfistwo stanowi rzeczywistos¢ realng
i ztozong (cielesno-duchowa). Z tej racji wszelkie proby jego idealizowania nalezy
oceni¢ negatywnie. Dzialanie takie prowadziloby w konsekwencji do ostabienia lub
nawet zakwestionowania wartosci Wcielenia Syna Bozego. Chociaz macierzynstwo
Maryi posiada istotny rys misteryjny i charytologiczny, to jednak stanowi rzeczy-
wisto$¢ konkretng, widzialng, historycznie i kulturowo uwarunkowang. Zawiera
komponente somatyczng, psychiczng i duchowa. Wszelkie tendencje ostabiajace
realistyczny charakter Maryjnego macierzynstwa stuza wzmacnianiu myslenia typu
doketystycznego, ktore ostatecznie przypisuje odkupienczej smierci Chrystusa na
krzyzu status fantazmatu, iluzji i fikcji (Feder 2019, 330-39).

Prébujac uchwyci¢ istote Maryjnego macierzynstwa, flamandzki dominikanin
rozwaza teologiczne znaczenie perykopy o zwiastowaniu. Biblijny opis tego wyda-
rzenia historiozbawczego podkresla wage wolnego wyboru dokonanego przez Boga
i wolnej decyzji podjetej przez Maryje z Nazaretu. Wedlug Schillebeeckxa propozycja
ze strony Boga ma przede wszystkim charakter darmowego daru, jest dla Maryi cal-
kowicie niezastuzonym przywilejem, wyjatkowa taska, ktora nie narusza jej osobowej
wolnosci jako imago Dei. Skuteczno$¢ Maryjnego macierzynstwa, rozpatrywana od
strony ludzkiej, jest mozliwa tylko wtedy, gdy zostaje ono przyjete w wierze, ktéra ze
swej natury jest aktem w pelni osobowym i wolnym (Schillebeeckx 1957b, 3149-50).
Jakakolwiek proba wymuszenia macierzynstwa w kontekscie idei Wcielenia prowa-
dzitaby do katastrofalnych skutkéw. W przypadku, gdyby jakas hipotetyczna kobieta
zostata zmuszona do wyrazenia zgody na Boze macierzynstwo, sens Inkarnacji Logo-
su zostalby in principio zakwestionowany. Forsowanie dzieta Wcielenia Syna Bozego
bez uszanowania wolnej woli cztowieka bytoby catkowicie sprzeczne z naturg Boga
jako absolutng Mifo$cig i Wolnoscia. Boze dziatanie nie moze bowiem negowac¢ mo-
ralno$ci majacej swe zrodlo w Stworcy i Prawodawcy.

Zdaniem Schillebeeckxa macierzynstwo przyjete przez Maryje w sposéb wolny
posiada istotne znaczenie soteriologiczne. Stanowi bowiem wyjatkowy sposdb Jej
odkupienia (sublimiori modo redempta). Istnieje ustanowiona przez Boga wewnetrz-
na wiez miedzy wydarzeniami zbawczymi, ktére wzajemnie na siebie oddzialujg na
zasadzie antycypacji, przekraczajac zwykly porzadek chronologiczny. Ze wzgledu na
przyjety dar Bozego macierzynstwa Maryja moze stac sie, i rzeczywiscie sie staje,
pierwszg w szeregu odkupionych. Jej bezwarunkowa zgoda na macierzynstwo ozna-
cza rowniez zgode na udzial w odkupieniu dokonanym przez Jej Syna Chrystusa,
a takze na uprzywilejowane do$wiadczenie owocéw odkupienia na zasadzie anty-
cypacji przyszlych zastug Zbawiciela (Schillebeeckx 1957b, 3149). Postuszenstwo
wiary wyraza si¢ w wolnym i $wiadomym przyjeciu przez Maryje daru macierzyn-
stwa. Zgoda za$ na macierzynstwo pociaga za soba postuszenstwo wiary réwniez
w odniesieniu do jakiej$ mozliwej formy partycypacji w odkupieniczym dziele Syna.
Postuszenstwo wiary jest wiec zaréwno pierwotnym warunkiem zaistnienia Boze-
go macierzynstwa Maryi, jak i jego trwala ,substancjg” oraz logicznym skutkiem
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w perspektywie Paschy. Jednak faktyczny udzial Maryi w dziele odkupienia nie po-
lega na jakim$ dodatkowym wkladzie do ofiary ztozonej przez Chrystusa na krzyzu,
ktora z definicji jest doskonala, niepodzielna i dokonana wylacznie przez jedynego
Odkupiciela $wiata. Maryja partycypuje w dziele odkupienia nie na sposéb kaptan-
ski, lecz prawdziwie macierzynski, poprzez okazanie solidarnej matczynej milosci,
poprzez ekumenie cierpienia Matki i Syna, a nade wszystko poprzez zjednoczenie
i ufne powierzenie siebie Chrystusowi. Wyrazito si¢ ono w milczacej adoracji krzy-
za, w zywej nadziei na paschalne zwycigstwo, w przyjeciu charyzmatycznego daru
nowego, eklezjalnego macierzynstwa uniwersalizujacego si¢ w dziejach $wiata, obej-
mujacego swym zasiegiem wszystkich wierzacych, a nawet cala odkupiong ludzkos¢
jako wezwang do wiary.

Analizujac istote macierzynstwa Maryi, Schillebeeckx wyréznia w nim trzy zasad-
nicze wymiary: sakramentalnos¢, epifaniczno$¢ oraz diakoniczno$¢. Sakramentalnos¢
Bozego macierzynstwa wynika wprost z unikalnej, trwalej i niezbywalnej relacji Maryi
do Chrystusa rozumianego jako Sakrament podstawowy (Schillebeeckx 1957a, 99).
W swoim czlowieczenistwie Chrystus jest sakramentem, czyli widzialnym znakiem
Boga ukrytego, niewidzialnego Ojca i Ducha, ktérzy objawiaja sie w osobie, zyciu,
nauczaniu i dziataniu Stowa, ktére stalo si¢ cialem. W konsekwencji kazde ziemskie
spotkanie z Chrystusem (Stowem widzialnym) jest doswiadczeniem typu sakramen-
talnego, w ktérym ludzkie czyny zbawcze Jezusa sg boskim darem taski udzielonym
w sposob widzialny i stanowig przyczyne tego, co oznaczajg (Nadbrzezny 2005, 125).
Macierzynska relacja Maryi do Chrystusa - osobowego znaku/symbolu Boga - na-
biera waloru sakramentalnego. Nie jest dodatkowym ,,6smym” sakramentem szcze-
gélowym, ale posiada wyrazng strukture sakramentalng drugiego stopnia. Maryja
jest ,macierzynskim sakramentem” Chrystusa ziemskiego, znakiem wskazujacym
na tego, ktory stanowi par excellence widzialng historyczna obecno$¢ faski, prawdy
i zycia udzielanego na sposéb darmowego daru przez Ojca. W Nim, Wcielonym Sto-
wie Boga narodzonym z dziewiczej Matki, znika granica miedzy dawanym i dajacym,
miedzy postanym i posytajacym, miedzy trescig oredzia i jego praktyka, miedzy histo-
rig i wieczno$cig. W optyce Inkarnacji Chrystus i Ojciec objawiaja si¢ jako Ci, ktorzy
stanowig jedno nie tylko w wymiarze ontycznym, ale réwniez egzystencjalno-moral-
nym. Kto widzi Chrystusa, widzi tez i Ojca, to znaczy poznaje Boga za posrednictwem
wielkich dziet Syna, ktdre $wiadczg o zbawczej potedze Ojca. Kto zas w §wietle wiary
widzi Matke Chrystusa, dostrzega w Niej signum magnum Boga unizonego, cierpigce-
go, bezbronnego, podatnego na zranienia, solidarnego z grzesznymi ludZmi.

W perspektywie sakramentologicznej macierzynstwo Maryi jest widzialnym
i skutecznym znakiem mitosierdzia okazanego Jej przez Wszechmocnego (Lk 1,49).
Maryjne macierzynstwo nie jest wiec dziejowym akcydensem, epizodem, chwi-
lowym wyborem, czysta funkcja, lecz czyms gleboko personalistycznym (Schille-
beeckx 1957b, 3149-50). Jest wydarzeniem boskim i zarazem ludzkim, modusem
zycia zanurzonego w milosci, komunijng relacja osob Matki i Syna, $wigta wymiang
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duchowych dobr w sferze doczesnych wartosci, znakiem stworczej i zbawczej aktyw-
nosci Tréjcy Swietej pozwalajacej zachowaé jednos¢ bez uniformizacji i mito§¢ bez
zawlaszczania drugiego. Nadzwyczajne w tak wielu aspektach macierzynstwo Maryi
nie moze by¢ nadmiernie idealizowane ani oddzielane od historii ludzkiego cierpie-
nia i zywiotu egzystencjalnych zagrozen. Jest ono bowiem sakramentem szczegol-
nym, stuzebnym, rodzicielskim i dialogicznym, ze swej natury usytuowanym i urze-
czywistniajgcym si¢ w sercu $wiata pelnego konfliktow, znakiem rzuconym w mroki
egzystencji, aby wskaza¢ na ,,Swiatto$¢ prawdziwa, o$wiecajaca kazdego cztowieka”
(J 1,9). Zdaniem Schillebeeckxa macierzynstwo Maryi w integralnym znaczeniu jest
wielkim darem dla wspdlnoty Kosciota (Schillebeeckx 1957a, 100-101). Jest to ma-
cierzynstwo o najszerszym zasiegu, obejmujace calego Chrystusa, to jest zaréwno
Glowe, jak i czlonkow eklezjalnego mistycznego Ciata.

Drugim przymiotem macierzyfistwa Maryi jest, wedlug Schillebeeckxa, jego
epifaniczno$¢. Divina Mariae maternitas nie jest rzeczywistoscig calkowicie autono-
miczna, dryfujaca na falach doczesnosci, pozbawiong celéw nadprzyrodzonych, nie
majaca zwigzku z Boza ekonomia Objawienia. Przeciwnie, Maryjne macierzynstwo
pelni wazng funkcje epifaniczng. Jest objawieniem odkupienczej mitosci Boga w je-
zyku macierzynskiej czulosci, delikatnosci i wrazliwosci. Subtelnos¢, milos¢ i osobi-
ste cieplo Maryi jako Matki odstania i przybliza cztowiekowi macierzynski rys Boga
Ojca, czyli ten wymiar, ktérego Chrystus jako mezczyzna w swym ludzkim wymiarze
nie jest w stanie wyrazi¢ (Schillebeeckx 1957a, 101-2; Schillebeeckx 1954, 58-59).

Wedtug Schillebeeckxa dzieki macierzynstwu przezywanemu w duchu subtel-
nej milosci, fagodnosci, czulosci i serdecznosci Maryja moze sta¢ sie dla Ludu Bo-
zego wiarygodna, troskliwa i wspoltczujaca przewodniczky w egzystencjalnie uwa-
runkowanej pielgrzymce wiary. Epifaniczny rys macierzynstwa wyraza si¢ rowniez
w swoistej humanizacji tragizmu odkupienczej $mierci Chrystusa (Schillebeeckx
1954, 58-59). Pelna godnosci, serdeczna i wspoltczujaca obecno$é Maryi pod krzy-
zem umierajacego Chrystusa — bez cienia agresji, zagdzy odwetu i znamion rozpa-
czy — pomaga pokona¢ psychologicznie uzasadniony odruch ucieczki od widoku
zmasakrowanego ciala. W tym aspekcie czula, ciepla i mitosierna matczynos¢ Maryi,
nazwanej w katolickiej antyfonie ,,zyciem, stodycza i nadzieja naszg” (vita, dulcedo
et spes nostra), pomaga wiernym sublimowa¢ tragizm cierpien Jej Syna i przez wiare
partycypowaé w $mierci Chrystusa jako wydarzeniu doksologicznym, podniostym
i uroczystym (Schillebeeckx 1957a, 103).

Trzecig istotng cechg macierzynstwa Maryi jest, wedlug Schillbeeckxa, jego dia-
konicznos¢. Maryja przezywa swoje macierzynstwo w sposob $§wiadomy i odpowie-
dzialny jako wolne i zarazem stuzebne zaangazowanie na rzecz spelnienia mesjan-
skich obietnic w zyciu i dzialalnosci Jezusa. Zdaniem Schillebeeckxa ofiarna troska
Maryi o integralny rozwoj cztowieczenstwa swego Syna jest egzystencjalng translacja
niewidzialnej nadprzyrodzonej mitosci Boga na jezyk widzialnej macierzynskiej czu-
losci, jest ukonkretnieniem, uhistorycznieniem i uwidocznieniem mitosierdzia, taski
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i zbawczej woli Boga, ktdérg w stopniu doskonatym objawil i wypelnit Jezus jako Pan
i Mesjasz (Schillebeeckx 1957a, 103-5). W tej optyce aktywne i stuzebne macierzyn-
stwo Maryi jest wyrazem Jej odpowiedzialnosci za przygotowanie Jezusa w wymiarze
historyczno-ludzkim do zrealizowania mesjanskiej misji odkupienia $wiata.

Flamandzki dominikanin sprzeciwia si¢ wszelkim tendencjom ograniczajacym
Boze macierzynstwo jedynie do samego faktu przekazania zycia Jezusowi. Czysto
funkcjonalne pojmowanie macierzynskiej roli Maryi nie tylko pomija jego psycho-
logiczno-spoleczny wymiar, ale réwniez bagatelizuje jego strukture charytologiczno-
-charyzmatyczng. Nie docenia tez w wystarczajacym stopniu stuzebnego (diakonicz-
nego) i dialogicznego charakteru Maryjnego macierzynstwa wpisanego w historie
zbawienia i realizowanego na zasadzie synergizmu Bozej taski i ludzkiej wolnosci
(Nadbrzezny 2016, 199-200). Tego typu naturalistyczne i redukcjonistyczne spoj-
rzenie na macierzynstwo Maryi prowadzi do powstania koncepcji prymitywnych,
pozbawionych realizmu, sprzecznych zaréwno z biblijnym obrazem Matki Pana, jak
i potocznym do$wiadczeniem ludzkim. Muszg one zosta¢ odrzucone i zastagpione
glebszymi i pelniejszymi interpretacjami teologicznymi.

W ujeciu integralnym macierzynstwo oznacza nie tylko sam akt poczecia, zro-
dzenia i karmienia dziecka, lecz réwniez calg aktywnos¢ zwigzang z dynamicznym
aspektem wychowawczym i edukacyjnym. Macierzynstwo Maryi wiaze si¢ zatem
z realizacjg waznych zadan, takich jak wprowadzenie Jezusa jako czlowieka w zycie
spoleczne, kulturowe i religijne, w obowiazujacy system wartosci i prawa. Macie-
rzynstwo nie jest wiec rzeczywistoscig statyczng, zamknieta i niezmienna, lecz dy-
namiczng, rozwojowa i tworcza. Realizuje si¢ ono w ciaglej interakcji Matki i Syna,
w przekazie warto$ci, w tworzeniu zdrowej atmosfery rodzinnej, w budowaniu wza-
jemnego zaufania oraz zdolnosci do przebaczenia i dialogu (Nadbrzezny 2005, 131;
Nadbrzezny 2016, 196-98).

Macierzynstwo Maryi nie powinno by¢ postrzegane jako niezmienna, ,pomni-
kowa” doskonalos¢, uksztattowana wyltacznie przez taske (creatura gratiae). Maryja
bowiem w calym bogactwie swojej osobowosci, jako Dziewica i Matka, jest nie tylko
Chrystusowym najpigkniejszym cudem stworzenia (Christus’” mooiste wonderschep-
ping), lecz rdwniez owocem kreatywnej i odpowiedzialnej wspotpracy z taska, owej
misteryjnej i osobowej synergii Bozego Ducha i cztowieka. Tylko dzieki tej przebo-
stwiajacej synergii skoniczony byt ludzki moze przekroczy¢ swe naturalne granice ku
temu, co kryje si¢ ponad jego wszelkimi intuicjami i marzeniami.

Macierzynstwo Maryi posiada istotny wymiar diakoniczny réwniez w tym sen-
sie, ze stanowi ono swoistg historyczno-egzystencjalng translacje milosiernej mito-
$ci Boga, Jego wszechogarniajacej Zyczliwej obecnosci i czulej Opatrznosci ukrytej
w poteznym zywiole historii (Schillebeeckx 1957a, 104). Owa translacja niepojetych
atrybutéw Boga na jezyk codziennych doswiadczen dokonata si¢ w realnym ma-
cierzynstwie Maryi przezywanym w $wiecie i dla dobra swiata, dla jego zbawczej
przemiany, ktorej ostatecznym warunkiem i gwarantem jest Wcielone Stowo, cho¢
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niestworzone, to jednak prawdziwie narodzone. Macierzynstwo Maryi jako rzeczy-
wisto$¢ rozwojowa i dynamiczna realizuje si¢ na kazdym etapie Jej zycia. Pozostaje
ono zawsze w glebokiej relacji do Syna, zaréwno w wymiarze ziemskim, jak i niebie-
skim. Poprzez pelne milosci, wiary i zaufania zjednoczenie z Chrystusem Maryja jako
Matka towarzyszy Synowi w Jego zbawczym postannictwie, calkowicie identyfikujac
sie z osoba Odkupiciela we wszystkich jego dzialaniach (Schillebeeckx 1957a, 105).
Dzigki temu wszelka macierzynska aktywno$¢ Maryi na ziemi i w niebie, macierzyn-
skie posrednictwo i oredownictwo stuza objawieniu si¢ mocy i chwaty krélestwa Bo-
zego w osobie Chrystusa. Macierzynstwo Maryi jest wigc wolng i radosng diakonig,
krélewska stuzbg i stuzebnym krolowaniem, pokorg w chwale, eschatologicznym
potwierdzeniem sensu ewangelicznej madrosci wyrazonej w stowach ,kto sie uniza,
bedzie wywyzszony” (Lk 18,14).

2. Personalistyczna interpretacja macierzynstwa Maryi
(Czestaw Bartnik)

Zastanawiajac sie nad istota Maryjnego macierzynstwa, Czestaw Bartnik dostrzega
najpierw problematycznos¢ samego tytulu , Matka Boza” (Theotokos). Jego dostowne
rozumienie prowadzi do blednego pogladu o proweniencji gnostycko-monofizyckiej,
ze czlowiek jako byt stworzony moze zrodzi¢ Boga (czysta nature Boza lub zmiesza-
ng nature bosko-ludzka). Zwlaszcza postugiwanie si¢ tym stowem poza kontekstem
chrzescijanskim i w znaczeniu potocznym moze skutkowac niebezpieczenstwem try-
wializacji dogmatu wiary, a w skrajnych przypadkach grozi¢ nawet jego wulgaryzacja
lub mitologizacja (Bartnik 2003a, 416). Chociaz lakoniczny tytul ,,Matka Boza” jest
w tradycji chrzescijanskiej gleboko zakorzeniony, to jednak we wspotczesnej kultu-
rze naznaczonej horyzontalistycznym sposobem postrzegania $wiata i utratg zmystu
metafizycznego rodzi powazne trudnosci w jego przyjeciu. Mimo stale powracajacej
krytyki, tytut ten do$¢ czesto pojawia sie w jezyku wiary, przepowiadania i modlitwy
Kosciofa.

Bartnik przestrzega przed pokusa szybkiej eliminacji tradycyjnych terminéw reli-
gijnych/teologicznych lub proba ich zastepowania przez zeswiecczone odpowiedniki,
do czego zachgcaly rézne nurty teologii ,$mierci Boga’, zwane tez niekiedy teologia-
mi sekularyzacji (A. Napiorkowski 2016, 329-56). Wedlug lubelskiego teologa gtow-
ng przyczyna krytycznego stosunku do tytulu ,Matka Boza” nie jest rzekoma plyt-
ko$¢ semantyczna tego terminu, lecz stata - $wiadoma lub nieswiadoma - tendencja
do izolowania go od prawd wiary dotyczacych Chrystusa i Kosciofa. Remedium sta-
nowi nie tyle eliminacja tytutu, co raczej jego mocniejsza kontekstualizacja w obrebie
calego systemu teologicznych traktatow (zwlaszcza chrystologii, eklezjologii i pneu-
matologii, a obecnie takze antropologii, charytologii i eschatologii). Nie wystarczy
samo zapobieganie fatalnej w skutkach autonomizacji mariologii. Potrzeba réwniez
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odwaznych préb poprawnego i precyzyjnego rozbudowywania zbyt lakonicznego ty-
tutu Theotokos, na przyktad w postaci formul ,Rodzicielka Boga - Czlowieka” lub
»-Rodzicielka Drugiej Osoby Bozej, Matka Jezusa, ktory jest zarazem Synem Bozym”
(Bartnik 2012, 156). Gléwnie chodzi o to, aby w wypowiedziach teologicznych doty-
czacych tozsamosci Jezusa Chrystusa wcigz zachowac réwnowage miedzy biegunem
jego prawdziwego i pelnego czlowieczenstwa (vere homo) oraz biegunem prawdziwe-
go i petnego bostwa (vere Deus).

Zdaniem Bartnika biblijng podstawe prawdy o Bozym macierzynstwie Maryi
stanowi perykopa o zwiastowaniu (Bartnik 2003a, 418). Macierzynstwo Dziewicy
z Nazaretu zostalo tu explicite nazwane laska (gr. charis). Wskazuja na to stowa: ,Ma-
ryjo, znalazta$ bowiem taske u Boga: oto poczniesz i porodzisz Syna” (Lk 1,30). In-
terpretacja macierzynstwa Maryi w perspektywie charytologicznej wymaga jednak
bardziej precyzyjnego okreslenia specyfiki owej taski. Nie mozna bowiem poprzestaé
na prostej konstatacji faktu taski macierzynstwa. Nalezy raczej postawi¢ pytanie do-
tyczace jej istoty: czym jest ta faska sama w sobie?

Wedtug lubelskiego teologa istnieja przynajmniej trzy zasadnicze sposoby okre-
$lenia charytologicznego wymiaru maternitas Mariae. Po pierwsze, mozemy okresli¢
macierzynstwo jako aske uczynkows, czyli faske odwaznej i pelnej zaufania zgody
Maryi na Wcielenie Syna Bozego. Po drugie, mozna zaryzykowac¢ twierdzenie, ze fe-
nomen macierzynstwa jest szczegolnym przypadkiem najwyzszej taski uswiecajacej,
ktora z racji wyjatkowego i niepowtarzalnego macierzynstwa Niewiasty z Nazaretu
nalezatoby nazwac ,supertasky”. Po trzecie, mozna probowa¢ okresli¢ istote macie-
rzynstwa w perspektywie sakramentologicznej. W tym ujeciu Boze macierzynstwo
jawi sie jako swoisty ,,prasakrament dla stworzenia”. Maryja jako osoba zjednoczona
w gleboko misteryjny sposdb z Chrystusem moglaby zosta¢ uznana za zywa i perso-
nalng ,posta¢ eucharystyczng” (Bartnik 2012, 157). To niezwykle $miale okreslenie
sklania do zinterpretowania calego osobowego bytu Maryi jako Chleba Euchary-
stycznego, ktory uobecnia Chrystusa w $wiecie w pewnej analogii do sakramentu
Eucharystii, gdzie dokonuje si¢ istotowa przemiana substancji chleba w cialo Chry-
stusa (transsubstancjacja).

W $wietle przywolanej interpretacji sakramentologicznej macierzynstwo zy-
skuje - zdaniem Bartnika - range znaku ,,chrztu $wiata”, poprzez ktéry odwieczne
i niewidzialne Stowo Ojca wkracza w rzeczywistos¢ stworzenia w celu jego zbawczej
przemiany. Interpretacja sakramentologiczna moze budzi¢ pewne opory z powodu
niebezpieczenstwa pomieszania dwdch pozioméw ontycznych: sakramentalnosci
Chrystusa jako widzialnego znaku Boga i sakramentalnosci Maryi jako widzialne-
go znaku Wcielonego Syna Bozego. W rezultacie Maryja stanowitaby jakas bazowa
sakramentalno$¢ Chrystusowej prasakramentalnoséci. Chociaz w wymiarze logicz-
nym i teologicznym twierdzenie to jest poprawne, to jednak ze wzgledu na zawilos¢
jezykows i niebezpieczenstwo naduzywania trudnego dla wspoltczesnej mentalnosci
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pojecia sakramentu prezentowana interpretacja wydaje si¢ malo operatywna i trud-
na do popularyzacji w ramach duszpasterskiej praktyki Kosciota.

W kontekscie wskazanych wyzej trudnosci Czestaw Bartnik proponuje persona-
listyczng koncepcje macierzynstwa Bozego, ktdre nalezy rozumiec przede wszystkim
jako charyzmat (Bartnik 2003a, 418). Jego sens odkrywa sie¢ w pelni w wymiarze
historii zbawienia, w ktdrej do glosu dochodzi postawa postuszenstwa wiary Maryi.
Nie stanowi ono w zadnej mierze bezmyslnej i bezkrytycznej zgody na przypadkowsa
sekwencje¢ zdarzen wyznaczajacych niezalezng od czlowieka przestrzen losu, lecz wy-
raza si¢ w religijnie motywowanej mistycznej obediencji, w ktdérej Maryja w sposob
swiadomy i dobrowolny afirmuje transcendentne zbawcze plany Boga wymagajace
w swej aktualizacji aktywnej partycypacji czlowieka jako bytu wolnego i rozumnego
(Bartnik 2003a, 380). Jest to wigc rodzaj postuszenstwa dynamicznego, tworczego,
poszukujacego i rozeznajacego konstelacje Bozych ,,znakéw czasu” (signa temporis).
Stanowig one swoisty zbior wezwan i zarazem wyzwan kierowanych przez Boga do
czlowieka w doswiadczeniu jego mikrohistorii wplecionej — méwiac jezykiem teil-
hardyzmu - w uniwersalng ewolucje wszechswiata zmierzajacego ku transcendent-
nemu punktowi Omega, czyli ku Chrystusowi kosmicznemu, uniwersalnemu, ple-
romicznemu, zmartwychwstatemu i uwielbionemu (Bartnik 2003b, 26-27, 113-14).

Dowartosciowujac dynamike i ambiwalencje zywiotu historii, w zasadzie po-
mijang w myéli neoscholastycznej, Bartnik zmierza do wyeksponowania jednosci
pozornie sprzecznych ze sobg elementdéw, mianowicie postuszenstwa, mozliwosci
i mocy. Nalezy przypuszcza¢, ze lubelski teolog dostrzega w tej dynamicznej triadzie
niejako oddolng, historycznie uwarunkowang sile napedowa procesu zbawczego,
ktéry nie moze zosta¢ zredukowany do mechanicznie rozumianego odgérnego dzia-
lania Boga, negujacego moc immanentnych faktoréw szeroko rozumianego rozwoju
i doczesnego postepu. Jesli macierzynstwo Maryi zostanie uznane za charyzmat hi-
storiozbawczej obediencji, to w konsekwencji nalezy w nim dostrzec podstawowa
strukture oddolng ekonomii zbawienia, owego zbawczego planu, ktéry wymaga ja-
kiego$ usytuowania, zakorzenienia i ugruntowania.

By¢ moze pod wplywem strukturalizmu Claude’'a Léviego-Straussa Bartnik
wprowadza do myslenia teologicznego kategorie struktury jako elementu skfado-
wego rzeczywisto$ci rozumianego jednak nie na sposob statyczny, lecz dynamicz-
no-twoérczy. W tym paradygmacie macierzynstwo Maryi jawi si¢ jako ,taska mozli-
wosci, warunku i przygotowania historii zbawienia” (Bartnik 2012, 157). Podobnie
jak niewidzialna rzeczywistos¢ krolestwa Bozego potrzebuje spoleczno-komunijnej
podstawy w postaci Kosciota, tak Bozy zamyst inkarnacji Logosu nie moze si¢ zre-
alizowac bez oddolnej ozywionej struktury w postaci macierzynstwa Maryi z Naza-
retu. Jest ono personalnym warunkiem uhistorycznienia ekonomii zbawienia. Bez
niego dzielo odkupienia ofiarowane przez Boga ludzkosci nie mogloby zosta¢ zreali-
zowane w warunkach realnej, historycznej i wyobcowanej egzystencji ludzkiej. Od-
kupienie widziane z perspektywy oddolnej pozostaloby wowczas jedynie odlegtym
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abstraktem, piekna ideg, fascynujaca mozliwoscig, niezaspokojong tesknota, pozada-
niem przemijajacego bytu, religijng fikcja lub niespelniong obietnica.

Przywotujac mysl Teodota z Ancyry (zm. ok. 448), Bartnik podkresla prawde,
ze Maryja ,zrodzita Bozg Ekonomi¢ Zbawienia” (Bartnik 2003a, 418-19). Jako Ro-
dzicielka na sposéb osobowy przyjeta Boga do stworzenia. Dowarto$ciowujac oso-
bowy modus agendi, lubelski personalista ukazuje aktywna role Maryi, ktora polega
na zrodzeniu swego Stworcy na sposob ludzki. W stwierdzeniu tym nie ma zadnego
cienia bledu doktrynalnego, generatio bowiem w zadnej mierze nie oznacza creatio.
W porzadku natury Maryja jest corka Ewy ,,zrodzonej” przez Boga na plaszczyznie
stworzenia. Jednak w porzadku taski Maryja staje si¢ nowa Ewa, ktora wyltacznie
dzigki tasce mogla zrodzi¢ swego Stwodrce na plaszczyznie ludzkiej. Postugujac sig
jezykiem poetyckim, Bartnik nazywa Maryje ,,ogrodem edenicznym ludzkosci’, ,,zie-
mig $wietg’, ,centralng Galaktyka Kosmiczng’, a takze Osoba, w ktorej rozpoczela sig
»symfonia $wiatow nieba i ziemi” (Bartnik 2012, 157-58). Wszystkie te okreslenia,
uzyte z wyrazng emfaza, ukazuja Maryje w perspektywie kalonicznej, akcentujac Jej
duchowe piekno jako Stworzenia uksztaltowanego przez wole i faske Boga. Maryja —
zdaniem Bartnika - dokonuje w sobie osobowej rekapitulacji postuszenstwa wszyst-
kich bytéw personalnych i apersonalnych wobec Ojca Niebieskiego.

Kaloniczna optyka w spojrzeniu na Boze macierzynstwo Maryi zostaje przez
Bartnika dopelniona refleksja pneumatologiczng. Matka Chrystusa otrzymuje od
Ducha Swietego niezwykly dar ,,bycia macierzyniskiego” (esse maternale), ktére obej-
muje nie tylko Jej Syna, lecz réwniez rozciaga si¢ na $wiat aniotow, ludzi i calego
stworzenia. Dzigki kreacyjnej aktywnos$ci Ducha-Parakleta owo macierzyriskie bycie
wcigz utrwala si¢, uwiecznia i personalizuje. W rezultacie kategoria matczyna otrzy-
muje status eschatologiczny, uniwersalny i opatrzno$ciowy (opiekunczy), ktory przez
lubelskiego teologa zostaje okreslony mianem ,,Bozej teczy rozciggnietej nad rodzing
$wietych obcowania” (Bartnik 2012, 158). Biblijny motyw teczy jako znaku przymie-
rza zostaje tu $miafo odniesiony do Maryi, ktdra w perspektywie historii indywi-
dualnej i powszechnej jawi sie jako macierzynski znak Bozego przebaczenia. Duch
Swiety sprawia, ze macierzyfistwo Maryi nabiera znaczenia symbolicznego, stajac sie
zywa Ikong uswiecajacej obecnosci Boga, stale ukrywajacego sie pod powierzchnig
zjawisk pozornie banalnych. W wymiarze zjawiskowym historia doswiadczana jest
zazwyczaj przez ludzi jako nieuniknione przemijanie, stopniowe obumieranie zycia,
kruszenie si¢ bytu, zapadanie w przesztos¢. Tymczasem w wymiarze glebinowym
kryje ona strumien Bozego $wiatla, blask najwyzszego sensu i dar matczynego ciepta
Bozej Rodzicielki.

Zdaniem Bartnika macierzynstwo Maryi nie jest kategorig konieczng w znacze-
niu absolutnym. Bog mogltby stworzy¢ cztowieczenstwo Jezusa rowniez bez udzia-
tu Maryi. Jednak wowczas Jezus bylby czlowiekiem catkowicie innym od pozosta-
lych ludzi. W pewnym sensie bytby nawet ,nieczlowiekiem” (Bartnik 2003a, 419),
kims totalnie odseparowanym od ludzkosci, sztucznie wlaczonym w jej egzystencije
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i dzieje. W konsekwencji Jezus bylby stale postrzegany jako cztowiek z zewnatrz, ktos
z innego $wiata, niejako narzucony ze sfery transcendentnej i paradoksalnie przez
to mniej wiarygodny. Odkupienie musialoby przyja¢ catkowicie inng forme, poza-
lub ponadhistoryczng, trudng do wyobrazenia, rozpoznania i zaakceptowania przez
czlowieka zyjacego w historii. W ten sposob najglebszy sens stworzenia, doczesnosci,
dziejow i cztowieczenstwa zostalby drastycznie zanegowany. Rozpoczelaby sie - nie-
zrozumiata dla ludzi i logicznie sprzeczna - era posthistorii we wciaz jeszcze plyna-
cym nurcie dziejow.

Majac $wiadomos¢ negatywnych skutkow wszelkich ahistorycznych interpre-
tacji zbawienia, Bartnik postrzega macierzynstwo Maryjne jako ,,uniwersalng kate-
gorie redempcyjng” o charakterze omegalnym i absolutnym. Jest ono absolutne ze
wzgledu na to, Ze osigga swdj absolutny owoc, czyli komunie czlowieka historycz-
nego z Trdjca Swieta. Jest za§ omegalne w tym znaczeniu, ze zmierza do osiggnie-
cia pelni, do stanu eschatologicznej Pleromy, w ktdrej dokonuje sie ,wosobienie”
czlowieka stworzonego w zycie osobowe Trdjcy. Owa pleromizacja skonczonego
bytu ludzkiego oznacza ostatecznie pokonanie ontycznej przepasci miedzy Bogiem
a stworzeniem, Samoistnym Istnieniem a nicoscia, miqdzy tym, co protologiczne,
zalagzkowe i rozwojowe, a tym, co eschatologiczne, finalne i spelnione. Dla Bartnika
macierzynstwo Maryi stanowi pierwszy, oddolny, reprezentatywny i egzemplaryczny
warunek omegalizacji i pleromizacji stworzenia (Bartnik 2012, 158). Bedac Rodzi-
cielkg Chrystusa, ktdry jest najwyzszym Sensem stworzonego $wiata, Maryja moze
zosta¢ uznana za osobowa Matke Sensu w znaczeniu eschatologicznym, doskonatym
i trynitologicznym. Jej Boze macierzynstwo nieustannie wskazuje na absolutny Sens
dziejéw i kosmosu, jakim jest Osoba Jezusa Chrystusa w Tréjcy Swietej. Wytacznie
na mocy swego absolutnego posrednictwa Chrystus jako Bog-Czlowiek udziela czto-
wieczenstwu Maryi i calej ludzkosci swojego osobowego sposobu istnienia w Tréjcy
Swietej. Bartnik w duchu personalizmu realistycznego stoi mocno na stanowisku, ze
macierzynstwo Maryi dotyczy nie tylko samego czlowieczenstwa Jezusa, ale odnosi
sig do calej Jego osoby.

Wedtug lubelskiego teologa do istoty Bozego macierzynstwa nalezy wymiar ke-
notyczny. Jego wielko$¢ i chwata sg catkowicie ukryte. Swiadectwa biblijne ukazuja
macierzynstwo Maryi w kontekscie zwyczajnych zdarzen, trudéw i zmagan typo-
wych dla ludzkiego losu. Ukazany w biblijnych narracjach realizm macierzynstwa
Maryi wyraza si¢ w szerokim spektrum ludzkich doswiadczen, jakie staly sie jej
udzialem w ciagu catego zycia. Na tle zdarzen powszednich, rutynowych, uwarun-
kowanych kulturowo, religijnie i spolecznie donioste w wymiarze historiozbawczym
macierzynstwo Maryi moze zosta¢ okreslone mianem wydarzenia o glebokim wy-
miarze transcendentnym, duchowym, misteryjnym, a nawet teandrycznym (bosko-
-ludzkim). Doniostos¢ oraz istotny wplyw indywidualnego macierzyfstwa Maryi
na losy calego $wiata sprawiaja, ze mozna mu przyzna¢ range wydarzenia histo-
rycznego i zbawczego, immanentnego i zarazem transcendentnego, konkretnego
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ijednoczesnie uniwersalnego. W wymiarze doczesnym jego chwala miesci sie w zwy-
czajnosci, a prosoteryjny walor kryje sie pod naturalnymi znakami. Egzystencjalne
i historyczne usytuowanie macierzynstwa Maryi w strumieniu potocznoéci nie tylko
nie umniejsza jego wielkosci, lecz dodatkowo umozliwia najglebsze utozsamienie si¢
Matki Chrystusa z kazdym indywidualnym macierzynstwem i ojcostwem ziemskim
(Bartnik 2003a, 419). Swa godnos¢ i niezwyklo$¢ czerpia one z wewnetrznego $wiata
osoby ludzkiej, nie za$ z zewnetrznych okolicznosci, zmiennych ze swej natury i gle-
boko ambiwalentnych w swym znaczeniu.

Macierzynstwo Maryi rozwazane w perspektywie teologicznej posiada wymiar
zaréwno kenotyczny (zwigzany z unizeniem i wyniszczeniem), jak i hypsotyczny
(zwigzany z wywyzszeniem i odnows). Wywyzszenie Maryjnego macierzynstwa nie
oznacza jego idealizacji, wynoszenia ponad wymiar historyczny i egzystencjalny czy
tez naiwnie rozumianej sakralizacji lub religijnej mitologizacji. Zdaniem Bartnika
owo wywyzszenie macierzynstwa dokonuje si¢ w sferze ,,zwyczajno$ci” poprzez osia-
ganie przez Maryje wysokiej Swiadomosci stuzebnego charakteru bycia Matka Od-
kupiciela (Bartnik 2012, 158), nie w pragnieniu korzystania z przywilejow, lecz w od-
powiedzialnym tworzeniu ,,kultury poswigcenia” W tej perspektywie dobrowolnie
przyjety przez Maryje ethos Stuzebnicy Panskiej nie prowadzi do bezmyslnego re-
alizowania macierzynskich obowiazkéw w duchu niewolniczego postuszenstwa, lecz
wyraza si¢ w macierzynstwie Swiadomie przezywanym jako odpowiedzialna stuzba
Synowi, ktory paradoksalnie jako Stuga wyswobodzil nas ku prawdziwej wolnosci.
W $wietle tej interpretacji ofiarne macierzynstwo nie poniza kobiety, za$ zbawcze
dzieto wyzwolenia nie utozsamia si¢ z rewolucyjna walka klas.

Czestaw Bartnik nie poprzestaje na ukazaniu jedynie charyzmatycznego wymia-
ru istoty Bozego macierzynstwa, lecz opisuje ten fenomen réwniez w perspektywie
relacyjnej. Specyfika macierzynstwa Maryi polega na tym, ze jego glebszy sens moze
by¢ poznany wylacznie w $wietle personalnych relacji Niewiasty z Tréjjedynym Bo-
giem (Bartnik 2003a, 382). Konsekwentnie stosowana przez lubelskiego teologa me-
toda personalistyczna wyraza si¢ w przyjeciu kategorii osoby jako swoistego pryzma-
tu poznawczego i zarazem klucza hermeneutycznego.

W relacji do Syna Bozego macierzynstwo Maryi wyraza si¢ w ofiarowaniu Mu
czlowieczenstwa, w poczeciu i urodzeniu Jezusa, ktorego ludzka osoba - jak twierdzi
Bartnik - zostata doskonale zrealizowana i spelniona w Osobie Bozej (Bartnik 2000,
394). W konsekwencji Maryja jest prawdziwa Matka calego Chrystusa, osoby Bozej,
w ktorej cztowieczenstwo i béstwo nie stanowia amorficznej magmy, lecz wspotist-
nieja ze sobg w doskonalej jednosci i bez zmieszania. Bartnik zdecydowanie broni
realizmu macierzynstwa Maryi, podkreslajac, ze wszelkie proby jego interpretacji
zar6wno w duchu adopcjonizmu, jak i nestorianizmu zagrazaja integralnosci chry-
stologicznego dogmatu. Na uwage zastuguje oryginalne traktowanie Maryi jako nie-
powtarzalnej osoby, ktora stanowi warunek zamierzonej przez Boga chrystyfikacji
$wiata. Maryja umozliwia ukazanie Chrystusa jako sensu i celu stworzenia. Jest Ona
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personalng strukturg odrodzenia natury ludzkiej i calego stworzonego $wiata. Jej hi-
storiozbawcze znaczenie uwidacznia si¢ w Scistej relacji do swego Syna, z ktérym
tworzy nierozlaczng personalng ,,Diade” o istotnym znaczeniu zaréwno dla odku-
pienia czlowieka z grzechu, jak tez ontycznej przemiany ludzi i kosmosu (udosko-
nalenia stworzenia). Zapozyczony od Pierre’a Teilharda de Chardin jezyk pozwala
Bartnikowi wyrazi¢ znaczenie relacji macierzynstwa Maryi do Syna Bozego w spo-
sOb intrygujacy i nowatorski. Skoro Chrystus jest punktem Omega w dynamicznym
procesie kosmicznej ewolucji, to w konsekwencji mozna okresli¢ Maryje mianem
»omegalnego fona stworzenia” (Bartnik 2012, 156). Ten poetycki neologizm wyraz-
nie sugeruje, Ze macierzynsko-synowska wi¢z Maryi z Chrystusem posiada znacze-
nie uniwersalne, istotne, sensotworcze i wyzwolencze. Warunkuje bowiem integral-
ne wyzwolenie cztowieka, to znaczy nie tylko z niewoli grzechu (aspekt moralny),
lecz réwniez z bytowych ograniczen ku osiagnieciu pelni osobowego zycia w Bogu
(aspekt ontologiczny).

Relacja macierzynstwa Maryi do Boga Ojca zostala ukazana przez Bartnika przy
zastosowaniu ontologicznej kategorii partycypacji. Transcendentny sens macierzyn-
stwa Maryi polega na doskonalym uczestnictwie w odwiecznym Bozym Ojcostwie,
ktore stanowi najgtebsze zrodio wszelkiego ojcostwa i macierzyfistwa na ziemi (Bart-
nik 2003a, 417-18). Lubelski teolog ujmuje ojcowski aspekt boskiego bytu w spo-
s6b niezwykle szeroki. Osobowy wymiar Boga Ojca nie wyczerpuje Jego Tajemnicy.
Kryje ona w sobie przedziwnie ztaczone ze sobg macierzynskie ojcostwo i zarazem
ojcowskie macierzynstwo. W pewnym sensie Bartnik nie waha sie utozsamic ze sobg
Ojcostwa i Macierzynstwa w Bogu. Realnoéci te nie istnieja w Bogu obok siebie, lecz
raczej zawierajg si¢ w sobie, tworzac jaka$ misteryjnie przenikajacy sie bytowa ko-
niunkcje. Nie s3 jednak odrebnymi hipostazami. Nie ma Boga-Ojca i Boga-Matki.
Zdaniem Bartnika Bog jako Ojciec-Matka nie moze zosta¢ w pelni wyrazony w natu-
ralnym ludzkim jezyku bez wiklania si¢ w powazne aporie. Pojecia takie jak rodzenie,
rodzina, rodzice, stwarzanie, udzielanie istnienia, obdarzanie Zyciem nie s3 w stanie
wyrazi¢ misterium Boga w Jego niewystowionym macierzynsko-ojcowskim byciu
i dzialaniu. Mimo dos¢ niskiej operatywnosci tradycyjnego jezyka mariologiczne-
go, nie nalezy rezygnowac z préb opisywania macierzynskiej relacji Maryi do Boga
w tajemnicy Jego wiecznego i absolutnego ojcostwa. Wedlug Bartnika najlepszym
sposobem pokonania lingwistycznych aporii bedzie nazwanie Maryi ,lkong Boga
jako Ojca-Matki” (Bartnik 2012, 157).

Mimo wyzej zaprezentowanej dos¢ oryginalnej propozycji interpretacyjnej,
wcigz mamy $wiadomo$¢ nieadekwatnosci teologicznego jezyka opartego na analo-
giach zaczerpnietych z zycia rodzinnego. Chcac unikna¢ niebezpieczenstwa prymi-
tywnej antropomorfizacji Boga, nalezy bardziej rozwing¢ filozoficzng komponente
jezyka teologicznego. Istnieje jednak w tym wzgledzie pewien lingwistyczny rubikon,
ktorego przekroczenie skutkuje powstawaniem uje¢ skrajnie abstrakcyjnych, jakby
»nieludzkich” obrazéw Boga. Parafrazujac w tym miejscu stowa Martina Heideggera,
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trudno doprawdy znalez¢é kogo$, kto chcialby $piewac i tanczy¢ przed metafizycz-
nym ujeciem Boga jako causa sui. Nie mozna zatem porzucaé biblijnych metafor
i gatunkow literackich, poniewaz stanowig one wyraz zrédlowych i normatywnych
doswiadczen wiary, ktdre staly si¢ historycznie i kulturowo uwarunkowanymi no$ni-
kami ponadczasowej prawdy Bozego Objawienia. Istotnym wiec zadaniem pozostaje
wypracowanie jezyka teologicznego, ktory bedzie na tyle pojemny i elastyczny, aby
uwzgledniajac wspolczesne horyzonty rozumienia, klarownie wyrazi¢ zbawcza praw-
de Objawienia, w ktorego strukture wchodzi réwniez koscielna odpowiedz wiary.
Konstruowany w ten sposob jezyk teologii musi stale pokonywa¢ pokuse tworzenia
sztucznych stechnicyzowanych narracji, aby poprzez swoj naturalny przekaz i jego
performatywny potencjal skfoni¢ odbiorce do podjecia decyzji wiary w aktualnym
kontekscie kulturowym, spotecznym i egzystencjalnym.

Czestaw Bartnik nie pomija w swych mariologicznych dociekaniach kwestii
relacji macierzynistwa Maryi do Ducha Swietego. Zwraca uwage na kreacyjng moc
Ducha i Jego sprawczo$¢ urzeczywistniang w kontekscie Bozej wszechmocy. Maryjne
macierzynstwo w swej genezie stanowi owoc wspoéldzialtania cztowieka i Boga na za-
sadzie najwyzszej synergii faski i natury. W wymiarze charytologicznym (transcen-
dentnym) macierzynstwo Maryi zostalo ukonstytuowane przez Ducha Swietego.
Jako stwdrcza Moc Najwyzszego powoluje do istnienia cialo Jezusa w fonie Maryi,
a przez to — na zasadzie sprzezenia zwrotnego — stwarza ludzkie i zarazem boskie ma-
cierzyfistwo Maryi (simul hominis et Dei Mater). W swym dynamicznym dzialaniu
Duch Swiety formuje osobe Maryi ,,ontycznie, duchowo i egzystencjalnie” (Bartnik
2003a, 418), umozliwia i buduje Jej relacje trynitarne, zwlaszcza z Bogiem Ojcem
i Synem Bozym. Napelnia swoja przemieniajaca i u$wiecajaca obecnoscia, obdarza
chwaly, §wiattoscia, taska i prawda, tworzac w Maryi szczegolnie bogaty swiat oso-
bowy, wysoka wrazliwo$¢ soteriologiczng i eschatologiczng oraz niezwykla zdolnos¢
wiary oraz tworczej recepcji Bozych stow, daréw i natchnien. Szczegdlna rola Ducha
Swietego polega na stwarzaniu glebokich, trwatych i odpowiedzialnych interperso-
nalnych relacji Maryi zaréwno do Boga, jak i calej ludzko$ci. Zdaniem Bartnika Duch
umozliwit ,,caloosobowg komuni¢ miedzy Matka i Synem” oraz pozwolil Maryi na
~partycypacje w Misji Syna i Ducha na $wiecie” (Bartnik 2012, 157).

W personalistycznej interpretacji Bozego macierzynstwa Maryi Czestaw Bart-
nik chetnie siega do polskiego doswiadczenia wiary, zwlaszcza z okresu pasterskiej
postugi kardynata Stefana Wyszynskiego, zwanego Prymasem Tysigclecia. Na grun-
cie rodzimym Bartnik dostrzega cenng intuicje mariologiczng, ktéra znalazla swoj
wyraz w specyficznej nazwie ,,Bogurodzica’, obecnej juz w sredniowiecznej polskiej
piesni maryjnej (Bartnik 2003a, 422). Niektdre teologiczne eksplanacje sprowadza-
ja Boze macierzynstwo Maryi do faktu zrodzenia przez Nig wprost i bezposrednio
wylacznie ludzkiej natury Chrystusa (teoria leoninska i chalcedonska) lub pomniej-
szaja i reizujg prawdziwe czlowieczenstwo Jezusa, odmawiajac mu ludzkiej jazni
i podmiotowosci, mieszaja bostwo z czlowieczenstwem i w duchu monofizytyzmu
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sugeruja, ze Maryja zrodzila hybrydows istote ,,Cztekoboga™ (ludowa teoria moda-
listyczna). Tymczasem teoria ,Bogurodzicy” sugeruje w prosty sposob, ze Maryja
urodzita Bogu Jezusa. Zastosowany tu casus dativus wskazuje, ze Maryja ,wrodzita”
Jezusa w Boga, a doktadniej mowiac ,wrodzila” Jezusa-cztowieka w Osobe Syna Bo-
zego. Owo ,wrodzenie” (in-generatio) w Boza osobe zostalo dokonane w doczesno-
§ci przez Ducha Swietego, ktory wiaczyt Maryje jako stworzenie do przedwiecznego
aktu rodzenia Syna przez Boga Ojca (Bartnik 2012, 161). Nalezy przy tym podkreslic,
ze Maryja zostata wlaczona w odwieczne rodzenie Syna w tonie Tréjcy Swietej wy-
lacznie na plaszczyinie czlowieczenstwa Jezusa. Teologiczne rozumowanie Bartnika
jest — jak wida¢ - nacechowane subtelnoscig i precyzja. Stanowi przykiad wyrafi-
nowanej refleksji wymagajacej duzej koncentracji umystu i wytrwatego podazania
szlakiem intelektualnych dociekan znaczonych nie tylko troska o doktrynalng pra-
wowiernos¢ wypowiedzi, lecz takze bogactwem zaskakujacych neologizmow.

3. Heterogenicznos¢ i komplementarnos¢ koncepcji
Schillebeeckxa i Bartnika

Przeprowadzone badania poréwnawcze nad mariologiczng mysla Schillebeeckxa
i Bartnika pozwalaja na sformufowanie istotnych wnioskow ptynacych ze sposobu ro-
zumienia przez nich fenomenu Bozego macierzynstwa Maryi. Na podstawie dotych-
czasowych analiz mozna juz teraz w sposob wyrazisty ukaza¢ zaréwno heterogenicz-
nos¢, jak i czedciowa komplementarno$¢ uje¢ wypracowanych przez Schillebeeckxa
i Bartnika, aby w ostatniej czesci artykutu zaprezentowac symboliczno-aksjologiczna
koncepcje Maryjnego macierzynstwa jako autorskg propozycje interpretacyjna.

Zaréwno Schillebeeckx, jak i Bartnik uznaja prawde o Bozym macierzynstwie
Maryi za podstawowa i najwazniejsza w hierarchii doktrynalnych wypowiedzi
0 Matce Pana jako swoisty klucz hermeneutyczny w procesie rozumienia roli, miej-
sca i znaczenia Maryi w historii zbawienia i w zyciu Kosciota. O ile Bartnik wyraza
expressis verbis krytyczny stosunek do samego terminu Theotokos, uznajac go za zbyt
lakoniczny, wieloznaczny i wymagajacy rozwinigcia, o tyle Schillebeeckx, nie kwe-
stionujgc brzmienia tego tradycyjnego tytulu, proponuje, aby fenomen Maryjnego
macierzynstwa rozwaza¢ w $cistym zwigzku z misterium Odkupienia. W zwigzku
z tym nie waha si¢ uzywa¢, zapozyczonej od Aelreda z Rievaulx (zm. 1167), znanej
sredniowiecznej formuly ,Matka Odkupienia” (Mater redemptionis), sugerujac, ze
gleboki sens macierzynstwa moze by¢ prawidtowo odczytany dopiero w perspekty-
wie redempcyjnej.

W przeciwienstwie do fenomenologicznie zorientowanej i antysystemowej ma-
riologii Schillebeeckxa Czestaw Bartnik programowo, swiadomie i konsekwentnie
rozwija personalistyczng interpretacje Bozego macierzynstwa, widzac w nim przede
wszystkim rzeczywisto$¢ osobows, realng i dynamiczng. Analizujac specyficznie
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polski termin ,,Bogurodzica’, Bartnik proponuje oryginalng teorie ,wrodzenia” przez
Maryje¢ Chrystusa jako prawdziwego i pelnego czlowieka w Boza hipostaze Stowa.
Teoria ta jest odwazna, prawowierna, nowatorska i zarazem glebsza niz tradycyjne
teorie odnoszgce macierzynstwo Maryi tylko do abstrakcyjnie ujetego czlowieczen-
stwa Jezusa, z pominigciem problemu ludzkiej osoby Chrystusa. Propozycja Bart-
nika, ukazujaca pelni¢ i prawdziwos¢ czlowieczenstwa Jezusa, nie neguje Jego ludz-
kiej stworzonej osoby, ktdéra na zasadzie ,wrodzenia” w niestworzong Osobe Boza
osigga stan bytowego spelnienia w Bogu. Ludzka osoba Jezusa nie ,,rozpuszcza’ si¢
w Osobie Bozej, lecz partycypuje w niej w najdoskonalszym stopniu zjednoczenia.
Mozna zaryzykowaé twierdzenie, ze fenomenologiczno-egzystencjalna mariologia
Schillebeeckxa i personalistyczna mariologia Bartnika mogg zosta¢ uznane za pro-
pozycje komplementarne pod warunkiem, ze wyraznie oddolna my$l mariologiczna
flamandzkiego dominikanina zostanie potraktowana jako aspektowe i egzystencjal-
ne uzupelnienie personalistycznej, odgdrnej i bardziej systemowej mariologii lubel-
skiego teologa.

Teoria Bartnika jest ciekawym przykladem interpretacji umiarkowanej, balansu-
jacej miedzy tradycyjna, statyczng i metafizyczna wykltadnia chalcedonska, a zupet-
nie antyspekulatywnym ujeciem historiozbawczym. W tym wzgledzie polski teolog
wybiera niejako trzecig droge, trudniejsza i ryzykowna, probujac polaczy¢ metafi-
zyczne my$lenie w duchu personalistycznym z zalecang przez Vaticanum II meto-
da historiozbawczg. Flamandzki dominikanin podaza za$ droga prostsza, ale za to
bardziej radykalng, stopniowo eliminujac ze swego dyskursu teologicznego tradycyj-
ng filozoficzng terminologie chalcedonska (natura, hipostaza, osoba, unia hiposta-
tyczna). Zaprezentowane ujecia Bartnika i Schillebeeckxa wykazuja tu zdecydowana
heterogenicznos¢. Chociaz nie sg ze sobg sprzeczne, to jednak trudno uznac je za
stanowiska stricte komplementarne. Sg raczej wzgledem siebie paralelne.

Zasadnicza odmiennos$¢ metodologicznego podejscia do uprawiania mariologii
uwidacznia si¢ w kwestii opisu macierzynstwa Maryi w $wietle relacji trynitarnych.
Podczas gdy Bartnik eksponuje relacyjna i osobowa strukture Maryjnego macierzyn-
stwa, powigzanego ze specyficzna aktywnos$cig Oséb Bozych na zasadzie apropriacji,
Schillebeeckx rezygnuje z trynitarnej interpretacji maternitas Mariae, ograniczajac
sie jedynie do perspektywy chrystologicznej. Wydaje sie, ze w tym aspekcie omawia-
ne propozycje mozna uznac za ujecia komplementarne, wzajemnie sie ubogacajace.

Schillebeeckx i Bartnik uzywaja réznych kategorii teologicznych w celu wy-
razenia istoty misterium Bozego macierzynistwa. Wedlug flamandzkiego teologa
macierzynstwo Maryi stanowi niejako sakrament, czyli widzialny znak Bozej taski
objawiajacej si¢ w specyficznie macierzynskiej formie zycia Miriam z Nazaretu,
w konkretnych, trudnych i ambiwalentnych warunkach ludzkiej egzystencji dotknie-
tej faktyczng lub wcigz zagrazajacy alienacja. Sakramentalny rys macierzynstwa jest
prosta konsekwencja tego, ze Syn Maryi jest w swej istocie Sakramentem podstawo-
wym, czyli Zyjacym, osobowym, ludzkim i widzialnym znakiem Boga obdarzajacego
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taska zbawienia. Sakramentalny wymiar macierzynstwa Maryi $cisle wigze sie z jego
specyficznie rozumiang epifaniczng funkcja. Polega ona na wizualizacji macierzyn-
skiego rysu nadprzyrodzonego ojcostwa Boga, ktore najlepiej wyraza si¢ w czulym,
serdecznym, cieplym, wrazliwym i wspolczujacym macierzynstwie Maryi. W tym
punkcie interpretacja Schillebeeckxa niemal catkowicie koresponduje z mariologicz-
ng wizjg Bartnika, ktory dostrzega w osobie Maryi swoista epifani¢ Boga rozumia-
nego jako Ojciec-Matka. Macierzynskie ojcostwo Boga w ujeciu obu katolickich teo-
logéw nie ma nic wspdlnego z poganska praktyka naiwnej antropomorfizacji $wiata
bogdéw i bogin profilowanych wedtug kryterium ludzkiej ptciowosci. Eksponowana
przez Schillebeeckxa sakramentalnos¢ i epifanicznos¢ Bozego i zarazem ludzkiego
macierzynstwa Maryi taczy si¢ nierozerwalnie z jego diakonicznym wymiarem wy-
razajacym sie¢ w $wiadomej, wiernej i wolnej stuzbie dzielu odkupienia cztowieka
przez Chrystusa. Dzigki soteriologicznej subordynacji macierzynskie posrednictwo
Maryi nie stanowi wielkosci absolutnie autonomicznej i w zaden sposéb nie zagraza
jedynemu i w petni skutecznemu posrednictwu zbawczemu Chrystusa.

Chociaz Bartnik nie neguje sakramentalnego, epifanicznego i diakonicznego
wymiaru macierzynstwa Maryi, to jednak — w przeciwienstwie do Schillebeeck-
xa — wyraznie eksponuje jego charyzmatyczny charakter, bedacy owocem subtelne;
i kreatywnej aktywnosci Ducha Panskiego. W interpretacji lubelskiego teologa Ma-
ryjne macierzynstwo jest przenikniete taska, uksztaltowane przez taske, przezywane
w lasce i dane Kosciotowi jako dar faski. Dzigki temu jest ono teandryczne, wyjatko-
we, niezbywalne, doczesno-eschatologiczne i nieprzekazywalne, ostatecznie w swej
istocie jest proegzystencjalne i zarazem proeklezjalne, a takze w najlepszym tego
stowa znaczeniu proswiatowe (ad melius esse mundi). W zwiazku z tym obie kon-
cepcje: sakramentalno-diakoniczna (wypracowana przez Schillebeeckxa) i persona-
listyczno-charyzmatyczna (sformutowana przez Bartnika) nie tylko nie sg sprzeczne,
lecz twoérczo dopelniaja sie, tworzac komplementarng i oryginalng propozycje in-
terpretacyjna. Nie wyczerpuje ona jednak glebi znaczeniowej fenomenu Maryjnego
macierzynstwa. Z tej racji mozna jg uznac za cenng inspiracje do konstruowania no-
wych ujec teologicznych w procesie aktualizujacej refleksji typu hermeneutycznego,
bardziej uwzgledniajacej wspdlczesne ,,znaki czasu”

4. Ku aksjologiczno-symbolicznej interpretacji
macierzynstwa Maryi

Zaréwno sakramentologiczna interpretacja Schillebeeckxa, jak i personalistyczna
koncepcja Bartnika, cho¢ same w sobie wyraziste i logiczne, wykazuja pewien istotny
brak. Rozpatruja bowiem fenomen Bozego i zarazem ludzkiego macierzyfistwa Maryi
w oderwaniu od wspoélczesnego im kontekstu kulturowego, bardziej jako rzeczywi-
sto$¢ in se niz znak propter nos, ktérego sens musi by¢ wcigz na nowo odczytywany
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w relacji, a niekiedy w konfrontacji z radykalnymi zmianami kulturowymi zachodza-
cymi w $wiecie. Innymi stowy méwiac, propozycje interpretacyjne obydwu wielkich
teologdw wymagaja tworczego dopelnienia poprzez rozwinigcie aksjologicznej wizji
macierzynstwa Maryi. Polega ona na uwypukleniu nieco zapomnianych kategorii
wartosci i symbolu w teologicznej interpretacji Maryjnego macierzynstwa, bez nego-
wania jego realizmu, sakramentalno$ci, historycznosci i personalnosci.

Interpretacja aksjologiczna wychodzi z zalozenia, ze wielkie dzieta Boga dokona-
ne w historii mozna okresli¢ mianem wydarzen-symboli (Tillich 2004, 144). Smier¢
Chrystusa na krzyzu, Jego zmartwychwstanie, wniebowstapienie, a takze Wcielenie
Syna Bozego (dziewicze poczecie Chrystusa) nalezy uzna¢ za wydarzenia historycz-
ne, posiadajace réwnoczesnie status symboli (Tillich 2004, 148-50). Wydobycie ich
znaczenia w konkretnych kontekstach kulturowych pozwala tym symbolom przema-
wia¢ do $wiadomosci ludzkiej nawet wtedy, gdy dominuje tendencja do ich konte-
stacji i uniewazniania. Trzeba pamietac, ze symbole wiary, réwniez w ich odrzuceniu
i w okazywanym im sprzeciwie, nie tracg nic ze swej przemieniajacej mocy zdolnej
skruszy¢ w czlowieku wszelkie ontyczne ,,zwapnienia’, bedace skutkiem jego egzy-
stencjalnego wyobcowania.

Idac po linii wyzej wyrazonej intuicji, proponuje, aby macierzynstwo Maryi
rozpatrywac teologicznie jako wydarzenie-symbol. Aspekt wydarzeniowy podkresla
realizm i historyczng faktycznos¢ owego macierzynstwa. Aspekt symboliczny zas
wskazuje na jego duzy fadunek aksjologiczny, ktdry stale apeluje do §wiadomosci
wspodlczesnych ludzi. Nieustannie ich prowokuje, indaguje, zawstydza, a nawet nie-
kiedy wywoluje ,,blogostawiony” kryzys wiary bezrefleksyjnej, czysto konwencjonal-
nej, ,martwej’, fanatycznej lub wyrastajacej na gruncie batwochwalczej admiracji qu-
asi-absolutéw powodujacych ,,za¢mienie” prawdziwego oblicza Boga. W kontekscie
deifikacji tego, co przygodne i relatywne, glebsza refleksja nad misterium Wcielone-
go Stowa zdaje si¢ miec istotny wymiar terapeutyczny, w szerokim tego stowa znacze-
niu. Ukazuje potrzebe i mozliwos¢ uzdrowienia w ludzkim $wiecie tego wszystkiego,
co stanowi skutek alienujacej sily grzechu, ktéry wykorzeniajac cztowieka z Boskiego
Gruntu Bytu, radykalnie ostabia wszelka witalno$¢ w wymiarze cielesnym i ducho-
wym, indywidualnym i spofecznym, kulturowym i kosmicznym.

W swym aspekcie symbolicznym macierzynstwo Maryi - écisle zwigzane z Chry-
stusem i z Niego czerpigce najglebszy sens — objawia swoj wyraznie proegzystencjal-
ny i wyzwolenczy charakter. Maryjne macierzynstwo jako proegzystencja-w-fasce nie
stanowi rzeczywistosci zamknietej, wyizolowanej, zorientowanej wylacznie chrysto-
centrycznie czy tez wrogo nastawionej do grzesznej ludzkosci. Nie kreuje alternatyw-
nego ,$wigtego $wiata” nazaretanskiej Rodziny, calkowicie oddzielonego od ludzkiej
egzystencji zranionej ,grzechem $wiata”. Wrecz przeciwnie, macierzynstwo Maryi
jest zakorzenione w realnym $wiecie - lecz nie ze§wiecczone, apostolskie - cho¢ nie
w sensie urzgdowym, postannicze - ale zawsze drugoplanowe, prawdziwie proroc-
kie — czyli zatroskane o los $wiata, przezywane w poczuciu Bozego powolania - a nie
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szukajgce zatracenia w ekstazie. Maryjne macierzynstwo ma charakter wyzwolenczy
w specyficznym sensie, bynajmniej nie politycznym i spoleczno-rewolucyjnym. Wy-
zwala bowiem w osobach wierzacych pragnienie duchowego zrodzenia Chrystusa
w swoim zyciu, w sferze codziennej egzystencji i praktyki, w zywiole ,,zwyczajno$ci’,
zdolnej objawic ,,niezwykto$¢” Bozego zbawienia w aktualnym ludzkim doswiadcze-
niu wyobcowania.

W aksjologicznej interpretacji Maryjnego macierzynstwa nie chodzi glow-
nie o myslenie typu ontologicznego. Nie koncentruje si¢ ona bowiem na precyza-
cji metafizycznie rozumianych relacji migdzy ludzka i boska naturg w hipostazie
Stowa, lecz stara sie uslysze¢ subtelne ,,proroctwo” Bozego macierzynstwa Maryi
w przestrzeni ludzkiej egzystencji ksztaltowanej przez dominujace dzis sity kultu-
rotworcze. Jest to wiec swego rodzaju mariologiczna antropologia kulturowa, ktéra
w perspektywie oddolnej probuje uchwyci¢ i komunikatywnie wyrazi¢ teologiczno-
-antropologiczny rezonans symbolu macierzynstwa Maryi w danej sytuacji kulturo-
wo-egzystencjalnej czlowieka. Poszukuje odpowiedzi na aktualne pytania w $wietle
chrzescijanskiej prawdy o Theotokos. Nalezy przy tym pamietaé, ze aksjologiczna
mariologia programowo nie tworzy zamknigtego systemu myslowego, lecz ksztal-
tuje si¢ na biezaco, niejako na ,fali zdarzen’, w zaleznosci od dynamiki egzysten-
cjalnego zywiolu i licznych zmiennych kulturowych. Z tego powodu bedzie zawsze
w pewnym sensie selektywna, niedokonczona i prowizoryczna. Nie rezygnuje ona
bynajmniej z racjonalnosci teologicznych twierdzen, koherencji wypowiedzi i jakiej$
formy systematycznego przekazu. Przede wszystkim jednak poszukuje odpowiedzi
(chocby czesciowych i prowizorycznych) na rozpoznawane przez Koscidt negatywne
»znaki czasu” (Fiatkowski 2016, 27-34). Podejmuje probe ich aktualizujacej inter-
pretacji w swietle Objawienia Bozego przekazywanego w Tradycji chrzescijanskiego
doswiadczenia. Bez wlasciwej teologicznej hermeneutyki owe signa negativa pozo-
stang dla cztowieka jedynie powodem frustracji, przyczyna dezintegracji i zrédtem
potencjalnej rozpaczy.

W kontekscie historycznego ,doswiadczenia kontrastu” (dotkliwej opozycji
miedzy dobrem a zfem, taska a grzechem, wolnoscig a zniewoleniem, zbawieniem
a potgpieniem, zyciem a $miercig, sensem a bezsensem) wspolnota wierzacych moze
z nadziejg wpatrywac sie w Maryjne macierzynstwo, ktore stanowi dla Kosciota zywe
Zwierciadlo. Biorac pod uwage eklezjalny namyst nad wspotczesnymi ,,znakami
czasu’, warto teraz rozwazy¢ aksjologiczne znaczenie macierzynstwa Maryi w kon-
tekscie czterech wybranych negatywnych zjawisk kulturowych, ktére wystawiajg
ludzkos¢ na ,,pokuse gaszenia nadziei” (EE 7).

1) Macierzynstwo Maryi w kontekscie utraty chrzescijanskiej pamieci

Juz na poczatku XXI wieku daly si¢ zauwazy¢ niepokojace zjawiska wzrostu agno-
stycyzmu i obojetnosci religijnej w kulturze europejskiej. Ich gléwna przyczyna jest
trwajacy wcigz proces utraty pamieci chrzedcijanskiej, ktory wyraza sie w porzucaniu
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chrzescijanskiego dziedzictwa i rezygnacji z duchowego zaplecza. Towarzyszy temu
wyrazna podejrzliwo$¢ w stosunku do chrzedcijanskiej wiary, ktéra w wielu euro-
pejskich srodowiskach przestaje juz by¢ wartoscig oczywista, potrzebng, sensowna
i kulturotworcza (EE 7). Swoista apoteoza agnostycyzmu sprawia, Ze staje sie on
jakby nieformalng przepustka do efektywnego funkcjonowania w sferze publiczne;.
Przy tak wielkiej presji kulturowej ludzie wierzacy odczuwajg coraz wigkszy niepo-
koj egzystencjalny oraz do$wiadczaja licznych trudnosci w taczeniu chrzescijanskiej
wiary z codziennym doswiadczeniem.

Teologiczng odpowiedzig na wskazane wyzej problemy jest proba aksjologicz-
nej interpretacji macierzyfistwa Maryi. Jest ono bowiem dla wspdlczesnych chrze-
$cijan symbolem i wzorem zZywej wiary kulminujacej w akcie najwyzszego zaufania
Bogu i respektu dla jego nieprzewidywalnych zbawczych planéw. Jest ono wyrazem
zawierzenia i bezwarunkowego powierzenia Bogu calej swojej egzystencji, znakiem
prymatu kultury zaufania nad logika czystych kalkulacji. Maryja jako Matka Wcielo-
nego Stowa jest dla wspdlczesnej kultury nosnikiem wartosci, ktéra mozemy nazwac
historiozbawcza pamiecia. Polega ona na doksologicznym przywotywaniu wielkich
dziet Boga (magnalia Dei), ktérych sens nie wyczerpuje si¢ w faktycznosci samych
wydarzen, lecz przedtuza sie w ich stalym dziejowym oddzialywaniu. W wymiarze
aksjologicznym Maryja jest dla wspélnoty wierzacych nieprzemijajacg Osobg-Sym-
bolem, zywa ,,Pamigcig Kosciota” (Jan Pawet II), ,,pamiecig uobecniajaca dziatanie
Boga” (Benedykt XVI), ,,naczyniem pelnym pamieci o Jezusie” (Franciszek). Przy-
pomina o realnosci Wcielenia Logosu, ktére stanowi zaréwno najwazniejszy prze-
fom w historii $wiata, jak i najgtebszy motyw afirmacji doczesnosci i wszelkiej cie-
lesnosci. Chociaz macierzynstwo Maryi w wymiarze historycznym nie byto wolne
od rozmaitych egzystencjalnych ucigzliwosci spowodowanych ,grzechem $wiata’,
to jednak w swym wymiarze symbolicznym staje si¢ ono archetypem zwyciestwa
taski nad skutkami tragicznego wyobcowania. Warto podkredli¢, ze Maryja zawsze
byla wolna od grzechu, lecz nie od zyciowych dylematéw. W tym sensie Boze ma-
cierzynstwo Maryi stale objawia sie $wiatu jako wiarygodny znak nadziei i odwagi
koniecznej w ideowej konfrontacji z presja agresywnego sekularyzmu typowego dla
wspodlczesnego nurtu ,,nowego ateizmu” wymagajacego rzeczowej krytyki ze strony
chrzescijanskich teologéw (Haught 2008, 92-107).

2) Macierzynstwo Maryi w kontekscie fragmentaryzacji egzystencji

Jednym ze skutkéw utraty chrzedcijanskiej pamieci jest szczegélny lek przed przy-
szloécig. Pozbawiona jakichkolwiek odniesien transcendentno-eschatologicznych
jawi si¢ ona jako grozna, antyludzka, catkowicie nieprzewidywalna i w swym wyra-
zie wylacznie pesymistyczna. Reakcja na lek jest rezygnacja z pragnienia budowania
lepszej przysztosci, bardziej sprawiedliwej, obfitujacej w pokdj, tworzonej na miare
ludzkiej godnosci i opartej na podstawie aksjologicznej, majacej swe ostateczne
zrédio w Bogu. Towarzyszy temu wewnetrzna pustka i utrata poczucia sensu zycia.
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Czynnikiem istotnie wzmagajacym lek i niepewnos¢ jest zjawisko fragmentaryza-
cji ludzkiej egzystencji wyrazajace sie w licznych kryzysach rodzinnych, wzroscie
konfliktow i podzialéw, w bolesnym doswiadczeniu osamotnienia, egocentryzmu
jednostek i obojetnosci na los innych. Niepokojacym znakiem jest tez powroét skom-
promitowanych w przesztoéci ideologii, postaw ksenofobicznych i rasistowskich oraz
marginalizacja stabych i ubogich (EE 8).

W odpowiedzi na zjawisko fragmentaryzacji egzystencji, warto zwroci¢ uwage,
ze sama historia macierzynstwa Maryi odstania rézne okresy w zyciu Matki Pana.
Jej macierzyristwo betlejemskie (skoncentrowane na narodzinach Jezusa) przedluza
sie w macierzynstwie nazaretarniskim skupionym na wychowaniu dorastajacego Jezu-
sa, wprowadzeniu Go w historie, kulture i religie narodu zydowskiego, ksztaltowa-
niu Jego charakteru, rozwijaniu wrazliwosci moralnej i emocjonalnej w wymiarze
ludzkim, tworzeniu rodzinnego domu. Nastepnie przychodzi etap macierzynstwa
kalwaryjskiego, doswiadczajacego bolu odrzucenia Jej syna i dramatu ukrzyzowa-
nia. W kolejnej fazie przeksztalca si¢ ono w macierzynistwo paschalne, przezywane
w duchu wiary w zmartwychwstanie oraz w oczekiwaniu na Parakleta, i wreszcie
w macierzyristwo uwielbione: wywyzszone, uniwersalne, eschatologicznie spetnione.
Na wszystkich tych etapach Maryja jest dla wierzacych symbolem zycia sensownego,
usytuowanego w horyzoncie eschatologicznych obietnic Bozych, ktére powstrzymu-
ja naturalny lek przed nieznang przyszloscia, przed demonicznymi sitami historii
jako ambiwalentnego Zywiotu walki dobra ze zlem, przed mozliwoséciag powstawania
totalitarnych systemow, wreszcie przed stale powracajacg utopia immanentnego zba-
wienia przez historig, polityke, kulture, technike, sztuke czy sztuczng inteligencje.

Boze Macierzynstwo Maryi, catkowicie skoncentrowane na Chrystusie, stanowi
rowniez dla wspolczesnej kultury wazny znak pokoju paschalnego (pax paschalis),
przywracajacego jednos¢ w réznorodnosci, motywujacego do przebaczenia i praw-
dziwego pojednania, przetamujacego egzystencjalne separacje, pobudzajacego do
troski o samotnych i wykluczonych. W obliczu problemu fragmentaryzacji ludz-
kiej egzystencji Boze macierzynstwo Maryi gleboko zjednoczonej z Chrystusem na
kazdym etapie zycia jawi sie jako wazne przestanie o wartosci i potrzebie jednosci,
wiernosci, braterstwa, wspolnoty, wspotpracy oraz dialogu. Aktywne i odpowiedzial-
ne macierzynstwo Maryi, zatroskane o integralny ludzki rozwoéj Jezusa, stanowi wy-
razne wezwanie do zaangazowania wspdlczesnych chrzescijan w pozytywna prze-
miane $wiata, do taczenia odwaznej ortodoksji z wytrwalg ortopraksjg, do czynnego
wspotudzialu w procesie chrystomorfizacji stworzenia, czyli jego finalnego spetnienia
i zjednoczenia w Chrystusie jako Glowie (Ef 1,10).

3) Macierzynstwo Maryi w kontekscie indywidualizmu

Nie bedzie przesadg twierdzenie, ze wspolczesna kultura europejska zostala ,,uka-
szona” indywidualizmem, nierzadko podsycanym ideologicznie (AL 33). Nadmier-
na koncentracja na zyciu, prawach i przywilejach jednostki prowadzi do deprecjacji
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spotecznego wymiaru ludzkiej natury, do powstania spoleczenstwa skrajnie zindy-
widualizowanego. Stymuluje antagonizacje jednostki i spoleczenstwa. Wspiera nie-
zdrowg rywalizacje. Wreszcie promuje antykulture, w ktorej drugi bywa traktowany
w sposob instrumentalny, wedtug zasady ,naby¢ - uzy¢ - wyrzuci¢” (AL 39). Indy-
widualizm powoduje utrate zdolnosci do zyczliwej wspdtpracy, minimalizuje prze-
jawy solidarno$ci w ludzkim zyciu, oslabia gotowos$¢ do bezinteresownej pomocy
i ostatecznie wyklucza warto$¢ poswiecenia w relacjach interpersonalnych (EE 8).
Rozpowszechniajacy sie¢ w dzisiejszych spoteczenstwach indywidualizm wiaze sig,
na zasadzie sprzezenia zwrotnego, z desolidaryzacja, ktéra w skrajnych przypadkach
prowadzi do znieczulicy moralnej.

W kontekscie powyzszych niebezpieczenstw Maryja jako Matka ukazuje sens
i warto$¢ tworzenia trwalych relacji miedzyludzkich. Macierzynsko-synowska wigz
milosci nie stanowi zagrozenia dla podmiotowos$ci Maryi i Chrystusa. Nie tylko nie
niszczy indywidualnosci zadnej z osob, lecz coraz bardziej wzmacnia jednostkowa
tozsamo$¢, tworzac klimat sprzyjajacy realizacji zadan powierzonych przez Boga,
bez pomieszania wlasciwych sobie rdl i funkcji, bez destrukcyjnej ,,mentalnosci
rywalizacji” i ,,kultury po$piechu” Macierzynstwo Maryi rozpatrywane we wszyst-
kich swych biblijnych odstonach stuzy budowaniu kultury spotkania i solidarnosci.
Chodzi o spotkanie prawdziwie osobowe, ludzkie, oparte na zasadzie wzajemnosci,
dokonujace si¢ w przestrzeni wolnoéci i odpowiedzialnosci. Polega ono na byciu
wobec siebie ,,twarza w twarz”, na gotowosci do okazania autentycznej troski o dobro
drugiego w horyzoncie mozliwej lub faktycznej jego tragicznoéci (Tarnowski 2007,
58-61). Maryjne macierzynstwo in via, ukazane w spotkaniu z Elzbietg (Lk 1,39-45),
staje sie symbolem bezinteresownej stuzby, szczerego dialogu, gotowosci do dzielenia
mesjanskiej radosci i tworzenia przestrzeni najglebszego zaufania potrzebnego lu-
dziom do przejicia od rozumienia do porozumienia. Macierzynstwo Maryi jest wigc
afirmacjg ludzkiej proegzystencji, owego bycia dla, bez ktérego cztowiek nie moze
dos$wiadczy¢ glebszego szczescia chocby w formie fragmentarycznej i niedoskona-
lej. Pozostajac bowiem wylacznie na poziomie bycia obok lub bycia z, cztowiek traci
co$ z ,wyzyn” samego bycia, z mozliwosci bycia na wzor Syna Czlowieczego, ktory
przyszedl, aby ,stuzy¢ i da¢ swoje zycie” (Mk 10,45). Maryjne macierzynstwo, pelne
milosci i poswigcenia, jest dla wspotczesnych ludzi wezwaniem do bycia-dla-innych,
ktore staje si¢ egzystencjalnym modusem przejscia do uszczedliwiajacego i ontolo-
gicznie juz rozumianego bycia-w-Chrystusie (esse in Christo).

4) Macierzynstwo Maryi w kontekscie bezboznej antropologii

Programowe zapominanie o Bogu doprowadzito w kulturze do rozpowszechnienia
sie antropologii redukcjonistycznej, wykluczajacej wszelkie elementy transcendent-
ne. Efektem antropologii bez Boga i Chrystusa stafa si¢ niebezpieczna absolutyza-
cja czlowieka, ktérego traktuje si¢ jako jedyna miare wszelkiej rzeczywistosci. Przy-
znanie czlowiekowi absolutnego miejsca w $wiecie musi prowadzi¢ do skrajnego
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antropocentryzmu, ktéry w paradoksalny sposob obraca si¢ przeciwko cztowiekowi.
Zastepujac Boga, cztowiek staje sie absolutnym centrum kosmosu i dziejéw, jedynym
prawodawcg i najwyzszym celem wszelkich dzialan, kreatorem i zarazem bezrozum-
nym oskarzycielem Boga wedtug swoich subiektywnych kryteriéw. Oderwanie jed-
nak czlowieka od boskiego zrédta zycia i moralnosci rodzi tragiczne owoce w postaci
ontologicznego nihilizmu, moralnego relatywizmu i cynicznego hedonizmu (EE 9).
W konsekwencji zapominanie o Bogu kulminuje w porzuceniu czlowieka w stanie
egzystencjalnej niepewnosci i samotnosci. Jest wigc wyrazem tylko pozornej promo-
cji czlowieczenstwa.

Macierzynstwo Maryi, ze wzgledu na ubogacajaca relacje do osoby Syna Boze-
go, moze stanowi¢ inspiracje dla dzisiejszej kultury promujacej horyzontalng antro-
pologie (etsi Deus non daretur). Do$wiadczenie Maryi odstania subtelng obecnos¢
Boga, ktéry nie chce narusza¢ ludzkiej wolnosci. Nie jest Bogiem zniewalajacym
lub tlamszacym ludzkg inicjatywe. Nie pojawia si¢ jako natretny, zewnetrzny i ,ano-
nimowy akwizytor”, lecz jako ojcowski Bég Mitosci rozlanej w sercu przez Ducha
Swietego (Rz 5,5). Maryjne macierzynstwo zanurzone w Bozej fasce i przenikniete
troskliwg mocg Ducha moze zosta¢ odczytane réwniez w sposob symboliczny. Jest
ono symbolem dobrowolnej wspotpracy czlowieka z Bogiem, ubogacajacej, rozwija-
jacej i kreatywnej, otwierajacej na nowe nieznane dotad wymiary i mozliwosci bytu.
Jednoczesnie przypomina, ze obecno$¢ Boga nie jest dla czlowieka zagrozeniem, po-
mniejszeniem jego potencjatu, lecz raczej zaproszeniem do interpretacji wlasnego
zycia jako projektu, do odkrycia szansy stania sie artysta swego zycia, rzezbiarzem
wlasnej egzystencji, wspoltworca pozytywnej przyszlosci i kreatywnym aktorem
w Boskim dramacie dziejow.

Dynamika macierzynstwa Maryi, doswiadczana przez Nig zmienno$¢ losu i ko-
nieczno$¢ odnajdywania si¢ w nowych kontekstach egzystencjalnych symbolizujg
odwage i kreatywno$¢ potrzebng w dzisiejszych czasach, w ktérych zycie moze by¢
ujmowane jako $wiadomy projekt konstruowany w $wiecie naznaczonym zmienno-
$cig, ryzykiem i niepewnoscig. Macierzynstwo Maryi ,zanurzone” w Bogu i zarazem
w pelni ludzkie stanowi argument za tym, ze w chrzescijanskiej perspektywie inkar-
nacyjnej sprzeczno$¢ miedzy teocentrycznoscia i antropocentrycznoscia ludzkiego
zycia zostaje przezwycigzona. W Chrystusie bowiem teologika taczy si¢ z antropolo-
gikg. Bog i czlowiek osiagaja niewyobrazalny stopien bliskos$ci, zachowujac specyfike
swoich tozsamosci w najdoskonalszym zjednoczeniu. Macierzynstwo Maryi jest wigc
symbolem przenikania si¢ dwoch $wiatéw pozornie niestycznych i odlegtych - $wia-
ta ludzkiego i $wiata boskiego; jest dla wspdtczesnych ludzi zacheta do zastgpienia
falszywej alternatywy ,Bog albo czlowiek” sensowng koniunkeja ,,Bog i czlowiek”
W tym sensie Maryjne macierzynstwo jest symbolem nowego czlowieczenstwa
uksztaltowanego przez Ducha Swietego na wzér Chrystusa i w Chrystusie.
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Zakonczenie

Ujecia zaproponowane przez flamandzkiego dominikanina i lubelskiego teologa
z pewnoscig stanowig cenny wktad w odnowe posoborowej mariologii. Mimo duzej
wrazliwoéci antropologicznej, dobrego zmystu metodologicznego i wysublimowanej
sztuki teologizowania, zaréwno Schillebeeckx, jak i Bartnik nie rozwijaja w wystar-
czajacym stopniu kontekstualnego sposobu myslenia w mariologii. W konsekwencji
ich propozycje interpretacyjne dotyczace istoty Maryjnego macierzynstwa pozostaja
w obrebie czysto teologicznych dywagacji, z pewnoscia precyzyjnych, oryginalnych
w warstwie jezykowej, bardziej dynamicznych i narracyjnych w stosunku do uje¢
neoscholastycznych, ale wcigz do$¢ nieufnych wobec paradygmatu myslenia oddol-
nego, kontekstualnego, poszukujacego teologicznych odpowiedzi na wspolczesne
»znaki czasu”. My$lenie fenomenologiczne i personalistyczne w mariologii nie wy-
klucza jednak myslenia aksjologicznego.

Nalezy zatem bardziej dowartosciowa¢ mariologie kontekstualng (w swej funkcji
ad extra), ukazujaca Maryje w relacji do wspoélczesnego $wiata jako wiarygodny znak
nadziei i wzor sensownego, spetnionego zycia. Nie chodzi przy tym o Zadng autono-
mizacje mariologii, polegajaca na ,,izolowaniu” Maryi od Chrystusa, Kosciota, Ducha
Swietego, wspdlnoty $wietych, kolejnych generacji ludzi poszukujacych Boga, war-
tosci i sensu zycia. Przeciwnie, trzeba ukazywa¢ Maryje jako osobe realng i zaanga-
zowang, stale aktywna w tajemnicy Chrystusa, Parakleta i koscielnej komunii wiary.
Bedac Matka Odkupiciela i Matka wszystkich wierzacych, w perspektywie uniwersal-
nej symbolizuje Ona najwyzsze warto$ci Boze, ludzkie i eklezjalne. Mariologia syste-
matyczna (odgdrna) potrzebuje powaznych opracowan kontekstowych (oddolnych),
aspektowych, aktualizujacych i dopelniajacych. Jednym z nich moze by¢ zapropono-
wana w niniejszym artykule aksjologiczno-symboliczna interpretacja macierzynstwa
Maryi. W swym postannictwie Matka Chrystusa nie przestaje by¢ dla wspotczesne-
go czlowieka znakiem nowego $wiata, w ktérym Bog ,,ogtasza pokéj ludowi swemu
i wiernym swoim - oby do szalenstwa nie wrdcili” (Ps 85,9; tl. C. Milosz).
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Poboznos¢ maryjna w ujeciu Josepha Ratzingera/
Benedykta XVI

Marian Devotion in the View of Joseph Ratzinger/Benedict XVI
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Katolicki Uniwersytet Lubelski Jana Pawta Il, pawel.borto@kul.pl

Streszczenie: Artykut przedstawia rozumienie poboznos$ci maryjnej i jej teologiczne uzasadnienie w uje-
ciu Josepha Ratzingera/Benedykta XVI. Podstawa dla prowadzonych analiz byty przede wszystkim
teksty mariologiczne o charakterze systematycznym, jak i wybrane wypowiedzi Benedykta XVI. Prze-
prowadzona analiza wykazata, ze zagadnienie poboznosci maryjnej J. Ratzinger Scisle taczyt z refleksja
mariologiczna. Te za$ zawsze rozwijat w $cistym zwiagzku z tajemnica Objawienia oraz z zachowaniem
wiasciwej réwnowagi miedzy mariologia chrystotypiczng a eklezjotypiczna. Jednoczesnie w pogladach
Ratzingera na role poboznosci maryjnej zaszta pewna zmiana. Poczatkowy dystans wobec pewnych form
poboznosci maryjnej ustgpit postawie docenienia tej poboznosci. Wnioski z przeprowadzonej analizy po-
zwalaja stwierdzi¢, ze proponowany przez Ratzingera model poboznosci maryjnej scisle wiagze sie z logi-
ka Objawienia i autentyczna czciag oddawana Bogu, wyptywa z lektury Pisma Swietego, pozostaje wierny
tresciom dogmatéw maryjnych oraz wskazuje na Maryje jako doskonata uczennice Pana i uosobienie Ko-
Sciota. O ile wnioski te zostaty wskazane juz w innych publikacjach, to nalezy podkresli¢, ze w pogladach
bawarskiego teologa trzeba uwzgledni¢ pewna ewolucje. Poglady te bowiem cechuje wprawdzie pewien
constans, ale z czasem w tworczosci Ratzingera dochodzi do gtosu wieksza uwaga poswiecona prakty-
kowaniu poboznosci maryjnej. Jest ona postrzegana nie tylko jako wyraz postuszenstwa stowom Pisma
(por. £k 1,48), ale w przezywanie tajemnicy Boga i Kosciota wnosi wymiar osobowy, pozwala doceni¢
lokalne tradycje i zwigzang z nimi cze$¢ okazywana Maryi oraz uczy, ze spotkanie z Bogiem domaga sie
réwniez zaangazowania serca, ktére takze poznaje.

Stowa kluczowe: Joseph Ratzinger, Benedykt XVI, mariologia, pobozno$¢ maryjna, teologia

Abstract: The article presents an understanding of Marian devotion and its theological justification as
seen by Joseph Ratzinger/Benedict XVI. The basis for the analyses carried out was primarily systematic
Mariological texts, as well as selected statements of Benedict XVI. The analysis carried out showed
that the issue of Marian devotion to J. Ratzinger is closely connected with Mariological reflection. This
Mariological reflection he always developed in close connection with the mystery of Revelation and with
the right balance between christotypical and ecclesiotypical Mariology. At the same time, there was
a certain change in Ratzinger's views on the role of Marian devotion. The initial distance from certain
forms of Marian devotion gave way to an attitude of appreciation for this devotion. The conclusions of
the analysis allow us to summarize that the model of Marian piety proposed by Ratzinger is closely con-
nected with the logic of Revelation and authentic reverence for God, flows from the reading of Scripture,
remains faithful to the content of Marian dogmas, and points to Mary as the perfect disciple of the Lord
and the personification of the Church. While these conclusions have already been indicated in other
publications, it should be emphasized that a certain evolution must be taken into account in the views
of the Bavarian theologian. While a certain constancy characterizes these views, over time, greater at-
tention to the practice of Marian devotion emerges in his work. It is seen not only as an expression of
obedience to the words of Scripture (cf. Luke 1:48), but brings a personal dimension to experiencing
the mystery of God and the Church, allowing one to appreciate local traditions and veneration shown to
Mary, and teaches that an encounter with God also demands the involvement of the heart.

Keywords: Joseph Ratzinger, Benedict XVI, Mariology, Marian devotion, theology
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Spotkanie z mysla teologiczng Josepha Ratzingera i p6zniej Benedykta XVI uswiada-
mia - jak zauwaza Tracey Rowland - ze wlasciwe jej znaczenie moze by¢ odczytane
nie tyle poprzez wychwycenie charakterystycznych idei, ktére wniost on w teologie,
ale przede wszystkim poprzez zrozumienie calej organicznej struktury tej mysli. Do-
piero uwzglednienie réwniez tego wymiaru pozwala uchwyci¢ znaczenie tej mysli dla
Kosciota (Rowland 2008, 147).

W nawigzaniu do tej opinii postanowiono w niniejszym artykule ukaza¢, w jaki
sposob rozumial poboznos¢ maryjna i jakie teologiczne uzasadnienie widziat dla niej
Ratzinger, a pdzniej Benedykt XVI. Opracowanie tego zagadnienia nie jest calkowi-
cie nowe. Mariologiczng mysl Ratzingera i Benedykta XVI omawiano wielokrotnie
i z réznych perspektyw. Mozna tu przywota¢ artykut Teofila Siudego (2007), w kto-
rym znajduje sie do$¢ syntetyczne omoéwienie tej mysli i jej zwigzku z pobozno$cig
maryjng. Wsrdd kolejnych opracowan nalezy przywota¢ artykul Adama Wojtczaka
(2014), w ktérym znalez¢ mozna podsumowanie dotychczas wydanych publikacji
polskich i zagranicznych poswigconych mariologii bawarskiego teologa. Wojtczak,
omawiajgc mysl Ratzingerowska, koncentruje sie przede wszystkim na nauczaniu
Benedykta XVI. Nalezy wreszcie wskaza¢ publikacje Stawomira Zatwardnickiego
(2023), ktdra jednakowoz omawia mariologie Ratzingera z perspektywy relacji dok-
tryny maryjnej do rzeczywistosci Objawienia.

Wspomniane publikacje nie koncentrujg si¢ wigc na rozumieniu poboznosci
maryjnej bawarskiego teologa i pdzniejszego papieza oraz pomijaja chronologicz-
ny wymiar dojrzewania tej mysli. Tymczasem sam Ratzinger mowil w wywiadzie
z Vittorio Messorim o pewnej ewolucji, ktora w nim si¢ dokonata. O ile bowiem
jego poboznos¢ maryjna jako dziecka byla ksztaltowana tradycyjnie i wyrazata sie
poprzez modlitwe rézancowa oraz pielgrzymki do miejsc kultu maryjnego, to jako
miody teolog pod wptywem ruchu liturgicznego, akcentu potozonego na dialog
ekumeniczny oraz poboznosci charakterystycznej dla ducha niemieckiego, a wigc
mniej otwartej na wymiar emocjonalny, zaczat si¢ odnosi¢ do poboznosci maryjnej
i jej tradycyjnych wyrazow (jak chocby stynnej formuly de Maria numquam satis)
z pewng rezerwa, powodowang trudnoscia z jej uzgodnieniem z tym, co wnosity
prady odnowy teologicznej odwolujace sie do Biblii i ojcow Kosciola (Ratzinger
and Messori 2017, 111-12). W pozniejszym wywiadzie dodal, ze im jest starszy,
tym bardziej posta¢ Matki Bozej staje si¢ dla niego wazna i bliska (Ratzinger and
Seewald 2017, 637).

Stad w niniejszym opracowaniu zostanie ukazane, w jakim znaczeniu w caloscio-
wo spdjnej mysli mariologicznej Ratzingera/Benedykta XVI mozna méwic¢ o zmia-
nie przyznajacej wigksza role poboznosdci maryjnej oraz jakie teologiczne racje do
tego sie przyczynity. Wybor tego zagadnienia wydaje si¢ o tyle interesujacy, ze chodzi
o teologa, ktory calg swa poboznos¢ ksztalttowal w nieustannym dialogu z reflek-
sja teologiczng, a z drugiej strony byl swiadkiem sporéw obejmujacych szereg za-
gadnien $cisle powigzanych z poboznoscig maryjng, jak chocby tych dotyczacych
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ksztaltu mariologii, miejsca Maryi w kulcie chrzescijanskim, znaczenia tradycyjnej
poboznosci maryjnej itp.

Dla przedstawienia calo$ciowego rozumienia przez Ratzingera/Benedykta XVI
poboznosci maryjnej i jej roli w Zyciu wiary w pierwszym kroku omdéwione zostanie
jego spojrzenie na mariologie i zwigzang z nig pobozno$¢ maryjna, z uwzglednie-
niem chronologii w ksztattowaniu si¢ tej refleksji. W kolejnym kroku zostanie wska-
zane, w jaki sposob wspomniany autor sytuuje refleksje mariologiczng i zwigzana
z nig pobozno$¢ maryjng w catoksztalcie wiary w Boga i Chrystusa oraz chrzedci-
janskiego kultu. W ostatnim kroku podjeta zostanie refleksja nad tym, jak bawarski
teolog i pozniej papiez rozumial role poboznosci maryjnej w zyciu Kosciota.

W wyborze tekstow Ratzingera zasadniczym punktem odniesienia beda prace
poswiecone mariologii jako wyrazajace mysl mariologiczng w sposéb najbardziej
systematyczny. Poniewaz mysl Benedykta XVI zostala wystarczajaco omoéwiona
w artykule Wojtczaka (2014), w niniejszym opracowaniu, ze wzgledu na ograniczone
jego ramy, zostang przywolane inne wybrane teksty Benedykta XVI, zwlaszcza te
odnoszace si¢ do rozumienia roli poboznosci maryjnej.

1. Refleksja mariologiczna Josepha Ratzingera
i jego spojrzenie na poboznos¢ maryjna

Zasadniczg tres¢ mysli mariologicznej Ratzingera wyrazaja przede wszystkim dwie
jego publikacje. Sg to: Die Tochter Zion. Betrachtungen iiber den Marienglauben der
Kirche (Einsiedeln: Johannes Verlag 1977) oraz teksty zamieszczone w ksigzce wyda-
nej wraz z Hansem Ursem von Balthasarem Maria - Kirche im Ursprung (Einsiedeln:
Johannes Verlag, pierwsze wydanie 1980, wielokrotnie wznawiane w poszerzonych
wersjach). Wiecej informacji na temat tekstow mariologicznych Ratzingera zamiesz-
czono w tekscie przygotowanym przez Wydawce (G6zdz and Gérecka 2022, 520-24).

Wyrazona w nich mysl mariologiczna Ratzingera uksztaltowala si¢ w kontek-
$cie sporu miedzy dwiema gléwnymi koncepcjami uprawiania mariologii, czyli ma-
riologii ,.chrystotypicznej” i ,eklezjotypicznej”'. Pierwsza z tych koncepcji, mocno
zwigzana z tzw. Ruchem Maryjnym, nawigzywala jeszcze do ogloszonych dogma-
tow o niepokalanym poczeciu oraz wniebowzieciu Najswietszej Maryi Panny. Kon-
centrowala sie ona na szczegolnych przywilejach, jakimi cieszy sie¢ Maryja, i czynifa
to, wzorujac sie na sposobie, w jaki ukazywano jedyno$¢ oraz szczegélny charakter
Osoby Chrystusa. Ten typ refleksji sprawial, ze mariologia ta byta bardziej spekula-
tywna, dogmatyczna, skupiona na szczegélnych tytutach Maryi i ,stawiala Maryje

1 Terminologie te wprowadzil do stownika teologicznego w 1958 r. w swoim referacie wygloszonym na
kongresie mariologicznym w Lourdes palotyn Heinrich Koster (por. S. C. Napiorkowski 1993, 19-36).
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obok Chrystusa” (Menke 2002, 14). Jego przedstawicielami byli przede wszystkim
teologowie neoscholastyczni oraz zwigzani z XX-wiecznym ruchem maryjnym?.

Drugi typ refleksji nad misterium Maryi, okreslany jako eklezjotypiczna, cecho-
wal si¢ tym, ze podkreslal $cista wigz Maryi ze wspolnotg Kosciota oraz ukazywat Ja
jako Te, w ktorej tajemnica Kosciota wypelnila sie w sposob doskonaly - jako pierw-
sza uczennice Chrystusa. Byla to mariologia mocniej powigzana z ujeciem biblijnym
oraz egzystencjalnym, mniej podkreslajaca wyjatkowos¢ Maryi, a bardziej to, ze jest
Ona wzorem ucznia Chrystusa’.

Zdaniem niektérych komentatoréw decyzja ojcéw Soboru Watykanskiego II, by
dokument poswiecony Maryi dotaczy¢ jako ostatni rozdziat Konstytucji dogmatycz-
nej o Kosciele, oraz to, w jaki sposob zredagowano tekst 8. rozdzialu tej konstytucji,
wskazuja, iz sobor opowiedziat sie za tym drugim sposobem uprawiania mariologii
(por. Hiinermann 2009, 512-13). Nalezy jednak pamieta¢, ze takie przedstawienie
mariologii zyskalo wprawdzie wiekszo$¢ gloséw ojcow soborowych, lecz byla to
wigkszos$¢ niewielka. Ratzinger widzial w tym ,bardzo pozytywne rozstrzygniecie’,
stuzace lepszemu rozumieniu Kosciota i Maryi (por. Ratzinger 2016, 338-39). Nie
znaczy to jednak, iz w ten sposob wyrazal on swa preferencj¢ dla tego okreslonego
nurtu w refleksji mariologicznej. Jak wskazal S. Zatwardnicki, za t3 opinig bawar-
skiego teologa krylo sie przekonanie, ze potrzebna jest integracja obu pradow i od-
nalezienie réwnowagi miedzy nimi w taki sposob, aby maryjna doktryna i dogmaty
z nig powigzane znalazly wlasciwe miejsce w calosci doktryny Kosciota (Zatward-
nicki 2023, 105-6).

Wydane juz w okresie posoborowym najwazniejsze teksty mariologiczne Ratzin-
gera wspolbrzmig z tq linig interpretacyjng, ktéra zostata zaproponowana na Vatica-
num II. Ale to wspétbrzmienie nie oznacza, ze Zrédlem takiego sposobu uprawiania
mariologii byla dla Ratzingera mysl soborowa. Takie ujecie mariologii bylo charak-
terystyczne dla mysli bawarskiego teologa jeszcze przed okresem soborowym. Jak
zwrdcil na to uwage Rainer Hangler, potwierdzaja to notatki do wykladow, ktére
Ratzinger prowadzil we Fryzyndze w latach 1954-1957 (por. Hangler 2016, 64-69).

Jesli wigc z perspektywy przyjmowanych zalozen teologicznych refleksja mario-
logiczna Ratzingera cechuje si¢ pewng stato$cia, to mozna zauwazy¢, ze od pewnego
momentu bawarski teolog zwrdcil wigksza uwage na znaczenie poboznosci maryjnej
dla zycia Kosciola. Szczegdlnie istotne sg tu dwa teksty. Pierwszy to tekst pocho-
dzacy z 1979 r., poswiecony miejscu mariologii i poboznos$ci maryjnej w Kosciele.
Ratzinger sformutowal tam nastepujace postulaty dotyczace ksztaltowania maryjnej
poboznosci: nalezy zachowac $cista wiez mariologii z chrystologia, pobozno$¢ ma-
ryjna winna otwierac si¢ na calo$¢ tajemnicy chrzescijanskiej i nie koncentrowac¢ na

2 Wiecej na ten temat mozna znalez¢ w syntetycznym oméwieniu Andrzeja A. Napiorkowskiego (2020, 107-9)
3 Wspomniane dwa nurty cechujace refleksje mariologiczng omawia szczegolowo Stefano De Fiores
(1991, 19-107).
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jakichs jej fragmentach oraz nalezy w sposob wlasciwy zachowa¢ napigcie miedzy
racjonalnoscia teologiczng a uczuciowoscia zywej wiary (Ratzinger 2022c, 432).

Nieco szerzej wypowiedzial si¢ Ratzinger na ten temat podczas wywiadu z Vitto-
rio Messorim (1984), gdzie wspomnial o sze$ciu zasadach majacych ksztaltowac po-
boznos$¢ maryjna. Sa to: $ciste powigzanie maryjnej doktryny, jej dogmatéw oraz po-
boznosci z dogmatem chrystologicznym, lektura Biblii w zywym zwiazku z Tradycja,
dostrzeganie w Maryi szczegolnej syntezy miedzy Starym a Nowym Testamentem,
laczenie w wierze wymiaru rozumowego i uczuciowego (racji serca), postrzeganie
w Maryi autentycznej figury Kosciola, dostrzeganie w dziewictwie i macierzynstwie
Maryi niedoscigtego wzoru postawy wobec Boga dla calego Kosciola, a zwlaszcza dla
kobiet (Ratzinger and Messori 2017, 112-14).

Przywolane powyzej wypowiedzi bawarskiego teologa na temat wlasciwego
ksztaltowania kultu maryjnego w Kosciele §wiadcza, ze nie sformutowat on wskazan
na sposob $cisle zdefiniowanych zasad. Mozna raczej mowi¢ o istotnych punktach
odniesienia, ktére winny ksztaltowa¢ kult maryjny. Pierwszym jest wiec prawda teo-
logiczna, zaréwno ta wyrazona w dogmatach chrystologicznych i mariologicznych,
jak i prawda dojrzewajaca w historii refleksji chrzescijanskiej oraz w wielkiej Tradycji
Kosciota. Drugim jest odniesienie tej prawdy do zycia Ko$ciola i jej przezywanie nie
tylko w wymiarze intelektualnym, ale réwniez egzystencjalnym, z odwotaniem si¢ do
wymiaru uczuciowego i postrzeganiem w Maryi wzoru do nasladowania.

2. Zakorzenienie czci oddawanej Maryi w chrzescijanniskim
Objawieniu

Pierwszym pytaniem zwigzanym z czcig oddawang Maryi w Kosciele, ktore w swej
teologicznej refleksji podejmuje Ratzinger, jest pytanie o to, czy kult ten jest rzeczy-
wiscie wyrazem pierwotnej chrzedcijanskiej prawdy. Bawarski teolog podejmuje to
zagadnienie, przypominajac argumentacje, ktora podajg przeciwnicy kultu maryjne-
go w tym kontekscie. Jest to wiec najpierw argumentacja historyczna, wedlug ktorej
u poczatkéw chrzescijanstwa Maryja nie pelni zadnej waznej roli - w czasie prze-
powiadania Jezusa jest raczej pomijana i nie odgrywa zadnej znaczacej funkcji na
drodze za Jezusem. Oprocz tego argumentu o charakterze historycznym przeciwnicy
kultu maryjnego wysuwaja takze argumenty o charakterze teologicznym. Wedlug
Ratzingera mozna je sprowadzi¢ do twierdzenia, ze dla kultu Maryi nie ma zadnego
teologicznego uzasadnienia, poniewaz credo Nowego Testamentu nie zawiera odnie-
sienia do Maryi, a przyjecie przez Sobodr Efeski okreslenia Theotokos jest owocem
wplywu pozachrzescijanskich mitéw o roli Matki, a nie wyrazem zachowania pier-
wotnej wiary chrzedcijanskiej (por. Ratzinger 2022a, 362-63)*.

4 Ratzinger odnosi si¢ tu przede wszystkim do pogladéw zebranych przez Hansa Kiinga (1974).
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W odpowiedzi na powyzsze zarzuty Ratzinger siega po argumentacje o charak-
terze historyczno-teologicznym. Na podstawie lektury Starego Testamentu wskazuje,
ze postac kobiety i — jak okresla ten wymiar - ,,Zenska linia” obecna w historii naro-
du wybranego odgrywata kluczows role w dziejach Objawienia i przymierza Izraela
z Bogiem. Wskazuje wiec najpierw, ze taka postacig istotng dla calej historii zbawie-
nia pozostaje Ewa. Nawet po grzechu ta, przez ktorg na swiat weszla $mier¢, nadal
jest ,strazniczka pieczeci Zycia i antytezg $mierci’, bo jako kobieta nosi ,,klucz zycia’,
a w ten sposob dotyka tajemnicy samego Boga, od ktérego zycie pochodzi (Ratzinger
2022a, 366; por. Zatwardnicki 2023, 112-13).

Drugie istotne wskazanie, ktére wedlug Ratzingera daje lektura Starego Testa-
mentu, to stwierdzenie, ze w przekazie wiary w jedynego Boga i obietnicy, na kto-
rej spelnienie czeka Izrael, zasadniczg role odgrywaja nie tylko ojcowie oraz postaci
mezczyzn. Wazne s3 tu rowniez matki takie jak Sara, Rachela czy Anna. Te kobiety,
ktore poczatkowo s3 bezplodne, s3 wymownym znakiem zwrécenia sie Boga ku ma-
luczkim, ale réwniez znakiem tego, ze Boza obietnica przewyzsza zycie fizyczne i ze
ziemska bezplodnos¢ moze stac sie prawdziwa ptodnoscia (Ratzinger 2022a, 366-67).
Ponadto bawarski teolog wskazuje na pojawienie si¢ w pismach starotestamentowych
postaci wielkich wybawicielek, poczawszy od Debory w epoce sedziéw poprzez Es-
tere i Judyte. Zdaniem Ratzingera te kobiety, dzigki ktorym Izrael doswiadczyt wyba-
wienia, przypominaja, ze jedynym wybawicielem jest Bog, ktdry potrafi swoja moc
ujawni¢ wlasnie przez to, co stabe. Bog jako sedzia i wybawiciel oraz Bog posylajacy
z zadaniem wybrane kobiety (postannictwo prorockie) objawia wiec swa tajemni-
ce rowniez poprzez niewiasty (por. Ratzinger 2022a, 367-68; Ratzinger 2022d, 439;
por. Siudy 2007, 135; Zatwardnicki 2023, 113-14).

Zatem lektura Starego Testamentu prowadzi, zdaniem bawarskiego teologa, do
whniosku, Ze wiara Izraela ksztaltuje sie nie tylko dzieki meskiej linii przekazu. Row-
niez niewiasty maja w tym znaczacy udzial. Ale dla Ratzingera istotny jest jeszcze
jeden motyw pozwalajacy wlasciwie oceni¢ starotestamentowa teologi¢ kobiety.
Posta¢ kobiety staje si¢ wazna dla teologii Przymierza w tym znaczeniu, ze Izrael
swoja relacje z Bogiem bedzie odczytywal jako relacje oblubiencza, gdzie Bdg jest
Oblubienicem, a lud oblubienicg - ,,jest rOwnoczesnie dziewicg i matky” (Ratzinger
2022a, 369). Historyczne objawienie Boga, ktdry poprzez prorokéw — a zwlaszcza
proroka Ozeasza - ukazuje tajemnice Przymierza jako tajemnice umitowania przez
Boga Izraela na wzor mitosci matzenskiej, Ratzinger odczytuje jako wskazanie, ze
wobec jedynego Boga wybrany nar6d musi stawa¢ jako niewiasta — Céra Syjonu
(Ratzinger 2022a, 369; wigcej na ten temat: McKenna 2020, 1-18; Zatwardnicki
2023, 114-15).

Jest to oczywiscie lektura Starego Testamentu, w ktorej bawarski teolog szuka nie
tylko pojedynczych wzorcow, ale stara si¢ o odczytanie calej ,,ekonomii Bozego dzia-
tania” oraz czyta Bibli¢ w kluczu typologicznym (por. Hahn 2021, 151-52). W ten
sposob wskazuje, ze omawiane zagadnienia nie moga by¢ wlasciwie zrozumiane bez
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otwarcia si¢ na lekture Pisma, ktdra wychodzi poza racje jedynie historyczne, a siega
pytania o Bozy zamysl, a wiec wchodzi w wymiar refleksji teologicznej — przechodzi
od hermeneutyki historycznej do hermeneutyki wiary (por. Blanco Sarto 2013, 27).
Pozwala ona uchwyci¢ jednos¢ Starego i Nowego Testamentu oraz to, w jaki sposob
Pismo znajduje swe wypelnienie (Zatwardnicki 2023, 131).

Najwazniejszy wniosek, ktory formuluje tutaj bawarski teolog, to ten, ze ta sta-
rotestamentowa linia z jednej strony objawia rzeczywisto$¢ stworzenia i wybrania,
bowiem w kobietach i matkach Izraela, w ich bezptodnosci, ktora stala sie ptodna,
w ich dzialaniu wybawiajacym ujawnia si¢ prawda o stworzeniu obdarowanym przez
Boga. A jednocze$nie ta starotestamentowa linia pozostaje nadal ,niedokonczona”
i oczekujaca spelnienia. To spelnienie nadejdzie dopiero wraz z pojawieniem si¢
nowotestamentowej Niewiasty, ktora bedzie uosabia¢ prawdziwg Core Syjonu oraz
stanie si¢ Matkg Odkupiciela (Ratzinger 2022a, 369; por. takze Siudy 2007, 135-36;
Zatwardnicki 2023, 122-23).

Ratzinger jest $wiadomy tego, Ze taka lektura Starego i Nowego Testamentu,
ktora prowadzi do odnalezienia w Maryi spelnienia si¢ calej starotestamentowej linii
i widzi w Niej uosobienie starotestamentowych zapowiedzi i oczekiwan, mozliwa
jest jedynie z perspektywy typologicznej, a wiec dostrzegajacej cato$¢ Bozego planu
i spetnienie si¢ Bozych obietnic w Maryi w sposéb mozliwy do odczytania w lektu-
rze Pisma otwartej na wielos¢ jego sensow (Ratzinger 2022a, 373-74; wiecej na ten
temat: Zatwardnicki 2023, 122-25).

Ale szczegdlna rola Maryi i Jej jedyne miejsce w historii zbawienia Iaczg sie dla
Ratzingera przede wszystkim z dogmatem chrystologicznym, a dokladniej z praw-
da o zjednoczeniu w Chrystusie natury boskiej i ludzkiej. Stwierdza bawarski teo-
log: ,macierzynstwo Maryi ma gleboki zwiagzek z tajemnicg wcielenia jako taka
i siega az do samego misterium” oraz ,dopiero wtedy, gdy chrystologia jest pomy-
$lana tak radykalnie, ze dotyka takze Maryi i staje si¢ mariologia, sama jest tak ra-
dykalna, jak musi by¢ z perspektywy wiary Kodciola”. To wtasnie prawda dogmatu
chrystologicznego domaga si¢ wedlug Ratzingera prawdy o dziewiczym poczeciu
przez Maryje Jezusa i we wlasciwej mariologii broniona jest chrystologia (Ratzinger
2022a, 375-76).

Argumentacja Ratzingera bronigca dziewiczego poczecia przez Maryje obejmu-
je dwa wymiary. Pierwszy ma charakter historyczny. Bawarski teolog odnosi sie do
zarzutow, ktére w imie pdznego pochodzenia tekstow w Ewangeliach Mateusza i Lu-
kasza, méwiacych o dziewiczym poczeciu, podwazajg jej historyczne zakorzenienie.
W mysl tej krytyki historyczne pochodzenie tej idei bytoby pozne. Ratzinger wska-
zuje najpierw, ze sami ewangeliSci korzystali tutaj z tradycji juz wczesniej obecne;j.
I jesli nawet kazdy z nich opracowal ja nieco inaczej, to tradycja ta ich wyprzedzata.
Bawarski teolog jest tez zdania, ze tradycja ta zostala wlaczona do kanonu Pisma
dopiero pozniej, poniewaz wczesniej przechowywana byta ona w waskim kregu pry-
watnym i rodzinnym, zwigzanym z Maryja. Dopiero po $mierci Maryi tradycja ta
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mogla by¢ rozpowszechniona - a wiec pozna jest publikacja, a nie sama tradycja
(Ratzinger 2022a, 380-81 i 386; Ratzinger 2015, 70; por. takze Siudy 2007, 136-37;
Zatwardnicki 2023, 119-22).

Zdaniem Ratzingera na prawde o dziewiczym poczeciu Maryi wykluczy¢ takze
nalezy wplyw idei o dziewiczych narodzinach obecnych w innych religiach. W swej
argumentacji wskazuje on na zasadnicza odmienno$¢ przekazu nowotestamento-
wego od przekazu obecnego w innych religiach, bowiem w historii religii nie ma
wlasciwych paraleli dla tradycji chrzescijanskiej. W tej ostatniej nie mowi sie o ja-
kim$ kosmicznym przetomie czy o fizycznym kontakcie Boga z cztowiekiem, lecz
jest to historia petnej pokory zgody wobec Bozych planéw (Ratzinger 2022a, 386-87;
Ratzinger 2015, 71; por. takze Ratzinger 2017, 221).

Drugi wymiar argumentacji Ratzingera odnosi si¢ do rozumnego charakteru
teologicznej prawdy o dziewiczym poczeciu. Nalezy doda¢, ze sam Ratzinger w od-
niesieniu do tej prawdy napisat stowa, ktore z perspektywy czasu ocenit jako niezbyt
szczesliwe. Chodzi o passus z Wprowadzenia w chrzescijaristwo (2017), w ktérym ba-
warski teolog stwierdza: ,,Synostwo Boze Jezusa nie polega, wedtug wiary Kosciota,
na tym, ze Jezus nie mial cztowieka za ojca. Nauka o bostwie Jezusa pozostataby
nienaruszona, cho¢by pochodzil On z normalnego ludzkiego matzenstwa. Synostwo
Boze, o ktérym mowi wiara, nie jest bowiem faktem biologicznym, tylko ontologicz-
nym” (Ratzinger 2017, 221-22). W poézniejszych tekstach niemiecki teolog bardzo
wyraznie opowiada si¢ za realnym charakterem dziewiczego poczecia i wskazuje, ze
we wspomnianym fragmencie wyrazit si¢ niejasno, chcac podkresli¢ réznice pomie-
dzy biologicznym a ontologicznym sposobem myslenia (Ratzinger 2022a, 384).

Zdaniem Ratzingera za prawda o dziewiczym poczeciu Jezusa przez Maryje
przemawia najpierw to, ze cho¢ jawi si¢ ona jako nieprawdopodobna, to jednocze-
$nie nie jest niemozliwa. Jesli bowiem zaklada si¢ niemozno$¢ takiego wydarzenia,
wigze si¢ to z okreslong wizjq $wiata i wizjg Boga - zaklada si¢, ze dzialanie Boga
w $wiecie materialnym jest niemozliwe. Stad wiasciwa przyczyna w nieakceptacji
dziewictwa Maryi lezy w zalozeniach zwigzanych z obrazem $wiata i wynikajacym
z tego przekonaniem, ze Bog nie moze dosiegnac ziemskiej historii. Ostatecznie wigc
wiara w dziewictwo Maryi wiaze sie $ciéle z obrazem Boga i pytaniem o to, czy On
moze by¢ Bogiem majacym moc stworcza (Ratzinger 2022a, 388-90).

Nalezy wiec stwierdzi¢, ze dla Ratzingera szczegoélna rola Maryi w historii zba-
wienia jest poswiadczona przez lekture Pisma. Argumentacja biblijna jest tu opar-
ta na lekturze calosciowej, zdolnej wychwyci¢ sens wylaniajacy si¢ ponad lekturg
pojedynczych tekstow. Ponadto ta szczegdlna rola Maryi jest wedlug bawarskiego
teologa poswiadczona przez starozytng tradycje chrzescijaniska i jest nierozerwalnie
powigzana z wlasciwym rozumieniem tajemnicy Boga i dogmatu chrystologicznego.
Mozna wiec powiedzie¢, ze czes¢ oddawana Maryi dojrzewa w tonie Kosciofa nie
jako co$ bedacego obok czci oddawanej Bogu w Chrystusie, ale jako co$ doglebnie
powiazanego z tg czcig.
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3. Rola maryjnej poboznosci w Kosciele

Dla Ratzingera wlasciwe rozumienie Maryi i Jej roli w Kosciele Scisle taczy sie z eko-
nomig Objawienia i prawda o Bogu. Jak wyzej zostalo to ukazane, dojrzewanie czci
dla Maryi, przyjmujace dos¢ wczesnie ksztalt w pierwotnym dogmacie maryjnym
o dziewiczym poczeciu, jest wyrazem spotkania tych dwoch wymiaréw. Dla bawar-
skiego teologa tres¢ poboznos$ci maryjnej nie sprowadza si¢ jednak tylko do tego
pierwotnego dogmatu méwigcego o dziewiczym poczeciu przez Maryje i o Jej praw-
dziwym statusie Matki Boga. Podejmujac refleksje nad tym zagadnieniem, Ratzinger
omawia réwniez dogmat o niepokalanym poczeciu Najswietszej Maryi Panny oraz
o Jej wniebowzieciu (por. Ratzinger 2022a, 390-402).

W niniejszym opracowaniu nie trzeba szczegdtowo zaglebiac sie w to, jak bawar-
ski teolog komentuje tres¢ tych dogmatow. Wiasciwie i krytycznie interpretowane sg
one miarg dla maryjnej poboznosci jako prawdy $cisle powigzane z lekturg Pisma,
ojcow, liturgii i krytyczng refleksja teologiczng (Blanco Sarto 2013, 30; Siudy 2007,
137; por. takze Wojtczak 2014, 344).

Charakterystyczne dla Ratzingera podejscie do prawd mariologicznych z per-
spektywy teologa racjonalnie i krytycznie je interpretujacego nie oznacza jednak, ze
zatrzymuje sie on tylko na tym wymiarze w refleksji nad tajemnicg Maryi. Bawar-
ski teolog uwaza, ze potrzeba réwniez postawy poboznosci i czci wobec tajemnicy
Maryi. Pobozno$¢ maryjna i oddawanie chwaly Maryi wynikaja bowiem z nakazu,
ktory jest gteboko wpisany w poczatki Kosciota. Zdaniem Ratzingera Kosciot od-
dala si¢ od stowa biblijnego, jesli milknie w nim cze$¢ oddawana Maryi, bowiem
nie spelnia stowa, ktére w Magnificat proroczo o sobie wypowiedziala Maryja:
»Odtad blogostawiong nazywa¢ mnie beda wszystkie pokolenia” (Lk 1,48) (Ratzin-
ger 2022b, 405-6).

Znamienne jednak jest to, Ze Ratzinger argumentuje za koniecznoscig wlasciwie
oddawanej czci Maryi nie tylko z powodu tego, ze taki nakaz zostal sformutowany na
kartach Pisma. Argument biblijny ma dla niego swe glebokie uzasadnienie. Dla tego
teologa fundamentem czci oddawanej Maryi jest to, ze zaniedbujac te cze$¢, nie od-
daje wystarczajacej chwaly Bogu, ktory dziatal i staf sie bliski wlasnie w osobie Maryi.
Bo6g bowiem - Bog Abrahama, Izaaka i Jakuba - ukazuje swoje oblicze wlasnie przez
ludzkie oblicza, a Maryja jest jedng z tych oséb, ktore przynaleza do imienia Boga
szczegolnie. W Niej odstania si¢ cz¢$¢ tajemnicy Boga, ktéra inaczej umyka cztowie-
kowi (Ratzinger 2022b, 406; por. takze Wojtczak 2014, 344).

Szczegélnym wyrazem poboznoéci maryjnej jest Pozdrowienie Anielskie. Jak pod-
kresla omawiany autor, ta modlitwa utozona nie przez ludzi prowadzi do spojrzenia
na Maryje jako uosobienie Cory Syjonu - oblubienicy Boga i jednoczesnie kaze na
Nig spogladac¢ jako na uosobienie tajemnicy Kosciofa. A to oznacza, ze cze$¢ odda-
wana Maryi nie jest tylko uwielbieniem Jej osobistej wielkosci, ale zarazem wskaza-
niem na Nig jako catkowicie otwartg Bozg faske (,,raduj sie, pelna taski”) i catkowicie
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otwartg na dzialanie Boga (Ratzinger 2022b, 408-9). Maryja jest wiec przywolywana,
ale zarazem przywoltywany jest Bog i Jego taskawe dzialanie oraz tajemnica Kosciota
W jego wymiarze osobowym, a nie tyle strukturalnym, a wigc w wymiarze kogos, kto
jest obdarzony taska i wezwany przez Boga’.

Wladciwie pojmowany kult maryjny prowadzi wiec do osobowego pojmowania
Kosciota. Stwierdza Ratzinger, ze spojrzenie skierowane na Maryje chroni przed
tym, aby Kosciofa nie pojmowaé w perspektywie ,,meskiej, aktywistyczno-socjolo-
gicznej’, ale z perspektywy tajemnicy oblubienczej milosci i macierzynstwa (Ratzin-
ger 2022c, 424-25).

Do tej idei Ratzinger powrdci juz jako Benedykt XVI. Podczas swego pontyfikatu
kilkakrotnie wspomniat on o roli ,,profilu maryjnego” albo ,,zasady maryjnej” w Ko-
$ciele®. Sposrdd tych wypowiedzi warto przywolac to, co papiez powiedzial w homilii
wygltoszonej 25 IIT 2006 r. podczas Eucharystii polaczonej z wreczeniem nowym kar-
dynalom pierscienia kardynalskiego. Papiez, przywolujac nauczanie ojcow Kosciota
o wielko$ci Maryi ukazanej w scenie zwiastowania podkreslit, Ze akt wreczenia pier-
$cieni kardynalskich w tym dniu jest dobra okazja dla przypomnienia, ze ,,zasada
maryjna” w Kosciele jest czyms$ bardziej pierwotnym i fundamentalnym niz ,,zasada
Piotrowa’, poniewaz w Maryi spotyka sie samg istote Kosciota (Benedykt XVI 2005b).
Te wrazliwo$¢ na znaczenie odniesienia do Maryi ukazuje réwniez podtrzymanie
przez Benedykta XVI zwyczaju, ktéry towarzyszyl Janowi Pawtowi II, by na koncu
encyklik przywota¢ osobe Maryi. Wszystkie trzy encykliki Benedykta XVI koncza
sie¢ w ten sposdb (DCE 42; SpSal 49-50; CinV 79), cho¢ wczesniejsi papieze - jak
Pawet VI czy Jan XXIII - nie mieli tego zwyczaju.

Wspomniane powyzej rozumienie pobozno$ci maryjnej $cisle powigzane z ta-
jemnicg Kosciola u Ratzingera znajduje swoj wyraz réwniez w przekonaniu, ze au-
tentyczna pobozno$¢ maryjna musi by¢ gteboko zakorzeniona w liturgii. Bawarski
teolog pisze o kilku cechach poboznosci maryjnej z tego wynikajacych. Jest to naj-
pierw adwentowy charakter pobozno$ci maryjnej, koncentrujacej si¢ wokot radosne-
go oczekiwania i takich tajemnic, jak zwiastowanie, narodzenie Panskie, ofiarowanie
Panskie. W tym znaczeniu poboznos¢ maryjna jest ukierunkowana inkarnacyjnie,
a wiec uczy przygotowania na przyjcie Pana oraz potem na narodziny Kosciota.
Ale jest to rowniez pobozno$¢ ksztaltowana przez wymiar pasyjny zapoczatkowa-
ny w zyciu Maryi zapowiedzig Symeona (por. Lk 2,35), doswiadczeniem odrzucenia

5 Stwierdza Ratzinger: ,W teologii nie nalezy sprowadza¢ osoby do rzeczy, lecz rzecz do osoby. Eklezjo-
logia o charakterze wylacznie strukturalnym musi zdegenerowa¢ Kosciél do programu dziatania. Do-
piero przez element maryjny sfera aktywna zostaje w pelni ugruntowana w wierze i tym samym zostaje
osiagnieta ludzka odpowiednio§¢ wzgledem rzeczywistosci weielonego Logosu” (Ratzinger 2022c, 426).
Por. takze Havlik 2023, 95-99.

6 Wiecej na ten temat: Borto 2012, 228-29. Benedykt XVI, nawigzujac do maryjnego profilu czy zasady ma-
ryjnej w Kosciele, przywolal my$l Hansa Ursa von Balthasara, ktory w wydanej wspélnie z Ratzingerem
ksigzce, pisal o maryjnym profilu Koéciota (por. Ratzinger and Balthasar 2007, 111-28).
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(por. Mk 3,31-35; ] 2,4) i krzyza. Wreszcie poboznos¢ maryjna ksztaltuje sie tez
eschatologicznie poprzez dogmat o wniebowzigciu (Ratzinger 2022c, 431-32).

W tych wszystkich wskazaniach mozna dostrzec, ze dla bawarskiego teologa
wlasciwa poboznos$¢ maryjna swa harmonie z prawda Objawienia zachowuje dzie-
ki zywemu kontaktowi z liturgicznym zyciem Kos$ciota, poniewaz to w nim Biblia,
dogmatyczna prawda oraz praktyka zycia spotykaja sie razem i tworzg harmonijna
catosc.

Warto odnotowac, ze przywolane powyzej teksty Ratzingera powstawaly juz za
czasow, kiedy pelnil on postuge biskupia. Mozna powiedzie¢, iz zwrdcenie przez
niego uwagi na znaczenie maryjnej poboznoséci dojrzewalo w nim wtasnie w $ci-
slej wigzi ze spotkaniem z wiarg wiernych. Jak zwrdcil na to uwage Zatwardnicki,
Ratzinger, po poczatkowo okazywanej rezerwie, z czasem zaczal mocniej doceniaé
znaczenie zmystu wiary i jego role w ksztaltowaniu doktryny maryjnej i refleksji teo-
logicznej (Zatwardnicki 2023, 110).

Warto takze dodac, ze juz jako papiez Ratzinger wielokrotnie dat wyraz temu,
iz docenia bardziej prywatne formy wyrazu poboznoéci maryjnej i te, ktére maja
charakter pozaliturgiczny. Wymownym tego znakiem sa modlitwy skierowane do
Maryi, ktére Benedykt XVI wypowiedzial podczas swych podrdzy apostolskich. Jest
wérdd nich modlitwa w kaplicy objawien maryjnych w Fatimie (12 V 2010), ktorej
towarzyszyt akt ofiarowania ztotej r6zy (Benedykt XVI2010b), modlitwa skierowana
do Maryi zwanej ,,Madonna della Quercia” podczas podroézy do diecezji Viterbo (Be-
nedykt XVI2009b), modlitwa przy statule Maryi w Wiedniu (Benedykt XVI2007b) -
oprécz jeszcze innych okazji, jak coroczna modlitwa w dniu 8 grudnia przy statule
Niepokalanie Poczetej w Rzymie czy w innych miejscach zwigzanych z czcig maryj-
ng, ktdre jako papiez nawiedzal. Moze jednym z bardzo wymownych przyktadéw
tak przezywanej poboznosci jest homilia wygloszona w 2011 r. podczas nieszporéw
w sanktuarium maryjnym Etzelsbach w Niemczech. W duzej czgsci jest to przepigk-
ny teologiczny komentarz do obrazu tam obecnego i przedstawiajacego Piete oraz do
niezwyklych szczegotéw zawartych na tym obrazie. Benedykt XVI zwrocit uwage, ze
na tym wizerunku pozycja Ukrzyzowanego nie jest zwyczajna. Jego przebity bok nie
jest widoczny, poniewaz jest od strony trzymajacej Jego cialo Matki. I mowit:

Tutaj, w Etzelsbach, rana w boku jest ukryta, gdyz cialo jest obrécone wiasnie w druga
strone. Wydaje mi sie, ze takie przedstawienie kryje gleboki sens, ujawniajacy sie dopiero
wtedy, gdy uwaznie mu si¢ przyjrzymy: w cudownym wizerunku z Etzelsbach serca Jezusa
i Jego Matki zwrdcone sg ku sobie; serca zblizaja si¢ do siebie. Wzajemnie obdarowujg si¢
miloscia. Wiemy, ze serce jest takze narzagdem w ktérym umiejscawia sie najglebsza wraz-
liwo$¢ na innych, jak réwniez glebokie wspdtczucie. W sercu Maryi jest miejsce na mito$¢,
ktorg Jej boski Syn chce obdarzy¢ $wiat (Benedykt XVI 2011).
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We wszystkich tych przypadkach Benedykt XVI powiazal pobozno$¢ maryjng ze
czcig oddawang Maryi lokalnie, w nawigzaniu do miejscowej tradycji poboznoscio-
wej. Mozna wiec powiedzie¢, ze w ten sposdb ujawnilo sie to, co sam o sobie powie-
dzial w przywolanym powyzej wywiadzie z Messorim, iz z biegiem lat posta¢ Maryi
coraz bardziej stawata mu si¢ droga. Trudno bowiem znalez¢ we wczesniejszych tek-
stach, a zwlaszcza jego homiliach, tak mocno obecne odwotania do niezwigzanych
bezposrednio z biblijng tradycja wyrazéw poboznosci maryjne;.

Dodajmy, ze dla Benedykta XVI to docenienie znaczenia pobozno$ci maryjnej
nie ograniczylo si¢ jedynie do osobistej praktyki wiary. Niemiecki papiez dat temu
wyraz réwniez w adhortacji apostolskiej Verbum Domini. Stwierdzil tam:

Zachecam réwniez naukowcéw do dalszego zgtebiania relacji miedzy mariologia i teologia
stowa. Moze z tego wynikna¢ wielka korzys¢ zaréwno dla zycia duchowego, jak i dla stu-
diéw teologicznych i biblijnych. To bowiem, co madrosci wiary udato sie dociec na temat
Maryi, mieéci si¢ w samym centrum prawdy chrze$cijaniskiej. W rzeczywistoéci nie mozna
mysle¢ o wcieleniu Stowa w oderwaniu od wolnosci tej mtodej kobiety, ktora przez swoje
przyzwolenie przyczynia sie w sposob decydujacy do tego, by Odwieczny wszedl w czas.
Jest Ona figura Kosciola wstuchujacego si¢ w Stowo Boze, ktore w Niej staje si¢ ciatem. [...]
Pobozne i pelne mitosci wpatrywanie si¢ w posta¢ Maryi jako wzoru i archetypu wiary Ko-
$ciola ma zasadnicze znaczenie, aby réwniez dzisiaj doszto do rzeczywistej zmiany modelu
relacji Kosciola ze Stowem, zaréwno w zakresie modlitewnego stuchania, jak i ofiarnego
zaangazowania w za kresie misji i gloszenia Stowa (VD 27-28).

Ostatnim aspektem, ktory trzeba tu poruszy¢ i ktory ma tez $cisty zwigzek z wyra-
zami poboznos$ci maryjnej przywolanymi powyzej, jest jej powigzanie z uczuciowym
wymiarem wiary. Znamienne jest tu stwierdzenie bawarskiego teologa, ze w ten spo-
sOb przezywanie wiary zostaje umieszczone w napigciu pomiedzy jej racjonalnym
wymiarem a wymiarem obejmujacym myslenie sercem. Zdaniem Ratzingera serce
potrafi czasami ,widzie¢ wigcej niz zwykly intelekt’, co przypominali ojcowie Ko-
$ciola w nawigzaniu do stéw Mt 5,8 moéwiacych o blogostawionych czystego serca.
Stad poboznos¢ maryjna ma za zadanie ,budzenie serca i oczyszczanie go w wie-
rze” oraz przeciwdzialanie rozbiciu czlowieka, ktory swej racjonalnosci nie przezy-
wa w jednosci osoby (Ratzinger 2022c, 433)’. Jerzy Szymik, komentujac rozumienie
maryjnej poboznosci u Ratzingera i potem Benedykta XVI, pisze, ze jej istota jest
»serdeczno$¢” — a wiec obejmuje ona droge serca, a nie zdystansowany racjonalizm
(Szymik 2015, 221-24 i 236-37).

Nie nalezy tego rozumie¢ w tym znaczeniu, Ze w uprawianiu teologii u ba-
warskiego teologa dokonat sie jakis gleboki przelom. W swej refleksji teologicznej

7 Ten $cisly zwigzek poznania wiary z widzeniem sercem u Ratzingera omawia szerzej Szymik (2010,
47-50).
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Ratzinger od poczatku byt wrazliwy na sposob uprawiania teologii faczacy racjo-
nalno$¢ z poznaniem dostepnym czystemu sercu (wiecej na ten temat zob.: Szymik
2022; Wright 2023). Jednoczesnie jednak mozna stwierdzi¢, ze jego mariologia i ma-
ryjna poboznos$¢ zostaly mocniej naznaczone tym serdecznym odniesieniem do
Maryi i docenieniem réznych poboznych wyrazéw wiary ludu Bozego, do ktérych
wczesniej Ratzinger podchodzit z pewng ostroznoscig. Racjonalnos¢ refleksji nad
tajemnicg Maryi i pobozno$ci maryjnej spotkaly sie wiec z poznaniem, ktére otwiera
sie przed sercem.

Zakonczenie

Analiza tworczoséci Ratzingera pozwala na wyciagniecie kilku istotnych wnioskéw
odnoszacych si¢ do jego spojrzenia na pobozno$¢ maryjng i jej znaczenie w Zyciu
Kosciota. Nalezy najpierw podkresli¢, ze dla bawarskiego teologa zagadnienie po-
boznosci maryjnej nie moze by¢ ujmowane bez $cistego zwiazku z refleksja mario-
logiczng. Ratzinger od poczatku staral si¢ ukaza¢, jak chrzescijanskie spojrzenie
na Maryje gleboko jest zakorzenione w Objawieniu i taczy sie z jego logika. Staral
sie tez o to, aby w uprawianiu mariologii — zwlaszcza wobec tendencji dazacych do
podkreslania jedynej roli Maryi (mariologia chrystotypiczna) — zachowa¢ wlasciwg
rownowage i uwzgledni¢ takze postulaty mariologii eklezjotypicznej, a wigc refleksji,
w ktorej kfadzie sie akcent nie na osobiste przywileje Maryi, lecz na Jej wzorcowy
charakter dla zycia Kosciola. Temu intelektualnemu ukierunkowaniu towarzyszyta
jednak pewna przemiana w wymiarze praktyki. O ile bowiem przez Ratzingera jako
teologa tradycyjna pobozno$¢ maryjna wyniesiona z domu poczatkowo byla trakto-
wana z pewnym dystansem, o tyle wraz z biegiem czasu coraz bardziej zaczal doce-
nia¢ znaczenie wyrazow poboznosci maryjnej w zyciu Kosciota. Co znamienne, ten
»zwrot ku poboznosci maryjne;j” nie oznaczat jakiej$ rewizji w refleksji teologicznej,
ale raczej rodzil si¢ z doswiadczenia zycia Kosciola, ktére coraz lepiej ujmowalo re-
lacje migdzy Pismem a Tradycja.

Drugi istotny wniosek wynikajacy z przeprowadzonej analizy wigze si¢ z rozu-
mieniem samej poboznosci maryjnej. Dla Ratzingera autentyczna poboznos$¢ maryj-
na $cisle faczy sie z logika samego Objawienia oraz autentyczng czcig Boga w duchu
chrystocentrycznym. Nawiazujg do tego teksty bawarskiego teologa, w ktérych uka-
zuje on znaczenie kobiety w historii Objawienia oraz to, jak Nowy Testament przed-
stawia Maryije i jak z tej lektury Pisma rodzi si¢ postrzeganie Maryi jako Niewiasty,
w ktorej w pelni zrealizowala si¢ tajemnica Kosciofa-Oblubienicy Chrystusa. O tym
mowig takze i te teksty, w ktorych niemiecki teolog ukazuje, ze dogmaty maryjne,
a zwlaszcza pierwotny dogmat o macierzynstwie Maryi i zwigzany z nim tytul Matki
Boga, facza si¢ $cisle z dogmatami chrystologicznymi i z rozumieniem samego Boga.
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Nie s3 wiec one zwyklym wyrazem czci dla samej wielkosci Maryi, lecz wychwala-
jac wielkie dziela, ktore Bog Jej uczynil, kierujg ku Bogu i pozwalaja rozumie¢ Jego
wielkos¢.

Wreszcie nalezy wspomniec, ze w tworczosci bawarskiego teologa mozna wskazac
caly szereg konkretnych uwag pozwalajacych uchwycic¢ znaczenie aktéw poboznosci
maryjnej w Kosciele. Pozwalaja one najpierw docenic lokalne tradycje i sposoby czci
okazywane Maryi, ale takze ucza, ze w spotkaniu z Bogiem wazne jest zaangazowa-
nie serca, a nie tylko wymiar intelektualny. Jesli w jakiej§ mierze to cechowalo calos¢
teologii Ratzingera i potem Benedykta XVI, to w wymiarze pobozno$ci maryjne;
dojrzalo z biegiem czasu. Mariologia i zwigzana z nig pobozno$¢ maryjna, pozosta-
jac Scidle racjonalna, stawala sie u Ratzingera i potem Benedykta XVI coraz bardziej
przepelniona sercem.
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Dziewictwo Maryi w zrodzeniu Chrystusa
na podstawie kazan sw. Augustyna
na Boze Narodzenie

Virginity of Mary in the Birth of Christ Based on the Christmas Sermons
of St Augustine

SYLWESTER JASKIEWICZ
Katolicki Uniwersytet Lubelski Jana Pawta I, sylwester.jaskiewicz@kul.pl

Streszczenie: Dziewictwo Maryi w zrodzeniu Chrystusa jest we wspoétczesnej kulturze i mentalnosci
czyms zgota archaicznym, a nawet $miesznym. Stawienie czota takiej sytuacji wydaje sie by¢ mozliwe
jedynie dzieki dostarczeniu wierzacym bardziej przekonujacych wyjasnien i uzasadnien o charakterze
merytorycznym i Zrédtowym. Odniesienie sie w takiej sytuacji do autorytetu Sw. Augustyna i jego kazan
na Boze Narodzenie (In Natali Domini), nie jest przypadkowe. Artykut stara sie w pierwszej kolejnosci
ukazac poréd Dziewicy (Virginis partus) i jego przestanie ptynace z bozonarodzeniowego nauczania bi-
skupa Hippony, ktére stanowi zarazem zreby jego mariologii. Augustyn kwestie dziewictwa Maryi w cza-
sie porodu (in partu) widzi jako konstytutywny element Jej trwatego dziewictwa i tak tez winno ono by¢
odczytywane réwniez dzisiaj.

Stowa kluczowe: Maryja, mariologia, dziewictwo Maryi, poréd Dziewicy, $w. Augustyn, kazania bozo-
narodzeniowe

Abstract: In the context of contemporary culture and mentality, Mary'’s virginity in giving birth to Christ
might seem a completely archaic and even absurd issue. The only way to overcome this obstacle could
involve providing believers with more convincing explanations and substantive and source-based justi-
fications. Against this background, referring to the authority of St. Augustine and his Christmas sermons
(In Natali Domini), is not accidental. The article attempts, first of all, to show the birth from the Virgin
(Virginis partus) and its message coming from the Christmas teaching of the Bishop of Hippo, which is
also the basis of his Mariology. Augustine sees the issue of Mary’s virginity during childbirth (in partu) as
a constitutive element of her lasting virginity, which is how it should be understood today.

Keywords: Mary, Mariology, Virginity of Mary, Virgin birth, St. Augustine, Christmas sermons

Cechujace wspolczesny swiat kwestionowanie, eliminowanie, a przy tym niekiedy
takze wy$miewanie podstawowej dla wiary katolickiej prawdy o dziewiczym naro-
dzeniu Jezusa (Jezierski 2012, 48; Mastalska 2013, 7) wprowadza w zaklopotanie takze
wielu ludzi wierzacych, ktérzy stajac w obronie prawd wyznawanych przez Koéciot
od wiekéw, gubig sie posrdd podnoszonych kwestii czy przytaczanych argumentow.
Autorem, ktéry juz na przelomie IV i V wieku szczegdlnie uwydatnil wzniostosé
dziewictwa, w tym zwlaszcza prawde o dziewictwie Maryi w zrodzeniu Chrystusa,
byl $w. Augustyn, biskup Hippony. Ten starochrzescijanski mysliciel nie ograniczyt
sie jedynie do przyjecia i wyuczonego na pamie¢ powtarzania: natus ex virgine Maria
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(Sermo 213, 3; PL 38, 1062), ale tak wyznanie chrzcielne, jak i Symbol nicejski, uczynit
istotnym elementem swego bozonarodzeniowego przepowiadania (Drobner 2004a,
66; Eckmann 1999, 18). Afrykanski biskup nie poswigcit Maryi zadnego ze swoich
dziet, przez co odniesienia do Niej albo dluzsze passusy Jej poswigcone odnajdujemy
w wielu z nich. Na szczeg6lng uwagg, z racji na egzystencjalne, a przy tym liturgiczne
i pastoralne osadzenie kluczowych prawd maryjnych, zastuguja zachowane kazania
wygloszone na Boze Narodzenie. Niniejsze opracowanie stawia sobie za cel wydoby-
cie z nich tych tresci, ktére pozwalajg lepiej zrozumie¢ pordd Dziewicy (Virginis par-
tus). Chodzi tu o ukazanie nie tylko kontekstu blizszego i dalszego poszczegélnych
wypowiedzi Augustyna, ale i o wyeksponowanie tych tresci, ktdre réwniez dzis nie
tracg nic na swojej aktualnosci. Do takiego opracowania zachetg jest tez zadziwiaja-
ca szczuplo$¢ tej problematyki w opracowaniach maryjnych (Bartnik 2003, 143-44;
Maloney 1993, 43-44).

1. Prawda o narodzinach z Dziewicy przed Augustynem

Przekazana przez Ewangelie Dziecinstwa Jezusa prawda o Maryi Dziewicy
(Mt 1,22-23; Lk 1,27), zawarta takze w innych tekstach (por. Mk 6,3; Ga 4,4), spo-
tkala si¢ z zyczliwym przyjeciem w pierwotnym Kosciele, ale i z gwaltowna opo-
zycja z uwagi na swoj mesjanski charakter (Bartnik 2003, 140-41). O Maryi, ktéra
bedac Dziewicg rodzi Jezusa, a Jej dziewictwo pozostaje ukryte przed ksigciem tego
$wiata, mowi juz pierwszy nastepca $w. Piotra Apostola na stolicy w Antiochii, w.
Ignacy (Epistula ad Ephesios 19, 1; PG 5, 659; Kasprzak 2006, 140). Od pierwszych
wiekéw tematyka cudownych narodzin Chrystusa, jak podkresla Lukasz Zak (2019,
135), pod wplywem takze apokryfow (Psalmy Salomona, Wniebowstgpienie Izajasza,
Protoewangelia Jakuba) zostaje zwigzana z zagadnieniem zamknigtego tona (uterus
clausus) Maryi. Cudowne narodziny Chrystusa glosili takze gnostycy, z tym Ze negu-
jac ich realno$¢, rowniez Maryi przypisywali jedynie bierng funkcje posredniczenia
(Chrystus przeszed! przez Maryje, jak woda przez rure), zamiast czynnego uczest-
nictwa (Zak 2019, 135). Swiety Justyn Meczennik w narodzeniu sie Jezusa z Maryi
Dziewicy, ktore bylo inne od przyjscia na swiat wszystkich ludzi, postrzega wypet-
nienie si¢ proroctw (Apologia I, 33; PG 6, 380-81; Kasprzak 2006, 141), a Maryje
Dziewice bez grzechu i Matke Boga widzi jako przeciwienstwo Ewy (Dialogus cum
Tryphone 100; PG 6, 709-10; Kasprzak 2006, 141-42). O odmiennoéci dziewiczych
narodzin Chrystusa od rozpowszechnionych wéwczas mitologicznych opowiadan
poganskich, poucza w swojej Apologii, wywodzacy si¢ z Aten, wczesnochrzescijan-
ski apologeta Arystydes (Kasprzak 2006, 143). Wyrazne swiadectwo chrzedcijanskiej
liturgii Eucharystii, a takze interrogatywnego wyznania wiary katechumenéw w na-
rodzenie sie Jezusa — Syna Bozego z Ducha Swietego i z Maryi Dziewicy (natus de
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Spiritu sancto ex Maria virgine) przekazuje $w. Hipolit (Traditio Apostolica 21; SC 11
bis, 84-86). U $w. Ireneusza prawda o zrodzeniu Chrystusa z Dziewicy wpisuje sie
w jego nauczanie o dziewiczym macierzynstwie Maryi skierowanym przeciw gno-
stykom (Czgsz 2009, 74). Wéréd wielu watkéw mariologicznej mysli tego wielkiego
teologa II wieku kluczowa role w ukazaniu rekapitulacji dokonanej przez Chrystusa
pelni analogia pomigdzy dziewicza ziemia przy stworzeniu pierwszego czlowieka,
a fonem Maryi (Adversus haereses 111, 21.10; SC 34, 370). Zdecydowanie za dziewi-
czym porodem Maryi byt takze Klemens Aleksandryjski (Gila 2005, 87).

Posréd autoréw starozytnych dziewiczemu zrodzeniu Jezusa z Maryi zaprzeczat
Tertulian, stawiajac narodzenie Jezusa na réwni z kazdym innym narodzeniem czto-
wieka (De Carne Christi 23; PL 2, 789-90; Gila 2005, 87; Kasprzak 2006, 149-50).
Za wieloscig wypowiedzi aleksandryjskiego egzegety Orygenesa kryje si¢, zdaniem
Angelo Gila, brak jednoznacznosci w odniesieniu do nadzwyczajnego porodu Maryi
i Jej dziewictwa. Z drugiej jednak strony, réwniez normalny poréd Maryi rozumiany
przez Aleksandryjczyka w odniesieniu do wzmianki o oczyszczeniu (Lk 2,22), wcale
nie musi oznacza¢ naruszenia dziewictwa Maryi (Gila 2005, 57).

Pierwszym autorem lacifiskojezycznym, ktéry méwi o dziewiczym porodzie,
jest zyjacy w drugiej potowie IV wieku biskup Werony Zenon (Emmenegger 2014,
242; Gila 2005, 121); czyni to w jednej ze swoich moéw (Tractatus I, 54; PL 11, 303).
Pod koniec IV wieku, w zwigzku z pojawieniem si¢ nowych herezji, nastepuje wi-
doczny zwrot w rozumieniu dziewictwa Maryi w czasie porodu. Odchodzi si¢ bo-
wiem od rozumienia narodzin Chrystusa jako faktu naturalnego, co Wschod uwy-
datnial w odniesieniu do Maryi jako uterus apertus, a wigkszy akcent kladzie sie
na nadzwyczajno$¢ narodzin. Oznaczala ona nie tylko wolno$¢ Maryi od bolow
porodowych, ale i taki pordd, ktory w istocie zachowal uterus clausus (Zak 2019,
139). Poniewaz rzymski mnich Jowinian odrzucat dziewictwo Maryi podczas poro-
du, a biskup Sardyki Bonosus - takze po porodzie, dlatego wystepujacy przeciw nim
biskup Mediolanu Ambrozy postugiwal si¢ obrazem zamknietych drzwi $wiatyni
dla wyrazenia zamknietego tona Maryi, przez ktdre przeszedt Chrystus (De institu-
tione virginis VIII, 53; PL 16, 320). Narodziny Chrystusa Ambrozy opisuje jezykiem
paradoksow: zrodzita Go malzonka, ale poczeta Go Dziewica; poczeta Go matzon-
ka, ale Dziewica Go zrodzila (Expositio Evangelii secundum Lucam 11, 43; PL 15,
1568-69). Kolejnym waznym obronca dziewictwa Maryi byl w tym czasie wielki
egzegeta i ttumacz Pisma Swietego na jezyk tacinski $w. Hieronim. Podobnie jak
biskup Mediolanu réwniez doktor Ko$ciota ze Strydonu przedstawia czystos¢ Maryi
w momencie porodu przy pomocy metafor: zamknietych drzwi (por. Ez 44,1-3),
zamknietego ogrodu (por. Pnp 4,12) oraz zamknietych drzwi tam, gdzie przebywali
uczniowie (por. J 20,26). Swoje przekonanie o czystodci i wieczystym dziewictwie
Maryi Hieronim rekapituluje takze w traktacie skierowanym przeciw Helwidiuszo-
wi (Zak 2019, 142-43).
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2. Problematyka dziewictwa Maryi w zrodzeniu Chrystusa
w kazaniach sw. Augustyna na Boze Narodzenie

Posréd racji, ktére w ukazaniu rozumienia przez Augustyna problematyki dziewicze-
go porodu Maryi w sposdb szczegélny sklaniaja do siegniecia po wygloszone przez
niego kazania na uroczysto$¢ Bozego Narodzenia (In Natali Domini), najbardziej
przemawiajaca jest ta, ze kazania te sg Zrodlem poznania prawdy o narodzinach Jezu-
sa Chrystusa, a w tym takze sposobu, w jaki si¢ one dokonaty (Caruso 2015, 310-11;
2021, 44; Gilski 2006, 51). Ma wiele racji Geoffrey Dunn, ktory podkresla, ze $w. Au-
gustyn, bronigc ludzkiej natury Zbawiciela poprzez osobe Maryi, zarazem w dzie-
wiczym narodzeniu widzial wielka moc Boga (2010, 437). Za Danielem E. Doyleem
trzeba przyznac (2007, 907), ze Boze Narodzenie jest dzigki $wiadectwu biskupa Hip-
pony $wietem Wcielenia, ale i Swietem Maryi.

W Maryi objawia si¢ cala niezwyklos¢, pelny ,,zaszczyt dziewictwa” (decus vir-
ginitatis), ktérego nie umniejszylo narodzenie (Augustinus Aurelius, Sermo 369, 1).
Augustyn jest wielkim apostotem prawdy o porodzie Dziewicy i traktuje ja jako nie-
odzowny element Jej macierzynstwa oraz trwalego dziewictwa. Prawde te nie tylko
glosi sfowem, méwiac o narodzeniu z Dziewicy (Sermones: 185, 2-3; 188, 2; 189, 2;
190, 1.1; 191, 2.3; 193, 1-2; 194, 4.4; 370, 2), o porodzeniu przez Dziewice Ksiecia
Dziewic (Sermo 188, 3.4), ale i uroczyscie ja $wietuje w liturgii bozonarodzeniowej
(Marini 1989, 99). Odwieczny Syn Bozy, ktory zechcial sta¢ sie Czlowiekiem, o czym
przekonuje Augustyn (Sermo 188, 3.4), przez swoje narodzenie nie chcial odebra¢
(abstulere) dziewictwa Matce, ale je zachowac (servare).

2.1. Zachowane kazania na Boze Narodzenie

Rokrocznie wyglaszane kazania w dies Natalis Domini stanowig zaledwie niewielki
wycinek postugi ,,Siewcy stowa’, jak nazwal $w. Augustyna Agostino Trape (1987,
143-50). Pelnig one niezwykle wazng role zwlaszcza dla ukazania historii mariologii
(Barré 1967, 286). Przedstawienie zbioru obecnie znanych i przyjmowanych za au-
tentyczne kazan na Dzien Narodzenia rodzi kilka trudnosci, w efekcie ktérych ich
liczba waha si¢ od pietnastu (Sermones: 184, 185, 186, 187, 188, 189, 190, 191, 192,
193, 194, 195, 196, 369, 370) do dziewietnastu (dodatkowo Sermones: 140, 196A,
371, 372). Pierwszy zbidr tworzy trzynascie kazan (Sermones 184-96) uznawanych
za autentyczne przez mnichéw benedyktynskiej Kongregacji §w. Maura we Francji
(maurystow), ktore zatytutowane jako In Natali Domini nostri Jesu Christi lub In Na-
tali Domini znajduja si¢ w Patrologii Migne’a posrod Sermones ad populum (Kazan
do ludu), w kategorii kazan wygloszonych w okresach $wiat liturgicznych (PL 38,
995-1021). Do nich dodaje si¢ jeszcze dwa kazania (Sermo 369; Sermo 370) ze zbioru
kazan noszacych tytut De Nativitate Domini (Sermones 369-72), ktdre znajduja sie
w Patrologii Migne’a w czgéci Sermones dubii (PL 39, 1655-63). Za tak rozumianym
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zbiorem opowiada si¢ wigkszos¢ badaczy kazan Augustyna (Hombert 2012, 273-75;
Drobner 2004a, 57; Margoni-Kogler 2010, 49-70). Ten zbior, przez niektdrych auto-
réw (Dunn 2010, 434; Weinberg 2023, 446-47) zostaje powigkszony jeszcze o trzy
kazania (Sermones: 140, 371, 372), pomimo ze w odniesieniu do ostatnich dwu po-
chodzenie od Augustyna uwaza si¢ powszechnie za watpliwe. Niektdrzy wreszcie
(Dupont 2012, 355) do wyliczonych dotychczas kazan dodajg jeszcze wydany przez
Raymonda Etaix Sermo 196A (1980, 70-72). Nieautentyczno$¢ Sermo 371 i Sermo 372
wzigl pod uwage tlumacz polski Mateusz Strézynski (2019, 55-111), ograniczajac
liczbe przettumaczonych kazan do siedemnastu. Za takim stanowiskiem opowiada
si¢ rowniez autor tego artykulu z uwagi na fakt, Ze w znanych mu na chwilg¢ obecna
publikacjach poswigconych badz to samym kazaniom, badz jakiemus$ zagadnieniu
w nich wystepujacemu, a zwlaszcza w problematyce mariologicznej, odniesienia
do Sermones 371-72 ze wspomnianych wzgledéw s3 nieobecne (Agostino d’Ippo-
na 2015; Caruso 2021; Gambero 1999; Gilski 2006; Trape 1995). Wyjatkiem jest tu
Dunn, ktéry cytujac Sermo 372, 2 (2010, 439), zaznacza zarazem, Zze jest to kazanie
o watpliwej autentycznosci. Heinrich Weinberg co prawda moéwi, ze popiera stanowi-
sko Dunna, ale w swej zeszlorocznej publikacji nie tylko, ze ich nie cytuje, to réwniez
nie uwzglednia w zamieszczonym wyliczeniu komponujacych je stow (2023, 447).
Troska, aby z mozliwie najwigkszg precyzja odda¢ mariologiczng mys$l Augustyna,
skfania do ostroznosci wobec watpliwych jak do tej pory zrodet.

Niektore z kazan doczekaly sie wydan krytycznych (Augustinus, Aurelius.
Sermo 184, Sermo 189, Sermo 369). Na koniecznos¢ uwzglednienia struktury kazan
jako warunku wlasciwego zrozumienia ich argumentacji zwraca uwage Joost van
Neer (2013, 67-102; 2014, 467-95; 2014, 69-98; 2015, 143-70). Wsrdd 33 mow, ktore
wyglosil Augustyn jako prezbiter, tylko Sermo 190 jest kazaniem bozonarodzenio-
wym (Dunn 2003, 85). Kwestig otwarta pozostaje fakt, czy biskup Hippony w dzien
Bozego Narodzenia przemawial trzy razy (o péinocy, o $wicie i w ciagu dnia), czy
tylko raz (Dunn 2010, 435).

W odniesieniu do tresci kazan Weinberg (2023, 460) zauwaza, ze reprezentuja
one ,teologie gtoszong’, a wigc przedstawiaja prawdy dogmatyczne w prosty i przy-
stepny sposob. Mozna o nich powiedzie¢, ze reprezentuja ,pastoralng mariologie
patrystyczng” (Wysocki 2021, 26), a takze chrzeécijanska liturgie (Dunn 2003, 83).
Swietowanie dnia Narodzenia Pana i Zbawiciela Jezusa Chrystusa byto tez oddaniem
czci Maryi (Doyle 2007, 907) i okazjg do podjecia tematéw z Nig zwigzanych (Marini
1989, 99). Takim waznym tematem jest niewatpliwie dziewictwo Maryi w porodzie
(in partu), o ktéorym Augustyn, jak zauwaza Michele Pellegrino (Agostino d'Ippona
2015, 29), méwi takze w innych dzielach: Enchiridion 34, 10.46; De Trinitate VIII,
7.58; De haeresibus 82, 54; Contra Iulianum opus imperfectum 1V, 122.66.
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2.2. Zrodta mysli Augustynskiej

Jako podstawowe zrdodla mariologii augustynskiej wskazuje sie najczesciej Sym-
bol apostolski i Pismo Swigte (Agostino d’Ippona 2015, 17-21; Eckmann 1999,
63-67; Gilski 2006, 31; Jaskiewicz 2021, 142; Trape 1995, 7). Biblijng podbudo-
wa bozonarodzeniowych rozwazan biskupa Hippony sa w pierwszej kolejnosci,
wirod tekstow starotestamentowych, psalmy. Dziewicze tono Maryi w nawigzaniu
do Ps 18,6 jest dla Augustyna, podobnie jak dla innych autoréw, komnata slubna
(por. Sermones: 187, 4; 188, 2; 191, 2; 193, 3; 194, 4; 195, 3; 369, 1). Dunn zauwaza
(2010, 439), ze Augustyn oferuje rozne interpretacje tego wersetu. Podczas gdy
w bezposrednim objasnieniu Ps 18 najpierw w 392 roku, a nastgpnie w drugim
jego objasnieniu datowanym na zime 411 roku, Augustyn utoZzsamia wyraznie
komnate panny miodej z fonem dziewicy (pana mlodego z naturg boska, a ob-
lubienice z naturg ludzka), tak w Sermones 187, 188 1 192 — nie rozwija, zdaniem
Dunn’a, obrazu komnaty i nie ma tez wzmianki o Maryi z naciskiem potozonym
na za$lubiny Stowa Bozego z ludzkim cialem. Opinia ta jednak nie odpowiada
rzeczywistosci, gdyz nie dos¢, ze Augustyn o Slubnej komnacie (thalamus) mowi
w pierwszych dwu kazaniach po jednym, a w trzecim - dwa razy (Sermones: 187,
4; 188, 2; 193, 3), to réwnie czgsto mowi bezposrednio o dziewiczym tonie (uterus
virginalis) (Sermo 187, 1), fonie Matki (uterus matris) (Sermones: 187, 2) lub lonie
Maryi (uterus Mariae) (Sermo 192, 2), a przy tym o Stowie, ktdre przyjeto ludzkie
ciato (Sermones: 187, 1; 188, 2; 192, 3).

Tekstem, ktory bardzo czgsto wystepuje w kazaniach, s3 stowa Ps 84,12: ,Veritas
de terra orta est, et iustitia de coelo prospexit” (Sermones: 184, 1; 185, passim; 189,
passim; 191, 25 192, passim; 193, 2). Ma on tez dla Augustyna niezwykle wazne zna-
czenie w biblijnym uzasadnieniu narodzenia Chrystusa bez naruszenia dziewictwa:
»Virginitate Christi illaesa natus est Christus. Sic adimpletum est quod praedixerat
Psalmus: Veritas de terra orta est” (Sermo 191, 2; PL 38, 1010). Augustyn w swoim
alegorycznym komentarzu do Ksiegi Rodzaju, komentujac Rdz 2,6, w ziemi uzyz-
nionej przez Ducha Swietego widzi Maryje (De Genesi adversus Manichaeos libri
duo 11, 24.37). Do obwieszczania dnia Zbawienia zache¢ca Augustyn stowami Ps 95,2
(Sermones: 189, 1; 370, 3). Ukazujac za$§ paradoks dziewictwa i macierzynstwa
Maryi, biskup Hippony odnosi si¢ do dwu tekstow Izajasza (7,14; 9,6), aby obwie-
$ci¢: ,,Puer natus est nobis” (Sermo 187, 4). Wezwanie proroka Izajasza (53,8) taczy
Augustyn nie tylko z odwiecznym rodzeniem Stowa z Ojca, ale i z majacym miejsce
w okreslonym czasie cudownym zrodzeniem Jezusa przez Dziewice Matke (Gilski
2006, 80; Pellegrino 2015, 18; Weinberg 2023, 449).

W odniesieniu do pism nowotestamentowych, a zwlaszcza Ewangelii, nawet
jesli biskup Hippony nie komentuje bezposrednio perykop o narodzeniu Jezusa, to
jednak medytuje rado$¢ anioléw $piewajacych Boza chwate (Lk 2,14) z tej racji, ze
Dziewica porodzita Zbawiciela (Sermo 193, 1). W konteksécie narodzin Chrystusa
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i osoby Maryi Doktor z Hippony kresli (Sermo 370) wzorcze portrety Elzbiety i Za-
chariasza oraz Symeona, a takze Anny. W kontekscie wskazan dla dziewic Chrystu-
sa Hipponczyk przywoluje tekst Mt 12,50 o prawdziwych krewnych Jezusa (Sermo
192, 2). Prolog Janowy (1,1-18), a zwlaszcza stowa: ,Verbum caro factum est”
(1,14), sa dla Augustyna podstawa do rozwazan nie tylko o odwiecznym zrodzeniu
Stowa przez Ojca, ale i 0 majacym miejsce w czasie zrodzeniu Jezusa przez Matke
(Sermones: 185, 2; 186, 1-2; 187, 3; 188, 2.2; 194, 2.2; 195, 3; 369, 2). Chrystus
przypisujac sobie bycie Prawda (] 14,6), narodzil si¢ z Dziewicy (Sermo 185, 2).
Uzyte przez $w. Pawla stowo ,niewiasta” (Ga 4,4) nie zaprzecza godnosci dziewi-
czej Maryi (Sermo 186, 3).

Lektura kazan bozonarodzeniowych zadziwia czestotliwoscia odniesien do
poszczegdlnych artykuléw Credo, jakim bylo przede wszystkim nie tzw. Wyznanie
chrzcielne, ktore Augustyn wyjasnial w okresie Wielkanocy, ale Wyznanie nicejskie
(Drobner 2004a, 70-71). Ten stan rzeczy wydaje si¢ mowic o intencji Augustyna, jaka
bylo zapewne pragnienie wyjasnienia calej wspdlnocie teologicznych tresci Credo,
co w odniesieniu do Bozego Narodzenia oznaczalo ukazanie glebszego sensu sym-
boliki i wydarzen historycznych (Doyle 2007, 909; Drobner 2004a, 71-72; Dupont
2012, 357-60).

2.3. Okolicznosci nauczania o virginitas in partu

W kazaniach na Boze Narodzenie Augustyn nie prowadzi bezposredniej dysputy ze
swoimi adwersarzami ani nie wymienia ich z imienia lub nazwy. W sposéb ogélny
mowi natomiast o madrych i roztropnych (sapientes et prudentes), ktorzy cho¢ sa
bogaci madroscig tego $wiata i staraja si¢ przenika¢ wzniosle tajemnice Boga, to
jednak brak im pokory, gdyz nie potrafig przyja¢ narodzenia Chrystusa z Dziewicy.
Uwazajg je za co$ zmyslonego (fictum), co nie moglo si¢ wydarzy¢ (Sermo 184, 1).
Drobner, analizujac szczegdtowo kazania bozonarodzeniowe pod wzgledem apolo-
getycznym, dochodzi do wniosku, ze Augustyn, bronigc realnosci i kompletnosci
Boskiego Wcielenia, najczesciej wystepuje przeciw zwolennikom arianizmu, a na-
stepnie fotynianizmu oraz apolinaryzmu i manicheizmu (2009, 227). Koncepcja zba-
wienia tych ostatnich, obejmujaca niewlasciwg interpretacje Wcielenia, opierata sie
na negatywnej ocenie ludzkiego ciala i odrzuceniu prawdziwosci czlowieczenstwa
Chrystusa (Dunn 2010, 437-38). Stad tez Augustyn, kltadac mocny akcent na dziewi-
cze pochodzenie Chrystusa jako Czlowieka, w tym, na samo Jego narodzenie, przy-
czynit si¢ do dowartosciowania, jak stusznie podkresla Marek Gilski (2006, 41-42),
apologetycznego znaczenia Jego Matki. Dunn (2010, 438) pdjdzie tu jeszcze o krok
dalej, akcentujac, Ze Augustyn poprzez macierzynstwo Maryi przypomina o dobroci
ciala ludzkiego, a ostatecznie wspiera podstawowa prawde wiary o dobroci Bozego
dziefa stworzenia.
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2.4. Nativitates Christi duae

Narodzenie Panskie lezy u podstaw teologicznych rozwazan Augustyna o naturze
boskiej i ludzkiej Chrystusa (Bizzozero 2012, 335-36). Wyraznym $wiadectwem
w tej kwestii s3 kazania na Boze Narodzenie, w ktorych podwdjne narodziny (duae
natiuitates) s3 motywem wiodacym (Dupont 2012, 363; Knotts 2018, 80; Weinberg
2023, 447). Samo sformulowanie Nativitates Christi duae wystgpuje wraz z innymi:
Nativitas Christi duplex oraz Generatio Christi duplex, jako tytul rozdziatu w kilku
kazaniach (Sermones: 140, 2; 184, 3.3; 195, 1; 196, 1; 189, 4).

Biskup Hippony $wietuje Narodzenie Panskie z wielkg radoscia, ale i podziwem.
Co i 16z przywoluje i powtarza za prorokiem Izajaszem (53,8): ,Generationem eius
quis enarrabit?” (Sermones: 184, 3; 188, 2; 190, 2; 195, 1; 196, 1; 369, 2-3). To we-
zwanie, zdaniem Augustyna, cho¢ nie odnosi si¢ do narodzin z Dziewicy, ktére sa
dla czlowieka w jakim$§ wymiarze mozliwe do wystowienia, zwlaszcza co roku, to
jednak wiasnie §wietowanie dnia narodzin z Dziewicy jest pomostem do Dnia wiecz-
nego (dies aeternus) (Sermo 188, 2). W kazaniu (Sermo 194) wygloszonym przed
411-412 rokiem (Fitzgerald, Alici, and Pieretti 2007, 86) biskup Hippony bardziej
niz gdzie indziej postuguje si¢ kompleksem paradoksow, ktory szesciu aspektom Bo-
skosci Chrystusa, przeciwstawia sze$¢ aspektow Jego czlowieczenstwa. To namno-
zenie przeciwienstw jest $cisle wywazone: ,Bog z Ojca, czlowiek z Matki. Z nie-
$miertelnosci Ojca, z dziewictwa Matki. Z Ojca bez matki, z Matki bez ojca. Z Ojca
bez czasu, z Matki bez nasienia. Z Ojca - poczatek Zycia, z Matki - koniec $mierci.
Z Ojca - zarzadzajacy wszelkim dniem, z Matki - ten dzien uswiecajacy” (Sermo 194,
1; Strézynski 2019, 88). Matthew Knotts méwi tu o charakterystycznym dla Augu-
styna jego dialektycznym stylu (2018, 80). Kluczowe dla problematyki dziewiczego
porodu jest w tym miejscu jasne stwierdzenie narodzenia Chrystusa: ,,z dziewictwa
Matki” (de matris virginitate). Cho¢ Syn Bozy mdgl w jaki$ inny sposéb przyjs¢ na
swiat (Gilski 2006, 45-46), to jednak nie przyszedt tez ze ,zwyklej’, tzn. takiej, jak
kazda inna, matki. Tym wlasnie, co najbardziej odréznialo Maryje od innych matek,
bylo Jej dziewictwo. Augustyn, swiadomy trudnosci stuchaczy w przyjeciu tej praw-
dy, dodaje - wyjasniajac najpierw — ze chodzi tu o narodziny Zycia, w ktérym nie
brat udzialu ojciec (sine patre), co w rzeczywistosci oznacza ,bez nasienia mezczy-
zny” (sine semine). Na uwage, zastuguje tu tez, utozsamienie Chrystusa z ,,poczat-
kiem zycia” (principium vitae) i z ,koncem $mierci” (finis mortis). Nawet jesli zycie
stanowi przeciwienstwo $mierci, to jednak w tym przypadku i jedno i drugie ma
warto$¢ pozytywna. Nie mowi sie¢ bowiem o zwyciestwie, ale o koncu $mierci. Tak
odstania si¢ akcentowany mocno przez Augustyna aspekt soteriologiczny (Weinberg
2023, 448). Chrystus przyjal z Dziewicy ubostwo ciala (paupertas carnis), $miertel-
nos¢ (mortalitas), zniszczyl za$§ $mier¢ (mors) (Sermo 194, 3.3). On to ,jedyny Syn
Bozy, ktéry uczyniony zostat Synem Czlowieczym, wielu synéw ludzkich czyni syna-
mi Bozymi” (Sermo 194, 3.3; Strozynski 2019, 90). Wspomniany w pierwszej czesci
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kazania Chrystus jako poczatek, zasada zycia (principium vitae), jest w istocie zro-
dtem zycia (fons vitae), z ktorego pielgrzymujacy beda mogli pi¢ kiedys az do nasy-
cenia (Sermo 184, 4.4).

W szdstym i ostatnim paradoksie, jak dostrzega van Neer (2014, 35-36), stworze-
nie kazdego dnia zostalo przez Augustyna zestawione i skontrastowane z konsekra-
cja tego dnia poprzez odniesienie do opisu stworzenia pierwszego dnia i zakonczenia
stworzenia w sidédmym dniu, o czym moéwi Ksiega Rodzaju (1,3-5; 2,3). Intencja
Augustyna bylo przekazanie przekonania, ze dzien ziemskich narodzin Chrystusa
jest dniem us$wiecenia, nowym siddmym dniem (van Neer 2014, 35-36, 52). Kazania
na Boze Narodzenie s3 utkane problematyka $wiatta, co znajduje wyraz w okresleniu
Chrystusa: ,Dniem z Dnia, Swiatloéciq ze Swiatloéci” (dies de die, lumen de lumine)
(Sermo 189, 1), ,wiecznym Dniem z Dnia Wiecznego” (dies aeternus ex aeterno die)
(Sermo 190, 3.3). Nie dziwi wiec nazwanie dnia Narodzenia dniem, w ktérym z Dzie-
wicy narodzil si¢ Dzien (Natalis dies, quo natus est dies) (Sermo 196, 1), a ktory kiedys
dla wszystkich jeszcze pielgrzymujacych bedzie Dniem wiecznym (Knotts 2018, 81).

Trzeba tu takze dodac oryginalny w mysli Augustyna ,dowod z analogii miedzy
Maryja a Ojcem Niebieskim’, okreslony tak przez Gilskiego (2006, 102). Biskup Hip-
pony przechodzi bowiem od prawdy o tym, ze Syn Bozy jest jedynym Synem Ojca,
do wniosku, ze poprzez swoje wcielenie jest tez jedynym synem Matki. Méwi: ,,Byl
juz bowiem jedynym Synem Ojca Ten, ktdry jako jedyny Syn narodzil si¢ z Matki
i w Matce stworzony zostal Ten, ktory sobie Matke stworzyl” (Sermo 192, 1; Strézyn-
ski 2019, 83).

Argumentem, ktéry zobowiazuje wierzacych do przyjecia prawdy o dwdch naro-
dzinach Jezusa Chrystusa, ale i utwierdza ich na drodze pielgrzymowania, jest wiara
katolicka (fides catholica). Augustyn mowi o tym wyraznie w Sermo 190, 2.2, wska-
zujac zarazem po raz kolejny na paradoksalnos¢ dwoch narodzin Pana (nativitates
Domini), ktore sa: boskie (nativitas divina) i ludzkie (nativitas humana); bezczaso-
we (sine tempore) i czasowe (in tempore); pierwsze bez matki (sine matre) i drugie
bez ojca (sin patre). Uroczyste i z poboznym postuszenstwem celebrowanie narodzin
Syna Bozego z Dziewicy, do ktérego wzywa Augustyn, jest tez przedsmakiem tej ra-
dosci, ktéra w zyciu przysztym bedzie udziatem przybranych dzieci Bozych w niewy-
powiedzianym bogactwie Bozego zycia (Sermones: 188, 2; 194, 4.4).

2.5. Czym w swej istocie jest virginitas in partu?

Wedlug Augustyna Narodzenie z Dziewicy cho¢ jest realne i rzeczywiste, to jednak
przynalezy do porzadku nadzwyczajnego (Trape 1995, 36). Za Czestawem Bartni-
kiem mozemy je okresli¢ jako ,dialektyczne’, a wigc zwyczajne i zarazem cudowne
(Bartnik 2003, 144). Biskup Hippony w pierwszej kolejnosci okresla je jako ,wiel-
ki cud” (grande miraculum), ktdry jest wyraznym potwierdzeniem Bozego dziala-
nia (Sermo 184, 1). Stanowi ono ,,nowos$¢ nowa” (novitatem novam), niemozliwa do
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pojecia (Sermo 190, 2.2). Rodzi podziw (miratio, admiratio). Hipponczyk pelen za-
chwytu wota: ,C6z bowiem cudowniejszego od dziewiczego porodu?” (Sermo 189, 2;
Strozynski 2019, 73). Przymiotnik ,,cudowny” (mirabilis) pojawia sig, gdy Augustyn
mowi o narodzinach Pana (Sermones: 140, 2; 190, 2.2). Narodzenie z Dziewicy jest
dla $wiata faska (gratia), znakiem milosierdzia Tego, ktory w taki sposob zechcial si¢
narodzi¢ (Sermones: 185, 3; 191, 1). Dziewictwo Maryi rodzacej Chrystusa to takze
~pobozne dziewictwo” (pia virginitas).

W wypowiedziach biskupa Hippony znajdujemy takze odniesienia do wymiaru
fizycznego virginitas in partu. W sposob ogdlny méwi on, ze Chrystus ,,nie odjal
Matce dziewictwa cielesnymi narodzinami” (Sermo 191, 4; Strézynski 2019, 81).
Dziewicze narodziny z Maryi zachowaly w Niej nienaruszony stan rzeczy (integri-
tas). Te integralno$¢, jak zauwaza Giuseppe Caruso (2015, 312), nalezy widzie¢ ca-
losciowo, a wigc tak w odniesieniu do samego poczecia, jak i dalszego Zycia Maryi
po porodzie. W sposob bardziej bezpo$redni virginitas in partu odnosi si¢ do tona
Maryi (uterus Mariae), w ktorym bylo cialo Chrystusa (Sermo 192, 2). W rzeczywi-
stosci chodzi tu o fono Maryi, ktére pozostalo nienaruszone (Sermones: 186, 15187, 1;
192, 1; 193, 1; 195, 3), o ,nienaruszone czgsci” (incorrupta membra) Matki (Sermo
191, 1.2). Augustyn nie przedstawia stanu anatomii Maryi, ale mocno podkresla, ze
Maryja nie przestala by¢ dziewicg, gdy porodzita (Sermo 186, 1). Dziewicze narodzi-
ny w zaden sposéb nie zaburzyly macierzynskich funkgji ciala, jak np. obfito$¢ mleka
(Sermo 195, 3).

Augustyn, wyrazajac zachowane przez Maryje dziewictwo, oprécz przymiotni-
ka incorrupta postuguje si¢ takze przymiotnikiem illaesa. Ten drugi przymiotnik,
w przeciwienstwie do pierwszego, wystepuje tylko raz w kazaniach na Boze Naro-
dzenie, gdy Augustyn mowi, ze Chrystus przechodzil (procedere) z dziewiczego tona
»bez uszkodzenia dziewictwa swej Matki” (illaesa matris virginitate) (Sermo 191, 1.2).
Przymiotnik za$ incorrupta wystgpuje az pigc razy i oznacza: ,nienaruszone czesci’
(incorrupta membra) (Sermo 191, 1.2), ,nieskazone umysty” (incorruptas mentes)
(Sermo 191, 2.3), ,,nieskazone dziewictwo” (incorrupta virginitate) (Sermo 191, 2.3),
»W porodzie nienaruszone” (in partu incorrupta) (Sermo 192, 1) oraz ,nieskazona
plodnos¢” (incorrupta fecunditas) (Sermo 195, 2).

2.6. Virginitas in partu w trwatym dziewictwie Maryi

Kazania na Boze Narodzenie s prawdopodobnie jednym z tych miejsc, w ktorych
biskup Hippony najwyrazniej wypowiada si¢ na temat doskonalego i wiecznego albo
tez trwalego dziewictwa Maryi (Doyle 2007, 909; Augustinus von Hippo 2003, 63;
Dunn 2010, 442-44; Gilski 2006, 99; Jaskiewicz 2021, 146; Pochwat 2008, 82; van
Neer 2015, 152; Weinberg 2023, 451). Niemalze jak refren w ustach biskupa Hippony
rozbrzmiewa idea juz mocno ugruntowana w tym czasie o virginitas ante partum, in
partu, post partum (Gila 2005, 173; Trape 1995, 35), przez co virginitas in partu jest
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konstytutywnym elementem tej triady. Wida¢ to wyraznie w szeregu formut kom-
pletnych: ,W poczeciu - Dziewica, podczas porodu — Dziewica, Dziewica — brze-
mienna, Dziewica w pologu, Dziewica na wieki” (Sermo 186, 1; Strozynski 2019, 61);
»Dziewica przed zamesciem, Dziewica w zamesciu; Dziewica cigzarna, Dziewica
piersig karmigca” (Sermo 188, 4; Strézynski 2019, 71); ,,Kt6z pojmie niewiarygodne
[...], ze Dziewica poczeta, Dziewica porodzila, Dziewica, rodzac, dziewica pozosta-
ta?” (Sermo 190, 2; Strozynski 2019, 76); ,Dziewica stucha [...]. Dziewica poczyna
[...]. Dziewica rodzi [...]. Po porodzie Dziewica pozostaje dziewica” (Sermo 196, 1;
Strozynski 2019, 95).

W licznych miejscach virginitas in partu jest punktem odniesienia lub nawigza-
nia: ,C6z bowiem cudowniejszego od dziewiczego porodu? Poczela, a jest dziewica;
rodzi - i nadal jest dziewicg” (Sermo 189, 2; Strézynski 2019, 73); ,,Dziewica przed
poczeciem, Dziewica po porodzie” (Sermo 191, 2; Strozynski 2019, 80); ,,Chrystus,
przeto rodzac sie, nie usungt w Zadnej mierze dziewictwa swej Matki” (Sermo 191,
3; Strézynski 2019, 80); ,,gdy porodzila, dalej zyla jako dziewica” (Sermo 191, 4;
Strozynski 2019, 81); ,dziewictwo przetrwalo — w poczeciu zamkniete, w porodzie
nienaruszone” (Sermo 192, 1; Strézynski 2019, 83); ,W Maryi pobozne dziewictwo
zrodzito Chrystusa” (Sermo 192, 2; Strozynski 2019, 83); ,narodzenie z Dziewicy,
gdzie poczecie nastapito w ciele, ale nie - ciele$nie, gdzie narodziny z ciala przyniosty
karmigcej obfito§¢ mleka, ale nie naruszylo Jej dziewictwa?” (Sermo 195, 1; Strozyn-
ski 2019, 92).

Na virginitas in partu w aspekcie fizycznym wskazuje uzyte przez Augustyna wy-
razenie ,genitalibus integris” (Sermo 186, 1; PL 38, 999). Wyrazenie to oznacza, jak
dostrzega Weinberg (2023, 452), ze Chrystus jako cztowiek poczat sie bez stosun-
ku plciowego, gdyz tono Maryi zostalo zaptodnione za sprawg Ducha Swietego. Na
innym miejscu (Sermo 191, 2) biskup Hippony - pozostajac pod prawdopodobnym
wplywem Hieronima (Doyle 2007, 909) lub Ambrozego (Caruso 2015, 313) - po-
réwnuje przejscie Jezusa przez nienaruszone fono Maryi w chwili narodzin, do Jego
przejscia przez drzwi Wieczernika po zmartwychwstaniu (Doyle 2007, 909).

2.7. Virginitas Mariae - Virginitas Ecclesiae

Dla biskupa Hippony nie tylko Maryja jest Dziewica (Virgo), ale réwniez Kosciot
(Sermones: 191, 2.3; 192, 2; 195, 2). Formuta Maria virgo Ecclesia virgo, stanowi
podtytut jednego z kazan (Sermo 188, 3.4). Dla zrozumienia relacji pomigedzy dzie-
wictwem Matki Pana a dziewictwem Kosciola nalezy w pierwszej kolejnosci wzigé
pod uwage wypracowanie przez Augustyna formuly Ecclesia virgo. Nie zostala ona
bowiem ani z gory zalozona, ani Augustyn nie przejal jej w gotowej formie. Jak stusz-
nie zauwaza Gilski (2006, 104), Augustyn wypracowal ja poprzez poglebiong lekture
dwoch tekstow zrédtowych: przypowiesci o dziesieciu pannach (Mt 25,1-13) oraz
dwuwersowego tekstu §w. Pawla z Listu do Koryntian (2 Kor 11,2-3). Cho¢ pierwszy
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tekst nie wystepuje w kazaniach bozonarodzeniowych, to jednak drugi, w wersji za-
wezonej do wersetu (w. 2), wystepuje trzy razy (Sermones: 188, 4; 191, 3.4; 195, 2).
Augustyn w swej interpretacji idzie po linii apostota Pawla i uczy, ze caly Kosciol
jest dziewicg w osobach kazdego ze swoich czlonkow, a nie tylko w tych, ktorzy sa
ciele$nie dziewiczy (corpore virgines) (Sermo 191, 3.4). Tym zas, na czym buduje
sie dziewictwo Kosciota, jest relacja oblubienicza z Chrystusem. W konkluzji jedne-
go z kazan Augustyn powie: , Ko$ciot nie moglby by¢ dziewica, gdyby nie odnalazt
Syna Dziewicy, by Mu sie odda¢ jako Oblubiencowi” (Sermo 188, 3.4; Strozynski
2019, 72). Czynnos¢ oddania sie¢ Oblubienicowi w swym sercu poprzedza znalezienie
Go mozliwe dzigki Maryi, ktorej dziewictwo Syn zachowat w ciele (Sermo 188, 3.4).
Koscidt na rézne sposoby nasladuje Matke swego Pana, w tym takze w dziewictwie.
Niekiedy - jak zauwaza stusznie Gilski, ktory przytacza stowa: ,Ecclesia ergo imi-
tans Domini sui Matrem, quoniam corpore non potuit, mente tamen et mater est et
virgo” (Sermo 191, 2.3; PL 38, 1010) — Augustyn kladac akcent na duchowy charakter
dziewictwa Kosciota, pozostawia watpliwos¢ co do duchowego dziewictwa Maryi.
Stad potrzeba odniesienia si¢ takze do innych jego wypowiedzi (De sancta virginita-
te), aby zrozumie¢ dobrze zaréwno cielesne, jak i duchowe dziewictwo Maryi (Gilski
2006, 107).

Dziewictwo Kosciola, jak wyjasnia Augustyn, ma dwa wymiary: cielesny i du-
chowy. Dziewictwo cielesne Ko$ciola jest mocno ograniczone i wyraza si¢ w tych
jego cztonkach, ktore zachowuja nienaruszalno$¢ fizyczna, zyja w czystosci. Zdecy-
dowanie wieksza cz¢$¢ rozwazan Augustyna o dziewictwie Kosciota zajmuje dziewic-
two duchowe. Znajduje to potwierdzenie juz w samej terminologii, w uzyciu takich
termindw, jak: ,dziewictwo umystu” (virginitas mentis) (Sermo 191, 3.4), ,nieskazo-
ny umyst” (incorruptus mens) (Sermo 191, 2.3) czy ,pobozne dziewictwo” (pia vir-
ginitas) (Sermo 192, 2). Cho¢ termin ,,umyst” (mens) moze wskazywac na aspekt
intelektualny dziewictwa wiary, to jednak bardziej chodzi tu Augustynowi o wymiar
moralny, duchowy, o dziewictwo wiary, nadziei i milosci (Sermo 188, 3.4). Dzie-
wictwo Kosciola wyraza sie tez w strzezeniu wiary w Chrystusa, przez co Ko$ciot
jest dziewica w wierze (in fide virgo) (Sermo 192, 2). Zwracajac si¢ bezposrednio
do dziewic poswigconych Bogu, Augustyn akcentuje takze antytez¢ Ewa — Maryja
(Sermo 191, 2.3).

Maryja jest doskonatym wzorem do nasladowania przez wierzacych w odniesie-
niu do tego, co oni powinni nosi¢ w swoich sercach i co rodzi¢ w swoim zyciu (Sermo
189, 3). Nade wszystko powinni oni: nosi¢ Chrystusa w swych sercach, tak, jak Ona
nosita Go w swym lonie; mie¢ serca cigzarne wiarg w Chrystusa, tak, jak Dziewica
byla cigzarna Chrystusem; pomnaza¢ w $wiecie chwale Pana, tak, jak Ona wydala
na $wiat Zbawiciela; by¢ duchowo plodnymi Bogiem, jak Ona nie byta bezptodna
(Caruso 2015, 321; van Neer 2015, 167-68).
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3. Prawda o virginitas in partu na drogach i bezdrozach
wspotczesnej mariologii

Prawda o wiecznym dziewictwie Maryi, w tym o dziewiczym narodzeniu Chrystu-
sa przez Maryje — ktora Kosciot zainspirowany réwniez nauczaniem $w. Augusty-
na (De Fiores 1986, 1315), oficjalnie ogtosit jako dogmat na Synodzie Lateranskim
w 649 roku (Denzinger 1995, nr 503) - z pierwszymi powaznymi trudno$ciami spo-
tkata sie juz w Oswieceniu. Szczegdlnie podatng na ,,o$wieceniowe” roszczenia ro-
zumu okazala si¢ by¢ teologia protestancka, rodzac wraz z czasem sprzeciw wobec
dziewiczego zrodzenia Jezusa, ktdre jest obecne w wyznaniu wiary Kosciofa. Prze-
kaz ewangeliczny o zrodzeniu Jezusa, ujety metoda historyczno-krytyczna przez ba-
daczy protestanckich, stal si¢ jedynie mitem (David Friedrich Strauss) lub legenda
(Adolf von Harnack, Martin Dibelius). Za sprawg Martina Dibeliusa rozpowszech-
nit si¢ teologumenon dziewiczego zrodzenia Jezusa. Jacek Bolewski, ukazujac w tym
kontekscie rozwazania Hansa von Campenhausena, podkresla, ze ten ewangelicki
znawca ojcow Kosciofa doszedt do wniosku, ze o ile zastugg Ambrozego jest ujecie
dziewiczego zrodzenia Jezusa jako $rodka do zachowania Go od wszelkiej zmazy
grzechu pierworodnego, tak Augustyn przyczynit si¢ do ugruntowania tej idei na
kolejne wieki (Bolewski 1998, 62-63).

W polowie XX wieku problematyka dziewiczego porodu Maryi stala sie szcze-
gblnie zywa za sprawg pogladow austryiackiego teologa Alberta Mitterera i jego pu-
blikacji (Dogme und Biologie der heiligen Familie nach dem Weltbild des hl. Thomas
von Aquin und dem der Gegenwart, Viena 1952), w ktorej staral si¢ wykaza¢ wpltyw
nauk biologicznych na niektére wnioski teologiczne (Bastero 2000, 837-38). Ujmujac
calo$ciowo wspolczesne zastrzezenia i uwagi kierowane przeciw dziewictwu Maryi
przy porodzie, mozna za Wolfgangiem Beinertem powiedzie¢, iz sa one zasadniczo
natury przyrodniczej, religioznawczej i egzegetycznej (1993, 89-90). René Laurentin
mowi o trudnosciach wynikajacych ze wspolczesnej kultury oraz aktualnej wrazli-
wodci religijnej (1989, 265).

Bolewski poswigcajac swoje rozwazania dziewiczemu poczeciu Jezusa, kladzie
mocny akcent na tajemnice poczatku w samym Bogu, a zarazem $ledzi kwestionowa-
nie dziewiczego poczecia w obrebie samego chrzescijanistwa (1998, 17-77). Wskazu-
je na dwa przetomowe momenty w chrzescijanskiej mysli teologicznej ostatnich wie-
koéw, tj. epoke oswiecenia i Sobor Watykanski IT (1998, 15). Owocem tego ostatniego
s3 w niej liczne wnioski i postulaty, m.in., aby mowi¢ o dziewictwie Maryi w sposéb
delikatny i godny (Beinert 1993, 98-100; Laurentin 1989, 268), w tym takze w nawig-
zaniu do Katechizmu Kosciota Katolickiego (Bolewski 1998, 135-39). Nie brakuje au-
toréw, ktorzy zachecaja do podjecia niejako na nowo problematyki dziewictwa Matki
Bozej, zwlaszcza w teologii dogmatycznej (Bartnik 2003, 145).

Z uwagi na przywolanie stanowiska §w. Augustyna w kontekscie toczacej sie
dysputy nad wersja ,eklezjologiczng” (wyrazong w liczbie mnogiej i zwigzang
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z wierzacymi) czy tez ,,chrystologiczng” (wyrazong w liczbie pojedynczej i zwigzang
z Chrystusem) wersetu J 1,13, gdzie wystepuje formuta ,,nie z krwi” oraz wnioskiem,
ze: ,,Biskup Hippony unika zatem wypowiedzi, ktore moglyby potwierdza¢ gnostyc-
kie wyobrazenie, ze zrodzenie wcielonego Syna dokonalo si¢ «nie z krwi»” (Bolewski
1998, 266), warto doda¢, ze w kazaniach na Boze Narodzenie Augustyn nie postuguje
si¢ analizowanym passusem. Przywoluje natomiast czesto stowa kolejnego wersetu
J 1,14: ,,Stowo stalo si¢ cialem” (Sermones: 185, 2; 186, 2; 187, 3; 188, 2.2; 194, 2.2;
195, 3), aby potwierdzi¢ realizm cztowieczenstwa Syna Bozego.

Danuta Mastalska w kontekscie wspélczesnej dyskusji nad dziewictwem Maryi
in partu przypomina, aby dziewiczego porodu Maryi nie ujmowac w aspekcie rze-
czowym i fizycznym (biologicznym, fizjologicznym), a przy tym mozliwym do zwe-
ryfikowania chocby przez ,urzeczowiajacy” ,pieczeé dziewictwa’, ale w osobowym
i teologicznym, a wiec koncentrujacym sie na osobie Maryi, ktéra juz w momencie
zwiastowania, jak mowi Ewangelia (Lk 1,27), jest Dziewicg (Mastalska 2007, 131).
Nie wolno zapomina, jest to kolejny postulat Mastalskiej (2007, 133), o nadprzyro-
dzonym, a wiec i cudownym charakterze dziewiczego macierzynstwa Maryi, ktory
objawil sie nie tyle poprzez to, co materialne i fizyczne w samym porodzie, ale w Bo-
skosci Narodzonego, a wigc Tego, ktdry stal sie Cztowiekiem nie przestajac by¢ Bo-
giem. Wspolczesne rozwazania o dziewictwie nie powinny utraci¢ z pola widzenia
prawdy o tym, ze to Chrystus jest jego zrodlem dla wszystkich (réwniez dla mez-
czyzn), a takze, ze cho¢ nie pomija ono samego ciala, to jednak wymiar wewnetrzny
i duchowy winien cieszy¢ si¢ niekwestionowanym pierwszenstwem (Mastalska 2007,
134; De Fiores 1986, 1321). Nalezy takze, w kontekscie pojawiajacych si¢ wciaz no-
wych propozycji ujmujacych jakis aspekt dziewiczych narodzin Zbawiciela, podja¢
sie trudu ich weryfikacji i nie ulega¢ powierzchownym ocenom. Mastalska, podob-
nie jak Bolewski (1998, 246-74), odnosi sie do proby potwierdzenia dziewiczych na-
rodzin na podstawie tekstow Lk 1,351] 1,13 — dokonanej przez belgijskiego teologa
i egzegete Ignacego de La Potterie (2000, 147-53). Podczas gdy w pierwszym tekscie
La Potterie obstaje za niewielkg korekta tekstu i dodatkiem ,,jako $wiety”, tak w dru-
gim postuluje zmiane stow: ,,nie z krwi” na ,,bez uptywu krwi”. Obydwie propozycje
wedlug wystarczajaco jasnego wyjasnienia Mastalskiej wykazuja tak aspektowos¢
($wieto$¢ nie jest tylko cechg narodzin, ale istota Rodzacego sie) w pierwszym przy-
padku, jak i niejasno$¢ (chodzi o dziewicze poczecie czy poréd?) w drugim (La Pot-
terie 2000, 134-37).

Trudno nie zgodzi¢ si¢ wreszcie z Salvatorem Perrelly, ktory podkreslajac, ze
nawet jesli wspolczesnie prawda o dziewiczym porodzie Maryi przezywa pewne
trudnosci, to jednak doswiadcza tez owocnego poglebienia (Perrella 2003, 206).
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Zakonczenie

Mariologia XXI wieku, chcac sprosta¢ wspolczesnym wyzwaniom, szuka sposobu,
w jaki ukaza¢ Maryje, aby dzisiejszy czlowiek potrafil odnalez¢ w Niej nie tylko swoja
Stella Maris, ale i Stella noctis. Na przestrzeni wiekéw prezentowano Maryje, a przy
tym Jej przymioty i przywileje, na rézne sposoby, niektdre z nich réwniez dogmaty-
zujac. Poniewaz temat absolutnej czystosci Maryi jest dzi§ w samej mariologii nieco
zaniedbany, a wspolczesnej kulturze wrecz calkowicie obcy, stad pierwszy wniosek,
ktory sie rodzi niemalze automatycznie, jest ten, aby na sposob starozytnych ojcoéw
Kosciota wychodzi¢ naprzeciw kreacjom aktualnej kultury i stara¢ si¢ nada¢ im
chrzescijanski sens.

Czerpigc inspiracje z postulowanego dzi§ w mariologii wigkszego uwzglednie-
nia teologicznych kontekstow, zebrane zostaly w jedna calos¢ teksty bozonarodze-
niowych kazan biskupa Hippony o dziewictwie Maryi. Osadzone w szerszym teolo-
gicznym kontekscie wnioski oraz spostrzezenia dzielone z licznymi komentatorami
augustynskich wypowiedzi, prowadza do bardziej ogélnych wnioskéw. Ujmujac na-
jogolniej wktad biskupa Hippony w rozwdj problematyki dziewictwa Maryi w zro-
dzeniu Chrystusa, trzeba podkredli¢, ze jest on wielowymiarowy.

Poniewaz w dziewictwie Maryi chodzi o prawde teologiczng, stad Augustyn
ujmuje ja w aspekcie zrédtowym, terminologicznym, argumentacyjnym, interpre-
tacyjnym i pastoralnym. W odniesieniu do zrddel, o ile Augustyn w kazaniach na
Boze Narodzenie nie stosuje cytatdw patrystycznych i nie powoluje sie na innych
autoréw, to jednak opiera swoje rozwazania na Pismie Swietym i Credo nicejskim.
Posréd tekstow biblijnych nawigzuje czgsto do - mocno zakorzenionej juz w naucza-
niu Kosciota — metafory komnaty $§lubnej w nawigzaniu do Ps 18,6. Jego za$ orygi-
nalnym wkladem jest akcent polozony na Ps 84,12, w ktérym widzi wrecz swoisty
argumentum ex prophetia za nienaruszonym dziewictwem. Wraz z prorokiem Izaja-
szem (53,8) wystawia cudowne narodziny Chrystusa. W wyjasnieniu zrodzenia Syna
w wiecznosci i Jego narodzin w czasie Augustyn korzysta, podobnie jak inni autorzy,
z Prologu Janowego. Afrykanski biskup przyczynit sie do ugruntowania na Zacho-
dzie facinskiej formuly: virginitas ante partum, in partu, post partum. Jego osobistym
wkladem jest zwlaszcza formula Ecclesia virgo. Sama virginitas dookresla szeregiem
przymiotnikow: matris, sancta, pia, incorrupta, illaesa. W sferze argumentacyjnej,
oprdécz wspomnianego argumentu skrypturystycznego, postuguje sie tez argumen-
tami logicznymi (na drodze wnioskowania, analogii), emocjonalnymi (rado$¢ Anio-
tow, wiara stuchaczy) i rzeczowymi (biblijnymi, historycznymi, z obserwacji swiatta
i zmian w przyrodzie). Kazania bozonarodzeniowe s3 w swej istocie bardziej szcze-
gélowym omowieniem prawd i ich interpretacja, ktore sprawialy nie lada trudno-
$ci w ich zrozumieniu zaréwno ochrzczonym, jak i jeszcze bardziej, adwersarzom
wiary katolickiej. Wedtug Augustyna Boze Narodzenie i dziewiczy pordd jako praw-
dy wiary wzajemnie si¢ potrzebuja i wyjasniaja. W swoich interpretacjach, celem
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ozywienia i zaintrygowania stuchaczy, Augustyn czesto postuguje sie¢ precyzyjnie
skonstruowanym paradoksem. Jego celem, jak w przypadku narodzin Syna Bozego
z Dziewicy, jest ukazanie glebszego, tj. egzystencjalnego i eschatologicznego, znacze-
nia Dnia Narodzin. Waznym rozdziatem doktrynalnych rozwazan Augustyna jest
ukazanie relacji miedzy Virginitas Mariae i Virginitas Ecclesiae. Prawdg o dziewictwie
Kosciota buduje on na relacji oblubienczej z Chrystusem. Klamrg, ktora spina rézne
aspekty kryjacego sie¢ w kazaniach bozonarodzeniowych bogactwa, jest doskonate
wyczucie i zmyst pasterski biskupa Hippony, zatroskanego nauczyciela i przewodni-
ka w wierze.
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The Christocentrism of Marian Homilies
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Abstract: The aim of this article is to show the Christocentrism of Marian homilies. The starting point
is to recall the fundamental function of the homily, which is to introduce the mystery of Christ, “always
present and at work in us, especially in liturgical rites” (SC 35,2). This definition was applied to Marian
homilies, revealing their three content areas: the proclamation of the mystery of Christ and Mary at-
tested in the Word of God; the leading to participation in the grace of the mystery manifested in Mary
and available in the liturgy; the call to conform oneself to Christ in imitation of Mary, his most faithful
disciple. Those issues are explained and justified on the basis of Marian teaching of the Church and
theological reflection. The analyses were also illustrated with the example of the Feast of the Immaculate
Conception of the Blessed Virgin Mary. The analysis carried out in the study showed that the main axes
around which the content of Marian homilies should be organised are the Christological, soteriological,
liturgical and ecclesiological perspectives. The emphasis should be placed on ecclesiotypical rather than
Christotypical Mariology. Such an approach to the Marian homily allows an organic view of Mary’s pres-
ence and modality in the history of salvation. It is at the same time an example of a liturgy-mystery-life
synthesis integrating what is believed with what is celebrated and what is lived.

Keywords: mystery of Christ, Mary, homily, Christocentrism, liturgy, Immaculate Conception

When indicating the criteria for the correctness of Marian homilies, one should take
into account not only the principles worked out by contemporary Mariology,' but
also the specificity of the homily itself as a strictly liturgical preaching. A homily is
not preaching of any kind - it is not a conference, a doctrinal or liturgical catechesis,
an exegesis teaching or a sermon (cf. Congregation for Divine Worship and the Disci-
pline of the Sacraments 2015, no. 6). It is distinguished from those forms by its nature
and the function it has in the liturgical celebration (cf. SC 2). The homily is a liturgi-
cal act of ministering the word of God as part of a given celebration (cf. Biscontin
1995, 76-79). Its primary function is to involve the faithful in the salvific economy
actualised in the liturgy, fulfilled in Christ’s Paschal mystery. The homily introduc-
es the liturgy so that its participants, submitting themselves to the savific action of
God the Father through Christ in the Holy Spirit, respond to this sanctifying action
with praise and adoration and bear witness to it in the world (cf. CCC 1066-69).

1 Tt is worth recalling here, for example, the basic principles of Marian devotion outlined by Paul VI, that
is, the Trinitarian and Christological principle, the pneumatological principle, the ecclesiological princi-
ple, to which four practical norms are subordinated: biblical, liturgical, ecumenical and anthropological.
(Cf. MC 25-37). In Poland, those principles were applied to preaching in the following studies, among
others: Siwak 2011; 2007; Zadrozny 2020, 25-29.
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The homily focuses on Christ, who is the fundamental reality and subject of the li-
turgical celebration, the fulfilment of Scripture and the overarching criterion that
organises the whole liturgical celebration and Christian life (cf. Dyk 2016, 32).

The Marian homily should also be seen in this perspective. It is to be focused on
the mystery of Christ, and by presenting the Blessed Virgin Mary, it is to present her
together with Christ, who through the liturgy “continues the work of our redemption
in, with, and through his Church” (CCC 1069). The content dynamic of liturgical
preaching, which consists in combining the three realities in which the mystery of
Christ is revealed, present and acting: the word of God, the liturgical celebration and
the Christian life, must also be applied to the Marian homily (cf. SC 35,2).? Thus, if
the homily reveals the mystery of Christ attested in the word of God, in the Mar-
ian homily also the Mother of the Lord is included in this mystery. If the homily
introduces the salvific mystery of Christ realised in the liturgy, the Marian homily
introduces the liturgy in such a way that its participants are sanctified in imitation
of Mary. If the homily presents how the mystery of Christ is extended in the lives of
believers, the Marian homily points to the life of the Church, which finds in Mary
the most faithful disciple of Christ and his Mother.

The above dynamics of the content of the Marian homily will be further ex-
plained and justified based on the Church documents and in the light of contempo-
rary theological thought. At various stages, those analyses will be illustrated by ex-
emplary references to the Feast of the Immaculate Conception of the Blessed Virgin
Mary - the first Marian celebration in the liturgical year. The analyses contained in
the study will refer to the homily in the celebration of the Eucharist, in which Mary
finds her place at the very heart - in the Eucharistic prayer.* The study will disregard
the formal aspects of preaching.

2 The mystery of Christ “celebrated” in a given celebration determined the choice of particular readings of
the Lectionary Readings or euchologistic texts. It is also the basis for demonstrating the lifelong attitudes
that the celebrated mystery demands of the participants in the liturgical celebration. It also becomes
the inspiration for the thanksgiving that forms the first part of the Eucharistic Prayer. This is also the as-
pect of the saving grace of the mistery of Christ that the faithful acquire in Holy Communion. The mys-
tery of Christ also applies to the mystery of the Eucharist, which is the anamnesis of the Lord’s Passover.
Cf. Czerwik 2004, 55.

3 According to the authors of the Homiletic Directory (Congregation for Divine Worship and the Discipline
of the Sacraments 2015, nos. 12-14), in the homily, the aim of the homily - while maintaining the paschal
focus inherent in the liturgical celebration - is: to explain the sacred texts through “the death and Resur-
rection of the Lord”; “[p]repar[ing] the community to celebrate the Eucharist, and to recognize that in
this celebration they truly share in the mystery of the Lord’s death and Resurrection’; and “[s]uggest[ing]
how the members of the community, transformed by the Eucharist, can carry the Gospel into the world in
their daily lives”

4 Marian themes can also be the content of homilies in the celebration of other sacraments or sacramentals.
On Marian themes associated with the celebration of the sacraments see Kumala 2020, 47-64. A Marian
homily can be preached in the celebration of the Liturgy of the Hours, especially at Vespers, in which
the Church along with Mary sings her Magnificat. Marian aspects can also appear in the homily in the cel-
ebration of a Christian funeral, in the rites of professed religious or the consecration of virgins.
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1. Preaching the Mystery of Christ and Mary Attested
in the Word of God

The basic material of every homily is the Word of God. It is the “the supreme rule of
faith” and thus the norm and source of all preaching (cf. DV 21-23). In the homily,
however, the word of God is proclaimed within the liturgical celebration.” Hence,
“the liturgical setting is an essential key to interpreting the biblical passages pro-
claimed in a celebration” (Congregation for Divine Worship and the Discipline of
the Sacraments 2015, no. 15). This context is primarily the mystery of Christ and
the actualising history of salvation.

This way of interpreting the Word of God also applies to Marian celebrations.
Indeed, the basic principle of Mary’s commemoration in the liturgy is her connec-
tion with the mystery of Christ and its liturgical celebration (cf. SC 103). The Mar-
ian homily looks at Mary through the prism of Christ’s saving work and through
the prism of the Church, which in Her “holds up and admires the most excellent
fruit of the redemption, and joyfully contemplates, as in a faultless image, that which
she herself desires and hopes wholly to be” (SC 103). It is emphasised that Mary’s
holiness comes entirely from her Son.® It is in the light of the mysteries of Christ
that the Church believes in Mary, celebrates her mysteries and imitates her life.” “In
the Virgin Mary everything is relative to Christ and dependent upon him. It was with
a view to Christ that God the Father from all eternity chose her to be the all-holy
Mother and adorned her with gifts of the Spirit granted to no one else” (MC 25).

This unity can be seen in the arrangement of the liturgical year, which is “in
a more organic and closely-knit fashion to include the commemoration of Christ’s
Mother in the annual cycle of the mysteries of her Son.”® The significance of Marian
celebrations (solemnity, feast, commemoration) is determined by the degree to which
Mary is linked to the mysteries of Christ being celebrated (Augé 2013, 262-63).

Mary’s presence in the mystery of Christ is also perceived when one considers
the liturgical hermeneutics of the Mass lectionary. The interpretation of the Mass
readings does not involve only their historical and critical exegesis. They find their
full understanding in the light of the euchologion, which is a prayerful and updating

5 “Itis a distinctive genre, since it is preaching situated within the framework of a liturgical celebration”
(EG 138).

6 “The ‘splendour of an entirely unique holiness’ by which Mary is ‘enriched from the first instant of her
conception’ comes wholly from Christ: she is ‘redeemed, in a more exalted fashion, by reason of the merits
of her Son. The Father blessed Mary more than any other created person ‘in Christ with every spiritual
blessing in the heavenly places” (Eph. 1:3) and chose her ‘in Christ before the foundation of the world, to
be holy and blameless before him in love” (CCC 492).

7 In the liturgy “The Church above all celebrates God’s wonderful deeds in Christ’s paschal mystery and in
this celebration finds Mary intimately joined to her Son” (Congregation for Divine Worship and the Dis-
cipline of the Sacraments 1992, no. 10).

8  Paul VIin a more organic and closely-knit fashion (MC 2).
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reading of the Word of God in the liturgy (cf. De Zan 2008, 127-31; Ferraris 2008,
122-79). It is also an expression of how, down through the centuries, the Church has
professed faith in Mary’s presence in the mystery of Christ and the Church, accord-
ing to the principle: lex orandi - lex credendi (cf. Augé 2013, 270-72).

The Marian homily, drawing its content from the sacred texts, should be part of
that Christological and actualising perspective. Its first aim is to proclaim the salv-
ific mystery of Christ, in which Mary is present. Mary’s proclamation does not ex-
empt her from proclaiming Christ. Mary does not obscure Christ, but leads towards
him. Thus she leads to the essence of the Eucharist (cf. RMat 44). This remark is
important because, as research has shown, as late as in the 1990s, Polish Marian
preaching took little account of this Christocentric dimension (see Lewandowski
2000, 39-57; Szewczyk 2015, 276-87). Even today there are many examples of maxi-
malist Mariology in preaching (see Wisniewski 2021, 77-95).

The Christological focus is clearly seen in the Feast of the Immaculate Concep-
tion of the Blessed Virgin Mary. Mary was preserved from original sin because of
the foreseen, redemptive death of Christ. Hence, this paschal mystery announced
in the Immaculate Conception should stand at the centre of the homily of this feast
(cf. RMat 2). The sacred texts of the celebration show clearly how the saving work of
Christ accomplished for the good of all the sons of Adam focused on the person of
Mary from the very beginning of her existence. It is Christ who, from the moment
of the incarnation, gives meaning to her whole life. In the Gospel (Luke 1:26-38),
one can see this movement from Christ to Mary - from “the Holy One” to “favoured
one and blessed” (cf. Maggioni 1998, 891). This dynamic can also be seen in the Col-
lect of the Mass, which emphasises that Mary was chosen because of Christ’s salvific
incarnation: “O God, who by the Immaculate Conception of the Blessed Virgin pre-
pared a worthy dwelling for your Son, grant, we pray, that, as you preserved her from
every stain by virtue of the Death of your Son, which you foresaw [...]” (The Roman
Missal 2011, 1013; cf. CCC 491).

When the Constitution on the Sacred Liturgy speaks of the homily, it equates
the history of salvation with the mystery of Christ, emphasising that liturgical
preaching is the “proclamation of God’s wonderful works in the history of salva-
tion” (SC 35,2). Those works become available now (in the time of the Church) to
all believers through the word of God and the sacraments (cf. SC 5-7). The liturgy,
therefore, “with good reason may be called the final age in the history of salva-
tion” (Congregation for Divine Worship and the Discipline of the Sacraments 1992,
no. 11). In a Marian homily, this historico-salvific perspective cannot be absent.
It is necessary to show the salvific action of God, of which Mary is the most perfect
expression. It is necessary to remind that Mary, by entering into the history of salva-
tion (cf. LG 65) is present in the plan of salvation announced in the Old Covenant,
fulfilled in Christ and realised in the Church (cf. LG 57). As the authors of the in-
troduction to the Collection of Masses of the Blessed Virgin Mary: emphasise: “the
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Church commemorates the role of the Mother of the Lord in the work of redemp-
tion or honors her privileges, it is above all celebrating the events of salvation in
which, by God’s salvific plan, the Blessed Virgin was involved in view of the mystery
of Christ” (Congregation for Divine Worship and the Discipline of the Sacraments
1992, no. 6). By submitting to God’s salvific action, Mary opens up the history of
the new people of grace in which the promises of the Old Covenant are fulfilled
(cf. Lewandowski 2017, 239). The history of salvation is seen in Marian celebrations
through Marian figures or types, which help to understand special dignity of Mary.
The richness of these Marian figures, titles and spirituality is presented in the bibli-
cal texts of the Old and New Testaments.’ In their light, Mary is seen as the new Eve,
the mother of the living, the ark of the covenant, the Daughter of Zion, the temple
of God, the capital of Wisdom, the handmaid of the Lord, the hearer and enactor
of the word of God, the disciple of Christ, the bearer of Christ, etc. In the course
of the liturgical year, Mary is worshipped because she is joined by “an inseparable
bond to the saving work of her Son” (SC 103) at all stages of his life (cf. Congrega-
tion for Divine Worship and the Discipline of the Sacraments 1992, nos. 7-10).
This is why the Mass readings and the euchologistic texts present Mary not in iso-
lation and with her privileges, but in union with the salvific event of Christ and
the Church (Augé 2013, 270).

In the celebration of the Feast of the Immaculate Conception, Mary is presented
as present in God’s plan of salvation from the very beginning of man’s existence
(cf. first reading - Gen 3:9-15, 20). The Gospel greeting of the angel: “Greetings,
O favored one, the Lord is with you!” sounds like an abrogation of the judgment
which, as a result of original sin, hung over the sons of Adam incapable of living
in relationship with God. In the Blessed Virgin Mary, human longing for lost life
meets God’s desire for eternal intimacy with humanity: “The Lord is with you”
Born of Mary, the Son of God, through his death and resurrection, accomplishes
the turning of history and leads humanity to the fulfilment in it of God’s original
design (cf. Maggioni 1998, 891). In Her, “after a long expectation of the promise,
the times are fulfilled and the new Economy established” (LG 55). This truth is di-
rectly expressed in the Mass preface: “She, the most pure Virgin, was to bring forth
a Son, the innocent Lamb who would wipe away our offenses” (The Roman Missal
2011, 1016).

9 A particularly comprehensive set of Mass readings is contained in the Collection of Masses of the Blessed
Virgin Mary: Lectionary. (See Congregation for Divine Worship and the Discipline of the Sacraments
1992, no. 39).
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2. Leading to Participation in the Mystery Grace Manifested
in Mary and Available in the Liturgy

The homily is the proclamation of the saving works of God attested in the Scripture
and working with all their efficacy in the liturgy (cf. Sobieraj 1977, 199-200). In the
homily, it is necessary to link the word of God with the liturgical celebration, remem-
bering that “in the liturgical action too, we encounter his word which accomplishes
what it says” (VD 53). An important point of the homily is to emphasise that the lit-
urgy is the place of the transmission of grace, it is the sacramental making present of
the salvific events in the particular moment of its actualisation for the life of believers
(cf. CCC 1084)." The homily introduces the mystery of Christ in such a way as to
ensure that “what he has done and what the liturgy makes present is profoundly as-
similated and shapes our existence” (RVM 13). In order to fulfil these aims, at least
the following points should be emphasised in the Marian homily: the sanctifying ac-
tion of the Holy Spirit in the liturgy, the need for the proper disposition of the hearts
of the participants in the liturgical assembly, and the intercession of Mary in the salv-
ific mediation of Christ.

2.1. The Sanctifying Action of the Holy Spirit in Mary and in the Liturgy

In the liturgy, God the Father forms in believers the image of his Son by the power of
the Holy Spirit."" As the Catechism of the Catholic Church emphasises it is “the desire
and work of the Spirit in the heart of the Church is that we may live from the life of
the risen Christ” (CCC 1091). This takes place throughout the Eucharistic celebra-
tion (see Triacca 1999, 24-46). The moments worthy of special emphasis in the hom-
ily are the hearing of the Word of God, the consecration epiclesis and communion.
Receiving the Word is already receiving the Spirit. The first of the epicleses points to
the making present of the Lord’s Passover and therefore the sending of the Holy Spirit.
The second emphasises the sanctifying action of the Holy Spirit causing the spiritual
growth of the faithful according to the optics of the mystery celebrated - a reminder
that during Holy Communion, the same things that were accomplished in Christ are
realised in the participants of the liturgical assembly by the power of the Holy Spirit."*

10 Sacraments are “a sacred cultic action in which the fact of salvation becomes a presence in the rite;
the community of worship, by performing this rite, participates in the saving act and thereby achieves
salvation.” (Patecki 2008, 343).

11 In the liturgy, it is God himself who enables the faithful to follow him in their daily lives: “for it is God who
works in you, both to will and to work for his good pleasure” (Phil 2:13). By the power of the Holy Spirit,
God the Father shapes the image of Christ in liturgical participants: “We are radically incapable of this,
but united with Jesus and with the power of his Holy Spirit, we can surrender our will to him and decide
to choose what his Son has always chosen: to do what is pleasing to the Father” (CCC 2825).

12 “The epikletic anamnesis is that moment through which the same thing is to be accomplished in the par-
ticipants of the liturgical assembly with the help of the Holy Spirit as was accomplished in Christ. It is in

758 VERBUM VITAE 42/3 (2024) 753-768



THE CHRISTOCENTRISM OF MARIAN HOMILIES

In this way, the faithful have access to the grace specific to the celebration, which
helps them to achieve the purpose of the Eucharistic mystery. Announcing this to
the faithful is a very important part of the homily reminding them of the necessity
and primacy of grace in the Christian imitation of Christ. The homily then appears,
in the words of Francis, as a “mediation of the grace which Christ pours out during
the celebration” (EG 138).

Here the way is opened to remind the faithful in the Marian homily that “all that
Christ accomplished by his passion and his death is present” in the Eucharist “Con-
sequently all that Christ did with regard to his Mother for our sake is also present”
(EE 57). What the Triune God has accomplished in Mary - “the All-Holy;” “as though
fashioned by the Holy Spirit and formed as a new creature” (CCC 493) - He can also
fulfil to a certain extent in the faithful, in the “here and now” of the liturgy. This
is justified by the liturgy itself when, in some epicleses, a parallelism is shown be-
tween the descent of the Holy Spirit into Mary’s womb and his descent on the sacri-
ficial offerings. Similarly, one can recall the descent of the Holy Spirit on the apostles
and Mary at Pentecost and the descent of the Spirit on the liturgical participants at
the moment of Eucharistic communion (cf. Castellano 1976, 54-61). In the liturgy,
the Church asks and receives the Holy Spirit analogously to the way Mary received
him at Nazareth and in the Cenacle (cf. Krolikowski 1999, 154-55).

At the same time, this is an opportunity to emphasise the sanctifying action of
the Holy Spirit in Mary, which Paul VI regards as the climax of his action in salva-
tion history (cf. MC 27; RMat 18). Mary is “as though fashioned by the Holy Spirit
and formed as a new creature” (LG 56). Her life was fully animated and guided by
the Holy Spirit (cf. MC 26) to the extent that there was no resistance in her to ac-
cepting God’s will. In the homily - depending on the wording of the sacred texts
of a given celebration - it is possible to show the manifold action of the Holy Spirit
in Mary’s life: as the Spirit of holiness, the life-giving Spirit, the Spirit of prophecy,
the Spirit of sacrifice, the Spirit of transforming love, the Spirit of strength of mind,
the Spirit of prayer, the Spirit of unity, etc. (cf. Lewandowski 2000, 251-52; Siwak
2011, 283).

This sanctifying action of God in the Holy Spirit is clearly present in the mystery
of the Immaculate Conception of the Blessed Virgin Mary. From the moment of
her Conception, “[God] filled her with the gifts of the Holy Spirit, and continued to
shelter her with his love, doing great things for her (see Luke 1:29) for the sake of our
salvation” (Congregation for Divine Worship and the Discipline of the Sacraments
1992, no. 7). Thanks to being filled with the Holy Spirit, Mary is affirmed in grace
and steps into a new quality of life - she is completely united with God, free from
sin and all satanic influences (cf. Chmielewski 2004, 315-16). The soteriological

the transition from the objective achievements of Christ to the internalising consummations of the Spirit
that spiritual progress, the spiritual evolution of Christians, consists in.” (Swierzawski 2012, 142).
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privilege of the Immaculate Conception also has an ecclesial dimension (cf. LG 53;
Misztal 2004, 30). Hence, it is important to recall in the homily that the participants
in the liturgical assembly enter into an analogous process of deification. The grace
of this celebration is first and foremost an empowerment against sin (cf. The Roman
Missal 2011, 1013). Such grace is directly indicated by the Collect and the Prayer
over the Offerings. This is also emphasised by St Paul in the second Mass read-
ing (Eph 1:3-6; 1:11-12). When he speaks of God’s salvific plan being fulfilled in
the Church he defines it as the “chosen” in Christ and saved by him. What is prom-
ised here to the Church was accomplished fully and completely in Mary, who was
conceived as the All-Holy.”® As John Paul II points out, “It is a spiritual blessing
which is meant for all people and which bears in itself fullness and universality
(‘every blessing’). It flows from that love which, in the Holy Spirit, unites the con-
substantial Son to the Father” (RMat 8). This truth is underlined by the entrance
antiphon, which puts into Mary’s mouth the words of the prophet Isaiah: “I rejoice
heartily in the Lord, in my God is the joy of my soul; for he has clothed me with
a robe of salvation, and wrapped me in a mantle of justice, like a bride adorned with
her jewels” (The Roman Missal 2011, 1013). These words also allude to another pas-
sage in the Epistle to the Ephesians, in which St Paul writes about the election and
sanctification of the Church, the Bride of the Lord: “Christ loved the church and gave
himself up for her, that he might sanctify her, [...] so that he might present the church
to himself in splendour, without spot or wrinkle or any such thing, that she might be
holy and without blemish” (Eph 5:25-27).

Indeed, only Mary has the privilege of being conceived without original sin. How-
ever, the grace of sanctification is promised to the entire Church. For there are no dif-
ferences between God’s action in the Immaculate One and his action in the Church
in terms of merit, the nature of grace or its source. Both Mary and the Church are
gratuitously redeemed by Christ (cf. Maggioni 1998, 891). Therefore, the participants
in the liturgical assembly enter “here and now” into the same process of sanctifica-
tion as Mary. The celebration’s grace is also specified in the Prayer after Communion:
“May the Sacrament we have received, O Lord our God, heal in us the wounds of
that fault from which in a singular way you preserved Blessed Mary in her Immacu-
late Conception” (The Roman Missal 2011, 1016). The fruit of God’s salvific action
in Holy Communion is also indicated in the preface: “She, the most pure Virgin,
was to bring forth a Son, the innocent Lamb who would wipe away our offences”
(The Roman Missal 2011, 1016).

13 “.. she ... bears in herself, like no other member of the human race, that ‘glory of grace’ which the Fa-
ther ‘has bestowed on us in his beloved Son, and this grace determines the extraordinary greatness and
beauty of her whole being. Mary thus remains before God, and also before the whole of humanity, as
the unchangeable and inviolable sign of God’s election, spoken of in Paul’s letter: ‘in Christ ... he chose us
... before the foundation of the world, ... he destined us ... to be his sons’ (Eph. 1:4, 5)” (RMat 11).
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2.2. Mary as the Teacher of Fruitful Participation in the Liturgy

The Marian homily should also emphasise that one does not experience God’s sanc-
tifying action automatically. Human effort in opening oneself to the salvific mystery
is needed to touch the essence of the Eucharist. As John Paul II reminds , “[w]e are
constantly tempted to reduce the Eucharist to our own dimensions, while in reality it
is we who must open ourselves up to the dimensions of the Mystery” (MND 14).
In order to experience the fruitfulness of the liturgy, one requires appropriate spir-
itual “dispositions” (cf. CCC 1098-101). It is primarily about inner participation in
the Eucharist - about capturing the essence of the liturgy, which is the life of the Fa-
ther given by Christ in the Holy Spirit. It is necessary for the faithful to “make their
interior dispositions correspond to their gestures and words. Otherwise, however
carefully planned and executed our liturgies may be, they would risk falling into
a certain ritualism” (SCar 64). The teacher of active and full participation in the lit-
urgy is Mary. The wealth of sacred texts used in Marian celebrations, especially con-
cerning Mary’s evangelical attitudes, offers the opportunity to learn Eucharistic spir-
ituality from her."* The Church celebrates the divine mysteries by emulating Mary’s
spirit of devotion (cf. MC 16-20). Thus, the celebration of the Eucharist is a school
of Marian spirituality and authentic Marianism (see Kumala 2013, 83-97; De Fiores
2013, 18-21).

As far as the disposition towards the sanctifying action of the Holy Spirit in
the liturgy is concerned, it is mainly an attitude of sincere faith, silent concentration,
open listening, earnest desire, expectation, openness and submission to the Spirit.
It is a disposition of the epicletic dimension of the heart - asking for the descent
of the Holy Spirit. As Janusz Krolikowski emphasises, “this is the fundamental dis-
position of Mary’s heart, through which from the beginning she cooperated with
the Holy Spirit in the mystery of salvation” (Krélikowski 1999, 155). The motif of
awaiting God’s salvation is present in all the Mass readings of the Feast of the Immac-
ulate Conception of the Blessed Virgin Mary. It comes to the fore in a distinctive way
in the responsorial psalm, which speaks of “the salvation of our God,” of “the victory
of the Right Hand of God,” of God’s justice. The emphasis that this is the salvation of
“our” God even suggests that the faithful expect this salvation in the “here and now”
of the liturgy. In this perspective, Mary’s evangelical fiat can be read as follows: “yes,

14 The faithful should be encouraged to celebrate the liturgy with the same spirit of devotion with which
Mary participated in the mysteries of her Son “In particular, Mary’s example urges the faithful: to treasure
the word of God in their hearts and dwell upon it assiduously; to praise God exultantly and thank him
joyously; to serve God and neighbor faithfully and offer themselves generously; to pray with perseverance
and make their petitions with confidence; to act in all things with mercy and humility; to cherish the law
of God and embrace it with love; to love God in everything and above everything else; to be ready to meet
Christ when he comes” (Congregation for Divine Worship and the Discipline of the Sacraments 1992,
no. 17; see EE 53-58).
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I desire and submit to the sanctifying action of the Holy Spirit.” A proper disposition
of heart resulting from faith in the ongoing salvation will also be an attitude of praise
to God “for the ‘great things” he did for his lowly servant” (CCC 2675). This disposi-
tion of heart is indicated even by the entrance antiphon and the refrain of the respon-
sorial psalm “Sing to the Lord a New Song, for He Has Done Marvellous Things”

2.3. Communion with Mary in the Liturgy

An important aspect of the Marian homily is to remind the faithful that by par-
ticipating in the Eucharist, “we share in a foretaste of that heavenly liturgy which is
celebrated in the Holy City of Jerusalem” (CCC 1090). Thereby they achieve fellow-
ship with Mary, the saints and the hosts of angels (cf. CCC 1090)."* For Mary, with
the Church and as his mother, is present in every Eucharistic celebration (cf. EE 57).'6
In the Eucharist, Mary is remembered not only as a person “of the past,” but as “ac-
tively present” in a sacramental event - in the liturgy today (Krolikowski 1999, 147).
In the liturgy she collaborates with Christ for the spiritual growth of the Church.
In a special way, therefore, the participants in the liturgical assembly can experience
Mary’s motherhood in the order of grace (cf. CCC 969). In the homily, therefore, it is
worth encouraging the faithful to “above all [have] recourse to the Virgin’s interces-
sion in order to obtain from the Spirit the capacity for engendering Christ in their
own soul” (MC 26), the intercession of Her who “taken up to heaven [...] did not
lay aside this saving office but by her manifold intercession continues to bring us
the gifts of eternal salvation” (CCC 969)." This truth is emphasised in the celebration
of the Feast of the Immaculate Conception of the Blessed Virgin Mary: “O God, [...]
through her intercession, we, too, may be cleansed and admitted to your presence”
(collect; The Roman Missal 2011, 1013); “you placed her above all others to be for
your people an advocate of grace and a model of holiness” (preface; The Roman Mis-
sal 2011, 1016). Drawing on these texts, it is possible to teach the faithful how Mary

15 “Byits very nature the liturgy wonderfully fosters, effects, and expresses not only the communion existing
between the particular Churches throughout the world, but also the communion between the Church on
earth and the angels and saints in heaven, above all the glorious Mother of God” (Congregation for Divine
Worship and the Discipline of the Sacraments 1992, no. 13).

16 “The Church joins its voice to Mary’s and praises God with her song of thanksgiving. The Church wishes
to hear the word of God as she did and to dwell upon it. With Mary it desires to become a sharer in Christ’s
Paschal Mystery, and to join in his redeeming work. In imitation of Mary at prayer in the upper room with
the apostles, the Church ceaselessly implores the gift of the Holy Spirit. The Church invokes her interces-
sion, flies to her protection, prays that she visit the faithful people and fill them with the gifts of grace,
and, under her watchful and gracious gaze upon its progress, goes confidently forward with her to meet
Christ” (Congregation for Divine Worship and the Discipline of the Sacraments 1992, no. 13).

17 “Because of its bonds with Mary, the Church wishes ‘to live the mystery of Christ’ with her and like her
and, above all in the liturgy, continually finds that the Blessed Virgin is ever present as the Mother of
the Church and its advocate” (Congregation for Divine Worship and the Discipline of the Sacraments
1992, no. 12).
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participates in Christ’s salvific mediation and how she carries out her maternal func-
tions in and for the Church (cf. Lewandowski 2017, 253-54).

3. The Call to Conform Oneself to Christ in Imitation of Mary,
His Most Faithful Disciple

Homily is the proclamation of the mystery of Christ in such a way that it can envelop
the lives of the listeners until Christ is “fully formed in them” (cf. Gal 4:19). By refer-
ring to the grace experienced in the liturgy, the homily stimulates the listeners to be-
come more like Christ and develop various aspects of the ethos of his mystery in their
personal and communal history.”® Participation in the celebrated mystery becomes
the principle of daily resurrection and Christification of believers.

The paraenesis of the Marian homily should also be seen in this perspec-
tive. The exhortation to imitate Mary present in it stems from the fact that she is
the model of the perfect disciple of Christ (see Wojtczak 2005, 251-60), and thus
the ideal of all Christian virtues. If, therefore, the homily calls for the imitation of
Mary it also emphasises that it is a call to become more like Christ: “The powerful
example of Mary that shines out in the celebration of the liturgy urges the faithful
to become like the Mother, in order that they might be fashioned more completely
in the likeness of her Son” (Congregation for Divine Worship and the Discipline of
the Sacraments 1992, no. 17). This ecclesial orientation of Marian paraenesis applies
to the whole Church as well as to its individual members. Mary appears as a personal
model for the Church: she is its Mother and member, figure and ideal, first fruit and
perfect icon of the community of the saved (cf. Congregation for Divine Worship
and the Discipline of the Sacraments 1992, nos. 14-16). Mary’s relationship with
the Church can be described as one of communion and exemplarity: with Mary and
like Mary, the Church believes, hopes, loves, celebrates, and lives the mysteries of
Christ until full participation in the heavenly kingdom (cf. Maggioni 1998, 891).
Mary teaches how to work together with God’s grace through faith and love so that
God, by cooperating with our converted will, completes what he has initiated by
the grace received in the liturgy (cf. CCC 2001). The paraenesis of a Marian homily
should be clear and concrete and bear in mind the particular needs of the listeners.
At the same time, general and abstract exhortations should be avoided. Otherwise
it will be difficult to place Mary at the centre of Christian life.

18 By participating in the grace of the celebrated mystery, the believer “receives the spiritual power to align
his inner life with the God-human life of Christ, to transform his own life according to the prototype of
Christ. The new life of the Saviour is imparted to the participants of the liturgy, enabling them to act in
a new way, to witness to the newness and power of the Gospel.” (Twardy 2011, 575).
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This ecclesiological perspective in its concrete dimension is easily seen in the cel-
ebration of the Immaculate Conception of the Blessed Virgin Mary. Mary’s exem-
plarity is highlighted in the Mass preface: “you might prepare a worthy Mother
for your Son and signify the beginning of the Church, his beautiful Bride without
spot or wrinkle” (The Roman Missal 2011, 1016). The homily can therefore refer to
the moral qualities mentioned in the second reading - holiness and purity — which
are required of the baptised (cf. Eph 5:27). The faithful gazing upon Mary who is
pure, holy, meek, humble, etc. thus learn to faithfully imitate Jesus, who is “gentle and
lowly in heart” (Matt 5:8). In the context of the first reading, in turn, the participants
in the liturgical assembly find that what the first human beings lost through distrust
of God, the temptation to self-salvation and the rupture of communion with God,
Mary - the New Eve - regains by God’s grace through sincere faith, obedience to
the word of God, submission of mind and will (cf. RMat 13), entrusting herself to
God and being open to his salvific action. In this way, she had already become spir-
itually the Mother of the Lord (cf. Matt 12:48-50). Thus shaped by the Holy Spirit,
she reflects the radiance of Jesus’ holiness — his oneness with the Father and his obe-
dience. She who devotes herself entirely to God and his salvific work called herself
“the handmaiden of the Lord” and appears as a faithful disciple of her Son - the her-
alded “Servant of the Lord” (cf. Isa 42:1-7). She thus becomes the beginning of a new
creation (cf. LG 56). Participants in the liturgical assembly are invited to embark on
such a path of the new People of God. Adorned with God’s love through baptism and
the Eucharist, and obedient to his will, they become “adopted sons” - members of
God’s family (cf. Eph 2:4-5). In the homily paraenesis, reference can also be made to
the effects of original sin mentioned in the prayer after communion, which most de-
file the beauty of the Church, the Bride of the Lord. First of all, it is worth mentioning
the “darkening” of the heart and failure to recognise God (cf. Rom 1:21), the foolish-
ness of sin (cf. Rom 1:28-32) and the fear of death, which creates attitudes that con-
tradict Christian love (cf. Bolewski 2012, 436-37): selfishness, division and discord,
etc. The faithful are thus to imitate the love of Mary who, as free from all sin and
especially from the fear of death by which all “were subject to lifelong slavery” (Heb
2:15), is united with the love of her Son and walks with him in the way of the cross
and participates in his death. Mary thus appears as a model of freedom in love and
an image of the goodness of Christ - “the most beautiful of human sons” (cf. Ps 45:3).

The sacred texts of this feast also point to the necessity of liturgical asceticism -
a spiritual effort to confront the effects of original sin, to cooperation with the Holy
Spirit and to the hard spiritual struggle that fills the history of all mankind (cf. RMat
11). St Paul alludes to this theme in the second reading when he speaks of the elec-
tion of the Christian and his adoption to sonship, which he received upon baptism.
Thus, implicit in the text is a call to spiritual effort so that the grace of baptism may
bear ever more abundant fruit. In this spiritual struggle, the faithful are assisted by
Mary, the victorious Woman of the Apocalypse (cf. Rev 12:1-17, who rejoices in
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sharing Christ’s victory over the “ruler of this world,” accomplished once and for all
at Golgotha (cf. CCC 2853). At the same time, hidden here is a call to hope based on
the fact that the grace of God and his elects are more powerful than evil: “[t]his elec-
tion is more powerful than any experience of evil and sin, than all that ‘enmity’ which
marks the history of man” (RMat 11). In the second reading, St Paul emphasises that
in the believers in Christ have already been made heirs to God’s plan of redemption -
they are already chosen as “holy and blameless” (second reading). The baptised, in
spite of the remnants of sin, can already exist as a “new creation” and experience
the presence - parousia - of the kingdom of God. This possibility promised at the be-
ginning of the history of salvation is being realised now, in the time of the Church
(cf. Bolewski 2012, 329-32). St Paul makes this point clearly in his Letter to the Co-
lossians: “May you be strengthened with all power, according to his glorious might,
for all endurance and patience with joy, giving thanks to the Father, who has quali-
fied you to share in the inheritance of the saints in light. He has delivered us from
the domain of darkness and transferred us to the kingdom of his beloved Son, in
whom we have redemption, the forgiveness of sins” (Col 1:11-14).

The prototype of this glory of the Church is Mary: “The Immaculate Conception
is a victory over sin and one of the greatest that can ever occur in temporal life. It is
even already a certain presence in the temporal ‘now’ of the eschatological triumph,
of the final sanctification: a presence that shapes temporal life” (Misztal 2004, 28).

Naturally, in the paraenesis of Marian homilies - in addition to the above-men-
tioned appeals to imitate Mary and the encouragement to invoke her intercession -
there must also be calls to give her deep reverence and love, to adopt an attitude of
hope, wonder and affection at seeing in her “that which she herself wholly desires
and hopes to be” (cf. MC 22, 28). In the light of the texts of the sacred Marian cel-
ebrations, one finds in Mary not only the model of a disciple of the Lord, but also
the model of a woman, a virgin and a mother. The mystery of Mary also helps to
understand important contemporary anthropological problems such as: the value of
the inner life, the meaning of transcendence, the mystery of suffering, the drama of
death, etc. (see Twardy 2007, 216-36; Siwak 2011, 284; Zadrozny 2020, 28).

Conclusions

The specificity of the Marian homily lies in its close connection with the liturgy.
Its content is to be organised in Christological, soteriological and ecclesiological
perspectives. In this way, this preaching becomes part of the liturgy understood as
the work of Christ and the Church. It thus shapes Marian devotion in a spirit ap-
propriate to the liturgy, which is “the golden norm for Christian piety” (MC 23).
The dynamics of the content of the Marian homily shown in the above article can
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be considered an example of theological synthesis. It provides an organic view of
Mary by showing her presence and exemplarity in the history of salvation attested in
the Word of God, actualised in liturgical celebration and Christian life. It performs
a liturgy-mystery-life synthesis, integrating what is believed with what is celebrated
and what is lived. It forms the faithful so that they have an integral understanding of
Christian holiness in its source, ontological and theological-moral application. Such
an approach to the Marian homily is also a way to know God through experiencing
his saving power and wisdom according to the optics of grace and faith, accom-
plished in Mary. The aim of preaching then is not only the intellectual formation
of the faithful, but above all the intensification of their spiritual life until they reach
the full maturity of life in Christ (cf. Eph 4:13). At the centre of the Marian homily
stands the mystery of Christ. For in the liturgy, access to redemption is gained first
and foremost “in,” “with,” and “through” Christ. His mother, who is the first fruit of
redemption, is included in this mystery. She is also the teacher of fruitful participa-
tion in the liturgical celebration. In the Marian homily, the emphasis is placed on
ecclesiotypical rather than Christotypical Mariology. Mary is presented as the most
perfect disciple of Christ so that the faithful, transformed in the Eucharist, imitate
Christ following her example. In this way, it is possible to prevent errors and abuses
in the proclamation of Mary, such as Mariocentrism, Marian isolationism, sentimen-
talism, etc.
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Abstract: Ecumenical dialogue that seeks to bring all followers of Christ closer to unity faces many dif-
ficulties. One is the incorrect understanding of ecumenism (doctrinal, spiritual and practical). Also, an ob-
stacle is the lack of distinction between the unity of Christians and the unity of the Churches. This article
presents another such difficulty in the path of Christian unity, which is the Mariological (doctrinal) and
Marian (worship/devotion) issues. Ecumenical meetings, therefore, do not avoid such complex topics
concerning the Mother of God, such as her virginity, immaculate conception, assumption or her role as
Mother of the Church. Many Christian traditions have different interpretations of these truths. Catholic
and Orthodox communities even consider them an inalienable part of their spiritual heritage, while most
Protestant communities have a more nuanced approach and do not accept these truths as binding but
reject them.A compilation of the documents to date relating to the Mother of God proves to be a big,
positive surprise. Of course, these are writings of varying degrees of validity, as they come as much from
international mixed official commissions as from national bilateral bodies or local debates. Nevertheless,
both their prominence and impact, as well as their quantity, make it clear that the person and action of
the mother of Jesus animate and promote the difficult rapprochement of the followers of her Divine Son.

Keywords: ecumenism, Mary, Christian unity, ecumenical dialogue, ecumenical documents, unity of
Churches

Following the indications of the Dogmatic Constitution on Revelation Dei Verbum,
Catholic theology is making a painstaking effort to understand the content of rev-
elation. In this endeavour, Mary and her role cannot be overlooked. The question
arises of the indispensability of Mary for the fullness of Christian faith and theology.
The mother of Jesus played a vital role in this self-revelation of God in the mystery
of the incarnation. The Holy Trinity revealed itself as Father, Son and Spirit through
Mary; hence, Christianity is based on Mary’s response to the God of Abraham, Isaac
and Jacob. Mariological issues must be present throughout systematic theology to re-
liably answer the questions of modern theology. It seems that deepening this research
will be an ecumenical perspective. Consequently, Mariology becomes necessary not
only for Catholic theology but also for ecumenical dialogue among all Christians
(McKenna 2016).

In the ecumenical dialogue of the late 20th and early 21st centuries, Mariological
and Marian issues appeared relatively late. It was preceded by joint debates among
Christians regarding ecclesiological issues, Christology, Sacramentology, apostolic
succession, the office of ordination or justification (Vaughan 1964).
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Hence, this article aims to present the documents of ecumenical dialogue that
Christians have recently developed to show their understanding of Mary in the light
of their own confessions. The source of analysis will be primarily the documents of
ecumenical dialogue produced by the Roman Catholic side with other Christian con-
fessions. However, we will also cite other ecumenical dialogue documents with Mari-
ological and Marian references.

We will then try to pick out some of the more important aspects of Mariology
and their influence on working out and reaching a consensus in the pursuit of Chris-
tian unity.

1. What Kind of Ecumenical Dialogue?

The pre-conciliar dispute over the mother of Jesus between Catholics and Protes-
tants — after the promulgation of Chapter VIII of the Dogmatic Constitution on the
Church Lumen Gentium - took on the character of dialogue, along with the contents
of the Decree on Ecumenism Unitatis Redintegratio. In 1965, Professor Stanistaw Ce-
lestyn Napiorkowski published the results of his research on Mariological issues as
seen by Protestant theologians. After 50 years, it turns out that this line of theological
research laid the foundation for the practice of ecumenical Mariology. As a reliable
researcher, Napiorkowski criticised not only certain theses of Protestant Christian-
ity but also certain aspects of the teaching of Catholic Mariology. Consequently, the
Professor of Lublin initiated a shift from emotional and prejudiced accusations to an
ecumenical dialogue of Christs followers in the area of Mariology. (Napiérkowski
1988; Pek 2014).

Can reflection on the Blessed Virgin Mary help promote ecumenism? The answer
depends, first of all, on what we mean by ecumenism. One definition - paradoxically
the most common, though incorrect - sees ecumenism as a process of negotiation
between different Churches, where one Church gives up an aspect of its faith and
the other partner relinquishes claims to some of its distinctiveness. The process takes
place in several stages until the lowest common denominator is reached. The result
is a Church or other official collective body with a reduced form of faith and practice
to accommodate all members. This was largely the pattern of ecumenism in many
Christian communities for most of the last century. It appears that not everyone has
understood that this is a massive failure. Mary cannot help this kind of ecumenism.
So, how do we understand ecumenism correctly today? It must first be stated that it
is not a form of negotiation but a joint and long search for the truth of God’s revela-
tion. It begins with the confession that we do not fully grasp God’s truth and need to
appeal to the work of the Holy Spirit in the community of faith (Napioérkowski and
Karski 2003). In this concept, the unity of heart and mind comes not from negotiated
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agreements but from all parties recognising and accepting God’s objective truth
(Howell 2011).

It is well known that marriages do not succeed when each spouse gives fifty per
cent but when each gives one hundred per cent. In the same way, the unity of Chris-
tians comes from a total commitment to seek difficult truth in a spirit of humility.
Ecumenism begins with the recognition that unity already exists in God, that Christ
is the centre of unity and that the Holy Spirit is the causal agent in bringing Chris-
tians together. It is only with this attitude to understanding ecumenism that Mariol-
ogy and Marianism can contribute much to the cause of Christian unity.

Ecumenical dialogue is a process of cooperation and conversation between dif-
ferent Christian traditions in order to achieve greater unity in beliefs, practices and
understanding of the faith. It is the pursuit of reconciliation and cooperation be-
tween various Churches and Christian communities, addressing both theological
and practical issues. Ecumenical dialogue is the search for truth in God’s revelation
and the attempt to understand it in the light of the faith of God’s people and the great
Tradition of the Church of the triune God. We have serious sources that document
interconfessional ecumenical dialogue (Cereti and Voicu 1986; Cereti and Voicu
1988; Cereti and Puglisi 1995; Cereti and Puglisi 1996; Cereti and Puglisi 2006).

Ecumenical dialogue is based on a mutual search for understanding, respect and
openness to differences. It involves studying Scripture, theology, history and tradi-
tions together to identify shared values and beliefs and understand theological dif-
ferences and disagreements. It seems that the first goal of ecumenical dialogue is
Christian unity, as the unity of the Churches is a much more demanding challenge.
The pursuit of unity is based on the understanding that all Christians are one body of
Christ, regardless of differences in theology, rituals or Church structures. This form
of dialogue aims to break down divisions and conflicts created by different interpre-
tations of the faith and historical events (Jaskota 2016, 89-98).

In ecumenical dialogue, participants seek to address complex topics such as theo-
logical teachings, sacraments, moral issues and structural differences. The goal is to
find common ground to build greater unity while respecting the differences and in-
dividuality of each tradition (Napiorkowski, Lesniewski, and Lesniewska 2000, 5-6).

In recent decades, dialogue among Christians has borne much fruit, such as joint
statements, agreements and mutual recognition of the sacraments and ordination.
There is also greater cooperation in social service, social justice and the promotion
of peace. However, dialogue is a long-term process that requires time, patience and
commitment from all. It also requires openness to the work of the Holy Spirit, which
leads to unity and reconciliation (Wicks 2000, 25-57). Its difficulty is revealed es-
pecially in the Mariological perspective. Karl Barth, one of the leading Protestant
theologians of the 20th century, recognised the centrality of the Marian element.
Barth identified the Marian doctrine and worship as “one great heresy” of the Catho-
lic Church, from which all other Catholic heresies arose. He wrote: “In the doctrine
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and worship of Mary is revealed the one heresy of the Roman Catholic Church
which explains all the rest” (Barth 2004, 143). In particular, he singles out Mary’s
human cooperation in redemption as an outstanding example of this alleged Catho-
lic-Marian heresy: “The Mother of God of Roman Catholic Marian dogma is simply
the principle, type and essence of the human creature cooperating servilely in her
own redemption on the basis of prevenient grace, and to that extent the principle,
type and essence of the Church” (Barth 2004, 143).

Hence, there are no grounds today, on the one hand, to fall into uncritical
euphoria and practice shallow or false versions of ecumenism and, on the other,
to go against the clear indications of the Second Vatican Council and not to pro-
mote the letter and spirit of Christian unity. For there is still a long way to go
(RELKM 1980, 197-228).

2. Important Documents of Ecumenical Dialogue on Mary

Analysing the documents of the Church, which were edited with ecumenical sen-

sitivity and refer to the Blessed Virgin Mary, it is appropriate to point first to two

papers of the Second Vatican Council, namely the Declaration on the Relationship
of the Church to Non-Christian Religions Nostra Aetate of 1965. In the section on

Christianity and the followers of other religions, Mary is mentioned as a model of

obedience and piety. It is also necessary to point to the ecree on Ecumenism Unitatis

Redintegratio of 1964. This was another document of the Second Vatican Council

focusing explicitly on ecumenism, where issues related to Mary as a common ele-

ment of faith, helpful in uniting the Churches, were addressed. There are also note-
worthy documents from the International Theological Commission, which often ad-

dress ecumenical dialogue on Mary, such as Mary in the Life of the Church from 2004

(Katuzny 2012, 15-18).

Ecumenical dialogue on Mary has produced several important documents that
help build ties and understanding between Christian traditions (Gajek and Pek
1993). Let us now proceed to detail the documents that are the direct fruit of this
kind of dialogue. Here are some of the most important ones in chronological order
as they relate to Mary:

1. The Joint Declaration on Mary, a 1988 document signed by the Catholic and
Lutheran theological commissions, entitled Mary in the Plan of Salvation. It rep-
resents an important step in the dialogue between Catholic and Lutheran tradi-
tions regarding the role of Mary in Christian theology and life. The declaration
stresses that belief in the immaculate conception and assumption of Mary is not
an obstacle to Christian unity, although differences remain in the theological
understanding of these dogmas.
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The Lima Accord expresses a document signed in 1982 by the Faith and Order
Commission of the World Council of Churches (WCC). Although not direct-
ly related to Mary, the Lima Accord touches on important issues concerning
the Church, sacraments and ministry. It helps build ecumenical ties and under-
standing in various areas, which has implications for dialogue on Mary.

The Commission for Lutheran-Catholic Dialogue in the United States published
a joint text in 1992 titled One Mediator, the Saints, and Mary (Anderson, Staf-
ford, and Burgess 1992). It reveals points of convergence and divergence between
the two traditions. The One Mediator, the Saints, and Mary: Lutherans and Catho-
lics in Dialogue VIII is the result of 7 years of dialogue around the issue of Christ
as the only mediator, the saints and Mary. The Joint Statement on Mary includes
an “Introduction” and two main parts: “Part One: Issues and Perspectives” and
“Part Two: Biblical and Historical Basis.” These essentially concern the role of
Mary and the saints in the Church. The conclusions presented show that despite
the differences in the understanding of Mary’s salvific role, the ways of invoking
the intercession of the mother of Jesus and the content of the two later dogmas,
there is no basis for talking about significant (Church-dividing) differences in
Mariology (Rabiej 2017, 388-89).

In turn, the Dombes Group submitted a document entitled Marie dans le des-
sein de Dieu et la communion des saints, published in Paris in 1999. To Catho-
lics, it proposed moving away from maximalist concepts by situating the last two
Mariological dogmas in the appropriate hierarchy of truths of faith and shaping
the Marian devotion in the spirit of the indications of the exhortation Marialis
Cultus. On the other hand, Lutherans were requested to give Mary a proper place
in the community of believers, as she cooperated with others for the salvation of
others through her active involvement. It is also proposed that Lutherans intro-
duce Mary more widely to the liturgy (Rabiej 2017, 389).

Some achievements can be boasted in the area we are discussing by a Lutheran-
Catholic group in Germany, which published an agreement entitled The Church
as a Community of Saints. The Church as a Community of Saints of 2000
(BADBKVELKD).

Of the documents of the Catholic-Orthodox dialogue, it is appropriate to cite two
in particular, Going Out to Meet Mary (2000) and Mary in the Life of the Church
(2004). These studies emphasise the common elements of the Catholic and Or-
thodox faith concerning Mary but also highlight the theological and cultural dif-
ferences (Paprocki 1999, 55-68). Recalling Catholic-Orthodox documents, it is
also worth pointing out Koinonia and Synodia of 1986 or The Sacrament of Love
of 2006, which indirectly addressed Mariological and Marian themes.

The ecumenical documents must also include the achievement of The Anglican-
Roman Catholic International Commission (ARCIC), which brings together
English-speaking theologians who submitted Mary, Grace and Hope in Christ
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(London - New York 2005). Roman Catholic and Anglican Churches have issued
a joint 43-page statement, Mary: Grace and Hope in Christ (the so-called Seattle
Statement), on the role of the Virgin Mary in Christianity as a way to sustain ecu-
menical cooperation despite differences on other issues. The document was issued
in Seattle, Washington, by Alexander Brunett, the local Catholic archbishop, and
Peter Carnley, the Anglican archbishop of Perth, Western Australia, co-chairs of
the Anglican-Roman Catholic International Commission (ARCIC) (ARCIC 2004;
MKARK 2004, 427-74; CIACR 2004, 100-). It shows the hallmarks of ecclesiotyp-
ical Mariology, where Mary is seen in the community of followers of Jesus Christ,
endowed with the grace of faith and hope. The theological arguments presented,
growing out of scriptural sources, reflect the earlier work of the Dombes Group.
Catholic-Pentecostal dialogue documents. In recent years, there have also been
documents of dialogue between the Catholic tradition and some Pentecostal
Churches. The documents, such as Mary in Dialogue (2007), seek to find com-
mon understanding points regarding Mary and emphasise her importance as
the mother of Jesus and model of faith.

Consensus and Collisions, the 2007 Report of the International Baptist-Catholic
Commission for Theological Dialogue, which discussed issues related to Mary,
such as her role in salvation and her place in the practices and beliefs of different
Christian traditions (discussions conducted by the Pontifical Council for Pro-
moting Christian Unity and the Baptist World Alliance).

10. Mary in the Context of Shared Faith and Spirituality is a 2015 document, the pro-

11.

duct of the International Lutheran-Catholic Commission for Unity, focusing
on the differences and similarities in the beliefs and practices of Lutherans and
Catholics regarding Mary.

It is also worth citing the Catholic work of the episcopal conferences of countries
where concern for Christian unity has a long tradition, as reflected in the texts
of local catechisms, such as in the Netherlands, Germany and France. Also,
the Catechism of the Catholic Church (1992) was edited with ecumenical sen-
sitivity, where a relatively large portion of the text was devoted to Mariology
(Lukaszuk 1996, 69-74). The starting point became the mystery of the incar-
nation. This allowed discussion of the dogmas of the immaculate conception,
the Theotokos and the virginity of Mary (CCC 484-511). Meanwhile, the doc-
trine of the assumption was explained against the background of ecclesiology
(CCC963-75). A certain novelty is the insightful presentation of the relationship
between the Holy Spirit and Mary (CCC 721-26).

These documents are examples of significant writing on ecumenical dialogue

about Mary. Many other valuable initiatives, publications and statements contribute
to this dialogue and provide a basis for building ties between different ecclesial tradi-
tions (Galot 2005).
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3. What Do Christians Have in Common Regarding Mary?

It is difficult to demonstrate shared elements regarding Mary that apply to all fol-

lowers of Christ. This is due to other more serious doctrinal differences between

Catholics, Orthodox, Anglicans and Protestants. All the more so because the broth-

ers and sisters, presenting the world of the Protestant faith, are themselves quite

divided and diverse (Sisto 2013).

Even a cursory analysis of the above-mentioned documents of Christian di-
alogue reveals a rather diverse degree of rapprochement among the followers of
the Divine Nazarene. Nevertheless, the conduct of the dialogue is a serious achieve-
ment in itself compared to the situation before Vatican II. Suffice it to recall the sad
atmosphere of disqualification and stigmatisation of other Christians created
among Roman Catholics by Pius XI's encyclical Mortalium Animos [on the pro-
motion of true unity of 1928] or the hostility and falsification of the image of
the Roman Church among Protestant brothers and sisters of the same period.

Ecumenical meetings often address issues concerning Mary, such as her
virginity, immaculate conception, assumption and her role as the Mother of
the Church. Many Christian traditions have different interpretations of these
truths and teachings about Mary. The Catholic and some Orthodox communities
recognise them as truths of faith, while some Protestant Churches have a more
nuanced approach and do not accept them as binding but reject them. However,
there has been some progress in ecumenical dialogue regarding Mary in recent
years. Exploring the Bible and early Christian writing together, such as the Church
Fathers, helps to better understand Mary’s role in a historical and theological con-
text. Studying and debating Mary can help find common ground and build ties
between traditions.

Today, however, serious theological differences and disagreements exist be-
tween Christian traditions, and Mary has become a figure of interest and discussion
in ecumenical dialogue. A number of models of unity have even been developed
(CCCREL 1984). Let us now list at least a few key aspects regarding Mary’s role in
ecumenical discussions:

a. Common ground: Mary is venerated to varying degrees in most Christian de-
nominations. Although the level of reverence and theological significance attrib-
uted to Mary vary quite significantly, there is often common ground in recognis-
ing her as the mother of Jesus Christ;

b. Biblical basis: ecumenical discussions begin with an examination of Mary’s place
and function in light of the biblical accounts. Mary’s significant appearances in
the New Testament, especially in the narratives of Jesus” birth in the Gospels of
Matthew and Luke, provide the basis for dialogue;

c. Doctrinal differences: one of the main obstacles to the growth of Chris-
tian unity is differences in doctrine, e.g. the Roman Catholic Church’s dogmas of
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the immaculate conception and assumption of Mary are not shared by all Chris-
tian traditions. Discussions can focus on these doctrinal differences;

d. Intercession and devotion: the practice of asking for Mary’s intercession in prayer,
although not inherent to the Marianism of all Christians, is quite widespread,
especially in the Roman Catholic Church and the Eastern Churches or the Or-
thodox Church. Research is therefore undertaken on the nature and purpose of
intercessory prayer to Mary;

e. Mary as a model: some Christian dialogue emphasises that Mary is a model of
faith and obedience to God. Her response to the angel Gabriel’s message: “Let it
be done to me according to your word,” is seen as an example of perfect submis-
sion to God’s will, which should be recognised and imitated by all Christians;

f.  Joint celebrations: in some cases, ecumenical meetings and events today even in-
clude joint celebrations of Marian feasts or festivals, such as the Feast of the An-
nunciation or the Assumption of Mary. These events become an excellent oppor-
tunity for Christians from different traditions to come together for prayer and
reflection;

g. Sustained dialogue: ecumenical dialogue on Mary is still evolving, and progress
can and has been quite slow due to deep-rooted theological differences. A lack of
basic knowledge about the dialogue partner is not uncommonly an obstacle. It is
also necessary to highlight the difficulties arising from historical differences in
mentality and emotion. However, the desire to engage in respectful conversations
about Mary and her significance in the Christian faith is essential to the ecumeni-
cal movement. Nevertheless, engaging in dialogue is something irrevocable.

Mary is both a sign and an instrument of the unity that comes from the Trinity, as
she has a unique relationship with each of its members. In AD 431, the ancient Chris-
tian Church defined Mary as the Mother of God because the Church wanted to pro-
tect the full divinity and humanity of Jesus Christ. This title, Mother of God (or bet-
ter, God-bearer), ensured that the child in Mary’s womb was nothing less than fully
God and fully human. However, the title Mother of God has never been, nor should
it be interpreted to mean that Mary is the mother of the Trinity. Mary has a clear
connection to each member of the Trinity, but she is not the mother of the Father or
the Holy Spirit (Howell 2011; Pek 2000).

It is difficult to agree with the assertion that Mary is at the centre of ecumeni-
cal conversations since Christians from different Churches have quite different ap-
proaches to her. Mariology is overtaken by doctrinal issues of greater gravity, such
as Christological and Ecclesiological issues. It seems that Mariological matters must
be integrated into Christology and Ecclesiology, as this will make it possible to grasp
the figure of Mary and her role in the totality of God’s plan of salvation. From this
perspective, there is a greater potential for Christian unity.
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It should be noted that despite the positive attitude among some Protestant and
Anglican theologians regarding Catholic and Orthodox Mariology, one should not
overlook the strong opposition among the communities originating from the Refor-
mation. As the most significant obstacles to ecumenical rapprochement in Mariol-
ogy, Protestants point first to the uniqueness of Christ’s mediation and the doctrine
of the sovereignty of divine action (Dittrich 1998).

On the other hand, the Catholics proclaim that Christ's mediation, expressed
in His omnipotence and dominion over the whole world and humanity, is repre-
sented precisely most fully through mediation in creatures. This mediation of Mary,
the saints, the blessed and other believers is anchored in Christ. This mediation of
creatures comes entirely from Christ and receives its effectiveness from Him. God’s
sovereignty in grace does not consist in reducing human beings to passive acceptance
but in promoting active cooperation that engages all the resources of human person-
ality in the work of salvation.

The role attributed to Mary, in particular, is promoting the feminine personality.
This form of Mariology can be beneficial for communicating and giving credibility to
the Gospel in times when great emphasis is placed on women’s liberation.

Mary plays a vital role in ecumenical dialogue between different Christian tra-
ditions when ecumenism is understood correctly. Many Christian communities,
such as Catholic, Orthodox, and Protestant Churches, give Mary a special place as
the mother of Jesus and model of faith. However, there are also differences in the the-
ological understanding of Mary’s role, which can affect dialogue between different
traditions (Glaeser 2002).

In addition, ecumenical dialogue often emphasises that Mary can be a model for
all Christians in terms of faith, obedience to God and participation in the work of
salvation. All Christian traditions recognise the importance of Mary as the mother
of Jesus and a model of womanhood. It is also essential to respect theological differ-
ences and seek common points of understanding during ecumenical dialogue. Talk-
ing and seeking agreement concerning Mary can contribute to greater unity among
Christian traditions (Galot 2005).

4. Between the Unity of Christians and the Unity of the Church

It should be noted at the outset that in light of the Catholic position, we are looking for
the unity of Christians since the unity of Christ’s Church has not been lost. It is worth
adding that Catholic doctrine points to internal (ontic) unity, which the Church will
never be deprived of since it is rooted in the triune God. External unity, on the other
hand, is violated, if only in the lack of full ties between the particular Churches.

VERBUM VITAE 42/3 (2024) 769-783 777



NAPIORKOWSKI ANDRZEJ

The Second Vatican Council and many other Roman Catholic documents con-
sistently proclaim that ecumenism is the pursuit of Christian unity since the Church
endowed with the attribute of unity exists and persists in the Catholic Church (UR 4;
CCC 816; 820; UUS 11). Hence, we must distinguish between striving for the unity
of Christians and the unity of the Church, which she has not been deprived of.

Christian unity is the desire for unity among believers in Jesus Christ, regard-
less of differences in Christian traditions and denominations. It is the desire for all
Christians to be one body of Christ, acting in love, cooperation and mutual respect.
On the other hand, Church unity refers to the perfect unity of the entire Chris-
tian Church, which should be evident in its structure and organisation. It includes
unity of beliefs, sacraments and hierarchy. Ecclesial unity is related to the vision of
the Church as a single organism in which the various parts are united.

While related, the unity of Christians and the unity of the Church are not identi-
cal. Christian unity is the spiritual desire and aspiration for mutual understanding,
reconciliation and cooperation between different Christian traditions. It is a process
that takes place at the level of believers, religious leaders, theologians and others
involved (Stacpoole 1982).

Ideally, the unity of Christians and the unity of the Church should complement
each other. However, due to theological, cultural and historical differences, achiev-
ing complete unity is a difficult task. Therefore, the pursuit of Christian unity often
focuses on finding common ground, understanding and cooperation to build a bond
and mutual rapprochement despite the differences.

It is vital that both the unity of Christians and the unity of the Church be worked
out and created with humility, openness and respect for other traditions while main-
taining a confessional identity. Ecumenical dialogue and work on unity aim to build
bonds within the body of Christianity and witness to the whole world of Christ’s love
and unity in His name.

Post-conciliar ecumenical dialogue has resulted in a greater emphasis on devel-
oping ecclesiotypical (minimalist) Mariology than on Christotypical (maximalist)
Mariology. Hence, in recent years, it can be observed that of the two types of Mari-
ology proposed by the Dogmatic Constitution on the Church in its eighth chapter,
theologians have leaned towards a minimalist presentation of the doctrine of Mary
(Rabiej 2017, 381-86).

It is this minimalist attitude that has been revealed, especially among ecumeni-
cally oriented theologians. They seek sources for their reflection primarily in biblical
and patristic texts. They make it possible to see Mary’s role in the community of
the Church of believers. Supporters of this direction propose a return to the fun-
damental principles of Mariology. Among them, it is worth noting the designation
of Mary as “the model of the Church” (Otto Semmelroth), “the perfect representa-
tive of humanity” (Heinrich Maria Koster), “the crown of creation” (Karl Rahner,
Michael Schmaus), “the Mother of salvation” (E. Schillebeeckx). These and still
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other Marian titles do not question her closeness to Christ. By referring to scriptural
sources and patristic thought (Irenaeus of Lyon, Ambrose), we can rediscover her
connection with the community of followers of Jesus Christ. The biblical sources for
these Mariological concepts are quite comprehensively discussed by Max Thurian,
a Protestant theologian and a member of the ecumenical community in Taizé (Rabiej
2017, 386-92). At the same time, it is necessary to point out the dangers that emerge
from such ways of approaching Mariology, which include, for example, a reduction-
ist treatment of Marianity (Thurian 1963).

Today’s pervasive global crises underscore the need for all Christians to unite
as much as possible. The Catholic Church must also take the call for authentic
Christian unity seriously. Throughout his pontificate, Pope Francis has placed great
emphasis on ecumenism, both in words and actions. But how can the Church best
achieve true ecumenical progress and advance genuine Christian unity in these trou-
bled times?

Ecumenical efforts since Vatican II have generally led to fruitful forms of com-
mon prayer and fraternal dialogue between different Christian traditions, mainly by
emphasising what all Christian denominations have in common. But is this enough?
Can we really fulfil Jesus’ ecumenical prayer “that they may all be one” (John 17:19)
by only discussing what all Christians have in common? Has Mary recently not
been sacrificed on the altar of ecumenism? Asks Mark Miravalle, the President of
the US-based International Marian Association. Is the weakening of Mariology and
Marianism not linked to the loss of Catholic ecclesial identity, sometimes at the ex-
pense of practising ecumenism at all costs?

The ancient Church called the Mother of God the “Sceptre of the Orthodox
Faith,” meaning that we see the true faith and meaning of Jesus Christ in the Virgin
Mary. Leading the Church on earth as Pope Benedict XVI (2005-2013), Joseph Rat-
zinger recalled the title used for Mary in the liturgy: “Conqueror of all heresies.” Mary
plays a decisive role in revitalising the Catholic faith in every space where the life of
the Christian faith is distorted and weakened (Ratzinger 1983).

Conclusions

The analysis of the above-cited documents of the ecumenical dialogue that the
Roman Catholic side primarily conducts with other Christian denominations on
Mariological issues demands a number of detailed distinctions. First, we are talk-
ing about the search for unity among Christians and not the unity of the Christian
Churches. Second, Mariology and Marianism for Roman Catholics and Orthodox
and Eastern Christians do not divide them as much as unite them. Third, the prob-
lems of the dialogue documents in the area of Mariology with regard, above all, to
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the Catholic view and the Christian communities that grew out of the Reformation
movements.

The content of the documents of ecumenical dialogue does not directly discuss
the privileges of Mary, which Catholic theology has expressed in the form of Mar-
ian dogmas (the Divine Parent, the Ever-Virgin, the Sinless, the Immaculately Con-
ceived or the assumption). Rather, we find in the texts under discussion the question
of Mary’s mediation and mission in the salvific plan of Jesus Christ.

A more careful analysis of dialogue documents also leads to the conclusion that
there are serious discrepancies at the very theological foundations of the parties en-
gaged in dialogue. Namely, there is a difference in the treatment of revelation (Scrip-
ture and Tradition against the principle of sola scriptura), the exclusive principle of
solus Christus, the treatment of cooperation in Christ in the work of salvation, and
the value of works. Therefore, it is necessary to speak of varying degrees of unity of
Christians in Mariology. The unity of Catholic and Evangelical Christians on these
issues has a very long way to go, on which the followers of Christ will repeatedly ex-
perience both rapprochement and mutual distancing.
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Abstract: Mother Mary’s intimate and confidential relationship with God has inspired Christians around
the world for the last two millennia. Her role in salvation history has already been discussed in detail in
various church documents and scholarly literature. However, from an interdisciplinary point of view, her
maternal role has not yet been fully evaluated from a psychological and child-rearing perspective. There-
fore, in this article, we conduct a psychological analysis of the Gospel passages that talk about her ma-
ternal role and we evaluate these passages through the prism of the well-established attachment theory.
Despite temporal and cultural differences, Mary’s maternal attitude is found to be highly consistent with
the key findings in research on quality parenting and interpersonal relationships. As we show, her “ma-
ternal genius” is revealed through the following fundamental characteristics of attachment-focused par-
enting: unconditional acceptance, sensitive guidance, compassionate accompaniment and continuous
emotional regulation. These characteristics of Mary’s motherhood come to the fore especially in the key
moments of salvation history. The psychological analysis of Mary’s motherhood brings an important
contribution to the “aggiornamento” of Mariology and enables some new opportunities for pastoral the-
ology. With new scientifically supported insights, the Church will be better equipped to help parents to
discover the beauty and depth of the mission of parenthood, following Mary’s example. The findings of
our research therefore also represent an important foundation for the emerging theology of parenthood.

Keywords: Mother Mary, sensitive parenting, attachment-focused parenting, psychological analysis,
Mary’s maternal genius, theology of parenthood

Mary is not just one among other women of Scripture but a unique figure who plays
an essential role in salvation history. Mary’s response to God, her “yes,” and the In-
carnation are the culmination of the relationship God initiated with Israel through
Abraham. Mary’s “yes” represents the pinnacle of Israel’s faith (McKenna 2020, 11).
At the moment of consent, Mary becomes the personification of Israel, and as the
Mother of the Lord, she also becomes the personal concretization of the Church. In
her unconditional and trusting collaboration with God, the most profound spiritual
content of the Covenant that God wishes to establish with His people is most deeply
expressed (Ratzinger 1988, 75). The closest connection between God and humanity,
placed at the very center of salvation history, is realized through Mary’s acceptance
of the maternal role. Therefore, it is not surprising that since ancient times, Mary has
inspired Christian girls, women, mothers, and especially women consecrated to God
(Chmielewski 2023, 152). The Greco-Roman heritage has accustomed humanity to
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a certain feminine status and ideal, thus facilitating its acceptance of the Marian cult
(Zawadzki 2021, 1053). In the earliest extensive biographical account of the Virgin
Mary, attributed to Maximus the Confessor in the 7th century, maternal compas-
sion for her suffering son takes center stage, fostering devotion to the veneration of
Jesus’ suffering (Avsenik Nabergoj 2022, 831). Furthermore, in the Church reform
of the 11th century, Peter Damian relied on Mariology and Marian devotion, seeing
in the Mother of God a reference point for Christian life to which the Church must
constantly return. Similar to the early Church Fathers in the first centuries, he rec-
ognized the significant role that God had assigned to Mary in salvation history, thus
naming her the “new Eve” (Krolikowski 2022, 76).

The role of Mary in the economy of salvation is also emphasized in contempo-
rary Church documents. The Dogmatic Constitution on the Church highlights the
role of the blessed Mother in the economy of salvation, seeing in her the fulfillment
of the feminine line in salvation history, so that just as a woman contributed to death,
so also a woman should contribute to life (LG 55-56). For Paul VI, Mary is not only
an example for the whole Church but is also, clearly, a teacher of the spiritual life for
individual Christians. Mary is above all the example of that worship that consists in
making one’s life an offering to God (MC 21). Pope John Paul II, in the apostolic let-
ter Mulieris Dignitatem, writes that through Mary’s motherhood, through her mater-
nal “fiat” God established a New Covenant with the human race. He continues that
the motherhood of every woman, understood in the light of the Gospel, expresses
a profound “listening to the word of the living God” and a readiness to “safeguard”
this Word, which is “the word of eternal life” (MD 19). In the encyclical Redemptoris
Mater, it is emphasized that Mary was the first to believe. She followed Jesus step by
step in her maternal pilgrimage of faith, from the moment of the annunciation and
conception until the tragic experience of Golgotha (RM 26). Of the essence of moth-
erhood is the fact that it concerns the person. Mary also established a relationship
with her son in her own way, lived maternal love, on which Jesus’ development was
based and his mission matured (RM 45). Pope Francis encourages parents to draw
inspiration from the experience and responses of the holy family in their daily trials.
All Christian parents are, like Mary, asked to face their family’s challenges with cour-
age and serenity, in good times and bad, and to keep in their heart the great things
which God has done (AL 30; 66).

The main aim of our research is to explore the fundamental characteristics of
Mary’s maternal disposition, which could address and inspire contemporary Chris-
tian parents. We want to examine how to understand Mary’s maternal attitude, her
relationship with her son, her responses, and actions in light of insights from mod-
ern psychological concepts, such as attachment theory. Numerous theologians and
Church documents have already evaluated her role in salvation history; Pope John
Paul II has also spoken in various documents about the “feminine genius,” whose
fullest expression the Church sees in Mary and finds in her a source of constant
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inspiration (Chmielewski 2023, 140). However, less attention has been paid to a thor-
ough psychological analysis of her behavior in the role of mother, which could serve
as encouragement and an example to Christian parents in carrying out their pa-
rental mission. Evaluating Mary’s motherhood through the lens of modern science
will assist pastoral theology in working with parents. Pastoral workers will be better
equipped to help parents integrate modern insights from psychology, psychotherapy,
pedagogy, and neuroscience with the fundamental principles of Christian anthropol-
ogy, Catholic doctrine, and their own religious experience. Our analysis will thus
also represent one of the foundations of the emerging theology of parenthood that
we are striving to develop.

1. The Concept of Attachment-Focused Parenting

The theoretical foundation of our psychological analysis of Mary’s motherhood is
the attachment theory, which we must briefly introduce at this point. Pioneered by
John Bowlby (1969) and further elucidated by Mary D. Ainsworth (Ainsworth and
Bell 1970), the atttachment theory stands as one of the most influential paradigms in
modern social science and humanistic inquiry. The original ideas of the pioneers in
attachment theory have stood the test of time and provided an exceptionally fruitful
foundation for related concepts and numerous studies (Cassidy 2008, 17). Research
has confirmed the significance of the parent-child relationship and its crucial im-
pact on the emotional, cognitive, social, communicative, as well as physiological and
neurological development of the child (Hughes 2009, 9). It has been demonstrated
that the development of a specific type of attachment also entails the formation of
a relatively stable and enduring internal working model, representing developmental
continuity in attachment patterns from behavioral-experiential to the verbal-repre-
sentational level (Bretherton and Munholland 2008, 114).

Attachment theory has also strongly influenced the development of psychothera-
py in recent years. Some renowned psychotherapeutic modalities see the transforma-
tion from insecure to secure attachment as a key to change in the therapeutic process
(Hughes 2007; Wallin 2007; Johnson 2019; Furrow et al. 2022). With the increasingly
influential process of secularization, Western postmodern society has entered what
is known as the “therapeutic era” One characteristic of this era is that individuals
attempt to compensate for the lack of meaning in life, traditionally derived from the
teachings of Christian faith, by pursuing personal development and enhancing the
quality of interpersonal relationships (Svetelj 2022, 174-76). This is evident also in
the view of the increasingly vast array of self-help books, emotional and social intel-
ligence development, coping with stress, strengthening interpersonal relationships,
achieving personal happiness, and quality child rearing. Among the professional and
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scientific literature in the field of parenting and upbringing, we find an increasing
number of recognized and influential authors whose theoretical frameworks for un-
derstanding parenting are based on attachment theory (Sears and Sears 2001; Siegel
and Hartzell 2003; Hughes 2009; Poljanec 2015).

Parental responsiveness, sensitivity to the child’s signals, ability for attuned in-
teraction with the child, their physical and emotional availability, as well as recogni-
tion and acceptance of the child’s needs, are among essential contributors to a child’s
secure attachment, which plays a pivotal role in shaping his or her long-term devel-
opmental outcomes (Erzar and Kompan Erzar 2011, 81-91). For the child’s develop-
ment, intersubjective experiences with parents are crucial. Intersubjectivity between
parent and child involves joining a child in his experience, experiencing it with him,
matching his affective state, and exploring the experience with him to better make
sense of it. They need to share the same affective state, the same focus of awareness
or attention, and the same intentions in the present moment (Hughes 2009, 36-38).
According to Siegel and Hartzell, secure attachments develop when children experi-
ence consistent, emotionally attuned, and responsive communication with their par-
ents. Relationships that offer this kind of responsiveness, especially during times of
emotional need, provide children with repeated experiences of feeling connected,
understood, and protected. When a parent responds with attunement to their child’s
needs, the child feels understood and connected. Attuned communication allows the
child to develop an internal sense of balance and helps them regulate their bodily
states, emotions, and states of mind with flexibility and equilibrium. These expe-
riences of attuned connections and the balance they foster enable the child to de-
velop a sense of coherence within their own mind (Siegel and Hartzell 2003, 103-4).
A child’s cognitive development is also influenced by how parents respond, their
close relationship, and consistently mirroring the child’s needs. After all, a relation-
ship that allows for a genuine connection with the child’s needs and feelings is where
a child thrives most fully (Poljanec 2015, 45).

Key characteristics of attachment-focused parenting include acceptance, curi-
osity, and empathy (Hughes 2009, 78-95). Acceptance is key to the child’s sense of
security in the relationship with the parent, so it must be unconditional. A child can-
not do anything that would be justifiably unacceptable to the parents. It is necessary
to distinguish between evaluation or acceptance of a person and his action, therefore
acceptance has nothing to do with permissiveness. Behaviors remain to be evalu-
ated and guided. While parents limit or direct their child’s behavior, they should still
constantly express their acceptance of the child as a person. Using relationship with-
drawal as a means of discipline is a major obstacle to developing a secure attachment
(Hughes 2009, 78-80).

Another important characteristic of securely attaching parenting is curiosity.
Parents are continuously interested in who their child is, what his character is/will
be, his fundamental traits, from conception onwards. They are continuously engaged
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in discovering their child, and their ongoing curiosity about him leads them to spec-
ulate about his inner life. Due to the nature of intersubjective experience, parents’
exploration of the meaning of their infant’s features and expressions significantly
influences his self-perception. The question of curiosity becomes more challeng-
ing as the child grows, and acts of discipline become a necessary part of day-to-day
parent-child interactions. A child can usually accept parental authority when it con-
cerns his behavior, as long as it does not attempt to alter his inner life. An attitude of
curiosity entails a “not-knowing” stance, prompting the parent to inquire about the
child’s inner life that led to the particular behaviors of concern. A nonjudgmental,
open curiosity about a child’s thoughts, feelings, and intentions is likely to foster the
child’s interest in his own inner life, develop his skills in identifying his thoughts,
feelings, and intentions, and encourage honest expression of his inner life (Huhges
2009, 85-89).

Curiosity is closely intertwined with another key element of secure attachment
parenting, which is empathy. In early childhood, the parent demonstrates empathy
through the use of very clear facial expressions, rhythms, and inflections in her voice,
as well as gestures and posture. The infant perceives her empathy through her non-
verbal cues that are attuned to his expressions. As the child grows older, his parent
also employs words to convey empathy, but these words always carry a distinct non-
verbal component that communicates the parent’s willingness to share in the child’s
emotional state. The parent’s caring and understanding presence empowers the child
to maintain a more confident stance in the face of distress. He feels that he is not
alone in his distress, as the parent experiences the child’s emotions within herself.
Now, the child feels “felt” by his parent and can more easily confront the stress in-
duced by challenging situations. The parent holds a part of it. Her affectively regu-
lated presence facilitates his regulation of any emerging emotion. When a child feels
his parent’s empathy, he often navigates very difficult situations without succumb-
ing to dysregulation caused by intense emotions. Such experiences of empathy have
long-term implications for an individuals relationships throughout life. If someone
has experienced empathy from their attachment figures, it is easier for him to extend
empathy to others who regard him as an attachment figure (Hughes 2009, 93-95).

2. Mary’s Motherhood in the Light of Modern Scientific Findings
on Parenting

To the best of our knowledge, Mary’s motherhood has not yet been evaluated in
light of modern scientific insights from attachment theory, a gap we aim to address
in this chapter. An interdisciplinary approach to Mariology necessitates the courage
to explore novel perspectives on Mary’s role, facilitated through dialogue with other
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disciplines. Therefore, we will analyze the Gospel passages that talk about Mary’s
motherhood from a psychological point of view, specifically from the standpoint of
the theory of attachment. As Udo Schnelle notes, the New Testament texts are also
suitable for psychological analysis. In them we can find an intertwining of emotions,
hopes and longings, as well as different social norms, values and behavioral patterns
(2014, 211). By applying psychological analysis, we can enhance our understanding
of biblical texts and their relevance to modern readers.

In our psychological interpretation, we will rely on the attachment-focused
motherhood model presented above, which will serve as a theoretical framework
for our interpretation. We will identify passages in all four Gospels that include key
elements for the development of attachment in the relationship between Jesus and
His mother, Mary. The characteristics of Mary’s maternal attitude and her behavior
in relation to Jesus will be evaluated in ongoing dialogue with scientific literature,
particularly from the perspective of the development of secure or insecure attach-
ment. We will assess her behavior for the presence or absence of attachment-centered
parenting characteristics. We are aware that by doing so we purposely narrow the
focus of our observation to a specific aspect of the relationship between Jesus and his
mother. In addition, we are aware that psychological analysis as a method cannot be
adequate for the theological evaluation of Mary’s role in salvation history. We also
recognize that with a narrow psychological interpretation of the text, we are exposed
to the danger of overlooking some culturally conditioned features of Mary’s experi-
ence of her maternal mission.

Nevertheless, we see at least two important reasons for using the psychologi-
cal exegetical method in our research. The first reason can be seen in the potential
of psychological methods to supplement other interpretive methods and contribute
to their mutual enrichment. Different approaches to the text must be integrated to
ensure that no single critical method becomes the only mode of interpretation. The
application and integration of various forms of criticism leads to a more comprehen-
sive understanding of the biblical text (Brown 2008, 64). Another reason for using
the psychological method lies in its potential contribution to contemporary pastoral
practice. It is an interpretive method that steps at the intersection of theology and
psychology, so this approach allows us to compare the biblical tradition with the
latest scientific findings in psychology. This connection between biblical texts and
modern psychological findings in the field of parenting and interpersonal relation-
ships can serve as a source of inspiration for modern Christian parents and also
represent one of the foundations for the development of the theology of parenthood.

We selected relevant Gospel passages by first identifying all passages that men-
tion Jesus  mother, Mary. For the psychological analysis of her maternal attitude and
the development of attachment, we included in the final selection those Gospel pas-
sages that can be meaningfully interpreted through the lens of attachment theory.
Where possible and appropriate, we considered the passages synoptically. For the
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analysis of Mary’s motherhood from the perspective of attachment theory, we se-
lected six events from the lives of Mary and Jesus, as well as Jesus’ genealogy, which
is indirectly important for the development of attachment.

2.1. The Genealogy of Jesus and the Role of Knowing One’s Roots
(Matt 1:1-17; Luke 3:23-38)

We begin our analysis with the only passage that does not directly address Mary’s
maternal disposition but reflects a cultural characteristic of that time, which is also
significant for understanding the concept of attachment. The Gospel of Matthew
begins with the genealogy of Jesus Christ. While the genealogy is placed at the begin-
ning for Christological reasons and to summarize the history of redemption (Tatum
1977, 523-27), it can also be evaluated through the lens of attachment theory. Under-
standing one’s own roots, the characteristics of previous generations, including their
various traumas, abuses, dependencies, and other trials, greatly assists an individual
in breaking free from the grip of intergenerational transmissions and becoming more
liberated from all the painful contents that, until they are acknowledged, are trans-
mitted from generation to generation. It is known that the more we know about our
families, the more we can know about ourselves, and the more freedom we have to
determine how we want to live (McGoldrick 1995, 21).

For the development of secure attachment, it is not only important to understand
the negative and traumatic experiences of past generations but also to comprehend
the inner world of parents, which can be deeply influenced by their religious experi-
ence. The transmission of the kerygma, in its deepest sense, is precisely the com-
munication of personal experience of how God entered into the lives of parents and
transformed them (Stegu 2023, 1025).

2.2. The Annunciation and the Child’s Unconditional Acceptance
(Matt 1:18-25; Luke 1:26-38)

At the beginning of Mary’s motherhood lies her consent, made possible only through
unwavering faith and trust in God. Her entire existence is encapsulated in that brief
“yes” (Speyr 1988, 5). From a human perspective, at the moment of the Annuncia-
tion, Mary finds herself in an extraordinarily challenging situation, thus the angel’s
words greatly unsettle her, even frighten her (Luke 1:29-30). In that instant, the
weight of responsibility falls upon her to become the bearer of the fulfillment of gen-
erations of her people with her consent. Her life undergoes a radical transformation
in an instant; all notions of the future, all plans she had made with her betrothed, are
cast into doubt, everything becomes uncertain. It is highly likely that she was trou-
bled by the question of how Joseph would receive the news of her conception, how
he would act, and what it would mean for each of them. Not only was an uncertain
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future looming, but also deep shame for her and her family. We can imagine that the
news of her conception deeply wounded the delicate vulnerability of the emerging
relationship between the betrothed. Joseph was evidently deeply affected at that mo-
ment, considering secretly divorcing her (Matt 1:19). In her emotional sensitivity,
Mary surely felt with him; in this seemingly hopeless situation, she had only unwa-
vering trust and faith in the Lord. Only from the deepest faith and trust could she
wholeheartedly accept the child within her and sing her Magnificat (Luke 1:46-55).

Acceptance is one of the essential elements of securely attaching parenting. The
foundation of every attachment is the decision of the parents to accept the child, to
give him life. Sometimes parents feel unprepared for the child, that he is not coming
at the right time. Pope Francis encourages parents to ask the Lord for healing and
strength in such distress, so that they may fully accept and eagerly anticipate this
child with all their hearts. It is important for the child to feel wanted (AL 170). Even
Mary and Joseph needed this “healing,” so they accepted the angel’s words in faith,
which helped them to de-center themselves, placing the transcendent— the child,
the God—at the resonant center (Klun 2020, 290).

This ability to de-center oneself (cf. John 3:30) enables empathy toward the child;
it is the foundation of openness for his experience to enter into the inner world of
the parents (Simoni¢ 2020, 315). In forming secure attachment, it is not just about
accepting life; unconditional acceptance of the child, of his unique and irreplaceable
personality, is also crucial for the child’s overall healthy development. In accepting
the child, it is important for parents to distinguish between the person and the child’s
behavior. If parents distinguish between the child as a person and his actions, they
will be able to address, evaluate, and guide his behavior while continually expressing
fundamental acceptance of the child as a person. The child must feel free to think
what he thinks, feel what he feels, and experience what he experiences (Hughes 2009,
78-80). With this, parents reaffirm every day that initial and fundamental “yes” when
they accepted the child’s arrival. Painful conditioning, abuse, interruptions in con-
tact, abandonment, or neglect by parents undermine the child’s fundamental sense
of acceptance and self-worth.

The child’s unconditional acceptance is thus the first fundamental maternal at-
titude of Mary, which we find in the Gospel. Although the announcement of Jesus’
coming represented an unimaginable change in Mary’s life, she responded to God’s
call in faith immediately (cf. Luke 1:38). A psychological interpretation of the text,
showing the dramatic experiences of Mary and Joseph at the moments of Jesus’ con-
ception, can enrich the theological understanding of this first key moment in the
history of salvation in which the Mother of God participated. It shows us that such
an immediate, unconditional, and at the same time internally stable response from
Mary is possible only from a firm grounding in her relationship with God and in
complete devotion to Him. The connection between the relationship with God and
the unconditional acceptance of the child, which is one of the fundamental principles
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of attachment theory and an important factor in healthy child development, thus
represents one of the important components of the developing theology of parent-
hood. When parents accept the child, they truly accept Jesus himself (cf. Matt 18:5),
as Anna Maria Zanzucchi poignantly described in her vulnerable portrayal of the
maternal experience (2008, 36). With this statement, Jesus not only placed the deep-
est dignity in every child but also elevated the dignity and value of parenthood.

2.3. The Presentation of Jesus in the Temple (Luke 2:22-38)

According to tradition, after the days of her purification, Mary and Joseph brought
Jesus to the temple and presented him to God. They placed the child before the
Lord and entrusted him to his care. For Mary, this act also represented a consider-
able challenge. During the pregnancy, the difference between her mission and the
baby’s mission was still unclear, but now the baby’s mission emerged as something
separate. The child sets out on his own path (Speyr 1988, 62). Mary stands as the
guardian of Jesus’ mission, but its full clarity eludes her, she struggles to understand
it. Together with Joseph, she meditated on the profound words that were spoken
about Jesus in the temple. Simeon’s prophecies certainly evoked strong emotions in
her when he predicted that Jesus would be “a sign that will be opposed,” and that
her own soul would be “pierced by a sword” (cf. Luke 2:33-35). On the one hand,
it confirmed her faith in the fulfillment of God’s promises of salvation, but on the
other hand, he also revealed to her that she would have to live her obedience of faith
in suffering, at the side of the suffering Savior, and that her motherhood would be
mysterious and sad (RM 16).

From the point of view of attachment theory, the event of the presentation of
Jesus in the temple has great significance, as it reveals Mary’s fundamental recogni-
tion that Jesus’ mission exceeds her own expectations, needs, and desires. Promoting
the development of its members and the family as a whole is one of the main tasks of
the family. By providing a safe base and a stimulating environment, parents facilitate
the formation of a coherent autobiographical narrative in the child (Hughes 2007,
1-2). Under the guidance of caring parents, the child gradually explores his interests,
takes initiative and develops qualities such as confidence, competence, and character
(Kompan Erzar and Poljanec 2009, 13-15). This development process is made pos-
sible by offering to God, which must take place in the mother’s heart as she prepares
the space for what will be revealed according to the Son’s autobiographical narrative.
Therefore, in a psychological sense, we cannot properly understand the offering of
Jesus in the temple without the context of two verses that strongly characterize this
part of Luke’s Gospel, namely that Mary “treasured all these words and pondered
them in her heart” (cf. Luke 2:19 and 2:51). Among the fundamental elements of
attachment-focused parenting, in addition to acceptance, there is also the curiosity
and interest of parents in who their child really is and what his mission is, which the
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child, and with him also his parents, have yet to discover (Hughes 2009, 85-87). In
this regard, the phrase “she pondered them in her heart” suggests the important role
of silence. Mary’s curiosity is fueled by silence, which allows her to ponder the truth
about her son’s mission (Mizdrak 2024, 30).

The passage about Jesus’ offering in the temple represents an important contri-
bution to the development of the theology of parenthood. Like Mary, every parent is
also called to prepare a space within themselves for the discovery and acceptance of
their child’s unique story, his unique mission, determined by God (cf. Jer 1:5). This
requires a great deal of acceptance, openness, curiosity, empathy from the parents,
as well as an internal distinction between their own ideas, plans and needs and the
child’s experience. A child will be able to fulfill his mission only if he has enough
inner freedom to listen to the inner call and gradually discover it. That is why parents
are called to offer their children to God every day and recognize them in faith and
help pave the way for their own vocation.

2.4. The Finding of Jesus in the Temple (Luke 2:41-52)

The passage about Jesus’ finding in the temple is, psychologically speaking, a logical
continuation of Jesus’ presentation, as it reveals to us, to a certain extent, the course
of his development under the guidance of this parental attitude of offering. Jesus was
twelve years old at the time of this passage, an age that coincides with the onset of ad-
olescence, a time of profound transformation in emotional, cognitive, and behavioral
systems surrounding attachment relationships. Adolescents now evolve from being
recipients of care to becoming self-sufficient adults and potential caregivers to other
individuals in their lives (Allen 2008, 419). We can assume that upbringing thus far
has been smooth and peaceful. A period passed when Mary nursed, watched Jesus’
first steps, listened to his first words, observed his exploration of play, surroundings,
relationships, doing family chores, listening and perhaps reading scriptures. Aware
of his divine origin, Mary likely observed him, pondering how his personality was
maturing, how he was shaping himself, and preparing for the mission that await-
ed him. We might imagine she also questioned her role and responsibility in Jesus’
upbringing, entrusting him to the Father in her prayers. Nothing is revealed about
whether she and Joseph discussed this, or whether they silently accepted their re-
spective missions. Jesus observed them at work, observed how they engaged in inter-
personal relationships, prayer, conversation, and rest. In their presence, he began to
perceive and live a relationship with God, which must have increasingly stirred him
and become more attractive, more central to him. Besides the obvious Christological
purpose of the passage (Brown 2008, 250), Jesus’ stop in the temple can also be seen,
on a psychological level, as the rebellion of an adolescent, expressing his inner es-
sence for the first time, his true nature, differentiating himself from his parents, and
thereby also foreshadowing his mission. For Mary and Joseph, as for other parents
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of adolescents, this developmental step represented a shock and a great challenge,
worthy of reconsideration in their hearts (cf. Luke 2:51).

Viewed from the perspective of attachment theory, the passage may initially sur-
prise and even somewhat disturb us. Mary and Joseph, after celebrating Passover,
return from the temple to Jerusalem, and only after a day’s journey do they notice
that Jesus is not among the traveling caravan. Some might see this as an expression
of disinterest in the child or even neglect. The evangelist seems to excuse the parents,
writing: “Thinking he was in the company, they traveled on for a day” (Luke 2:44).
However, it seems much more justified to assume that this is a case of the parents’
trust in Jesus, what Jesper Juul (2008) calls a competent child. Mary and Joseph evi-
dently believed that Jesus, under such circumstances, was fully capable of caring for
himself. Apparently, they also allowed him, as a teenager, space to develop within
the relationships of the extended family, friends, and acquaintances. Expanding one’s
social network is an important step in the development of a securely attached ado-
lescent (Erzar and Kompan Erzar 2011, 130). At the same time, the parents’ assump-
tion that Jesus was safe with the group reflects a healthy openness and social inclu-
siveness within the family, indicating that they were not closed off. This illustrates
that it wasn't a matter of neglecting the child, but rather a display of healthy trust
in him. This trust is firmly affirmed by Mary’s poignant statement, expressing her
and Joseph’s anxious search for him (cf. Luke 2:48). From a relational, psychological
perspective, the statement that he then “returned with them to Nazareth and was
obedient to them” (Luke 2:51a) is also significant. The theological explanation of this
sentence is that it probably means he no longer challenged revelatory events as he did
in the temple (Brown 2008, 250). The psychological explanation for this reassurance
can be found in the fact that conflicts between teenagers and parents arise mainly
because parents are either unwilling or unable to recognize and address the unique
and independent person their child is becoming (Juul 2008, 179). Apparently, Joseph
and Mary were able to do this to a sufficient extent, as Jesus did not feel the need to
challenge their acceptance with new events. The gospel confirmation of this internal
process is unequivocally received in the same verse, emphasizing Mary’s fundamen-
tal attitude of pondering what had happened (cf. Luke 2:51b).

2.5. Wedding at Cana in Galilee and Mother’s Sensitive Encouragement
(John 2:1-12)

The Wedding at Cana in Galilee is exclusively addressed in the Gospel of John. It
marks a pivotal moment in Jesus’ life, where, in accordance with the Father’s will, he
is said to have begun revealing the divine glory and his own divine nature through
his first miracle. For thirty years, Mary awaited the fulfillment of what was an-
nounced to her at Jesus’ birth (cf. Luke 2:19). Jesus, too, prepared for this moment;
he was baptized (cf. Matt 3:13-17; Mark 1:9-11; Luke 3:21-22), underwent fasting
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(cf. Matt 4:2; Luke 4:2), commenced his public ministry (cf. Matt 4:17; Mark 1:14-15;
Luke 4:14-15), and gathered his first disciples (cf. John 1:35-51). Their anticipation
of the revelation moment ran parallel; each had to anticipate his imminent arrival in
their own way.

Yet, Jesus seems surprised and somewhat unsettled by Mary’s words when she
remarks at the critical moment of the wedding, “They have no more wine” (John 2:3).
At first glance, these words might appear as a mere acknowledgment of the fact, but
Mary’s subsequent words reveal that this moment is far more significant; her words
are a sign, an encouragement for him. Her “feminine genius” (Chmielewski 2020, 10;
Makuchowska 2022, 128-29; EV 99; MD 30) evidently discerned that God’s revela-
tion would be connected with acts of alleviating human distress (the embarrassment
and humiliation of the host) and celebrating love (the wedding). Hence, from a psy-
chological standpoint, Jesus” sharp response might reflect tremor, agitation, even fear
(his human nature!), as he realizes he is entering one of the key kairos moments in
salvation history—the moment of revealing God’s glory. One plausible explanation
is that his own words surprise him in his agitation since they are in complete con-
tradiction to what he does moments later. Mary remains calm, unfazed by her son’s
response, and does not withdraw but maintains an active stance, persisting with sen-
sitivity. In terms of affect regulation, we could say she manages to maintain an open
stance of love and trust and does not adopt a defensive posture (Hughes and Baylin
2012, 13). In this crucial moment, her demeanor reveals considerable determination
and strength, as she gives a very direct instruction to the servants: “Do whatever
he tells you” (John 2:5). This instruction can be understood as additional encour-
agement for Jesus. Through the mechanism of projective identification (Likierman
1988, 29-31), an important aspect of interpersonal relationships, Mary as a mother
projects courage and confidence onto Jesus while simultaneously allowing him the
space for personal choice.

From the perspective of attachment theory, such an interpretation of the text is
highly significant, revealing numerous elements of secure attachment between the
adult child and his mother. We receive a hint of this in the announcement of the wed-
ding, where the evangelist states that Jesus’ mother was already there, and Jesus and
his disciples were later invited (cf. John 2:1). An intriguing theological explanation
of this temporal sequence suggests that Mary, as Jesus’ mother and the mother of the
Church (Strukelj 2014, 665-67), symbolically paved the way for Jesus and his disci-
ples (Bartolomé 2011, 364). From the perspective of attachment theory, we can inter-
pret that at the beginning of his public ministry, Mary’s presence provided Jesus with
a firm support and a sense of security. Additional confirmation of this interpretation
can be found in the last sentence of the description of the wedding at Cana in Galilee,
where the evangelist states that Jesus “went down to Capernaum with his mother,
his brothers, and his disciples; and there they stayed for a few days” (John 2:12).
Mentioning the mother’s presence thus narratively frames the description of Jesus’
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revelation of his divine nature. The emotional and physical presence of a parent in
significant moments and during challenging life events significantly contributes to
the formation of secure attachment.

Following our psychological interpretation of the dialogue between Mary and
Jesus, this passage reveals an even more fundamental characteristic that establishes
secure attachment between a child and his mother, namely, the mother’s ability to
regulate affect (Hughes and Baylin 2012, 43-48; Schore and Schore 2008, 11-12). As
far as can be discerned from the passage, Mother Mary does not become frightened by
Jesus’ emotionally intense response. Instead, she gently persists with her instructions
to the servants, paving the way for Jesus. In psychological terms, she maintains con-
tact with herself and her inner certainty; therefore, she remains calm in the face of her
son’s response. From a perspective of faith, she is filled with the Holy Spirit at this mo-
ment and in communion with God, thus remaining steadfast in her trust in the Son.

Trusting in her son and recognizing his capabilities is the third important char-
acteristic of Mary’s motherly stance in this passage that fosters secure attachment.
From a psychological perspective, alongside emotional regulation (fear, anger),
Mother Mary projects courage and confidence onto her son, believing he will be
able to take the next developmental step. She encourages him, yet does not pressure
him, providing him with enough space and freedom for his decision to mature. In
this conduct, we can recognize a significant characteristic of Mary’s motherhood -
sensitive guidance. This psychological interpretation of the passage can have pro-
found theological implications that require further detailed analysis, as it surpasses
the scope of our research. Namely, it is a fact that in one of the crucial moments in
salvation history (the revelation of Jesus’ divine nature), God leaves the initiative for
this pivotal step to humans (the mother, a woman), and reacts to it with agitation.
Given the weight of the event, it is one of the greatest acknowledgments to mothers,
women, and humanity in general, as God assumes human vulnerability (Globokar
2022, 11-12) and allows humans to embolden him (according to theological inter-
pretation: to beseech him) for the key salvific step.

2.6. Jesus’ Mother and Brothers (Mark 3:20-35)

This is an event described by three evangelists that, at first glance, only tangentially
touches upon the relationship between Mary and Jesus. The passage primarily carries
a theological and christological message, which is particularly evident in Mark’s Gos-
pel, where the most significant antagonism between Jesus’ family and his disciples is
apparent (Brown 2008, 157). For our psychological analysis of the mother-son rela-
tionship through the prism of attachment theory, some other emphasises are crucial.
First, the mother’s response is essential when rumors begin to spread that Jesus is not
acting sensibly in his public appearances and that his life has changed to the extent
that, amid the crowd of disciples and other listeners, he does not even have time
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to eat (cf. Mark 3:20-21). However, Mary envisioned his path differently, expecting
him to increasingly reveal his kingdom, his divinity, and his glory. As she followed
his journey from afar, fear arose within her that something might happen to hinder
or obscure his mission. She no longer understood; at least, she wanted to speak with
him to be reassured and find light in her soul once again (Speyr 1988, 89). A mother
remains a mother forever; her mission never ends, so she cannot calmly witness her
son’s suffering. She wants to remain active in the relationship, making her body and
her ability to regulate emotional distress available to serve her son. Only if she felt
peace in his soul again would she be reassured.

Jesus’ rejection indeed expresses deep secure attachment, which may seem some-
what paradoxical at first glance. For a child to prioritize his deepest mission over
comforting his mother is, in fact, an expression of great trust in her. Only a child
who deeply trusts that his mother will be able to accept the child’s path can, in such
a moment, maintain himself, the connection with his true mission, and instead of
partaking of prepared food (cf. Mark 3:20), nourish himself by doing the will of the
One who sent him (cf. John 4:34). The mission had to take precedence; only through
rejection could the Church become the mother of Jesus and all his disciples, with
Mary as its living image, enabling Jesus, in the end, from the cross, to say, “Woman,
behold your son!” (John 19:27). Mary’s offering of Jesus to God thus began to receive
final confirmation from a symbolic act in the temple; only through her son’s aban-
donment could she fully experience Jesus’ cry to the end: “My God, my God, why
have you forsaken me?” (Matt 27:46; Mark 15:34), and their shared suffering could
reveal its ultimate fruitfulness (Speyr 1988, 93).

For the emerging theology of parenthood, based on our psychological analysis of
the passage, two emphases are crucial. The first stems from Mary’s natural maternal
stance, as a mother is never indifferent to what is happening to her child; therefore,
she will always be ready to listen to her child’s experience and support him in his
efforts, his mission. In this passage, Mary did nothing wrong; on the contrary, even
adult children occasionally need to feel accepted by their parents, to be able to be
themselves with someone, regardless of what they are experiencing and dealing with
(McGoldrick 1995, 276-78). It is right that parents create space for their child’s feel-
ing of acceptance throughout their lives. However, it is important that boundaries are
appropriately set and respected, and that adult children take full responsibility for
their lives (Coleman 2012, 293-308). Therefore, in a supportive stance, parents are
called to “offer” their expectations, beliefs, and desires and allow the child to listen to
their deepest calling and live their mission. The second important emphasis relates
to the rejection experienced by Mary. With this rejection, she began to anticipate the
pain of the cross; her son made her share in the cross (Balthasar 1997, 116). This trial
of Mary’s serves as a guide and anchor point for all suffering parents who feel that,
at a certain stage in life, they do not have access to their child or cannot help them in
their suffering, distress, or quest for a path (Gregor 2013, 116).
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2.7. Mother Beneath Cross (John 19:25-27)

Mary, stunned and broken, accompanies her son’s suffering, unable to comprehend
what is happening. Her good, beloved Son, given to her by the Father, is nailed
to the rough and harsh wood of the cross. The end of his life, his plans, hopes,
and actions draw near. She experiences the depths of shame and pain He endures
(Speyr 1988, 94). The sword of Simeon’s prophecy has definitively pierced her soul
(cf. Luke 2:35). Despite the unspeakable pain that pierces her heart, she compassion-
ately stands by Him in his most bitter trial, feeling with Him as He feels abandoned
by the Father (cf. Matt 27:46; Mark 15:34). Standing alongside the Apostle John
beneath the cross, she does not observe the events from a distance like some other
disciples. Psychologically, another crucial dimension of a securely attaching parent-
ing style dramatically unfolds here: compassionate accompaniment. At first glance,
this task of parents may seem somewhat more passive, but therefore perhaps all the
more demanding and important. Given contemporary understanding of how the
mechanism of bodily empathy operates (Rotschild 2006, 45-59), we can understand
that Mary, in strong identification with Jesus, could not distinguish between her
son’s and her own crucifixion—it was as if she herself were hanging on the cross.
Thus, after the incarnation and the revelation of Jesus’ divine nature, Mary actively
participates in the third key event of salvation history—his sacrifice on the cross.
Despite the unspeakable pain, she is able to maintain a lively faith and love that
turns out to be stronger than fear and opens her to the divine and human “you”
(Chmielewski 2023, 143-44; MD 15). This is possible only as Mary continually for-
gives the perpetrators, thereby opening her heart to compassion and trust in God’s
incomparable providence (Erzar 2019, 15).

Just before his death, Jesus addresses his mother and the beloved disciple stand-
ing beneath the cross, saying, “Woman, behold, your son!” and “Behold, your moth-
er!” (John 19:26), establishing a new relationship, a new community between them.
Jesus did not wait for their consent; He simply commanded them (Bartolomé 2011,
367). Therefore, these words primarily have deep theological and ecclesiological sig-
nificance, which must also be considered in our psychological interpretation of the
text. With these words, Jesus appoints Mary as the mother of the Church and its
embodied image. Adrienne von Speyr also sees in these words the establishment of
a special form of following Christ, namely the consecrated life (1988, 101). In this
way, Mary is placed at the center of the community to enable its mission to bear fruit.
By appointing her as the spiritual mother of his mystical body (Strukelj 2014, 666),
Jesus definitively affirms Mary’s motherhood, placing her, in the language of attach-
ment theory, as a secure base and a safe haven for all his disciples.
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3. Mary’s Sensitive Motherhood as a Model for Contemporary
Christian Parents

Our psychological exploration of the biblical passages depicting Mary’s maternal
role, evaluated through the lens of scientifically established attachment theory, re-
veals her profound “maternal genius.” Taking into account the temporal and cultural
distance, it is fascinating how consistent Mary’s maternal attitude is with the find-
ings of modern psychological science. While reading the six Gospel passages, we
discovered a number of characteristics of secure attachment motherhood. The pas-
sages that describe Mary’s motherly attitude can serve as a source of inspiration for
modern Christian parents, encouraging them to become a secure base and safe haven
for their children. As we have shown, the three fundamental principles of safe attach-
ment motherhood - unconditional acceptance, sensitive guidance and compassion-
ate accompaniment - are closely related to three key events in the history of salva-
tion: the incarnation of the Son of God, the revelation of Jesus’ divine nature and his
sacrifice on the cross. The obvious connection between the key elements of secure
attachment parenting and key events in the history of salvation opens up a reflection
on the role of secure attachment parenting in mediating and deepening the kerygma,
which is the ultimate meaning of Christian formatition in families (AL 58-59).

Although the above mentioned three key characteristics of secure attachment
parenting remain important throughout the parent-child relationship, each takes on
special significance during different life stages. Unconditional acceptance sets the
foundation for a child’s existence, sensitive guidance assumes a critical role in the
child’s journey from infancy to emerging adulthood, and compassionate accompani-
ment is emphasized in the parent’s interaction with the adult child. All these accounts
of Mary’s motherhood are connected by a common thread: the fourth element of safe
and sensitive parenting, the skillful regulation of emotions, deeply rooted in Mary’s
intimate and profound relationship with God.

As shown in our analysis, at the beginning of her motherhood stands un-
conditional acceptance, the key “yes” with which Mary responded to God’s call
(cf. Luke 1:38; von Speyr 1988, 5). Reflecting on her consent at the moment when
her vocation surprised her can encourage Christian parents to decide to accept the
conceived life even when their life circumstances are uncertain and full of challenges.
Acceptance, a key element of attachment-centered parenting (Hughes 2009, 78-85),
is not a one-time event at conception, but is affirmed throughout life, as emphasized
in the Gospel account of Mary’s motherhood. Accepting a child means being open to
accepting the child’s personality, his personal vocation and unique life path, it means
entrusting the child to God, as Mary and Joseph did in the temple, and as Mary af-
firmed until Jesus’ death on the cross. From Simeon’s prophecy onward, it became
clear that Mary’s acceptance of Jesus” way of life would not always be joyful. In this,
Mary’s example can offer support and inspiration to Christian parents, encouraging
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them to seek comfort and strength in spirituality and in their relationship with God,
so that they can more easily overcome the trials that parenthood brings (Jerebic,
Bosnjakovi¢, and Jerebic 2023, 362).

Particularly crucial for understanding Mary’s maternal character and her “mater-
nal genius” are two verses from Luke’s Gospel that show Mary treasuring and pon-
dering these words in her heart (cf. Luke 2:19 and 2:51). Mary accepts the mission
of Jesus without her own expectations, but rather opens up to it, gradually discovers
and accepts it. Although a comprehensive and in-depth analysis of these verses is
necessary for a reliable interpretation, we can conclude that “pondering in her heart”
includes thinking, praying, contemplating, as well as regulating and processing emo-
tions. In essence, this means that she opened a space for nurturing the development
of Jesus and encouraging the maturation of his mission. The path taken by Mary in
her role as a mother is also the path of her personal maturation, maturation of her
faith and trust in God. This perspective is something that can become an important
contribution of Mariology in dialogue with modern social science: in Mary’s case,
parenthood is largely openness to the unknown, acceptance of the unexpected, and
giving up one’s own expectations (cf. John 12:24). As such, it brings opportunities for
personal maturation and deepening of faith and trust in God.

Finally, as shown in our analysis, the fundamental characteristics of Mary’s
motherhood are closely related to the modern concept of attachment-focused par-
enting. The evaluation of Mary’s motherhood in the light of modern scientific find-
ings can serve as one of the fundamental starting points for the developing theology
of parenthood. One of the greatest challenges in the theology of parenthood is how
to help parents connect Christian doctrine, Christian anthropology, and personal
faith with modern advances in knowledge about interpersonal relationships and
child rearing.

As was the case with Mary, Christian parents can find inspiration to develop
the essential qualities of safe parenting in an intimate and trusting relationship with
God. The key starting point of her maternal attitude was her faith in God, from
which she drew everything that Jesus needed for the development of his mission: her
unconditional acceptance, sensitive guidance, compassionate accompaniment and
constant regulation of emotions. Our analysis suggests that the “maternal genius” of
Mary, her example of maternal life based on trust and an intimate relationship with
God, can serve as a source of inspiration for contemporary Christian parents when
approached with pastoral sensitivity.
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Conclusions

An important conclusion of our research is that Mariology can establish a very fruit-
ful dialogue with modern science in the field of parenting and interpersonal relation-
ships. The more we understand with the help of science the characteristics of quality
interpersonal relationships in the family, the more we can be impressed by the sensi-
tivity and relational security of Mary’s maternal attitude. It seems that science today,
through concepts such as attachment theory, is giving words to what has intuitively
fascinated and inspired Christians for two millennia. Recognizing Mary’s sensitive
and secure motherhood in the light of the most modern scientific knowledge there-
fore represents a great opportunity for pastoral practice, as it is a topic that appeals
to modern people. As we have shown in our analysis, it is important that Mariology,
similarly to pastoral practice (Ganc 2024, 50-51), opens up to interdisciplinary dia-
logue, which empowers it and opens up new perspectives.

Mary’s journey of motherhood, as revealed to us through the analyzed biblical
passages, not only represents an example to Christian parents for sensitive and secure
motherhood, but also gives meaning to the suffering of parents and inspires hope
that this suffering is meaningful and leads to salvation. The willingness to experience
and regulate emotions is a strong common thread of all the passages that depict Mary
in her maternal role and is a key element of attachment-focused parenting and the
foundation of healthy child development.

The aggiornamento of Mariology with the introduction of new perspectives,
which we propose in our research through the dialogue at the intersection of theol-
ogy and psychology, can therefore greatly contribute to the renewal of the Church,
since the “feminine” and “maternal genius” of the Mother of God is again and again
a relevant factor influencing the authenticity of faith and church life (Krélikowski
2022, 86). Mary’s sensitive and secure motherhood is not only an example for many
Christian parents, but must also appeal to the modern Church to wrap its pastoral
activity in tenderness (Simonic 2018, 216). One of the important ways in which the
Church should lead believers to holiness is to help them live holiness, based on love,
which is evidenced through sensitive and secure marriages and families (Przygoda
2022, 455-56). The life of Mother Mary on this path remains a point of reference
both for Christian parents and for the reforming Church, which responds to the
challenges of modern secularization.
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