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How MANY TEMPLES IN IRON AGE JERUSALEM?

ON LITERARY PATTERNING IN THE BOOKS OF KINGS AND BEYOND™

doc. Filip Capek, Ph.D.

Abstract:

The article deals with the theme of the Jerusalem Temple in the Iron Age Il. In contrast to the
traditional view that the so-called First Temple stood - similarly to the Second Temple - on the
Temple Mount, the author offers an alternative interpretation, namely that it must have been
within the City of David in the early stages of this period. Demographic developments, available
material culture and, paradoxically, a critical reading of the Books of Kings speak in favor of this
possibility. The question perse is which deity (or deities) was worshiped in Jerusalemin the early
phases of Iron Age Il.

Keywords:
Jerusalem, archaeology, Iron Age, biblical texts, temples, City of David

These recorded events of the earliest history of Jerusalem still
remain without satisfactory explanation from an archaeological point
of view and perhaps manifest the need for reevaluating the
correlation of the historical and archaeological data

Hilel Geva

Nun wird wohl kaum von irgend jemandem bezweifelt, dass
der solomonische Tempel im Bereich des heutigen haram es-
Serif erbaut worden ist... Die religionsgeschichtlich bekannte
Kontinuitat des heiligen Ortes sichert die Annahme, dass der
solomonische Temple an derselben Stelle gestanden hat wie
spater der herodianische Tempel.

Martin Noth

Search for the so-called First or 'Solomonic' temple in Jerusalem represents one of the most

attractingissues not only in history and archaeology but also in biblical studies and theology.” Many

This study is a result of the research funded by the Czech Science Foundation as the project GA CR 19-065825S ,Cult
in Transformation: Iron Age I-1IC Interactions and Continuity in Border Areas of the Late Canaan, Philistia, Israel,
Judah, and Beyond".

F. Porzia and C. Bonnet, ,The Jerusalem temple between "theology" and archaeology: which issues, what
dialogue?" Palethnologie: Archéologie et Sciences humanies 9 (2017), accessed December 19, 2019,
http://journals.openedition.org/palethnologie/290



How MANY TEMPLES IN IRON AGE JERUSALEM?

proposals have been made as to where the temple might be located, and similarly many proposals
have been set for dating. Its location, its shape and proportion relate to the hypothesis proposed
and which interpretative approach is used. As these are many, the results also differ substantially.
Nevertheless, the attitude most advocated still more or less overlaps with the biblical narration
about the Golden age of Solomon and the time of 10" century BCE and early Iron Age IIA. More
skeptical attitudes draw possible temporal and spatial coordinates later in time and there are also
changes in space. This study is predominantly focused on analysis of literary patterning in biblical
texts, especially in Kings. However, it also questions the way how the form and scope of literary
descriptions might relate to historical events of the First temple period. As a result, the common
view of two temples continuity as a literary and historically secured fact is challenged, stating that
this picture is only one of the many thinkable. It also examines whether continuity of the temple at
one place, as presupposed by biblical texts and advocated by a number of archaeologists, historians

and also biblical scholars, has its substantiation in the archaeological record or not.

I. Emergence of the temple in the Old Testament

The issue of the temple, as dealt with in the biblical texts, is very complex due to the nature of
literary compositions, their shaping and developments over time. Nevertheless, they share aninner
logic that bespeaks of a clear interest in the temple that is treated with a particular theological
focus depending on the respective authors and editors, and also on the time they wrote their
accounts or edited and contributed to compositions already existing. The place where the temple
should be located emerges slowly in the Book of Deuteronomy, where, in Deut 12, a clear rejection
of any form of improper religious conduct run by other nations is stated in verses 2-3. It is ordered
that Israel should completely demolish all places of nations whose territory is about to dispose.
These places, where the gods of nations (2"13) were venerated, specifically mountain heights, hills
and every leafy tree are commanded to be broken down, including alters built there. Pillars should
be smashed, sacred poles burned with fire and idols hewn down so that their name is erased from
these places. After all this enigmatic place, which people of Israel still wandering through the desert
and then waiting in Transjordan for crossing, should look for, is mentioned several times. Only this
place where all by the Torah prescribed sacrificial industry should be conducted is the place (2pn?).
As emphasized in verse 14, only here at this place that Jahve will choose in one of tribes of Israel,

this nation shall offer its burnt offerings and there shall do everything this god commands.?
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Not a single mention about the temple appears after Deuteronomy in Joshua and Judges,
although a slight allusion could be traced already in Jdg 21:19 mentioning a yearly feast of the Lord
in Shiloh. This site in the north is the centre where the temple, according to biblical narration, was
placed in pre-monarchic times in Iron Age I. In Shiloh, not only worship and sacrifice to the deity
Lord of hosts (mxax m°) took place (25am 1:4) but also a Jahvistic temple (mi7° 93°77) as such stood
there together with the ark of god (2°7%8:1 11X).

The ark plays a key role in the further course of events and is used in a way as a mediator
between the Pentateuch and the Deuteronomistic History for times when the temple was not yet
built in Jerusalem. This is clear from vividly depicted interactions with the Philistines and then,
secondly, in the gradual emergence of the temple. The extremely long and, particularly from the
geographical point of view, peculiar journey of the ark from Shiloh via Ashdod, Beth-Shemesh,
Kirjat Yearim, later on possibly renamed as Baale of Judah, and according to some also Moza alias
Obed-Edom* to Jerusalem has again its internal logic that underlines the exceptionality of the
temple to come (1Sam 5-6 and 2Sam 6).

The very first reference to the temple (22°7) in the Old Testament is in 15am 1:9. However,
the term as such in the Books of Samuel is very rare and its occurrence is limited later on only to
1Sam 3:3 and then 2Sam 22:7in the Song of David rephrasing Psalm 116:4 and 120:1 (but neither of
these refer directly to the temple!). Before the next occurrence in 1Kgs 6:3 with its famous
description how the temple should look including inner segmentation, a periphrasis house for the
name of Lord (M ow% n°2) or a simple house of Lord (M n°2) are used in 1Kgs 3:2. This wording is
also anintegral part of the Dynastic Promise in 25am 7:1-17° to David who enters Jerusalem in 25am
5 and built 117 v where, after some hesitation, the ark is transported and ceremonially introduced.
Nevertheless, a fitting place for the ark is not connected with immediate construction of the
temple, since this task is left for the successor of the king, Solomon (25am 7:12-14). Although
planned to be built by David, theological reasons revealed via a prophetic speech by Nathan are
given in the Dynastic Promise that only Solomon will be the builder instead of David, the fighter.®
Onthe whole, it seems that a near-total silence about the temple in the long passage between Deut

12 and 1Kgs 6 has its good logic supporting the notion that the temple in Jerusalem is unsurpassably

* N.Na'aman, ,The Judahite Temple at Tel Moza near Jerusalem: The House of Obed-Edom?" Tel Aviv 44 (2017): 3-13.

For recent study on the Dynastic Promise see J. Rickl, A Sure House: Studies on the Dynastic Promise to David in the
Books of Samuel and Kings, OBO 281 (Fribourg/Géttingen: Academic Press/Vandenhoeck & Ruprecht, 2016). For a
more conservative interpretation cf. O. Sergi, ,The Composition of Nathan’s Oracle to David (2 Samuel 7:1-17) as a
Reflection on Royal Judahite Ideology," JBL 129 (2010): 261-279.

®  Cf.E.A.Knauf, 1 Kénige 1-14, HthKAT (Freiburg: Herder), 217-273.
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unique in terms of religion, history and identity formation, and this uniqueness became part of an

elaborated and coherent literary employment.

Il. Temple in Kings

Il. 1. Setting the scene

After the 'Solomonic' or First temple was built and this event is precisely dated in 1Kgs 6:1,7 it is
conceived as a continuous reality starting, speaking in terms of conventional chronology, in the first
half of the 10" century BCE and terminating its existence under the Neo-Babylonians devastation
of Jerusalem in 587/6 BCE. As is continuously reminded in Kings, the temple survives threats coming
from two directions. The first threat from outside, the temple endures several sacks or the danger
represented by Egyptians (1Kgs 14:25-26), Aramaeans (1Kgs 15:18; 2Kgs 12,18-19) and also
Israelites (2Kgs 14:8-14) and possibly others (cf. for political identification, a puzzling reference in
1Kgs 11:14-23). The second danger comes from inside. The existence of the temple and its condition
depends on the locals, the Judaeans and their leadership as represented by kings. There are periods
in the history of the southern kingdom when everything runs smoothly and well and also times
when the temple stands as if in the shadow of unconcern caused by neglect of the Jahvistic cult,
but it is always there. Nevertheless, the picture of the temple and its continuous presence looks

slightly different when individual Judaean rulers and their reigns are closely examined.

Il. 2. Solomon:Yes, you can... but

As has been mentioned, Solomon is proclaimed in Kings to be the builder of the temple in
Jerusalem instead of David, who was deprived of this activity via a prophetic speech in 25am 7:9-
16.% Construction of the temple is described in a remarkably extensive narration. That the building
is consecrated with all the glory and beauty and success of the king is depicted as undisputed in all
respects. This lasts until Solomon fell in love with many wives of non-Judaean descent who deflect
him from observance to the Jahvistic cult. He serves other deities and as a result, the kingdom is

foretold to split apart after the king’s death (1Kgs 11). Moreover, Israel under Jeroboam 1.° rebels

792 DRAROY D TN 3w WINT RIT T WIN2 DY 7AW 23RTYINRG DRI NRYY I NING VAR AW 201w
77 noan

®  (f.Ps89:20-38.

For historicity and numeration of Jarobeams see Th. Rémer, ,How Jeroboam Il became Jeroboam |, Hebrew Bible
and Ancient Israel 3 (2017): 372-381. For 'biblical double chronology' see F. Capek, ,Jehu, the King Who Repaid and
Paid: Last King of 'Omride' Dynasty According to Biblical, Neo-Assyrian and Aramaens Historiography," in Who Was
the King, Who Was not King: Proceedings of Colloquium, eds. P. Charvat and M. VI¢kova (Prague: Institute of
Archaeology of the Academy of Sciences, 2010), 95-112.
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against the House of David and turns away from the cult and statues, bulls are erected in Bethel
and Dan, sacrifices conducted on bamoth and mountain heights. Interestingly, in the last days of
Solomon, the temple fully disappears from the scene. The more important it was in the beginning,

the less it appears at the end of the Solomon reign.

. 3. Judaean kings and the temple

In a search for the temple in the times of the Judaean kings, in Kings there are more blank spaces
than reference to it. This might be due to its self-evident presence or due to the nature of biblical
narration that is more focused on annalistic issues and political affairs including battles, victories,
defeats and gains or loss of territories. Possibly, the fact that the temple is not present has different
reasons. We can assume that the temple is an important part of a long plotted composition in which
its presence or absence has meaning and both of these modes. Therefore, the temple as such is not
only a reality but also bears a crucial function.

The temple is mentioned during the reign of the first Judaean king, Rehoboam (926-910
BCE)*, son of Solomon. Since his mother is Ammonite, the religious affairs are led astray and the
Jahvistic cult neglected. High places, images, and groves are built on every high hill, and sacrifices
performed under every green tree (2Kgs 14:21-24). In his days, the Egyptian Shosenk Il. (943-922
BCE) invades Jerusalem and takes away the treasures of the house of Lord. Also golden shields
made in the time of Solomon are taken away and replaced by shields made from brazen (vv. 25-28).

Under the rule of Abijam (910-908 BCE), the temple is not mentioned directly. Under Asa
(908-868 BCE), the situation looks different for the king is conducting the cult properly. In his days,
Asherah is burned in Kidron valley and the temple is important since the gold and silver of Asa and
his father were brought there. However, these are later on given to the Aramaean king, Ben-Hadad
(900-880 BCE)™, as payment for military protection against Baasa (906-883 BCE) from the north.
In the days of Jehoshaphat (868-847 BCE), though his relatively proper religious conduct is touched
on, the temple is not mentioned. In the days of Jehoram (847-885 BCE), who marries Ahab’s
daughter and is therefore rated negatively (see 2Kgs 8:18), the temple remains unmentioned. The
same goes for Ahaziah (845 BCE), again a relative of the Omri/Ahab house (2Kgs 8:27). Under

Athaliah (845-840 BCE), who tries to eradicate all royal descendants in Jerusalem,** Joash (840-801

10

For chronology of Judaean kings see Ch. Frevel, Geschichte Israels (Stuttgart: Kohlhammer, 2016), 181; cf. also G.
Galil, The Chronology of the Kings of Israel and Judah (Leiden: Brill, 1996).

For chronology see A. Lipinski, The Aramaeans: Their Ancient History, Culture, Religion (Leuven: Peeters, 2000).
Jehu manages this according to Kings in a parallel account in the north fully (see 2Kgs 10:1-17 for north and 2Kgs
11:1-2 for south). Cf. N. Na'aman, ,,Queen Athaliah as a Literary-Historical Figure," Semitica 58 (2016): 181-205.

11
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BCE) is spared hidden in the temple. At the age of seven, he is proclaimed as king whereas Athaliah
is killed.™ This occurs in the seventh year of the reign of Jehu (845-818 BCE) in Samaria and the king
rules in Jerusalem for forty years performing good religious conduct, including the demolition of
the house of Baal.™ Joash reforms the economy of the temple with limited success since most of
the collected resources were dissolved among appointees who were supposed to repair the temple
(see 2Kgs 12:5-17). The only substantial Kings references are about sacrifices on bamoth. Despite
all the achievements, the rule of Joash does not end peacefully. Firstly, he has to send all collected
gifts as a ransom to Hazael (843/2-803 BCE) to spare Jerusalem (2Kgs 12:18-19),™ and, secondly,
the Judaean king is killed in a plot initiated by his servants. The successor of Joash, Amaziah (801-
773 BCE), is described as a good ruler apart from the practice of bamoth. He overestimates his own
capacity, loses a battle with Joash (802-787 BCE) from the north and, as a result, the walls of
Jerusalem are breached, the temple and palace looted (of all golden and silver items), the country
as such destabilized and Amaziah murdered in Lachish.

Though the temple is not mentioned, the religious practice of Azariah/Uzziah (787-736 BCE,
since 756 BCE coregency with Jotham) is valued as good apart from the practice of bamoth. The
king is later struck by leprosy and deputized by Jotham (756-741 BCE). In his days, the Upper Gate
of the house of Jahve is built (2Kgs 15:35).*® As for Ahaz (741-725 BCE), the first Judaean king known
also from extra-biblical sources, the narration in Kings is ambiguous. Though he is described as a
ruler who is not doing right in the eyes of god as his father David had done and is, on the contrary,
walking in the way of the kings of Israel (%7t *3%1 7772 797) and as a king who has burned his son
as a offering (277 Mavnd WX 772y 1127nK 031) and who is sacrificing and burning incense on the
bamoths, hills and also under every green tree (3337 y¥=%2 nnnY), he still gets some positive esteem.
This is not because he asks Tiglat-pilesar Ill (745-727 BCE) in Damascus for help against Israel and
Aram™ but presumably for his efforts to reorganize cultic installations and the architectonic layout

of corridors adjacent to the temple (see 2Kgs 16). Whether to speak in this context about the

3 Here again in a parallel literary account to Jezebel in the north (2Kgs 9:30-37 with prophetic prelude in 1Kgs 21:17-

29 for north and 2Kgs 11,16 for south).
* The numbers in the account on Joash are not accidental (at the age of 7 his ascent to the throne and this in the 7t
year of the reign of Jehu in the North, the reign of Joash lasting for 40 years) and are clear evidence for literary
patterning that is framed by parallel stories about Jezebel and Athaliah, both killed in same matter.
For a retrospective inclusion of his predecessors as those collecting o°w7pi=73 either for temple in royal palaces see
2Kgs 12:18-19.
]1’]737.7 TN WYWTNR 712 X7
" N.Na'aman, ,Royal Inscriptions and the Histories of Joash and Ahaz, Kings of Judah," Vetus Testamentum 48 (1998):

344-349.
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adoption of Assyrian, Aramaean or Israelite design is a matter of intense debate.*®

Prominent place in Kings occupies the successor of Ahaz, king Hezekiah (725-697 BCE),
occupies a prominent place in Kings. As a king fully walking in the ways of David, he removes
bamoth, breaks pillars, cuts down asherot and smashes into pieces the bronze serpent made by
Moses. As a reward, the editors of Kings give him remarkable territorial expansion including
expulsion of the Philistines up to Gaza (2Kgs 18:7-8). The peaceful time comes to an end as
Senaherib (705-681 BCE) campaigns in 701 BCE in southern Levant. As a result, similar to Joash's
problems with Hazael, a ransom to save Jerusalem from looting is necessary. This includes loads of
gold and silver. Also silver from the temple is taken to Assyria. And since it is not enough, Hezekiah
himself (!) cuts off unspecified, either gold or silver, decorations from the temple doors and
doorposts which he himself had overlaid before.™

As for the cult in Judah during the long reign of Manasseh (696-642 BCE), things go in a
reverse direction. The king is conducting himself in all the worst possible ways, he is said to behave
according to the abominable practices of the nations. Moreover, Manasseh (spelling?) rebuilds the
high places which Hezekiah had destroyed (2Kgs 21:3), erects altars for Baal and makes asheroth,
as the Ahab king of Israel had done. Furthermore, he worships all the hosts of heaven, serves them
and also builds an altar in the house of the Lord where he introduces a statue of Asherah (v. 7). The
same king is also said to have burnt his son as an offering, practiced soothsaying and augury. As a
result of this sweeping change in religious direction, the temple is reshaped into a place of idolatry
and abandonment of the Jahvistic cult. The son of Manasseh, Amon (641-640 BCE) continues to
walk in the ways of his father and is murdered. In his account, the temple is not mentioned.

An entirely different account in Kings relates to Josiah (639-609 BCE). He is pictured as a foil
to Manasseh as the best thinkable in terms of proper observance of the Jahvistic cult.*® In his days,
the temple is restored, the Book of the Law is found, reform and a religious purge are carried out
completely including the removal of horses and sun chariots, and also all the altars built by the
Judaean kings on the roof and in Ahaz's chamber (2Kgs 23:12). Also altars built on both sides of the

courtyards of the Jahvistic temple are demolished and all cultic installations in the vicinity of

*® Cf. N. Wazana, ,Ahaz and the Altar from Damascus (2Kgs 16:10-16): Literary, Theological, and Historical-Political

Considerations," in In Search of Aram and Israel: Politics, Culture and the Question of Identity, eds. O. Sergi, M.
Oeming and |. De-Hulster, ORA 20 (Tibingen: Mohr Siebeck, 2016), 379-400; Ch. Frevel, Geschichte Israels, 24,0-241.
Cf. also J. Dudek and J. Mynatova (eds.), Aramaean Borders. Defining Aramaean Territories in the 10"-8" Centuries
B.C.E. (Leiden: Brill, 2019).
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*° F. Capek, ,King Josiah Between Eclipse and Rebirth: Judah of the 7th Century BCE in History and Literature," in The
Last Century in the History of the Kingdom of Judah - The 7th Century BCE in Archaeological, Historical and Biblical
Perspective, eds. F. Capek and O. Lipschits, AIL Series, (Atlanta, GA: SBL, 2019), 45-59.
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Jerusalem built by Solomon (!) destroyed (see vv. 13-14).** According to Kings, the Josianic reform
also hits the north, Bethel is radically purged and the same is said about some other towns and high
places in Samaria (vv. 15-20).

In the case of four rulers starting with Ahaz, we can observe in Kings a clear dual patterning
promoting Hezekiah contra Ahaz and Josiah contra Manasseh as example rulers on the basis of
their religious conduct which has its consequence in territorial expansion. This appraisal contrasts
with historical reconstructions of the political and economic affairs of each respective ruler and has

its particular interpretative value.*

AHAZ L) HEZEKIAH MANASSEH ) JOSIAH
(741-725 BCE) (725-697 BCE) (697-642 BCE) (639-609 BCE)
- changes of cult under - cult centralization - Jahvistic cult - cult reform
Assyrian influence (,according to all that | abandoned (,according to all that
(centralization?) David... did") David... did")
- made his son pass
- made his son pass through | - purification of cult through the fire - purification of cult
the fire
- territorial expansion |- Asherah, Baal - territorial expansion
- bamoth, hills, trees (not historically (not historically proven)
proven)

- kingdom again
- kingdom stabilized - revolt against Assyria | stabilized - kingdom stabilized

(later conflict with Egypt)
- loyal vassal of Assyria - fatal consequences - loyal vassal of Assyria

Patterning of the Judaean Kings of 8-7" century BCE

There is not a single reference to the temple in the days Jehoahaz (609 BCE) and Jehoiakim (608-
598 BCE), both rated as bad rulers neglecting observance to the Jahvistic cult. Their successor,
Jehoiachin (598/7 BCE), as the first of the Judaean kings, is fully confronted with the rising Neo-

Babylonian power. In his days, within the first deportation, the temple is looted, all treasures of the

2 oot 2R YRY R0 207X TRV NINWYL DRI b mia i nenwngtInah 1non WK 07w 197HY WR MnaathR)
Tonm RV MY NAYIN

O. Lipshits, ,Judah under Assyrian Rule and the Early Phase of Stamping Jar Handles," in Eighth Century Judah: An
Introduction (Borowski volume), eds. J. Wright and Z. Farber (Atlanta, GA: SBL, 2018), 337-353; |. Finkelstein, ,The
Archaeology of the Days of Manasseh," in Scripture and Other Artifacts. Essays on the Bible and Archaeology in Honor
of Philip J. King, eds. M. D. Coogan, J. C. Exum and L. E. Stager (Louisville, KY: Westminster John Knox Press, 1994),
169-187; N. Na’aman, ,The Kingdom of Judah under Josiah," Tel Aviv 18 (1991): 3-71. Cf. also H. K. Keimer, The
Socioeconomic Impact of Hezekiah’s Preparations for Rebellion, dissertation (University of California, 2011)
(electronic source).

22



FiLip CAPEK

temple are taken away and all the vessels of gold installed there by Solomon are cut into pieces.*
Emphasis linking Jehoiachin with the very beginnings of the temple and reminding explicitly its
founder Solomon is not accidental (see 2Kgs 24:13; for similarity in looting of the temple cf. 2Kgs
20:17).

Under Zedekiah (598/7-587/6 BCE), the era of the "Solomonic temple’ comes to its end. The
temple is completely looted and then razed. The items depicted in remarkable detail are taken to
Babylonia, and later on given to the returnees for the Second temple construction (see Ezra 1:7-11).
The authors of 2 Kings 25 clearly emphasize not only continuity with Solomonic time backwards
and the temple built at the beginning but also with the temple to be in the future. Again, this literary

formalization of history should not remain unnoticed if historical factuality is concerned.

IV. Literary strategies and patterns used in Kings

If we overview important issues relating to the cult and temple in Jerusalem, there are clear
connecting lines, but also surprising breaks and ambiguities. The temple is set after the prelude in
Deuteronomy as fact on the ground to the golden time of the United Monarchy and then to all
centuries of the existing Kingdom of Judah (and later similarly in the Second temple era). Its
continuity is as if naturally embedded in Kings, but closer examination has proven that this line is
sometimes rather missing. The broadest general pattern represents the idea that the temple in a
way permeates all the history of Juda until the arrival of the Neo-Babylonians in 587/6 BCE.
Nevertheless, as the chart below indicates, this pattern, if scrutinized, raises more questions than
it provides with assurances of the existence of one centre of the cult and of one building in
Jerusalem. The temple seems to float like an iceberg, most of time less visible but still there, so that
its presence could be used as a means of judgement passed on respective Judaean kings eitherin a

negative or positive sense. Let’s mention a few other observations:

1. Afull-blown 'Solomonic' temple appears only at the very beginning and then at the
very end under Zedekiah. This literary macro-inclusion set a norm of what the temple
should look like for about 400 years under 20 rulers. The temple as such bridges this
long time interval, but what is happening in its shadow is far from being clear. In the
meantime the temple is quite often not mentioned, sometimes repaired, looted,

refurnished, put into danger by other temples dedicated to Baal or itself turned into

B M 27 WRD M 92772 SRR mebY Ay WK 21 093797NR PIRM TR0 102 MAXIRY M M2 NNRIRTYITNR avn RXM
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a place where other deities are worshipped.

2. This macro-inclusion does not serve only for looking back to the past, but also into
the 'future' of the Second temple in the time in which the Solomonic temple
tradition should also be present at least through the inventory taken to Babylon
(2Kgs 25:13-17; cf. 2Ch 36: 18) and then in a much bigger amount brought back to
Jerusalem (Ez 1:7-10).

3. Mentioning or non-mentioning of the temple in the course of the history of Judah
and its rulers has presumably a particular function. But which one? Ellipsis of the
temple might be understood both in an anaphoric and a gapping sense that is to
prove its permanent presence. Though the temple is not mentioned, its continuous
existence is taken as a given. Similarly, it might be assumed that the eclipse of the
temple is a function that makes readers ask how it was with the temple in the time
of a particular ruler, and how he or she comes to terms with the centralized Jahvistic
cult and nascent monotheism.

4. Nevertheless, the same texts in Kings could be read as indicating a total or partial
absence of the temple, or changes to the layout of a previous temple, if there was
any, or temporary turnarounds in cult practice. This direction might confirm texts
speaking about restorations, improvements, reconstructions or about leaving the
Jahvistic cult. The question is, how much and what do we know about a particular
religious practice in the respective period of 10-6" century BCE under a particular
ruler?** How much of the individual microcosmos of a particular period of the time
in-between corresponds with the macro-cosmos provided by the grand narrative
about an as if omnipresent temple?

5. To make things more difficult, it’s evident that Judaean kings are judged not only
against a religious but also against a political backdrop. The first is taken as
dominant, the latter as accompanying the first. As for a clear pattern used in Kings,
there is no dispute about the interdependence of proper religious conduct and
expansion of the territory which has its prelude in narrations about the rule of David

and Solomon, both with exemplary vast territories (2Sam 8:1-14; 1Kgs 5:1). As

** For overview see O. Keel, Jerusalem und der eine Gott: Eine Religionsgeschichte (Géttingen: Vandenhoeck &
Ruprecht, 2011); O. Keel and Ch. Uehlinger, Géttinnen, Gétter und Gottessymbole: Neue Erkenntnisse zur
Religionsgeschichte Kanaans und Israels aufgrund bislang unerschlossener ikonographischer Quellen (Fribourg:
Academic Press, 2010).
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already pointed out, this applies especially for the 'big four' Ahaz, Hezekiah,
Manasseh and Josiah (see chart below).

A particular issue is the relation of the temple to Solomon and mentioning this king
as such. Thought logic would suggest that this link should be dominantly present,
since this king and his, that is 'Solomonic', temple are conditio sine qua non of Judah,
but in the absolute majority of cases it is missing. Exceptions are Rehoboam, then a
more than 300 year gap [!] and then only Josiah but with negative [!] judgement
passed on Solomon, and then the two very last kings in whose days the 'father the
founder' has to be mentioned to keep the whole narrative framework working.
Building of the temple is in biblical texts in fact de-historized and introduced in the
form of a grandiose foundation myth. One might object that Kings deals with the
historical account of how and by whom the temple in Jerusalem was built. However,
the accountis highly literary stylized since the temple is set on the scene in all beauty
in the 'Golden age' of the monarchy that had not been split yet before the real
history of Judah, the political reality of only the second half of g™ century BCE.25

temple +/— | temple temple son through | reform | bamoth | Solomon | linkto
mentioned | 9/12| looted | improved/ | expansion fire etc... | Mentioned | north
gifts
Solomon L + built YES bamoth
(like David) etc.
Rehoboam L3 — | Shoshenq bamoth o war
etc.
Abijam - implicit war
Asa o} + gifts £ lost purge | Asherah war
for Aram territories bamoth
regained
Jehoshaphat + bamoth peace
Jehoram - implicit bad as
Ahab
Ahaziah - implicit bad as
Ahab
Athaliah L - temple bad as
of Baal! Ahab
Joash o + |ransomto| slightly abit | bamoth
with
Hazael
problems
Amaziah + | bylJoash bamoth war

Century BCE," Communio Viatorum 58, no. 1 (2016): 5-18.

11

For this transformation see F. Capek, ,Theological Reshaping of one (Hi)story: Israel in the Second Half of gth
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Azariah ‘ bamoth ‘
Jotham Upper Gate bamoth
built
Ahaz L3 gifts for new YES bamoth war
Tiglat- | 'northern’ etc.
pilesar design
Hezekiah £ by king | semi-idols full incl.
himself! | removed YES purge | bamoth!
Manasseh YES Baal et bad as
comp. Ahab
are back
Amon like via
Manasseh Manasseh
Josiah £ fully YES full incl. L purge in
(negatively! restored purge | bamoth! (negatively!) north
and incl.
purified north
Jehoahaz ‘ ‘
Jehoiakim ‘ ‘
Jehoiachin by L
Nebuchad
nezzar
Zedekiah ‘ L3 — | destroyed ‘ o

V. Is there a way from the literary patterns to history?
It is not an overstatement to note that the so called First temple in Jerusalem remains more or less
up to now as a given undoubted continuous reality and critical queries are more or less bypassed,

explained away or not asked at all.?®

This contrast to the fact that since the 1990s other great
themes such as the historicity of patriarchs, exodus, conquest, united monarchy and complex
issues and the emergence of monotheism have been elucidated and interpreted by scholars
critically in relevant scientific terms.

As far as the temple is concerned, there are more questions that should be posed. The first
one is, when was a temple in Iron Age |l Jerusalem established and the second one, where was it

located? The third relating to both the previous ones is what evidence do we have for connecting

the First temple with the Second as for the same continuous reality built on the same place?

2 For more critical comment see Knauf, 1 Kénige 1-14, 222: ,Weiterhin besteht der Verdach, dass Zwickel, Keel und
andere, die einen 'solomonischen' Tempel in 10. Jh. Rekonstruiren (was nur durch massive Umdeutung und
Umbauten des hebrdischen Textes mdglich ist), nicht ergebnisoffen arbeiten, sondern gezielt Belege fir ihre
Hypothese suchen, und seien sie noch weit hergeholt. Wissenschaftler versuchen ihre Theorien zu falsifizieren und
so dazuzulernen."

12
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Answers are far from being evident and, as will be substantiated, there are more options and
historical scenarios how to respond. The validity of such questioning is given by the line of
arguments introduced above in an analysis of the literary patterns used in Kings. Since there are
many gaps, ambiguities and unresolved tensions in biblical accounts of the temple on the one hand
and overall patterns and frameworks are involved to cover or integrated them, on the other, this
corresponds to a sort of mirror effect also to the history and archaeology of the temple that is also
full of tentions and blank spaces and white spots, and also of overall general explanations that leave

many substantial problems without unequivocal responses.

V. 1. Temple in time and space

Indications for a temple as a reality going back to 'pre-Israelite' time had been elaborated among
biblical scholars in early 20" century by Hugo Gressmann®, and later by Martin Noth®® whose
statement is used also as a motto of this study, although contested, about the continuity of a sacred
place over time starting with the Jebusite shrine in the Bronze Age and subsequently with the
gradual emergence of a Jahvistic cult and the temple in the Iron Age. This line was recaptured by
Konrad Rupprecht in the 1970s who thoroughly examined older scholarship on this issue and also
brought new insights.*

On the side of the archaeologists, Dame K. M. Kenyon should be mentioned with her
supposition that Solomon incorporated formerly extra-mural northern parts into the City of David
to secure a temple built there.> It was also she who in 1967 in Site S, Square Sl excavated a tower
and wall and both dated to 8" century BCE, stating that stones from this construction "seem to be

n 31

derived from a near-by Solomonic structure".

H. Gressmann, Die Lade Jahves und das Allerheiligste des Salomonischen Tempels (Berlin: Kohlhammer, 1920).
M. Noth, Kénige 1-16, BK IX/1 (Neukirchen: Neukirchener Verlag, 1968).

K. Rupprecht, ,Nachrichten von Erweiterung und Renovierung des Tempels in 1. Konige 6," ZDPV 88 (1972): 38-52;
K. Rupprecht, Der Tempel von Jerusalem. Griindung Salomos oder jebusitisches Erbe? BZAW 144 (Berlin/New York,
NY: de Gruyter 1977).

J. R. Chadwick, ,Jerusalem," in Encyclopedia of the Bible and Its Reception (Berlin/Boston, MA: Walter de Gruyter,
2016), 1002-1032.

K. M. Kenyon, ,Excavation in Jerusalem, 1967," PEQ 100 (1968): 97-111, 104.
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Picture 1

Plan 1. The hill of the
Ophel and the City of
David.

165

Plan of Kenyon's excavations
(Reproduced with the permission of the Institute of Archaeology, The Hebrew University of Jerusalem)

Thought Kenyon commented that remains of the structure she excavated in Sll are not Solomonic,
she considers them to be not "far removed from this period"** and pointed at the existence of
fragments of earlier walls "that have not so far been precisely placed"*. Interestingly, ashlar stones
of the tower with margins on the sides, which are proclaimed to be already reused, reminded the

archeologist of Samaria | and Il and contacts of the capital of Israel with the Phoenician masons.3

2 Ibid.

3 Ibid.

3 (f. 1. Finkelstein, ,Omride Architecture," ZDPV 116 (2000): 114-138; N. Franklin, ,Samaria: From the Bedrock to the
Omride Palace," Levant 36 (2004): 189-202; N. Franklin, ,Trademarks of the Omride Builders?" in Bene Israel: studies
in the archaeology of Israel and the Levant during the Bronze and Iron ages offered in honour of Israel Finkelstein, eds.
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Kenyon referred in connections with this to Solomon and his use of the same craftsmen as "amptly
supported by Biblical evidence"® as an indication for the existence of the above-mentioned
Solomonic structure.

Later on, the idea of a Solomonic pre-history of Ophel was elaborated by Eilat Mazar who, in
renewed excavations in 1986-1987, unearthed a royal building (Building D) with space for storage,
north of Kenyon’s tower (Building A), and a four-chamber gatehouse (Building C) southwest from
the royal building. The earliest phase of the whole complex was dated by Mazar on the basis of
pottery to g century BCE. The results of these excavations led her to infer that Solomon extended
Jerusalem in its narrow northern part, Ophel "farther north by building a separate new acropolis on
the highest area, Mount Moriah"*. Such a hypothesis would clear away any objection of the
vulnerability of the temple if this was not protected by the city walls which are presupposed, though

never excavated.

Picture 2

991

" —~
3 SUPERSTRUCTURE
_‘\ ® GREAT TOWER % Founoamion S

3 roor

Plan 2. The Ophel excavations, general section plan

General section plan of renewed excavations by E. Mazar
(Reproduced with the permission of the Institute of Archaeology, The Hebrew University of Jerusalem)

Monumentality of Jerusalem in g™ century BCE has been documented, including Ca4 dating, lower

A. Fantalkin and A.Yasur-Landau (Leiden: Brill, 2008), 45-54.

% Kenyon, ,Excavations in Jerusalem," 104.

3* E. Mazar, ,The Royal Quarter of Biblical Jerusalem: The Ophel," in Ancient Jerusalem Revealed, ed. H. Geva,
(Jerusalem: IES, 2000), 64-72, 65.
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in the City of David especially in Gihon Spring Area.” Some propose the idea of gradual growth of
the city beyond the Givati Parking Lot area, where fortification has not been found yet further west
possibly already in the same century. This has its partial support in the material record.?® As for the
monumentality of Ophel as maintained by Eilat Mazar, this assertion has been challenged by
Amihai Mazar who, firstly, questioned the incorporation of Kenyon’s tower into an adjacent
building excavated in 1987. Secondly, he considers "a few shards found close to bedrock... too few
to provide secure data for the construction of the monumental building in that area".?® Moreover,
biblical and non-biblical texts also used to support the historical setting of the northern extension
of Jerusalem up to Ophel and possibly also beyond further to the north to 9" century BCE are rather
questionable and require critical interpretation.*

Against reservations that there is no indication for a temple outside of the walls of a city that
would exclude Temple mount as the place of 'Solomonic' cultic architecture, Rupprecht had drawn
attention in the 1970s to bamah as an analogy of a sacred place that was outside but still in the
centre of the cult.** His reasoning about the development of the cult in Jerusalem, advocated in
older scholarship by many, is based on a two-stage adoption but also plotted literary concealment
of an older late-Canaanite (Jebusite) tradition of a sacred place in this city.** Accordingly, it was
David, after he had seized the city, who found a Jebusite cultic building (Ger. Kultgebdude) in the
area of the future temple mount and refurnished it to the cult of Jahve. Nevertheless, to start the
religious life of this place programmatically anew as the place of only Jahvistic cult, text in 2S 24,
was expanded by a narration about David’s purchase of the threshing floor from the Jebusite
Arau’nah (°02°7 77178 1732) and the building of the altar there from nothing.

The second stage documented by 1Kgs 6 removes previous memories about David's proto-

temple activity and allows only Solomon be the builder who "had numerous renovations and

¥ Y. Gadot and J. Uziel, ,The Monumentality of Iron Age Jerusalem Prior to the gt Century BCE," Tel Aviv 44 (2017):
123-140. For dating see J. Regev, J. Uziel, N. Szanton and E. Boaretto, ,Absolute Dating of the Gihon Spring
Fortifications, Jerusalem," Radiocarbon 5g, no. 4 (2017): 1171-1193.

J. Uziel and N. Szanton, ,Recent excavations near the Gihon Spring and their reflection on the character of Iron II

Jerusalem," Tel Aviv 42 (2015): 233-250 (here also with other studies on this issue).

3 A. Mazar, ,Jerusalem in 10" Century B.C.E.: The Glass Half Full," in Essays on Ancient Israel in Its Near Eastern
Context. A Tribute to Nadav Na’aman, eds.Y. Amit, E. Ben-Zvi, |. Finkelstein and O. Lipschits (Winona Lake, IN:
Eisenbrauns, 2006), 255-272, 266.

“° For Ophel see 2Kgs 5:24 and Mesha stele Lines 21-22 relating to the time of kings Joram (852-841 BCE) in Israel and
Mesha (ca. 860-825 BCE) in Moab. Later on, 25¥ is mentioned in 2Chron 27:3 during reign of the Jotham (740-735
BCE) which better fit the extension of Jerusalem to the north.

“ Rupprecht, Der Tempel von Jerusalem, 3. Here, esp. text of 1Kgs 11 narrating about Solomon’s worship to other gods
is taken as a proof of such a cultic practice.

“* For an overview of see Rupprecht, Der Tempel von Jerusalem, 46-50. Cf. also Frevel, Geschichte Israels, 122-132.
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enlargements of this building conducted"* and is not, therefore, historically speaking, the first who
built a temple in Jerusalem. This twofold change of history has its logic that lies in the theological
decisions of the authors and editors of 25am 24 and the opening chapters of 1Kgs.** Whereas the
first paid attention to the covering of the cultic Canaanite religious substratum of the place when
David introduced the Jahvistic cult, the latter utilizes the Legend about the foundations of the
temple (Ger. Tempelsgrindungslegende) to promote Solomon as the very first originator of the
temple construction. He built M7 93’11 as something totally new without any preceding history.
Existence of the temple is firmly fixed to him and the initiative of David remains veiled.

Still, one has to ask again whether the existence of any such extra-mural architectonic facility,
be it already Jebusite or built on a greenfield site totally anew, should be considered as a centre of
the cult. A clear response might suggest that behind the walls there could be only structures of
minor cultic importance including bamoth, which means that the temple could not stand at the
place where it is presupposed by many to be. This objection can hardly take the edge off by
contention that the Jahvistic temple replaced the El-Temple on the spot where previously rock and
cave as a reality of cosmic importance had been venerated and visited by the Late-Canaanites.*®
All this speaks against the logic of long-term urban development in the area of Jerusalem and its

environs.

Picture 3

@
L

Jerusalem in Bronze Age, 10" -8" and 8" — 6" century BCE (from left to right)
(Reproduced with the permission of the Institute of Archaeology, The Hebrew University of Jerusalem)

As there are documented village temples from the Middle Bronze age*® integrated into

3 Ibid. 105 (translation from German FC).

On the distinctiveness of Solomonic and Davidic traditions relating to the temple, see D. E. Fleming, ,Israel and the
Jerusalem Temple in the Time of Two Kingdoms," in Archaeology and History of Eighth-Century Judah, eds. Z. 1.
Farber and J. L. Wright (Atlanta, GA: SBL, 2018), 517-527. Cf. also Knauf, 1 Kénige 1-14, 220.

Cf. Rupprecht, Der Tempel von Jerusalem, 105, who takes this idea from H. Schmid, ,Der Tempelbau Salomos in
religionsgeschichtlicher Sicht," in Archdologie und Altes Testament: FS K. Galling, eds. A. Kuschke and E. Kutsch
(TGbingen: Mohr Siebeck, 1970).

“ For this see D. Ein Mor and Al-Walajeh, ,A Middle Bronze Il Temple on the Southern Bank of Nahal
Rephaim," Qadmijot 146 (2015): 14-19 (Hebrew).
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settlements, though separated from the houses, and distant rocks and caves, mostly uphill and
above these settlements, which were provably used for burials, locating the temple outside the
fortified city is highly debatable. A subject that might be dealt with in its own terms is the threshing
floor mentioned in 25am 24.* Though its importance as representing due to its direct contact with
fertility as a sacred space in agrarian Israelite society has been recently very lucidly thematized,*®
this does not lead to the inference that the area of the temple mount is the place where 9371 was
built in early Iron Age IlA. In other words, if there was a temple in Jerusalem which can be from the
importance of the city taken for granted, it was part of the City of David in more or less Bronze Age
extent.*? On the contrary, its location in the area of the Second Temple is highly improbable, at least
until expansion of the city to north in Iron Age IIB in 8" century BCE.5°

After the argument about continuity of the temple at one place has been answered as
unfounded by the existing urban layout of Iron Age IIA Jerusalem, also the second frequently
advocated contention that the First temple was fully razed and, therefore, no evidence can be
found, results in a dead-end. There is evidence for growth of Iron Age Jerusalem starting with very
late 9" century BCE from the core represented by the Late Bronze Canaanite city, except possibly
for the west and north-west extension.> This also implies that the argument that urban structures
of Iron Age Jerusalem existing in the area of the Temple mount are the city strategically located on
the mount, but not detectable since everything had been razed to ground in the Roman period,

does not have so far any substantial support.>*

V. 2. Temple and its shape projected to where it should be... ?

After issues relating to time and space, the question about the architectonic layout of the temple
so far not unearthed in Jerusalem should also be posed. In short, we do not know anything about
the architecture of this missing temple since it has not been found. Without material evidence,

there is only a broad range of ideas, especially comparisons with unearthed temples, how to fill this

“ | thank Helena Roth for drawing my attention to this issue.

“® For this see J. L. Waters, Threshing Floors in Ancient Israel: The Ritual and Symbolic Significance (Minneapolis, MN:
Fortress Press, 2015).

9 For a similar view see A. De Groot and H. Geva, ,Nonetheless — The City of David is not on the Temple Mount," in
New Studies on Jerusalem, Vol. 21, eds. E. Baruch and A. Faust (Ramat Gan: Ingeborg Rennert Center for Jerusalem
Studies, 2015), 7-24 (Hebrew, English abstract 25*-26%).

% For discussion see B. B. Schmidst, I. Finkelstein and A. Mazar (eds.), The Quest for the Historical Israel. Debating the
Archaeology of and the History of Early Israel (Atlanta, GA: SBL, 2007), esp. 113-129.

5 Gadot and Uziel, ,The Monumentality of Iron Age Jerusalem Prior to the 8" Century BCE".

52 (Cf. A. Knauf, ,Jerusalem in the Late Bronze and Early Iron Ages: A Proposal," Tel Aviv 27, no. 1 (2000): 75-90; |.
Finkelstein, I. Koch and O. Lipschits, ,The Mound on the Mount: A Possible Solution to the "Problem with
Jerusalem"," JHS 11 (2011): art. 12.
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lacuna. Some are not far from circular reasoning. Thus, for instance, Avraham Faust in his recent
study presupposes a temple in Jerusalem, of course built in Solomonic style, since a similar one has
been excavated in Tel Moza® and infers further that Moza is an exception and there were no other
temples in Judah.”* One can not exclude the possibility that there are more temples still not
excavated (who thought that there is temple in Tel Moza only 15 years ago?). On the other hand, it
is clear that the temple with a layout described in 1Kgs 6 is sophisticated literary fabrication that
was written much later.>> Surely, it is possible to agree with Yossi Garfinkel who considers Tel Moza
to be proof of a Solomonic temple in Jerusalem in 10" century BCE®®, but the heart of the matter
lies in the problem whether to combine existing facts with literary descriptions, as if these were
synchronous. Some argue that the early existence of a temple in Jerusalem is also supported by
other older biblical, especially prophetic texts, but this leaves us in a timeframe of 8" century BCE

at the earliest.””

V. 3. ATemple before Solomon and also outside Jerusalem

It is not necessary to be skeptical about the early existence of the temples (here better in plural) in
Jerusalem in Iron Age Il since the cult represented daily issues within ancient society. This applies
even more when urban centres such as Jerusalem are concerned. This also corresponds well with
the continuity, though possibly interrupted at some point, of cultic or holy sites as advocated but
Martin Noth, but this not only in one place since Jerusalem grew over time. In the reverse direction,
we might ask about the existence of temples prior to 'Solomon'. As has been substantiated by text
critics Philippe Hugo and then Juha Pakkala,*® the older version of 25am 5:8; 7,11b; 15:25 preserved
by LXX, might indicate that there was Jahvistic temple not only in Jerusalem but possibly also in
Hebron. What was its shape, size, location and relation to other sacral buildings is unclear, similarly

to question which deity had been worshiped there. How these texts relate to history is a highly

3 For Moza see S. Kisilevitz, ,The Iron Age IIA Judahite Temple at Tel Moza," Tel Aviv 42, no. 2 (2015): 147-164.

A. Faust, ,Israelite Temples: Where Was Israelite Cult Not Practiced, and Why," Religions 10, no. 2 (2019): 106, 1-26,
accessed October 15, 2019, https://www.mdpi.com/2077-1444/10/2/106

Cf. P. ). Vins, Der Tempelbericht und seine Quellen. 1.Kén 6-7 zwischen Textkritik und Archdologie, Abschlussarbeit
(Bern 2008).

Y. Garfinkel and M. Mumcuoglu, ,The Temple of Solomon in Iron Age Context," Religions 10, no. 3 (2019): 198, 1-17,
accessed October 15, 2019, https://www.mdpi.com/2077-1444/10/3/198

The oldest textual mention of temple is presumably Amos 1:1 and g:1 dated around 760 BCE. For this see S. A.
Austin, G. W. Franz and E. G. Frost, ,Amos's Earthquake: An extraordinary Middle East seismic event of 750
B.C." International Geology Review 42, no. 7 (2000): 657-671.

J. Pakkala, God’s Word Omitted. Omissions in the Transmission of the Hebrew Bible (G&ttingen: Vandenhoeck &
Ruprecht, 2013), 221-222; Ph. Hugo, ,The Jerusalem Temple seen in Second Samuel according to the Masoretic Text
and the Septuagint," XIll Congress of the International Organization for Septuagint and Cognate Studies Ljubljana
2007.
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complex issue since they are witnesses of transmissions from much later periods than the times
they refer to. Surprisingly, textual evidence about a temple in Jerusalem 'in the times' of David
which does not even need any text-critical reconstruction of the more 'original' version overlapped
by later editing provides 25am 12:20 stating that David, after the death of his firstborn, "went into

the house of LORD and worshiped there"*.

VI. History of temple(s) in Jerusalem — a new direction
From the abovementioned literary and historical considerations, combined with the logic of urban
centre development in ancient times as places of administrative, power and cultic activities, it is
beyond doubt that there were temples, sanctuaries and shrines in Jerusalem. This goes for the City
of David in early Iron Age IIA and only later for the area uphill north in the place of al-Haram al-Sarif
and Har HaBayit. Based on the results of recent excavations, it might be suggested that if there was
'Solomonic' temple, it was not higher than in the City of David area of Bronze Age extent if we are
speaking about a time frame until late 9" century BCE.*® Any previous evidence that would confirm
an earlier date lacks essential conclusiveness due to the absence of any relevant material record.
The same goes for the evaluation of texts that cannot be taken as a relevant source for cultic affairs
in Jerusalem of 10" century BCE and at least the first half of the g™ century BCE. If they refer to this
time, this occursin a retrospective idealized manner setting the stage for new realities that became
factual only later.**

A promising historical time frame for a Jahvistic temple in Jerusalem, though still not
necessarily of 'Solomonic design', known in Judah until now only from Tel Moza, and also supported
by critically interpreted biblical texts, is the period when Judah had became a kingdom affiliated

to Israel under one of the branches of Omride dynasty,® the Nimshides who possibly also

59 mnwM MRS R PRYA A oM P PARTn T op (LXX: kad Gvéotn Aauid €k Tiig yiig kai éhoUoato Kai
AAeiParo kod HAaEey Té ipdtia aitod kai eicfi\dev gig TOV oikov Tol B0l kol TpocekUvnaey alT().

See Regev, Uziel, Szanton and Boaretto, ,Absolute Dating." For further discussion R. Reich, ,The Date of the Gihon
Spring Tower in Jerusalem," Tel Aviv 45 (2018): 114-119.

Biblical traditions about Mount Moriah as the place of temple such as Gen 22 or 2Chron 3:1 are only later reflections
composed in the late Persian and early Hellenistic time and do not provide a satisfying historical reference that
would allow any reconstruction of the temple in the Iron Age. Cf. S. Japhet, 1 Chronik, HthAT (Freiburg/Basel/Wien:
Herder, 2002); Th. Romer, ,Abraham’s Righteousness and Sacrifice. How to Understand (and Translate) Genesis 15
and 22," Communio Viatorum 54 (2012): 3-15; Th. Rémer, O. Lipschits and H. Gonzales, ,The Pre-Priestly Abraham
Narratives from Monarchic to Persian Times," Semitica 59 (2017): 261-296.

F. Capek, ,Jehu and Joash in Ancient Near East Texts — A Critical Reassessment," Communio Viatorum 56, no. 1 (2014):
23-34; A. Baruchi-Unna, ,Jehuites, Ahabites, and Omrides: Blood Kinship and Bloodshed," JSOT 42, no. 1 (2017): 3-
21. For a different perspective of 9" century Judah see O. Sergi, ,Judah’s Expansion in Historical Context," Tel Aviv
40 (2013): 226-246; N. Na’aman, ,The Kingdom of Judah in the g™ Century BCE: Text Analysis versus Archaeological
Research," Tel Aviv 40 (2013): 247-276.

Thus for instance Frevel, Geschichte Israels, 203-208.
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introduced the Jahvistic cult there® and are co-responsible for the rise of the city. This historical
reconstruction that also counts with earlier growth is not dependent on an influx of refugees from
the north only after 722 BCE.*> From the period of the late g™ century BCE, there is more
documented growth of Jerusalem that slowly, presumably only in 8™ century BCE, also included
Ophel as an extension of the City of David to the north. Yet, Ophel as such "does not justify 'moving'

"*®in Iron Age IIA. Remnants of city walls and a gate

ancient Jerusalem to the Temple Mount
unearthed in that area only document an increase of the city®, but they neither set its limits nor
define the place of the temple.

We can speculate that it was Athaliah who initiated a (re)construction of the Jahvistic temple,
though the biblical account redirects all efforts to an idealized Joash and blames the queen for the
opposite, for serving Baal in the temple that is immediately after her violent death turned up in the

place of a Jahvistic place of worship (cf. 2Kgs 11:18).

Picture 4

Decorated fragment of cult stand and bronze fist (City of David, Area G, stratum 14)
(Reproduced with the permission of the Institute of Archaeology, The Hebrew University of Jerusalem)

One might ask, up to which period was Baal worshiped in Jerusalem?®® It has been documented

% For the option that it was not Solomon but only Ataliah who probably transformed the Salim shrine into a Jahvistic
temple see Knauf, 1 Kénige 1-14, 221 and 261.

% Cf. N. Na’aman, ,Dismissing the Myth of a Flood of Israelite Refugees in the Late Eight Century BCE," ZAW 126

(2014): 1-14.

De Groot, Geva, Nonetheless, 26*.

For this see E. Mazar and B. Mazar, Excavations in the South on the Temple Mount: The Ophel of Biblical Jerusalem,

Qedem 29 (Jerusalem: Hebrew University, 1989); M. Steiner, ,The Evidence from Kenyon's Excavations in

Jerusalem: A Response Essay," in Jerusalem in the Bible and Archaeology: The First Temple Period, eds. A. G. Vaughn

and A. E. Killebrew (Boston, MA/Leiden: Brill), 347-363.

As part of this worship among many other cultic items might be considered a bronze fist, part of a big statue, found

in stratum 14 fill in Area G in 1981. For this see. Shiloh, Excavations at the City of David |, Qedem 19 (Jerusalem:

Hebrew University, 1984) (see Fig. 24 incl. reconstruction and comparison with a similar figure from Canaan, Plate

29:3 and comment on this on p. 17). For furhter discussion, see M. L. Steiner, Excavations by Kathleen M. Kenyon in

Jerusalem 1961-1967, Vol. lll. The Settlement in the Bronze and Iron Age (London/New York, NY: Sheffield Academic
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that literary patterning frequently defocuses historical realities and follows the theological agenda
imposed on history from a particular perspective. This explains the Athaliah/Nimshidides —
Joash/Davidides cultic and power switch that provides Jerusalem with southern, domestic cover.

Alternatively, a (re)construction of the temple might be placed in the time when Judah
became a vassal state of the Neo-Assyrian empire after 734 BCE, and this culture link was
materialized in various forms of monumental architecture including palaces, temples and also
walls, fortresses, tunnels and buildings.® Since the Neo-Assyrian empire's cultural, religious and
economic influences are indisputable, the question is, could the 'Solomonic' temple not be situated
only in this period.”

A preliminary and tentative conclusion is that the temple should be moved not only in time,
but also in space, and its shape must be considered as archaeologically unguaranteed. Which
arguments can be used to substantiate such a conclusion? The first one is literary based and is
focused on analyses of biblical texts, and the second comes from the archaeology of Iron Age I
Jerusalem. The third one that could be added comes from the sphere of the phenomenology of
religion, and challenges the idea of the continuity of one cultic place. The dictum that "stability or

n71l

continuity of cultic places is a provable fact over all the history of religion"”* sounds uncontested,
but this is not the necessarily the case. It is conceivable to think about the religious development of
Jerusalem in terms of an intentional differentiation (Ger. Entdifferenzierung)’* that lies not only in
the reshaping and rebuilding of existing temples, but also in building new shrines and the
abandonment or erasing of previous ones not only physically but also ideologically via creating
narratives about the continuity of one 'Solomonic' temple at one place.

Paradoxically, the above-mentioned considerations could much more substantiate the idea
of a temple on the Temple mount as a place newly chosen at a certain point in the history of the

Kingdom of Judah, presumably at the earliest in the very late 9" or more probably only in 8"

century BCE as Jerusalem expanded also to the north.”® Though it is not the initial point of

Press, 2001), 112-116.

Y. Gadot and E. Bocher, ,The Introduction of the Open-Courtyard Building to the Jerusalem Landscape and Judean-

Assyrian Interaction," in Archaeology and History of Eighth-Century Judah, 205-227; A. Sneh, R. Weinberger and E.

Shalev, ,The Why, How, and When of the Siloam-Tunnel Reconsidered," BASOR 359 (2010): 57-65; D. Ein-Mor and

Z. Ron, ,Ain Joweizeh: An Iron Age Royal Rock-Cut Spring System in the Nahal Repha’im Valley, near Jerusalem,"

Tel Aviv 43 (2016): 131-150; R. Reich, ,On Assyrian Presence at Ramat Rahel," Tel Aviv 30 (2003): 124-129.

® For even later dating of the 'Solomonic' temple see I. Finkelstein and N. A. Silberman, The Bible Unearthed:

Archaeology’s New Vision of Ancient Israel and the Origin of Its Sacred Texts (New York, NY: The Free Press, 2001).

Rupprecht, Der Tempel von Jerusalem, 1.

7 Cf. J. Assmann, ,Unsichtbare Religion und Kulturelles Gedéchtnis," in Die Objektivitdt der Ordnungen und ihre
kommunikative Konstruktion, Fir Thomas Luckmann, ed. W. M. Sprondel (Frankfurt: Suhrkamp, 1994), 404-421.

3 For further understanding of the early growth of the City of David, running excavations in Givati Parking Lot area
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departure, such a proposal has positive side-effects crossing the sphere of mere science. The
conclusion that the history of temple(s) in Iron Age Jerusalem is more complex might bring an
easing of tensions arising from the burdening of one traditional place, and thus open up more space

for all involved.
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are important. Architectonic Iron Age structures unearthed only in the last two years might indicate that this part
was the utmost western fringe of the city in early phases of Iron Age IIA facing the Tyropoeon valley which later on
disappeared due to the growth of the city.
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Abstract:

The paper deals with the meaning of the term fornication mentioned in the Apostolic
decree. The author bases his deliberations on the Levitical theory which sees the link
between the term porneia and incestual relations forbidden by Lv 18. He asks about the
relevance of given norms for today and focuses particularly on the issue of adultery in the
context of engagement, the issue of sex during menstruation, and the issue of romantic
relations with relatives.
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Uvod
Apostolsky dekrét vydany podla Sk 15 jeruzalemskym koncilom na podnet Jakuba
Spravodlivého je jednym z klucovych miest NZ formulujicich normativne naroky na Zivot
krestana. Spomina Styri poziadavky adresované pohanom v krestanskej cirkvi. Tri sa tykaju
stravovania (pohano-krestania nemaju jest pokrmy obetované modlam, krv ani zadusené, t.j.
maso s krvou) a jedna sa tyka sexualnej Cistoty (Apostolsky dekrét vyzyva pohano-krestanov,
aby sa vystrihali smilstva). Predmetom tohto prispevku bude analyza Stvrtého z uvedenych
bodov Apostolského dekrétu, teda bodu tykajuceho sa sexualnej (ne)moralnosti.”

V nasledovnych riadkoch si polozim dve otazky, jednu vykladovu a druht aplikacnu: (2)
Ako chapat pojem smilstvo (gr. porneia) v kontexte Apostolského dekrétu a (2) aké dopady ma
tato skutocCnost na krestansku etiku dnes? V ramci snahy o hladanie odpovedi na tieto otazky
sa zameriam na sexualno-etické témy, ktorym dnes nie je venovana pozornost, v porovnani
s inymi (vypuklymi) témami, ktoré sdekrétom tiez suvisia aktoré hybu sucasnou
spolo¢nostou (ako je najma otazka homosexuality astym spojenej sexudlnej identity,

pripadne iotazka pornografie). Prave v povSimnuti si toho menej vyrazného vidim prinos

1 Prispevok bol prezentovany na konferencii In pluribus unitas 2019 v Prahe.

Stravovacim poziadavkdm som sa v minulosti venoval na inych miestach (Martin Turéan, Zdkon a etika vo
svetle jeruzalemského koncilu (Bratislava: Univerzita Komenského, 2016); Martin Turéan, ,Zakon, pokrm
amodly," in Adriana Biela a Pavel-Andrei Prihracki (eds.) In pluribus unitas IV. (Bratislava: Univerzita
Komenského, 2018), 356-369; Martin Turéan, ,Etika a autorita v Lutherovom chapani Sk 15," in Lubomir
Batka a Pavel-Andrei Prihracki (eds) Luther vera— dnes (Bratislava: Univerzita Komenského, 2020), 169-183.
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svojho prispevku. Tento prispevok piSem z hladiska konzervativnej krestanskej etiky.
Predosielam, ze jeho charakter bude polemicko-Uvahovy. To (okrem iného) znameng, ze
viiom vzdy nedospejem kjednoznacnej odpovedi; som vsak presvedceny o relevancii

myslienkovych ciest, ktoré v iom podniknem.

1. K pojmu smilstva v Apostolskom dekréte

V Novej zmluve mozno najst 25 vyskytov? slova porneia* z toho 4 vyskyty sa nachadzaju
u synoptikov (Matus a Marek), 1 vyskyt sa nachadza u Jana, 3 vyskyty v Skutkoch (ato vylucne
v 15. a 21. kapitole, kde je spomenuty Apostolsky dekrét, resp. Jakubov navrh dekrétu), 10
vyskytov sa nachadza v Pavlovych listoch (Rimanom, 1. a 2. Korintanom, Galatanom, 1.
Tesaloni¢anom a tiez Efezanom a Kolosanom)® a 7 vyskytov v Zjaveni Jana. V evanjeliach,
Skutkoch a listoch (teda spolu osemnast krat) ma tento vyraz doslovny vyznam (ide tu
o telesny nemoralnost), v Zjaveni Jana ma zasadne obrazny vyznam (ide tu o duchovné
smilstvo).

Z uvedeného vypoctu pouzitia pojmu porneia v NZ je zrejmé, ze Jakub, ktory dekrét na
jeruzalemskom koncile navrhuje, spomina tento pojem iba v knihe Skutkov. Vo vlastnej
epistole (za predpokladu, ze autorom Jakubovho listu je Jakub Spravodlivy) ho v ramci svojej
kritiky nemoralnosti nespomina.® Spomina tu len pribuzny pojem moicheia v slovesnom tvare
moicheien, ktory sa preklada ako cudzolozit, a ako taky ma v porovnani's vyrazom porenia uzsi
vyznam.

Co viedlo Jakuba, Ze pri navrhu dekrétu pouzil pojem porneia anie moicheia?
Domnievam sa, Ze na tuto otazku mozno odpovedat dvomi spésobmi, ktoré sa navzajom
nutne nevylucuju: (1) Jakubovi ide v Sk 15 o varovanie pohano-krestanov pred akoukolvek
formou sexualnej nemoralnosti, alebo (2) mu ide (najma) o vyzvu vystrihat sa konkrétnych
praktik, a to praktik odmietnutych Kédexom svitosti’ v Lv 18; prave Kédexom svdtosti totiz

mozno zdovodnit vyber poziadaviek Apostolského dekrétu ako celku.

Ide o pocet vyskytov v gréckom texte Novum Testamentum. V Texte recepte sa nachadza o jeden vyskyt viac
(pozri napriklad: https://www.blueletterbible.org/lang/lexicon/lexicon.cfm?t=kjv&strongs=g4202 [10-7-2019]).
https://biblehub.com/greek/4202.htm [26-6-2019]. Slovesna forma porenuein (smilnit) ma v NZ spolu 8
vyskytov,  konkrétne 3 vyskyty vi.  Korintanom a5  vyskytov  vZjaveni Jana
(https://biblehub.com/greek/4203.htm [26-6-2019]). Okrem toho NZ poznd aj vyrazy porné (smilnica,
prostitutka) a pornos (smilnik, nemravnik). Vyraz porné sa v NZ vyskytuje spolu 12 krat, ztoho 3 krat
u synoptikov (Matu$ a Lukas), 2 krat v 1. Korintanom, 1 krat v liste Zidom, 1 krat u Jakuba a 5 krat v Zjaveni.
Vyraz pornos sa v NZ vyskytuje spolu 10 krat, ztoho 6 krat v Pavlovych listoch (vratane Efezanom a1.
Timotejovi), 2 krat vliste Zidom a2 krat vZjaveni. (https:/biblehub.com/greek/4204.htm,
https://biblehub.com/greek/4205.htm [26-6-2019]).

Teda vratane listov, ktoré su kritikmi tradicne pokladané za deuteropavlovské.

Spomina akurat raz vyraz porné, a to v suvislosti s Rachabou (Jk 2,25).

Juraj Bandy uvadza, ze pomenovanie Kddex svdtosti alebo Zdkon sviétosti pévodne , pochddza od Augusta
Klostermanna, ktory ho pouZil vo svojej studii v r. 1877 a odvtedy sa pouZziva v odbornej literatdre. Pomenovanie
Jje odvodené z toho, Ze Bozie prikazy su casto odvodené zo zdkladného prikazu a zdkladného konstatovania
'sviti budte, lebo ja, Hospodin, vds Boh, som svity’ (...)." (Juraj Bandy, Teoldgia Starej zmluvy. (Bratislava:

25



MARTIN TURCAN

KedZe prva poskytnuta odpovedje prilis Siroka a snad’i trochu vagna, v tomto prispevku
bude vychodiskom mojej interpretacie pojmu porneia v Apostolskom dekréte druha uvedena
odpoved. Ako som uz uviedol, dekrét ako celok mozno zhrnut do Styroch poziadaviek, ktoré
sa uz podla knihy Levitikus (konkrétne Lv 17 a18) vztahovali nielen na Zidov, ale aj na
pohanov, ktori chceli medzi Zidmi Zit. Styri poZiadavky dekrétu su v pévodnom Jakubovom
navrhu v Sk 15,20 zoradené trochu inak nez v Lv 17 a 18, avsak v kone¢nom (oficialnom) zneni
dekrétu v Sk 15,29 sU uz zoradené presne tak ako v Kddexe svitosti, Co je dalsi (teda nielen
obsahovy, ale aj systematicky) argument v prospech tézy, ze dekrét vychadza z Kddexu
svdtosti. Kodex v Lv 17 a 18 spomina (a) zakaz modlosluzby, (b) zakaz jest krv, (c) zakaz jest
zdochlinu a roztrhané zverou a (d) zdkaz vymenovanych foriem sexualnej nemoralnosti.

V monografii Zdkon a etika vo svetle jeruzalemského koncilu, v ktorej som sa venoval prioritne
otazke konzumacie krvi a zaduseného, som v minulosti poukazal na urcitu slabinu levitikalnej
tedrie (teda snahy odvodzovat ustanovenia Apostolského dekrétu z Kddexu svitosti,

konkrétne jeho ¢asti zaznamenanej v Lv 17 a 18), a sice Ze:

~problémom tejto interpretacie je vymedzenie zaduseného. Ak totiz zadusené chapeme
ako zdochlinu alebo roztrhané zverou v zmysle Lv 17, narazime na rozpor s Dt 14,21 (...).
Preco by jeruzalemsky koncil zakazoval konzumovat zdochlinu na zaklade Levitika, ked
ju neskorsia z knih MojziSovych pohanovi jest povoluje? Ak teda chceme zotrvat na
levitikalnej tedrii, ponuka sa téza, ze zdochlinu nemozno subsumovat pod zadusené.
Zadusenym rozumieme jednoducho madso, ktoré nebolo vykrvené azlevitikalnych
poziadaviek ho subsumujeme pod vSeobecny zakaz konzumovat krv, nie pod zdkaz
konzumovat zdochlinu."®

Neskor som si vsak uvedomil, ze vysvetlenim tejto zdanlivej nedokonalosti levitikalnej tedrie
moze byt pomerne jednoducha skutocnost, ze Jakub a koncil adresuju dané poziadavky
pohano-krestanom, ktori su len ciastocne analogickou skupinou k pohanom zijucim medzi
Zidmi v SZ. Pri pohano-krestanoch totiz ide o vyzndvacov Hospodina, zatial ¢o o pohanoch
Zijucich medzi Zidmi v SZ to nutne neplati. MoZno teda ponuknut odpoved, Ze Jakub i koncil
prave ztohto dovodu vztahuju na pohano-krestanov aspon tie najminimalnejSie naroky
svatosti a vo vztahu ku konzumadcii zdochliny ¢i roztrhaného zverou volia ako predlohu

prisnejSie ustanovenie Kddexu svdtosti, nie neskorSie benevolentnejSie ustanovenie

Univerzita Komenského, 2003), 79). Podla konzervativnych teoldgov pochadza Kddex sviitostiz ias Mojzisa,
ktorému bol dany Bohom, zatial ¢o kritici umiestfiuju jeho vznik az do poexizlnej éry (M. A. Sweeney,
«Leviticus, Book of," in J. R. Baskin (ed.) The Cambridge Dictionary of Judaism & Jewish Culture. (Cambridge:
Cambridge University Press, 2011), 369).

®  Martin Turéan, Zdkon a etika vo svetle jeruzalemského koncilu, 21.
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Deuterondémia. Vtakomto pripade mozno zadusené subsumovat aj pod zdochlinu
a roztrhané zverou a styri poziadavky Apostolského dekrétu a Kédexu svitosti sa krasne kryju.°

Podpore levitikalnej tedrie moéze napokon nahravat ajpoukaz na Jakubovo
zdévodnenie svojho navrhu, ktoré znie: ,Mojzis ma totiz od ddvnych pokoleni po mestach
svojich kazatelov, ktori ho Citaju kazdu sobotu v synagogach." (Sk 15,21). Toto zdovodnenie sa
da chapat prave ako odkaz na Kddex svdtosti: Jakub tu vysvetluje, Ze z MojzisSovho zakona, je
kazdému (& uz Zidovi alebo pohanovi, ktory sa v sobotu zastavi v synagdge, aby pocuival
vyucovanie Tory) zrejmé, akym nutnym minimom Ccistoty zZivota sa ma vyznacovat nezid,
ktory sa chce nejakym spdsobom vztahovat k Boziemu ludu.*

Predpokladajme teda, ze Apostolsky dekrét velmi pravdepodobne™ vychadza
z poziadaviek Kddexu svidtosti a pri vyklade pojmu porneia v uzneseni jeruzalemského koncilu
dalej vychadzajme z Lv 18, kde sU vymenované konkrétne podoby sexualnych nemoralnosti.
V tomto prispevku si blizsie vSimnem len niektoré z nich a zameriam sa na otazku vyznamu a

aplikacie tychto ustanoveni pre dnesok.

®  Ani odmietnutie tejto interpretacie vsak v kone¢nom désledku levitikalnu tedriu nediskvalifikuje, kedZe, ako

som uz uviedol, zakaz konzumacie zaduseného mdsa mozno subsumovat aj pod vieobecny zakaz jest krv.
Systematizacia poziadaviek akurat potom nie je taka elegantna, ako pri subsumovani zakazu jest zadusené
pod zakaz jest zdochlinu a roztrhané zverou.

Pripomenut mozno i tzv. sebomenoi alebo foboumenoi — bohabojnych, ktori, ako sa uvadza v biblisticke;
literature, Zili pola minimalnych poZiadaviek Tory uz vcase SZ, resp. vintertestamentalnom obdobi.
FrantiSek Abel uvadza, Ze bohabojni zachovévali isobotu (Frantisek Abel, Dejiny novozmluvnej doby
(Bratislava: Univerzita Komenského, 2010), 211-212). Sobotu sice Apostolsky dekrét nespomina,
pricom v zmysle Desatora je povinnost reSpektovat sobotny odpocinok vztiahnuta aj na cudzinca, ktory sa
medzi Zidmi zdrZuje, aviak mi¢anie dekrétu o sobote mozZno vysvetlit skutoénostou, Ze dekrét sa nezaobera
Desatorom, pretoze jeho platnost apriérne predpoklada. Poziadavku dekrétu nesmilnit nemozno podla
niektorych biblistov celkom stotoZznit s poziadavkou Desatora necudzoloZit, ktora je uzsia (napr. Jan Heller
upozornuje na pritomnost hebrejského naaf v Desatore, ktoré zodpoveda gréckemu moicheuein; Jan Heller,
Hlubinné vrty (Praha: Kalich, 2008), 214; pozri tiez: Jozef Tifo (ed.) Exodus. Komentdre k Starému zdkonu. 3.
zvdzok (Trnava: Dobrd kniha, 2013), 524-525). Prikazanie o sobote sa pritom vzmysle Desatora vyslovne
vztahuje aj na pohana Zijuceho medzi zidmi. Predstava, ze k Desatoru, ktorého platnost je vére NZ
jeruzalemskym koncilom apriorne predpokladang, koncil systematicky pridava ustanovenia Kédexu svitosti,
je tym pomerne dobre zdévodnena.

Snad jeding, co levitikalnu tedriu trochu komplikuje, je umiestnenie zakazu obetovat potomka Molochovi
medzi sexualne delikty v Lv 18,21, a nie medzi ustanovenia o zdkaze modlosluzby v Lv 17. Domnievam sa, ze
zaradenie zdkazu obetovat potomka Molochovi tu mozno vysvetlit uzavretim vypoctu plodnych (teda
heterosexualnych) incestnych vztahov, ktoré su uvedené vLv 18,6-20. Po vymenovani nepripustnych
sexualnych stykov, z ktorych teoreticky moZze vzist potomok (ten moze teoreticky vzist aj zo styku pocas
menstruacie), je teda vo v. 21 pridany zdkaz obetovat potomka Molochovi aaz za tym (Lv 18,22-23)
nasleduje zmienka o zakaze homosexualnych a zoofilnych stykov (ako neplodnych stykov). K levitikalne;
teorii sa klonia viaceri vyznamni biblisti, napriklad: Ernst Haenchen (Ernst Haenchen, The Acts of the
Apostles: A Commentary (Philadelphia: The Westminster Press, 1971), 469), Gerhard Krodel (Gerhard Krodel,
Proclamation Commentaries: Acts (Philadelphia: Fortress Press, 1981), 58) a Klaus Kleisch (Klaus Kleisch,
Maly stuttgartsky komentar: Novy zdakon 5: Skutky apostold (Kostelni Vydfi: Karmelitanské nakladatelstvi,
1999), 92). Niektori ju vSak odmietaju (napr. Barett; pozri: Darell L. Bock, Acts. Baker Exegetical Commentary
on the New Testament (Grand Rapids: Baker Academic, 2007), 506). Ini sa klonia k noachovskej tedrii (zrejme
McDonnald; pozri: W. McDonnald, Biblicky komentar'k Novému zdkonu. (Brno: ALEF Krestanské sbory, 2015),
409). Noachovska tedria sa vSak tyka iba otazky konzumacie krvi a ako taka je s levitikalnou principialne
kompatibilnd (McDonnald napriklad odkazuje na levitikdlnu tedriu bez dalSieho hodnotenia, teda
nevymedzuje sa voci nej; pozri: W. McDonnald, Biblicky komentdr k Novému zdkonu, s. 446).
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2.  Prejavy smilstva v Kodexe svatosti a ich dnesny kontext
Kddex svdtosti v Lv 18 vymenuva nasledovné druhy sexualnych nemoralnosti: (a) incest
s pribuznymi (Lv 18,6-18), (b) suloz pocas menstruacie (Lv 18,19), (c) cudzolozstvo (Lv 18,20),
(d) homosexualny styk (Lv 18,22) a (e) styk so zvieratom (Lv 18,23). Problematike
homosexuality (ako aj problematike sexudlnejidentity) sa v tomto prispevku nebudem blizsie
venovat vzhladom na jej ¢astU pertraktovanost v krestanskej etike v poslednych rokoch.*
Pozornost nebudem venovat ani problematike zoofilie, ktoru zas naopak pokladdm za
celkom okrajovu zalezitost; na rozdiel od ostatnych vymenovanych problémov ju navyse
mozno povazovat za chorobu.™

Zameriam sa teda len na zostavajuce tri sexualno-etické problémy, ktoré si Kddex
svdtosti vsima a o ktorych sa dnes hovori menej. Na dva z nich sa zameriam priamo, a na
jeden nepriamo. VSimnem si problém incestu s pribuznymi, problém suloze pocas
menstruacie a jeden konkrétny (a to pomerne netradi¢ny) aspekt viacvrstevného problému
cudzolozstva. Uvedené problémy rozoberiem v poradi od posledného po prvy. Za¢nem teda

od konca.

2.1 Cudzolozstvo v kontexte problematiky vzniku a zaniku manzelstva

Ako uz som uz naznadil v Uvode, cudzolozstvo (gr. moicheia) spada pod Sirsi pojem smilstva
(gr. porneia), ktory je pouzity v Apostolskom dekréte. V Kddexe svitosti, ktory,
predpokladame, tvori predlohu dekrétu, je cudzolozstvo zavrhnuté tymto vyjadrenim:
~Nebudes sulozit so Zenou svojho blizneho; tym by si sa poskvrnil.* (Lv 18,20). Zasadnou
otazkou pri interpretacii tejto moralnej normy je: Kto je to Zena blizneho? Spontanna
odpoved na tUto otazku je, samozrejme, jednoducha: Je to manzelka blizneho; teda ta, ktora
sa za dotycného vydala. TUto odpoved vSak mozno skomplikovat poukazom na institut
zasnub, ktory si v nasledovnych riadkoch v suvislosti s problémom nevery (cudzolozstva)
osobitne vSimnem. V zidovskom chapani su totiz uz zasnuby dolezitym konstitutivnym

momentom pre pojem manzelstva; dalo by sa povedat, ze uz zasnubenim sa tu zena stava

12

Pozri napriklad: R. L. Browley, (ed.) Biblical Ethics & Homosexuality. Listening to Scripture (Westminster: John
Knox Press, 1996); E. R. Moberly, Homosexuality: A New Christian Ethic (Cambridge: James Clark & Co.,
2001); R. A. J. Gagnon, The Bible and Homosexual Practice (Nashville: Abingdon Press, 2001); D. P. Hollinger,
The Meaning of Sex. Christian Ethics and the Moral Life (Grand Rapids: Baker Academic, 2009); z hladiska
verejného politického diskurzu pozri pripadne aj: Ryan T. Anderson, Truth Overruled. The Future of Marriage
and Religious Freedom (Washington: Regnery Publishing, 2015).

3 Pri¢om som si vedomy potreby rozliSovat orientdciu a spravanie, atiez som si vedomy skutocnosti, ze
v otazke hodnotenia samotnej zoofilnej orientacie ako choroby dnes neexistuje medzi odbornikmi zhoda.
Problém styku so zvieratom si vdak v kazdom pripade v tomto prispevku viimat nebudem.
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Zenou blizneho. Manzelstvo v Pisme iv zidovskej tradicii zanika, a Zena prestava byt Zenou
blizneho, momentom rozvodu; rovnako ako je to v nasej kultire dnes.* Na zasnuby ako na
potencidlny moment vzniku trvalého zvazku muza a Zeny v suvislosti srozvodom ako
momentom jeho zdniku, sa preto chcem v tejto stati v kratkosti blizSie pozriet. Polozim si
otazku, aku moralnu hodnotu maju zasnuby vo svetle Pisma a aké dosledky z toho vyplyvaju
pre krestansku etiku dnes.

Ako som uz naznacil, a ako tiez podotykaju napriklad relevantni odbornici na zidovstvo
Bedrich Nosek a Pavla Damohorska, zasnuby v zidovstve predstavuju prvy stupen sobasa a

institut zasnub je pomerne vysoko hodnoteny uz v samotnej Tére.™ Uvadzaju, ze:

«[0] tom, Ze zasnoubena Zena byla ve skutecnosti Zzenou vdanou, ktera po urcitou dobu

,

zUstavala vdomé svého otce pred tim, nez byla pfivedena do domu svého muze, svéddi

w16

i pozdéjsi vyvoj."* Dodavajy, ze ,zasnoubeni mohlo byt zruseno pouze rozvodem nebo

smrti."V

Pokial by sme prijali tézu, ze zasnubenie je akymsi prvym Stadiom sobdsa (uzavretia
manzelstva) a ze z tohto dovodu je zrusitelné len rozvodom alebo smrtou, a pokial by tato
téza platila nielen z hladiska zidovskej tradicie, ale aj z hfadiska samotného Pisma, potom by
sme ako krestania mali v zasnubach docinenia s pomerne vyznamnym institutom, ktory by
so sebou potencidlne niesol nemalé etické dosledky. Konzervativna krestanska etika totiz
berie institut manzelstva a jeho rozluku velmi vazne a Jezis v evanjeliach pripusta rozvod len
pre pripad smilstva (Mt 5,32 a 19,9). Ak by teda zasnuby mali byt z moralneho hladiska
zrusitelné len z tych dovodov, z ktorych mozno zrusit manzelstvo, pricom podla Jezisa je
rozvod pripustny len z dovodu smilstva, potom by mnohé pripady zrusenia zasnub, ktorych
sme v sUcasnosti svedkami, predstavovali etické pochybenia. Jezis dodava, ze ten, kto sa
neopravnene rozvedie a berie si iného partnera, rovnako ako ten, kto si berie rozvedeného
partnera, cudzolozi. Ako potom vnimat opdtovné zasnubenie?

Rysuje sa problém. Prvoplanova reakcia, ze dnes je ind doba, urcite nie je nevyhnutne
zI3, avsak pokial ma byt nasa etika informovana Pismom a rozumom, takato odpoved urcite
nestaci a na vysvetlenie treba uviest Cosi viac.

Biblia hovori ozasnubach vSZ normativnym (nariadujucim) aj informativnym
(konstatujucim) spésobom. V NZ o nich hovori len informativnym spdsobom (teda zasnuby

spomina, ale nestanovuje nejaké povinnosti, ktoré by z nich vyplyvali). Klu¢ovym miestom

* K otazke vzniku a zaniku manzelstva podla zidovskej tradicie pozri napriklad: Abraham Cohen, Talmud pro
kaZdého (Praha: Sefer, 2006), 207 an.

> Bedfich Nosek a Pavla Damohorskad, Zidovské tradice a zvyky (Praha: Karolinum, 2011), 91.

* |bidem.

Y7 Ibidem, s. 92.
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Pentateuchu, ktoré dava zasnubam normativnu povahu je Dt 22. V Dt 22,23-27 je upraveny
zloCin suloze so zasnubenou dievcinou, pricom jedna podoba tohto zlodinu sa tyka
konsenzualneho aktu a druha znasilnenia. V pripade dobrovolného styku s cudzim muzom
maju byt hrdelne potrestani obaja (teda suloziaci muz izasnUbena dievcina), v pripade
znasilnenia samozrejme len agresor (muz).

Okrem Dt 22,23-27 je dblezitym miestom, ktoré zasnubam priznava vyznamny moralny
a pravny status, aj Dt 20,7, kde nachadzame ustanovenie (Bohom urcené slova pre spravcov),
podla ktorého je zasnubeny muz oslobodeny od vojenskej povinnosti (vDt 24,5 zas
nachadzame podobné ustanovenie, podla ktorého je od vojenskej sluzby na dobu jedného
roka oslobodeny mladomanzel).

Z tychto ustanoveni mozno teoreticky vyvodit, Ze zasnuby uz v biblickych dobach a
podla samotnej Tory predstavovali prvé stadium sobasa (a ze v takomto chapani nejde len
o neskorsiu zidovsku tradiciu). Mozno teda tvrdit, Ze uz v Pisme zasnuby znamenaju vlastne
uzavretie manzelstva a ako také su logicky zrusitelné len rozvodom alebo smrtou.
Skutocnost, ze zidovskou praxou bolo rusit zasnuby rozlukovym listom, ktory bol podla Dt 24
dokumentom o rozvode manzelstva, mozno snad'vidiet i v NZ, kde Jozef, JeziSov otec, chce
po zisteni, ze jeho snubenica Maria je tehotng, tajne ju prepustit (Mt 1,19). Snad jej teda chcel
vystavit rozlukovy list. Jozefov dévod by pri takomto citani bol zaroven plne v zakryte
s JeziSovymi slovami o pripustnosti rozvodu vylucne kvoli smilstvu (Jozef teda aj ztohto
hladiska spifia charakteristiku spravodlivého muZa, za ktorého je v Mt 1,19 pri planovani
tajného prepustenia Marie vyslovne oznaceny).”

Zasnuby boli v starovekom lzraeli moralnym i pravnym institutom. V naSom prostredi
tomu tak nie je a zdsnuby sU pre nas len moralnym institutom.” Z hladiska etiky je vsak
samozrejme moralna povaha nejakého institUtu dolezitejsia nez pravna. Nech uz to teda znie
akokolvek zvlastne, az archaicky, zda sa, ze na zaklade vsSetkého dosial uvedeného vo
vzduchu visi eticka otazka: Smie dnes konzervativny krestan v duchu JeziSovho Kdzania na
vrchu avduchu Kddexu svidtosti implicitne recipovaného Apostolskym dekrétom zrusit
zasnuby aj zinych dévodov nez len zdbévodu smilstva, ato bez toho, aby sa pri dalSom
zasnubeni a naslednom sobasi dopustil cudzolozstva?

Odpoved na poloZenuU otazku znie: Ano smie. Domnievam sa, Ze krestan aj v dnesnej
dobe, ked zasnuby stale predstavuju moralne relevantny zavazok, smie zasnubenie zrusit

z roznych dévodov, napriklad z dovodu, zZe si uzavretie manzelstva s doty¢nou osobou predsa

® |de o cudzoloZstvo ¢i o inG formu sexuélnej nemoralnosti, ktora narU$a posvétny zvizok muza a zeny. Dnes

to moéze byt napriklad aj uz spominana pornografia.

*  Ako uvadza akademik Viktor Knapp, ,(...) skutecnost, zZe nase prdvo (...) neupravuje zasnoubeni, je vysledkem
toho, Ze zakonoddrce nepovaZoval za nutné je upravit. Zasnoubeni je tedy micky dovoleno, nemd viak Zadné
pravni ndsledky, neni pravnim instiutem." (Viktor Knapp, Védeckd propedeutika (Bratislava: Vydavatelské
oddelenie Pravnicka fakulta UK, 1993), 158).
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len rozmyslel, aZe v pripade dalSieho zasnubenia auzavretia manzelstva sinou osobou,
necudzolozi. Dévody pre tuto odpoved'su dva: (1) exegeticky a (2) eticky.

Ad 1): Mnohi krestania by dnes tento problému zrejme riesili argumentom z nezavaznosti
Tory vére NZ. Domnievam sa vsak, ze nie vSetko z Tory mozno pokladat za moralne
abrogované ¢i obsolentné (prikladom moéze byt teoreticky prave mnou rozoberany Kddex
svdtosti) a pri naSom probléme je lepSie vyhnut sa takejto argumentdcii. Ba Co viac, v nasom
pripade takato argumentacia nie je potrebna. Prvy zdvoch ddévodov v prospech tézy
o moralnej pripustnosti zrusenia zasnub aj z inych pricin nez z tych, ktoré opodstatnuju podla
Pisma rozvod manzelstva, sa da totiz ziskat uz zanalyzy samotnych ustanoveni Tory
o zasnubeni a rozvode. Zda sa totiz, ze hoci Tdra poskytuje zasnubam osobitnu ochranu (teda
prisne postihuje neveru snubenice i konanie cudzieho muza ako narusenie snubeneckého
vztahu), zasnubenie stale viditelne odliSuje od manzelstva. Zo samotnej Téry tiez nemozno
jasne dokazat, ze zasnuby sa smu zrusit len rozvodom alebo smrtou. VSimnime si texty, ktoré
sU v tomto ohlade klucové:

InStitUt rozvodu je v Dt 24,1 upraveny takto: ,Ak simuZ vezme Zenu za manZelku a potom
sa mu znepdci, lebo ndjde na nej nieco odporné, napise jej prepustaci list, dd jej ho a posle ju z
domu prec." |de o text, ktory Jezis v Kdzni na vrchu vylozi (sprisni) tak, ze pripusti ako dévod
rozvodu len smilstvo. V nasich suvislostiach su v Dt 24,1 dblezité dva vyrazy: (a) vziat'si, (b) za
manzelku (za vydatu, za manzelovu Zenu). Pre prvy vyraz je v hebrejcine pouzity prislusny tvar
slova lakach (jikkah), pre druhy prislusny tvar slova baal (ubeallah). Zasnubenie je v Tore
vyjadrené hebrejskym vyrazom aras. Rozvod sa v zmysle dikcie Dt 24,1 tyka zeny, ktoru si
muz vzal (jikkah) a ktora sa vydala (ubeallah). Vyslovne sa tu nespomina zena, ktora je eSte
len zasnubend (orasah). Otazkou je, i sa tu pod vzatim si zeny alebo vydajom (oZenenim sa)
nahodou nemysli aj na jej zasnubenie. Otazka teda znie, Ci pojem zasnubenia (aras) nahodou
nespada v Tore pod pojem vzatia si (lakach) resp. vydaja/Zenby (baal), a Ci sa preto v Dt 24,1
v skutocnosti nehovori aj o vztahoch, ktoré existuju este len v Stadiu zasnubenia.

Domnievam sa, ze jazykovym a systematickym vykladom mozno pomerne presvedcivo
argumentovat v prospech negativnej odpovede na tUto otazku. Skutoc¢nost, ze vyraz aras
(zasnubit sa) v Tore sémanticky nespada pod vyraz lakach (vziat'si) ani pod vyraz baal (vydat
sa, oZenit'sa), sa podla méjho nazoru da pomerne jasne vyvodit z nasledovnych dvoch textov
Deuterondmia (pricom ziadne iné texty, ktoré by sa dali na nasu otazku vztiahnut, v Tore
v skutocnosti nie su):

(@) V uz spominanom Dt 20,7 sa nachadza ustanovenie, podla ktorého je zasnubeny
muz oslobodeny od vojenskej povinnosti a znie takto: ,Je tu niekto, kto sa zasnubil [eras] so
Zenou a este si ju nevzal [(6 lekahah]? Nech odide a vrati sa domov, aby nepadol vo vojne a niekto
iny by si Zenu vzal [jikkahennah]." Z tohto textu pri pozornom citani pomerne jasne vyplynie,

Ze zasnubend zena eSte nie je Zenou, ktoru by si uz dotycny vzal (pretoze je tu vyslovne
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uvedené, ze si ju eSte nevzal a ze si ju po smrti doty¢ného moze vziat niekto iny). Mame teda
dbkaz, ze aras v Tére sémanticky (vyznamovo) nespada pod lakach.

(b) V Dt 22,22-23 sa zas nachadza Uprava zlocinu cudzolozstva s vydatou zenou atiez uz
spominaného zlocinu suloze so zasnubenou pannou. Pre vydatu Zenu je vo v. 22 uvedeny
prislusny tvar vyrazu baal (beulat baal) a pre zasnubenu pannu je hned'za tym vo v. 23 uvedeny
prislusny tvar uz spomenutého vyrazu aras (meorasah). Oba vyrazy suU tu teda od seba
odliSené azakladaju dve rozlicné skutkové podstaty zlocinu: skutkovy podstatu nevery
vydatej zeny a skutkovy podstatu nevery zasnubenej dievCiny. Mozno teda vyvodit, ze aras
v zmysle tohto textu v Tére nespada ani pod baal.**

Uviedol som, ze rozvod sa v zmysle Dt 24,1 explicitne tyka zeny, ktoru si uz nejaky muz
vzal (I-k-ch), za ktorého sa vydala ako za svojho manZela (baal),** pricom vyssie uvedenym
postupom som ukazal, ze aras v Tére sémanticky nespada ani pod vyraz lakach ani pod vyraz
baal. Texty, ktoré by jasne viedli kinému zaveru v Tore nendjdeme. Norma o rozvode
manzelstva sa teda na zasnuby explicitne nevztahuje, na zakalde ¢oho sa domnievam, ze
rusenie zasnub rozlukovym listom predstavuje az neskorsiu resp. prinajmensom dobrovolnu,
teda Tdrou vyslovne neulozend, zidovsku prax, a ze Jezis v Kdzni na vrchu v slovach o rozvode
a cudzolozstve nevyjadruje svoj postoj k zruseniu zasnub, ale len k zruseniu manzelstva.**

Tvrdenie, ze zasnuby mozno predsa len zrusit iba rozvodom, a to uz v zmysle (v duchu)
samotnej Tory, teda ze uz v Dt 24,1 sa ma pod rozvodom v skutoc¢nosti namysli (teda predvida
sa) aj zrusenie tych partnerskych zvazkov, ktoré existuju este len v Stadiu zasnubenia, je
potom mozné zustanoveni Deuteronomia vyvodit nanajvys na zaklade argumenta per
analogiam. CiZe na zaklade tvrdenia, Ze i ked zasnuby v zmysle Téry vyslovne nespadaju pod
pojem manzelstva, implicitne sU mu moralne ekvivalentné a preto treba medzeru (mlcanie
textu) oich zruseni vyplnit pouzitim analogickej Upravy, ktorou je Uprava orozvode
manzelstva. Takyto vyklad ma teleologicku povahu®® apresUva nas k otazke samotného
zmyslu (a v kontexte tohto prispevku najma mordlneho zmyslu) institutu zasnub. Otazkou

totiz je: Ako vieme, ze zasnuby su, resp. maju byt s manzelstvom moralne ekvivalentné?

¢ Zaujimavu poznamku k Dt 22,23-27 uvadza Jifi Benes, podla ktorého tieto normy nepriamo ,(...) navazuji na

slova spravci o vyvazani z povinnosti ucastnit se svaté valky clovéka, ktery se zasnoubil, a jesté si Zenu nevzal
(Dt 20,7) (...). Tvori ke slovim spravcd interpretacni kontext a tim je podtrhuji. Viysvétluji (zddvodriuji), proc je
tfeba se zasnoubenou divkou zUstat iv pfipadé svaté valky: aby nebyla zndsilnéna." (Jifi Benes, Smérnice
a fady. Zdkonik v Paté knize MojziSové (Praha: Advent-Orion, 2012), 140).

Nosek a Damohorska k pojmom lakach abaal uvadzaju, ze prvy oznaluje skutolnost, ,kdy dochazi k
prestéhovani nevésty do domu manZela nebo k samotnému provedeni sriatku," a druhy oznacuje skutocnost,
Ze,,muZ je pdnem Zeny (...) nejen manzel, ale i viastnik." (Bedfich Nosek a Pavla Damohorska, Zidovské tradice
a zvyky, 88-89).

A ak sa implicitne vyjadruje i k prepustaniu snibenic, tak len s ohladom na Zidovsku prax, nie s ohladom na
zasnuby ako na nad¢asovy Bohom ustanoveny institUt zakladajuci manzelstvo.

Michal Mrva a Martin Turcan, Interpretdcia a argumentdcia v prdve (Bratislava: Wolters Kluwer, 2016), 66-68.
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Ad 2): Tym sa dostavame k druhému dévodu, pre ktory dnes, domnievam sa, moze
krestan zrusit zasnubenie aj zinych pricin nez z tych, ktoré su podla Pisma pripustné pre
rozvod manzelstva a pre nasledné uzavretie dalSieho zvazku.** Mojim druhym dévodom je
jednoducha téza, ze povaha konkrétnych etickych désledkov urcitého mordlneho zavizku zavisi
(aj) od toho, Co sa pri iom implicitne predpokladd, resp. co sa nim vyjadruje, mieni. Tento dévod
nie je na rozdiel od prvého uvedeného dévodu exegeticky, je eticky (filozoficky).

Aby som ho vysvetlil: Zasnubenie dnes nepochybne predstavuje pomerne vazny
moralny zavazok, avsak ani v tych najkonzervativnejsich krestanskych kruhoch sa pri iom
implicitne v dobrej viere nepredpoklada taka vaha ataka miera nerozlucitelnosti, ako je to
v pripade uzavretia manzelstva, pretoze pri zasnubach sa unas slubuje nieco iné ako pri
sobasi. Z etického (deontologického) hladiska je klucovy pojem slubu a jeho obsahu. Ak by aj
platilo, ze zasnuby uz podla samotného Pisma povodne predstavovali krok, ktory bol ¢o do
zavaznosti rovny s uzavretim manzelstva, teda ze uz zasnuby vlastne znamenali v [udskych i
Bozich odiach zaciatok manzelstva (a ze z moralneho hladiska slo o slub spojeny s rovnakou
mierou nerozlucitelnhosti, aku prisudzujeme manzelstvu), potom musime skonstatovat, ze my
dnes pod zdsnubami rozumieme nieco zasadne iné a Ze nase moralne oCakavania a moralne
zavazky z tohto institutu vyplyvajuce su v ddsledku toho podstatne odlisné. V nasich av
biblickych zasnubach teda v takomto pripade ide o dva podobné, no co do svojej podstaty
moralne rozdielne instituty. Z mordlneho hladiska pri zasnubach v nasom ponimani nejde
o zaciatok manzelstva, ale o odhodlanie vstupit spolu do manzelstva, pretoze si pri nich
neslubujeme, ze spolu vydrzime cely Zivot, ale vyznavame si, ze chceme k takémuto slubu
eSte len dospiet.

ZruSenie zasnub je nepochybne emocionalne vycerpavajuce, eticky zavazné a
zanechava rany. AvSak moznost ,vratit prsten" je pri naSom chapani aktu zasnubenia
implicitne vopred predpokladand so Cosi vacsou volnostou as o cosi mensou moralnou
zavaznostou, nez je moznost buduceho rozvodu predpokladana pri uzatvarani manzelstva.
Namietku, Ze nemozno argumentovat inym chapanim zasnub v dnesnej dobe, pretoze pre
krestana nie su klucové ludské ustanovenia, ale Bozie, mozno zodpovedat poukazom na
skutocnost, Ze Pismo akt zasnubenia od nikoho nepozaduje. Do manzelstva teda mozno
vstUpit aj bez zasnub. Ak zasnubenie nie je biblickou poziadavkou, potom sa ponuka, ze pri
nom nejde o zavazok s rovnakou zavaznostou, aki ma uzavretie manzelstva a ze v roznych
kulturach mozno preto tento dobrovolny ,predstupen® uchopit rozne. Zastavam nazor, ze je

to prave takto.

4+ Jezi$ v evanjeliach uvadza ako jediny legitimny d6évod rozvodu smilstvo (argumntum a fortiori by sme sa
mobhli pytat, ¢i v duchu jeho vyjadrenia nie je legitimnym dévodom aj domace nasilie, okultizmus jedného
zmanzelov a pod.), zda sa, ze Pavol v1. Kor 7,15 umoziuje novy sobas aj v pripade, Ze neveriaci partner
opuUsta veriaceho partnera (prekracuje teda JeziSovo kritérium?). Katolicka teoldgia na zaklade 1. Kor 7,15
hovori o tzv. privilegiu Pauline.
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Ak aj teda kedysi davno v zidovskej kulture zasnuby znamenali z moralneho hladiska
definitivne dno snubencov (pripadne ich rodi¢ov), dnes tomu tak v nasej kulture nie je a ani
nemusi byt. Z moralneho hladiska je délezité to, o si slubujeme. A Umyslom zasnubujucich
sa ludi dnes nie je slubit si to, o si slubia az ,pred oltdrom". Az tento dalSi stupen vztahu
(uzavretie manzelstva) konstituuje v nasich moralnych prejavoch véle a v duchu krestanskej
etiky pred ludmi a Bohom zavazok zotrvat v trvalom partnerskom zvazku. Takto totiz svoje
prejavy vOle mienime. Ato je, domnievam sa, podstatné. Nas moralny zavazok vernosti
vznika ako dosledok nasho slubu s patricnym obsahom. Moralna vaha zasnub teda u nas nie
je ekvivalentna s moralnou vdhou sobasa a Pismo nam ani nekaze im takd vahu priznat.*

Pri pytani sa na moralny zmysel zasnub z hladiska argumenta per analogiam teda treba
odpovedat, ze zmyslom zasnub je posunut vztah dvoch ludi dalej a jasne ho nasmerovat
k manzelstvu, ni¢ menej, nic viac. Takyto zmysel dobrovolného ,predstupna®™ manzelstva je
legitimny, pretoze ho mozno ako Pismom nepozadovany uchopit v roznych kultUrach rozne.
Tato interpretacia moralneho zmyslu dnesnych zasnub vedie k zaveru, ze pomyselna snaha
uplatnit Dt 24 aMt 5 a19 na mordlne opodstatnenie ich zrusenia by v sucasnosti
predstavovala zmiesavanie dvoch r6znych kategorii. Domnievam sa preto, ze krestan, ktory
zasnuUbenie zrusi (trebars z dovodu hlbokej neistoty o spravnosti vstupu do manzelstva
s doty¢nou osobou) avezme si inU osobu, sa vzmysle krestanskej etiky cudzolozstva
nedopusta.*®

Pre niekoho je to mozno celkom samozrejmy zaver. Domnievam sa vsak, Ze vyssie
predstavend exegetickd argumentacia z vykladu konkrétnych noriem Pisma atiez eticka
argumentacia z moralnej povahy slubu su vyrazne solidnejsimi odpovedami na tento problém

nez jeho povrchné odbavenie konstatovanim o ,inej dobe".

2.2 SuUloz pocas menstruacie
Problému cudzolozstva som sa v predchadzajucej stati dotkol v podstate len nepriamo, a aj
to iba z hladiska jedného aspektu. V tejto stati sa zameriam na druhy, o Cosi kompaktnejsi
problém, ktory Kddex svdtosti riesi, a ktorému sa, ako takému, budem venovat uz celkom
priamo. V Lv 18,19 nachadzame toto ustanovenie: ,Nepriblizuj sa k Zene, aby si mal s riou
pomer v obdobi necistoty jej obvyklého krvacania." Ustanovenie teda zakazuje suloz pocas
menstruacie.

Takyto styk je v knihe Levitikus odmietnuty eSte na dvoch inych miestach — v Lv 15,24

a20,18. Vprvom ztychto dvoch textov je sankciou za suloz nelistota (muza) po dobu

* Manzelstvo je naopak v Pisme vykreslené ako trvaly zvdazok muza aZeny, ktory ako taky zhladiska
J p Y Y Y Y Y

krestanskej etiky nemozno uchopit [ubovolne; napriklad tak, Ze by sa zaviedol institUt manzelstva na dobu
urditu.

*® Na rozdiel od krestana, ktory sa nelegitimne rozvedie a nelegitimne po druhy raz ozeni.
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siedmich dni, v druhom je to vytatie z [udu. Viaceri komentatori sa domnievaju, ze prvy pripad
sa tyka situacie nelmyselného previnenia.”’ Bud muz nevedel, Ze Zena je v periode, alebo
doslo k nahlej menstrudcii pocas styku. V druhom pripade (ako aj v pripade Lv 18,219) ma ist o
umyselné konanie, ktoré je z tohto dévodu postihnuté prisnym trestom.

V Lv 20,18 sa spomina rovnaka sankcia, aku Lv 17,14 uklada za konzumaciu krvi— vytatie
(po hebrejsky karat). Otazkou teda je, Ci existuje suvis medzi deliktom konzumacie krvi
a deliktom suloze pocas vytoku krvi. Ako uz som uviedol v monografii Zdkon a etika vo svetle
jeruzalemského koncilu,”® domnievam sa, Ze do Uvahy tu prichadzaju prakticky len dve mozné
odpovede:

(1) Prva odpoved'znie, ze v oboch pripadoch ide v podstate o ten isty delikt a kfu¢ovym
pojmom je tu krv. Ci uz ide o krv konzumovanu alebo o krv pritomnd pri sulozi, ide vzdy
o neuctivé nakladanie stymto dolezitym elementom zivota resp. Hospodinovho obetného
kultu. Ato bud na Urovni znevazenia ako takého (konzumaciu krvi aj suloz v krvi mozno
vnimat ako akty, ktoré nereSpektuju Stvoritela a posvatno, ¢i nepriamo znevazuju hodnotu
zivota vyjadreny tymto symbolom) alebo na urovni prijimania (mala cast krvi sa moze
vstrebat do tela partnera, ktory ju tymto spdsobom vlastne ,konzumuje", pricom krv sa
v zmysle Kédexu svdtosti konzumovat nema).

(2) Druha odpoved znie, ze delikty nepatria do tej istej kategdrie. Sankcia vytatim je
v pripade suloze pocas menstruacie dand jej pohanskym pévodom, nie znevazovanim
hodnoty Zivota, Stvoritela ani Jeho kultu (napriklad na rozdiel od konzumacie masa
Hospodinovej obety necistym clovekom podla Lv 7,20, ktoré je tiez postihované vytatim).
Problém tu nie je v krvi ako takej, ale vtom, ze ide o zvyky narodov, ktoré Hospodin zahdria
spred tvdre Izraelitov (Lv 18,3.24 a Lv 20,23).

Ad 1): Pokial plati prva moznost, potom je odpoved na aplikacnu otazku, i je pre
krestansky manzelsky par principidlne nemoralne vykonat suloz v obdobi menstruacnej
periody zeny, Uzko spojena s interpretaciou normy z Lv 17 o zakaze konzumovat krv. Vacsina
krestanov dnes poklada tuto normu za abrogovanu resp. obsolentnu a krv s ¢istym svedomim
konzumuje, pretoze zakaz jej konzumacie kladie do suvisu so starozmluvnym obetnym
systémom, kde hrala klucovu Ulohu prave krv, pricom obetny systém mal svoj zmysel len do
Casu Kristovej obete (v ktorej bol ako predobraz naplneny, prekonany). Ak je teda pri sulozi
pocas menstruacie rozhodujucim prvkom, ktory takyto styk v zmysle Lv 18 problematizuje,
krv ako symbol, ktorého vyznam sa vycerpava v starozmluvnom obetnom systéme, potom sa
dnes ustanovenie Lv 18,19 na krestana moralne nevztahuje. Apostolsky dekrét z takéhoto

hladiska pri svojej inSpiracii Kédexom svdtosti (alebo pri potvrdeni platnosti Kédexu svdtosti)

7 Pozri napriklad: E. S. Gerstenberger, Leviticus: A Commentary (Louisville: Westminster John Knox Press,

1996), 204.
% Martin Turcan, Zdkon a etika vo svetle jeruzalemského koncilu, 49.
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bud dané ustanovenie vébec nema namysli (teda implicitne ho z Kédexu svitosti ,vypusta"),
alebo ho sice ma namysli, ale to len kvéli nepohordovaniu Zidov (aby sa medzi Zidmi ndhodou
nerozchyrilo, ze pohano-krestania so svojimi manzelkami pohlavne Ziju i v Case ,ich dni").

Stoji za zmienku, ze napriklad zndmy evanjelikalny portal gotquestions.org, ktory sa
populariza¢nou formou snazi priblizit krestanstvo dnesnému (najma mladému) cloveku
v statisicoch spracovanych odpovedi na rozne otazky, zaujima kotazke (ne)pripustnosti
suloze pocas menstruacie prave takyto postoj. Zavrhnutie takéhoto pohlavného styku
v knihe Levitikus dany portal spaja s institUciou obetného systému a sjeho klucovym
elementom — krvou (ktora sa pri styku pocas menstruacie vyslovne spomina vLv 20,18),
rovnako ako s pojmom ritualnej necistoty (ktoru zas pri styku pocas menstruacie zmieruje Lv
15,24). Cela zalezitost je na tomto portali vo vztahu k dnesnému krestanovi podana ako
prekonana Kristovou smrtou aje tu plne zverena dohode manzelov sodvolanim sana
Pavlove slova o manzelskom konsenze na spolo¢nom pohlavnom zivote (1. Kor 7,5). Podla
autorov daného portalu teda rozhodnutie o manzelskom styku pocas menstruacie spada do
ramca krestanskej slobody manzelov a Bohu takato prax principialne neprekaza.*

Avsak konzumacia krvi a zaduseného i styk manzelov pocas menstruacného obdobia
Zzeny mozu v skutoCnosti pokojne predstavovat nadcasové problémy. Nie vSetci sa dnes
domnievaju, ze ide o prekonané poziadavky. Nie vSetci si myslia, ze styk pocas menstruacie
je moralne nezavadny aze jeho zakaz bol Bohom zruSeny pri naplnenizmyslu obetného
systému v Kristovej smrti.

Napriklad Roy Gane v komentari ku knihe Levitikus uvadza, ze prisnost trestu (vytatie,
ktoré mozno chapat ako trest od samotného Boha, nie od [udi) a absolUtna povaha zakazu
takéhoto styku (teda absencia zmienky o nejakej podmienke) naznacuje, ze aplikovatelnost
zakazu nie je zavisla od ritualneho systému a pretrvava aj po krizi. Takyto zaver podla Ganea
umocnuje skutocnost, ze v Lv 18 a 20 sa tento zakaz nachadza medzi moralnymi normami (a

podotyka, ze takto je zdkaz zjavne chapany ajv Ez 18,5-6 a 22,10).%°

.Je pravdou, Ze ceremonialny zakon ustanovoval opatrenie pre telesnu obradnu
necistotu nadobudnutu pri poruseni zakazu z nedopatrenia (15,24). Dnes, ked'uz obradny
systém pominul, niet Ziadneho ceremonidlneho vyznamu ani potreby takéhoto
opatrenia. Tym vsak nie je zruseny nad¢asovy moralny aspekt, ktory zakazuje muzovi

w3l

mat umyselny styk s menstruujucou zenou, ked'vie, Ze je vtomto stave.

* Is it acceptable to God for a husband and wife to have sex while the wife is menstruating / having her period?

https://www.gotquestions.org/sex-period.html [10-7-2019].
Roy Gane, The NIV Application Commentary. Leviticus, Numbers (Grand Rapids: Zondervan, 2004), 325.
3 |bidem.
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Ad 2): Co v3ak, ak plati druhd z vy3sie nadrtnutych moZznosti, teda téza, ze kli¢ovou pri zakaze
suloze pocCas menstruacie nie je krv, ale skutocnost, Ze ide o pohansku praktiku, ktora by,
povedzme, mohla Hospodinovho vyznavaca zvadzat k cudzej nabozenskej kulture, k inym
bohom? Co ak je U¢el ustanovenia v skuto¢nosti prave takyto? Ak by tomu tak bolo, potom
by dnes zaplikacného hladiska nemala prax pohlavného Zzivota pocas menstruacie
predstavovat pre krestansky manzelsky par moralny problém. Dnes si totiz nikto danu
zalezitost s modlosluzbou ani s pohanstvom nespaja a k nicomu takému ho to nenavadza.

Rozhodnut nastolenu eticku otazku nie je jednoduché. Tvrdenie, Ze ide o vyhranenie sa
voci pohanskym praktikam (teda o ndabozensko-kulturnu otazku a nie o moralnu) sice
nevyluCujem, nezdd sa my vSak bezvyhradne presvedcivé. Problematizuje ho totiz
skutocCnost, ze zakaz styku pocas menstruacie sa v Lv 18 systematicky nenachadza vedla
zakazu obetovat syna Molochovi (¢o je nielen vrazda, ale aj modlosluzba). Oba zakazy deli
dvadsiaty vers zakazujuci cudzolozstvo, ktorému som sa venoval vyssie a ktory uzatvara
kataldg nepripustnych sexudlnych vztahov. Ak ma pri zakaze styku pocas menstruacie ist len
o odmietnutie kanaanskych zvykov ako modlarskych, preco potom kataldg nepripustnych
sexualnych stykov v Lv 18 neuzatvara prave norma o zakaze styku pocas menstruacie a preco
na nu plynule nenadvazuje norma o zakaze obetovat syna Molochovi? Nesedi to ani v Lv 20,
kde sa o Molochovi hovori uz omnoho skér, nez pride na rad zmienka o zakaze styku pocas
menstrudcie (a nesedi to ani vLv 15 Ci v Ez 18 a 22). Akoby teda boli obe normy od seba
oddelené. Pokial by boli priamo pri sebe, potom by takyto anti-modlarsky vyznam
ustanovenia o zakaze styku pocas menstruacie bol zo systematického hladiska omnoho
pravdepodobnejsi. KedZe vSak normy pri sebe nie su, mozno o takejto interpretacii dovodne
pochybovat.

ZalezZitost je tazké rozriesit.3* Kedze v neistote je pre (konzervativneho) krestana lepsie
zostat zdsadovym, mozno sa priklonit ku Ganeovmu stanovisku a skonsStatovat, ze ide
o nad¢asovy moralnu normu a ze krestanski manzelia by nemali praktizovat suloz pocas

menstrudcie.?* Tazko v3ak jasne vysvetlit, v éom konkrétne spociva nemoralnost takejto

3 Pokial maju Jakub akoncil vSk 15 pod porneiou namysli aj sUloz pocas menstruacie, potom pred

konzervativnym krestanskym etikom dnes stoji otazka, ako ich zamer interpretovat: Ide im o to, aby
neurazili Zidov, aby sa vyhli pohanskej naboZenskej kultire, alebo im ide o objektivny a nad¢asovy moralny
princip? Na tUto otdzku Zial nedokadzem dat vtomto prispevku jednoznacni odpoved. Jej dolezitost
samozrejme v redlnom zivote zmensuje skutocnost, ze v menstruacnom obdobi spravidla zeny nemaju na
pohlavny styk chut a Ze pomyslenie na takyto styk je aj pre mnohych muzov odpudzujice. Otazku
moralneho charakteru daného ustanovenia ako takého som kazdopadne na tomto mieste nezodpovedal a
ponechavam ju otvoren.

Inych (nekoitalnych) foriem pohlavného styku sa to zrejme netyka. Domnievam sa, Ze koitus je v Lv 15,24
a 20,18 explicitne vyjadreny vyrazom lezat (hebr. Sakab). V Lv 18,19 sa sice hovori, akoby Sirsie, o odkryti
nahoty, domnievam sa v3ak, ze v kontexte uvedenych dvoch pasazi asohladom na element krvi, ktora
vytekd len z Zeninej genitalie, ide aj v Lv 18,19 vylu¢ne o nepripustnost koitalneho styku.

Napriklad i Gordon Wenham, ktory v svojom komentari poklada poziadavky Lv 17 za obsolentné, sa bez
blizSej Specifikacie hlasi k pretrvavajucej platnosti poziadaviek Lv 18 ako mordlnych a uvadza, ze i ,[p]re
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praxe (¢i ju mame v duchu idey prirodzeného zdkona chapat ako zvrhlu per se, alebo mame
jednoducho vychadzat z tedrie Bozieho prikazu dovolavajucej sa poslusnosti bez blizSieho
zdovodnenia, alebo méme zvolit iné vysvetlenie).®

Osobne kazdopadne nesuhlasim s Ganeovym pokusom o racionalizaciu tohto

ustanovenia tvrdenim, Ze:

»~moralne opodstatnenie tohto zakazu snad mozno njjst vLv 20,18, kde je pre zenu
s akymkolvek vytokom z pohlavnych organov pouzity vyraz davah (‘slabd’, t.j. v stave
malatnosti; pozri tiez 12,2; porov. Nar 1,13, 5,17). Ak je tomu tak, ide tu o otazku prav
Zeny: Zakon chrani ‘zenu pred neziaducim zneuzitim jej manzelom pocas obdobia jej

slabosti (...)."3®

Podla méjho nazoru je uskalim takejto interpretacie skutocnost, Zze podla Lv 20,18 ma byt
v pripade dobrovolného styku potrestany nielen muz, ale aj samotna menstruujica zena.
Nezda sa teda, ze by slo oochranu jej prav pred zneuzitim, ak ma byt potrestana aj za

dobrovolny akt.

2.3 Incest s pribuznymi
O nic lahSou otazkou, nez je otazka suloze pocas menstruacie, dnes pre konzervativneho
krestanského etika, ktory chce brat Apostolsky dekrét a Kddex svitosti vazne, nie je otazka

zakazanych pohlavnych vztahov v rodine, ako ich vymenuva Lv 18,6-18.3 Ako stru¢ne zhffiaju

tUto cast Woods a Rogers:

vdcsinu krestanov je samozrejmé, Ze mordlne pravidla vymenované v tejto kapitole platia i dnes. Novozmluvni
pisatelia predpokladaju, Ze predpisy o inceste (v. 6-18; porov. 1. Kor 5,1), cudzoloZstve (v. 20, podpobne Rim
13,9), modlosluzbe (v. 21; porov. 1. Kor 10,7 a nasl.; Zj 2,14) a homosexualita (v. 22; Rim 1,27; 1. Kor 6,9) stdle
zavdzuju krestanské svedomie." (Gordon J. Wenham, The New International Commentary on the Old
Testament. The Book of Leviticus (Grand Rapids: Eerdmans Publishing, 1979), 261).

35 Urcity rolu tu moze zohravat aj zdravotny aspekt, kedZe suloz pocas menstruaénej periddy zeny so sebou

Udajne nesie nemalé zdravotné a psychické rizika (k tomu pozri napriklad: F. F. Mazokopakis a G. Samonis,

«Is Vaginal Sexual Intercourse Permitted During Menstruation? A Biblical (Christian) and Medical Approach,"

in Maedica, 13, ¢. 3 (2018), 183-188).

Roy Gane, The NIV Application Commentary. Leviticus, Numbers, 325.

¥ ,Nikto sa nesmie pribliZit k svojej pokrvnej pribuznej, aby ju svojim pomerom zneuctil. Ja som Hospodin.
Nezneucti$ svojho otca tym, Ze by si mal pomer so svojou matkou. Je to tvoja matka. Nezneucti$ ju. Nezneuctis
svojho otca pomerom s inou jeho Zenou. To by zneuctilo tvojho otca. Nezneuctis svojim pomerom svoju sestru,
teda dcéru svojho otca alebo dcéru svojej matky, ¢i sa narodila v tom istom dome alebo inde, nezneuctis ju.
Nezneucti$ svojim pomerom synovu dcéru alebo dcérinu dcéru, pretoZe tym zneuctis seba. Nezneuctis svojim
pomerom dcéru inej Zeny svojho otca, pretoze ju splodil tvoj otec a je tvojou sestrou. Preto ju nezneuctis.
Nezneucti$ svojim pomerom sestru svojho otca; je to blizka pribuznad tvojho otca. Nezneucti$ svojim pomerom
matkinu sestru; je to blizka pribuzna tvojej matky. Nezneucti$ otcovho brata pomerom s jeho Zenou; je to tvoja
teta. Nezneucti$§ svojim pomerom svoju nevestu; je to Zena tvojho syna. Nezneuctis ju. Nezneucti$ svojim
pomerom bratovu Zenu; tym by si zneuctil svojho brata. Nebudes svojim pomerom zneuctievat nijaki Zenu a
zdroveri jej dcéru. Nevezmes si dcéru jej syna, ani dcéru jej dcéry; nesmies ich zneuctit. Su to tvoje blizke pribuzné.
Bol by to hanebny skutok. Nesmies si vziat k svojej manzelke jej sestru ako vedlajsiu Zenu; zneuctil by si ju, keby
si za jej Zivota mal pomer s jej sestrou."
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»[mJanzelstvo alebo iné pohlavné spojenia boli osobitne zakazané medzi muzom a jeho
matkou (v. 7), jeho nevlastnou matkou (v. 8), jeho sestrou (v. 9), jeho vnuckou (v. 10), jeho
nevlastnou sestrou (v. 11), jeho tetou (vv. 12, 13, 14), jeho nevestou (v. 15), jeho Svagrinou

(v. 16), dcérou alebo vnuckou jeho Zeny (v. 17) alebo sestrou jeho Zijucej Zzeny (v. 18).

Incest s vlastnou dcérou, hoci osobitne nezmieneny, je nepriamo zakazany vo versi 17."3*

Pomyslenie na sexualny vztah s blizkym pokrvnym pribuznym (najma s predkom, potomkom
alebo surodencom) je dnes pochopitelne pre vacsinu ludi odpudivé. Neplati to vSak
o vztahoch s prizenenymi a privydatymi ¢lenmi rodiny, ktori su vzmysle Lv 18,6-18 tiez na
zozname ,zakdazanych os6b". V tomto zozname pritom vébec nejde o problém nevery; ta je
pokryta vseobecnym ustanovenim o zakaze cudzoloZzstva v Lv 18,20. V kataldgu incestnych
vztahov v Lv 18,6-18 je zakazany aj vztah so Svagrinou, ktora sa so svojim muzom (teda s
bratom dotycného) uz rozviedla, alebo ktord ovdovela, i vztah s rozvedenou ¢i ovdovelou
zenou stryka (privydatou tetou).** Nejde tu teda o problém nevery, pretoze normy sa
vztahuju na aktualne ,volnych®.

V dneSnom svete nie je tazké predstavit si hypoteticku situaciu, v ktorej su dvaja bratia
od seba vekovo vyrazne vzdialeni, takze, zatial ¢o jeden z nich eSte len prichadza na svet,
druhy sa uz zeni. Syn starSieho brata potom bude synovcom mladsieho brata, pricom takyto
#Stryko" a ,synovec" budu rovesnikmi. Predstavme si, Ze obaja sa zamiluju do tej istej
dievciny. Doty¢na ma oboch rada, no musi si vybrat jedného znich, atak sa nakoniec
rozhodne pre ,stryka", za ktorého sa aj vyda. Po kratkom case vsak ,stryko" nestastne
zahynie. ,Synovec" dotyc¢nu nikdy neprestal milovat a po ukonceni obdobia smutku si chce
mladu vdovu vziat za Zenu. Aj v nej sa medzicasom obnovili staré city. Obaja su konzervativni
krestania. Smu sa teda vziat, alebo ak sa vezmu, dopustia sa vazneho moralneho poklesku,
pretoze doty¢na je vlastne ,tetou" svojho napadnika a vztah s tetou (Ci uz pokrvnou alebo
privydatou), a to aj ovdovelou, je Kédexom svdtosti zakazany?

Prakticky rovnaky priklad, aky som uviedol o strykovi a synovcovi, mozno samozrejme
uviest i o bratoch. Su to priam klasické priklady romantickej spisby, kde dvaja bratia bojuju
o srdce tej istej zeny. A sU to nepochybne i priklady, ktoré nie su len hypotetické, ale sa aj

redlne stavaju. Co s tym?

#¥ C. M. Woods aJ. Rogers, The College Press NIV Commentary. Leviticus — Numbers (Joplin: College Press,

2006), 115-116.

V sucasnej sekularnej spolocnosti samozrejme nie su takéto vztahy vnimané ako problematické, ato ako
v etickej tak v pravnej rovine. Upravy trestnych zdkonov obvykle ponechavaji medzi trestnymi &inmi
skutkovU podstatu sUloze medzi pribuznymi, avak td ma chranit hlavne ¢i vylu¢ne zdravie populacie, nie
moralne citenie spolo¢nosti, avmnohych Statoch sa vztahuje len na styk sUrodencov (aspori napol
vlastnych) a na styk potomkov a predkov v priamom rade. Styk medzi strykom a neterou alebo synovcom
a tetou casto nepodlieha kriminalizacii.
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Podla Lv 18,16 si nesmie brat ani po smrti svojho brata vziat svoju Svagrinu za zenu. Treba
vSak podotknut, Ze to platilen za predpokladu, Ze dotycna mala so zosnulym potomka (syna).
Levirdtny zakonv Dt 25,5-10 totiz obsahuje Specidlnu vynimku, podla ktorej je brat
bezdetného zosnulého naopak povinny vziat si svoju ovdovelu Svagrint za manzelku a splodit
snou ,svojmu zosnulému bratovi syna". Ako je mozné, ze to, o je inak v Lv zakadzané, je za
danych okolnosti na tomto vmieste v Dt naopak prikazané?

Domnievam sa, ze pri odpovedi na tuto otazku mame v podstate len dve moznosti: (a)
bud ndm institut levirdtnych manzelstiev odhaluje, Zze pri intimnom vztahu muza so
svojou rozvedenou ¢i ovdovelou Svagrinou nejde o skutocny moralny problém (a teda, ze
nepripustnost vztahu so Svagrinou je len dobovou a kultUrnou zalezitostou), alebo (b) institut
leviratnych manzelstiev neriesi ni¢ menej a ni¢ viac nez konflikt dvoch moralnych hodnét,
pricom vztah srozvedenou ¢i ovdovelou Svagrinou tym ostava (ako taky) mordlnym
problémom, ktory musi akurat v danom vynimocnom pripade bezdetnosti ustupit
dodlezitejSej moralnej hodnote, ktorou je splodenie potomstva (pripadne i dalSim
hodnotam).*°

Klasicky biblicky komentar Pulpit Commentary k tejto zalezitosti uvadza:

»Ktosi sa spytal: *Ako moze byt ta ista vec zakdzana ako nemoralna v Levitiku a prikdzana
ako spravna v Deuterondmiu?’ Biskup Wordsworth odpoveda: ‘V osobitnom pripade,
z osobitného dévodu aplikovatelného len na Zidov, Boh suUhlasil so zfavenim z tohto
zakona a v svojej plnej vSemocnosti zmenil zakaz na prikaz. (...) Boh nemdze prikazat ni¢,
o je hriesne. Pretoze hriech je ‘prestupenim zadkona’ (1. J 3,4) a cokolvek, ¢o Boh prikaze,
je spravne. Bolo by vsak trufalé povedat, ze my smieme zlavit z Bozieho zdkona o
manzelstve, pretoze z neho v jednom pripade zlavil On; asi tak, ako by bolo bezbozné
tvrdit, ze vrazda nie je nemoralna a my sa jej smieme dopustit, pretoze Boh, ktory je
jedinym Sudcom v otdzke zivota a smrti prikazal Abrahamovi zabit svojho syna Izaka.’
Leviratne manzelstvo nebolo Ustupkom tuzbam druhého brata, ale povinnostou
nariadenou v zaujme rodiny alebo kmena, abolo za kazdych okolnosti neprijemnou

nutnostou."

“ Jifi Bene$ uvadza, ze U¢elom leviratneho zakona je chranit (1) prava mfitveho muza (,mat meno v Izraeli*

a mat potomka), (2) prava jeho budiceho potomka (ide o pravo dedit) a (3) prava vdovy. ,Prdva vdovy jsou
hdjena stejné jako prava mrtvého manzela. Timto spojenim levirdtni zdkon naznacuje, Ze pravni postaveni vdovy
Jje svym zpGsobem podobné pravnimu postaveni jejiho mrtvého muZe. Oba jsou v podstaté mrtvi (muZ skutecné,
vdova spolecensky), a tedy bezmocni, zcela zdvisli na pomoci zvnéjsku. Vdova v tehdejsi spolecnosti postradala
ndrok na dédictvi po muZi; neméla zastdni ve stafi, neméla budoucnost, neméla Zadné postaveni ani obranu.
Byla proto odkdzand na dobrodini pfibuznych. Levirdtni zdkon jako forma zvykového prava zajiStuje ochranu
Zivota Zen pravé v takové situaci." (Jiti BeneS, Smérnice a fady. Zakonik v Pdté knize MojZisové, 184). Benes
zaroven uvadza, Ze leviratny zdkon ,z hlediska prdavniho systému i spolecenskych zvyklosti v souéasné Evropé
neni mozné realizovat. Pfesto nelze fici, Ze by zdkony (pfikazdni) Tory ztrdcely svou platnost se zménénymi
spolecenskymi podminkami." (Ibidem, 181).
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Komentar dalej podotyka, ze leviratny zakon v Dt 25,9-10 predvida nevélu pozostalého brata
vziat si svoju ovdovelU Svagrinu za manzelku, ¢o snad naznacuje, ze neslo o velmi popularny
institut. Dodava, zZe pozostaly brat bol po uzavreti levirdatneho manzelstva len akymsi
~nahradnikom" a vystupoval v nom alter ego ako zosnuly brat (¢o zrejme muzom tej doby
celkom nevyhovovalo).*

Tento komentar teda riesi dany problém zvolenim druhej z mnou uvedenych moznosti
—tvrdenim, Ze leviradtny zadkon v Dt 25 nie je nicim viac nez rieSenim kolizie urcitych hodnot.
Nie je teda momentom, na zaklade ktorého by bolo mozné ospravedInit vztah s ovdovelou
Svagrinou ako taky (teda ako vztah, ktory sam osebe nema objektivne nemoralnu
povahu a ktory je nepripustny len v kontexte urcitej doby a kultUry). Wordsworth vychadza
z tedrie Bozieho prikazu, ktora definuje dobro ako to, Co prikaze Boh. Tedria Bozieho prikazu
ma rozne podoby a na tomto mieste sa fou blizsie nebudem zaoberat, dolezité je len to, ze
v pripade kolizie dvoch moralnych hodndt kaze tato teodria (resp. konkrétne normativno-
etické koncepcie z nej vychadzajuce) uprednostnit tu dolezitejsiu z hodnot. V nasom pripade
je zo samotného Bozieho ustanovenia v Dt 25 zrejmé, Zze ddleZitejSie, nez nemat vztah
so Svagrinou, je splodit svojmu bratovi potomka, pretoze ide o dobro rodiny ¢i kmenia, ktoré
tu schvaluje sam Boh.

Zaujimave vsak je, ze Kddex svdtosti, ktory muzovi zakazuje ozenit sa so Zenou svojho
(zosnulého ¢i rozvedeného) brata,** explicitne nezakazuje zene vydat sa za muza svojej
zosnulej sestry. Da sa to, argumentum ex dicto, vyvodit z Lv 18,18: ,Nesmies si vziat' k svojej
manzelke jej sestru ako vedlajSiuv Zenu; zneuctil by si ju, keby si za jej Zivota mal pomer s jej
sestrou." Prva Cast vety je sice apodiktickd, teda absolUtne zakazuje muzovi mat vztah
so Svagrinou z manzelkinej strany, avsak aky vyznam by mal dovetok ,(...) zneuctil by si ju,
keby si za jej zivota mal pomer s jej sestrou, " ak by nevyjadroval podmienku, za ktorej je takyto
vztah zakazany? Norma teda v skutocnosti nie je apodikticka, ale hypoteticka. Manzelstvo
muza so svagrinou z manzelkinej strany je nepripustné len pocas zivota manzelky; je teda
pripustné po jej smrti. Neriesi sa pritom, ¢i dotycny alebo doty¢na maju, alebo nemaju
potomka. Plati teda, ze muZ si nesmie vziat zenu svojho zosnulého brata (s vynimkou
leviratnej podmienky bezdetnosti Svagrinej), avSak moze si vziat sestru svojej zosnulej zeny.
Tiez je zaujimavé, ze Kddex svitosti, ktory zakazuje vztah synovca s privydatou tetou,
explicitne nezakazuje vztah netere s prizenenym strykom, dokonca ani s pokrvnym. Ako je
mozné, ze vjednom ,garde" su tieto diagonalne vztahy nepripustné, no vinom ,garde"
nepripustné nie su?*® Zda sa, ze tato skutocnost nam naznaluje urdity kultdrnu

podmienenost tychto ustanoveni Kddexu svdtosti. Povedzme, urcity fenomén muzskej

4 pulpit Commentary, https://biblehub.com/commentaries/leviticus/18-16.htm [11-7-2019].
p Y, ntp

Za uz spominaného predpokladu, Ze doty¢na Zzena s nim mala syna.
“ Aspon z hladiska explicitného znenia.
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dominancie (akoby pri zakazanych vztahoch Slo o nejaku cest’ iného muza, ktory by bol
takymto zvazkom v nejakom zmysle, ¢i uz zaziva alebo po smrti, zneucteny). Otazkou pre
krestanského etika potom je, o mozno z tejto kulturnej podmienenosti danych ustanoveni
Kddexu svdtosti vyvodit pre dnesok.

Pri odpovedi na tuto otazku sU, domnievam sa, v hre opat dve moznosti: bud (a)
kulturna podmienenost ustanoveni znamena, ze uz dnes nemaju moralnu zavaznost (nie su
nadcasové), alebo (b) naopak, su nadcasové a v duchu jeziSovskych hodnot ich dnes musime
sprisnit* a interpretovat tak, ze zakazuju aj vztahy v opa¢nom ,garde" (teda nielen vztah
synovca stetou, ale aj vztah stryka s neterou; nielen vztah medzi muzom aZzenou jeho
zosnulého brata, ale aj vztah medzi Zzenou a muzom jej zosnulej sestry); Jezis totiz v Kdzni na
vrchu sprisiiuje viaceré ustanovenia SZ a naznacuje rovnost pohlavi.*

Rozumom (prirodzenym zjavenim) je pomerne tazké vysvetlit, o zIé (nemoralne) by
stalo vo vyssie naznacenom hypotetickom pripade, ked'si mlada ovdovela ,teta" (privydata
do rodiny) chce vziat rovnako starého synovca svojho zosnulého muza (s ktorym, povedzme,
dokonca za slobodna nejaky cas chodila). A to bez ohladu na to, ¢i je bezdetna alebo ¢i ma
deti. Pre zapadného cloveka 21. storocia, ktory nepozna ,,dohodnuté" manzelstva, ale berie
sa z lasky, je tazké pochopit, o by bolo na takomto manzelstve moralne zavadné.

Ideu lasky vsak, na druhej strane, nemozno z hladiska konzervativnej krestanskej etiky
pretazovat. Konzervativny krestansky etik nevyznava vylucne a len abstraktnu hodnotu
ldsky, ktora by ospravedinila takmer Cokolvek, ako sa v svojej Situacnej etike domnieva

Joseph Fletcher.*® Konzervativny krestansky etik pracuje aj sPismom ako s osobitnym

# V takomto pripade budeme na Kédex svdtosti, ktory rovnaké vztahy v jednom ,garde" zakazuje, no vinom
»garde" ich povoluje, nazerat ako na Ustupok &i priblizenie sa Hospodina starovekému ¢loveku Zijucemu
v kultire muzskej dominancie (cti) a Zenskej slabosti a bezbrannosti (podobne ako je to, povedzme, pri
tolerancii mnohozenstva v SZ), pricom v kontexte novozmluvného etického idealu, ktory je vyssi, budeme
pokladat za potrebné vztiahnut poZiadavky Kddexu svitosti rovnocenne na obe pohlavia.

Ako napriklad v jednej zo svojich prednasok spravne podotyka Barth Ehrman, Jezis v reci orozvode uz
neuznava mnohozenstvo, pretoze vyslovne hovori, Ze muz, ktory sa s Zenou nelegitimne rozvedie a vezme
si namiesto nej druhy, cudzolozi; Jezi$ teda implicitne pripusta uz len monogamiu, z ¢oho mozno vyvodit
ideu rovnosti pohlavi, ktord napokon v NZ naznaduje aj Pavol v Gal 3,28 (Jesus, the Law, and a ,New
Covenant", https://www.youtube.com/watch?v=IOPd8oFNzew [12-7-2019]). Podobne sa vyjadruje aj Gordon
Wenham: ,Zatial’ ¢o podla SZ prdva si Zenaty muz mohol vziat za manzelku druhd, a to po rozvode alebo bez
rozvodu s prvou, alebo mohol mat vztah s nezadanou Zenou bez toho, aby bol obvineny z cudzoloZstva, tento
vyrok oznacuje vietky tri &iny za cudzolozné. V takomto uleni JeZis zaviedol plnu rovnocennost pohlavi: neverni
muZi su prave tak cudzolozZnikmi ako neverné manzelky. AvSak takéto nové vymedzenie cudzoloZstva nie je az
takym odklonom od SZ, ako sa méze na prvy pohlad zdat. Dotahuje princip predpisov o inceste v Lv 18 do svojich
logickych dbsledkov: ak manzelstvo &ini muZa jednym telom so svojou Zenou, nesmie ju neskér opustit' a vziat'si
inu." (Gordon J. Wenham, The New International Commentary on the Old Testament. The Book of Leviticus,
261).

% Joseph Fletcher, Situacni etika (Praha: Kalich, 2009).
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zjavenim Bozej vole, ktoré napriklad v NZ obsahuje i Pavlovu kritiku hriechu v korintskom
zbore, kde ktosi zije s zenou svojho otca (2. Kor 5,1).%

Ak Apostolsky dekrét vychadza pri pojme smilstva z Kédexu svdtosti a ak ma namysli aj
kataldg incestnych vztahov z Lv 18,6-18, potom konzervativny krestansky etik neméze tuto
skutocnostignorovat, ani brat na lahku vahu. Zaroven sa véak nemoze nepytat, i chce Pismo
skutocne viest aj krestana v 21. storoci, teda v dobe, ked sa manzelstvo chape predsa len
trochu inak nez v staroveku, k reSpektovaniu celého kataldgu incestnych vztahov z Kédexu
svatosti.

Ako tuto otazku vyriesit? Na jednej strane mozno poukazovat na vyssie naznacenu
kultirnu podmienenost predmetnych ustanoveni Kddexu svdtosti, ktora, povedzme,
odhaluje principidlnu moralnu pripustnost manzelskych vztahov medzi uvedenymi
nepokrvnymi pribuznymi vinej kultire a dobe, a vprospech nenadcasového charakteru
danych ustanoveni mozno tiez argumentovat poukazom na skutocCnost, ze
v predmojziSovskej dobe niektoré vyznamné biblické postavy nezili podla tychto principov
Kddexu svitosti (ze napriklad Abraham mal za manzelku svoju napol vlastnu sestru Saru), ba
o viac, ze prvi potomkovia Adama a Evy ani nemohli zit podla tychto principov a ak sa chceli
plodit a mnozit, museli sa zenit a vydavat navzajom, dokonca ako ti najblizsi pokrvni pribuzni.
Na druhej strane sa vSak mozno pytat, ¢i bolo Abrahamovo konanie objektivne moralne
spravne a ¢i najma v kontexte neskorsich okolnosti (v ére SZ v kontexte Izraela ako Bozieho
ludu av ére NZ v kontexte krestanskej cirkvi ako skupin, ktoré maju ist svetu prikladom)
neostavaju tieto vztahy natrvalo moralne problematické, ato z Bozieho rozhodnutia. Ak
kazdopadne vezmeme do Uvahy skutocnost, ze podla knihy Genezis sa prvi [udia museli brat
navzajom ako najblizsi pokrvni pribuzni, pokial sa chceli plodit a mnozit, a ak budeme
vychadzat ztézy, ze takéto plodenie a mnozenie sa ludi nemo6ze byt samo osebe (teda
absolUtne) moralne problematické (inak by predsa Boh zvolil iny plan rozplodenia ludi),*®
potom je otazkou, véom teda dnes spociva objektivna nemoralnost dokonca samotnych
intimnych blizkych pokrvnych pribuzenskych vztahov. Klasicka odpoved znie, ze zrejme
v genetickych hrozbach: Je nemoralne vedome deformovat ludstvo, teda brat si partnerov
alebo partnerky, s ktorymi budeme mat pravdepodobne geneticky nezdravé potomstvo,

namiesto partnerov a partneriek, s ktorymi by sme mohli mat geneticky zdravé potomstvo.*

4 Skutocnost, ze Pavol sa na tomto mieste vyslovne neodvoldva na Kédex svdtosti, ale na neslychanost

takéhoto spdsobu Zivota u pohanov, mozno teoreticky vysvetlit tvrdenim, Ze Pavol tu pouziva argument zo
silnejSieho (argumentum a fortiori): Ak ani len pre pohanov nie je Cosi také pripustné, tym skor nie pre
Hospodinovho vyznavada.

Avsak, kto poznal mysel' Pdnovu (Rim 11,34)?

Jeff Sebo v3ak uvadza, Ze geneticky argument proti incestu znamena, Ze by aj pre postihnutych ludi malo
byt nepripustné splodit potomka, ¢o si dnes nemysli snad'nikto. Vo svojom ¢lanku tvrdi, Ze tento argument
proti incestu je dnes neudrzatelny, a to najma zo socialno-etického hladiska; okrem toho kriticky hodnoti
aj argument zo sudrznosti rodiny, ktory byva druhym etickym dévodom pre odmietanie incestu. (Pozri: Jeff
Sebo, ,The Ethics of Incest," in Philosophy in the Contemporary World, 13, €. 1 (2006), 48-55).
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Mozno teda ponat predstavu, podla ktorej Boh pévodne umoznil intimne vztahy medzi
blizkymi pokrvnymi pribuznymi preto, lebo videalnom (¢i v nedavno idealnom) svete este
takéto genetické rizika neexistuju, alebo st minimalizované,* a az s neskorsim objavenim sa
silnejucich genetickych problémov takéto spojenia zakazal. Tato tedria by vSak mohla viest
aj k zaveru, ze vztah medzi dvoma preukazatelhe neplodnymi vlastnymi surodencami je dnes
moralne v poriadku, kedZe z neho nemdze vzist potomok. Vacsine ludi by sa zrejme tato
predstava zdala neprijatelnd a pripadala by im zvratend. Do hry teda vstupuje (aj) nase
moralne citenie, nasa moralna intuicia. Vysvetlenim obvyklej nepritazlivosti medzi blizkymi
pokrvnymi pribuznymi sa dnes zaobera psycholdgia.>® Z moralno-filozofického hladiska je
zaujimavou otazka, ¢i vobec existuje nieCo také ako intuitivne poznanie objektivneho
moralneho dobra.>* Problém, ktory riesim vtomto prispevku sa kazdopadne netyka
pokrvnych pribuznych ale nepokrvnych, a tu uz zrejme ani vadsina ludi intuitivne neciti, ze by
Slo o Cosi moralne zvratené (a neexistuje tu samozrejme ani genetické riziko). Dévodom
odmietnutia takychto vztahov je teda len Bozi zakaz a otazkou pre krestanského etika dnes
ostdva, i treba tento zakaz (ako je zaznamenany v knihe Levitikus) chapat ako nad¢asovy. Ci
tak, ako Boh v zmysle biblického podania pévodne schvaloval dokonca vztahy medzi blizkymi
pokrvnymi pribuznymi a az neskor ich kvoli vyssiemu dobru (zdravému genofondu) zakazal
(a povedzme, nechal i nase moralne citenie vyvinut sa tymto smerom), v staroveku nezakazal
aj vztahy medzi niektorymi nepokrvnymi pribuznymi vylu¢ne alen kvéli vyssiemu dobru
(nejakej starovekej predstave cti muza), ktoré uz dnes nie je relevantné (pricom ani nasa
intuicia nas tymto smerom nevedie), a preto ich uz dnes vlastne implicitne pripusta. Urcitym
problémom kladnej odpovede na tuto otazku je, zda sa, skutocnost, ze incestny kataldg z Lv
18 spada do zoznamu nekalych praktik kanaanskych narodov. Ide o praktiky, pre ktoré Boh
kanaanske narody vyhana spred lIzraelitov, ¢o snad naznacuje, ze pri tychto praktikach ide

o viac nez len o otazku muzskej cti, ze tu ide o ¢osi zlé v Hospodinovych ociach.*

% Neviem, o by na takuto tedriu v principe povedali genetici, ale nateraz z nej skisme vychadzat.

Pozri napriklad: L. M. DeBruine akol. ,Opposite sex siblings decrease attraction but not prosocial
attributions, to self-resembling opposite sex-faces," in PNAS, €. 108 (28), (2011), 11710-11714.

Sekuldrni humanisti dnes napriklad vahu nasich moralnych intuicii vyrazne spochybriuju (pozri napriklad
prednasku Diany S. Fleischmanovej: The Darwin Day Lecture 2018: The evolution of human morality,
dostupné na internete: https://www.youtube.com/watch?v=e6L6 WxwRBnM [29-7-2019]).

Na konci kapitoly, v Lv 18,24-30, sa uvadza: ,Ni¢im z toho sa neposkvriiujte; tym vsetkym sa poskvrriovali
ndrody, ktoré vyhdriam spred vds. Tak sa poskvrnila krajina, ale ja som ju potrestal pre jej nepravost, a ona
vyvrhla svojich obyvatelov. Zachovdvajte moje ustanovenia a prikdzania, aby ste sa nedopustili nicoho z tychto
ohavnosti, ani domorodec, ani cudzinec, ktory byva medzivami. Vsetkych tychto ohavnostisa dopustal [ud tejto
krajiny, ktory bol pred vami, takZe krajina bola znecistend. Aj vds vyvrhne krajina, ak ju zneCistite, ako vyvrhla
ndrody, ktoré boli pred vami. A kazdy, kto by sa dopustal nieCoho z tychto ohavnosti, nech je odstraneny
spomedzi svojho ludu. Zachovdvajte teda moje ustanovenia. Nekonajte ni¢ z tych ohavnych zvyklosti, ktoré sa
pachali pred vami. Neposkvrriujte sa nimi. Ja som Hospodin, vds Boh.'" John McArthur uvaza, Ze Lv 18 obsahuje
sexualno-etické predpisy, ,ktoré majo eliminovat ohavnosti praktizované pohanmi v krajine." (John
MacArthur, The MacArthur Bible Commentary (Nashville: Thomas Nelson, 2005), 155).
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Ako clovek 21. storoCia samozrejme prirodzene inklinujem k benevolentnej odpovedi na
otazku pripustnosti manzelstva dvoch nepokrvnych pribuznych zo zoznamu v Lv 18, ktori su
aktualne nezadani, tedak interpretacii, podla ktorej mozno zkulturnej podmienenosti
Kddexu svitosti usudzovat skor na kulturny nez na moralny problém daného vztahu. Cela
zalezitost sa mi vSak v kone¢nom dosledku javi znacne zlozita na vyrieknutie jednoznacného
rezultatu.>* Téza, podla ktorej je pre konzervativneho krestana v neistote lepsie ostat
zasadovym, sa vtomto pripade moze, pochopitelne, prijimat omnoho tazsie, nez pri otazke
styku pocCas menstruacie. Styk pocas menstruacie totiz Iaka malokoho a pri jeho ,odopreti si*
ide len o kratkodoby problém, zatial ¢o pri romantickom vztahu dvoch nepokrvnych
pribuznych z kataldgu ,zakazanych vztahov" podlaLv 18 mdze v praxi ist o hlboké city
spojené stuzbou po opravdivom trvalom Zzivotnom partnerstve. Vzhladom na viditelnu
kulturnu podmienenost daného katalogu zLv 18, ako aj vzhladom na predpoklad, ze je
pravdepodobnejSie, ze Boh v SZ zakazal nieco, ¢o je v jeho ociach v skutocnosti objektivne
moralne akceptovatelné, nez ze by povolil nieco, ¢o je v jeho ociach objektivne nemoralne (a
teraz nehovorim len ozakone leviratu, ale najma o pripustnosti niektorych z vyssie
spominanych zakazanych vztahov, pokial sa odohrali vopa¢nom garde), sa opatrne
priklannam k zaveru o akceptovatelnosti takychto vztahov v dnesnej dobe (teda bez ohladu na
ich ,garde") a k interpretacii ich zakazu ako len dobovo podmieneného. Takéto priklonenie
sa je vsak far from certain. Verim kazdopadne, Ze v prechadzajucej myslienkovej ceste som

prinajmensom zrozumitelne pomenoval relevantné smery uvazovania o danom probléme.

Zaver

V tomto prispevku som si vsimol etické problémy vyplyvajice z pojmu smilstva spomenutého
v Apostolskom dekréte v Sk 15. Vychadzal som z predpokladu, ze dekrét sa zaklada na Kddexe
svdtosti, konkrétne na jeho casti zaznamenanej vLv 17 a18. Samotny pojem smilstva je
z hladiska takejto interpretacie pokryty Lv 18, kde sa nachadza kataldg nepripustnych
sexualnych vztahov, z ktorych som si v tomto prispevku vSimol tri —incestné vztahy v rodine,
styk poCas menstruacie a CiastoCne (resp. nepriamo) problém cudzolozstva. Poslednym
spomenutym problémom som sa zaoberal v kontexte otazky vzniku a zaniku manzelstva
a pozornost som venoval moralnej povahe institutov zasnub arozvodu. Na zaklade
exegetického (sémantického) a etického (filozofického) argumentu som ukazal, Ze na rozdiel
od zidovského chapania zasnub ako institutu zrusitelného len rozvodom alebo smrtou, dnes

krestan z moralneho hladiska smie zrusit zasnubenie iz inych dovodov nez z tych, ktoré su

5 Z konzervativneho hladiska je pri rieseni celého problému samozrejme vyznamna aj skuto¢nost, ze Kddex
svitosti okrem zakazanych rodinnych vztahov odmieta aj homosexualne a zoofilné styky, pricom mnohi sa
pytaju, ¢i polavenim vjednom ztychto bodov na zdklade jeho uchopenia ako vysostne kultdrne
podmieneného, neddjde k ohrozeniu dalSich bodov, ktoré uz treba rozhodne pokladat za moralne nemenné.
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v krestanskej etike pripustné pre rozvod manzelstva. Dalej som sa zaoberal pripustnostou
pohlavného styku pocas menstruacie a tiez otazkou platnosti kataldgu incestnych vztahov z
Lv 18,6-18, ktory daleko prekracuje zoznam nepripustnych vztahov bezne uznavany
sucasnou spolo¢nostou. V tychto dvoch otazkach som nedospel k jednoznacnému zaveru,
verim vsak, Zze sa mi podarilo narysovat mozné smery Uvah, ktoré su pre hladanie riesenia

nejakym sposobom napomocné.
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Abstract:

The 19th century was the period of unbridled optimism largely caused by the rapid
advances in industrialization and in the natural sciences. Theology too not extricate itself
from this optimism. Yet at the beginning of the 19th century there was still Immanuel
Kant, for many the premier Protestant philosopher. In distinguishing between the
noumenal and the phenomenal, the intelligible and the sensible realms, Kant opened, as
he claimed, a space for faith which could not be brought by reason. Against an optimistic
worldview he introduced radical evil while being ambiguous whether the cause for evil
was grounded in our world or in the world beyond. Yet Kant's caution lost out. We can
see this already with Schleiermacher. Through the influence of Calvinism, he emphasized
the feeling of absolute dependence on God and God’s ultimate sovereignty by which the
whole creation was destined for redemption. Evil, whether natural or social, was more or
less a by-product of the redemptive process. This optimistic view found its climax in Karl
Barth’s triumph of grace.

Key words:

Kant, Schleiermacher, God, theodicy

Introduction

Immanuel Kant stands for the conclusion of the Enlightenment period. With all the
representatives of his period reason is the supreme warrant for the value of his deliberations.
Yet he also realized that reason is limited to that which can be discerned in space and time.
This also applied to his investigation concerning a possible theodicy. Friedrich
Schleiermacher by contrast hails the beginning of the new age of modernity with huge
progress in the discovery and harnessing of nature. A theodicy which tries to fathom the
justice and benevolence of God would soon be in conflict with scientific discoveries.
Therefore, Schleiermacher avoids a theodicy in the classical sense and tries to elucidate it

from human self-understanding.
1. Theodicy Eludes Human Reason

Immanuel Kant (1724 — 1804) published in 1756 three short texts on the Lisbon earthquake.

As a young man he was fascinated with the earthquake and collected all the information
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available to him and formulated a theory of the causes of earthquakes. Kant's theory was one
of the first systematic modern attempts to explain earthquakes by positing natural, rather
than supernatural, causes. Kant added a short note about earthquakes in relation to God’s
government of the world. In this, his pre-critical and Leibnizian period, he pointed out that
we are not the victims of a dangerous natural order that may irresponsibly destroy us at any
time, because the course of our lives in prosperity and adversity has been determined by God.

Most important, however, is his brief essay of 1791 On the Miscarriage of All
Philosophical Trials in Theodicy. Having defined what he understands by theodicy, Kant
declares: “We call this ‘the defending of God’s cause,’ even though the cause might be at bottom

nl

no more than that of our presumptuous reason failing to recognize its limitations.”* To vindicate

God of all wrongdoing we must proof either

“that whatever in the world we judge counter purposive is not so; or, if there is any such
thing, that it must be judged not at all as an intended effect but as the unavoidable
consequence of the nature of things; or, finally, that it must at least be considered not as
an intended effect of the creator of all things but, rather, merely of those beings in the
world to whom something can be imputed, i.e. of human beings (higher spiritual beings

as well, good or evil, as the case may be).”

This vindication must be done by reason alone. Having played through all the cases which
mitigate against that which is the highest purpose in nature or morals, Kant concludes: “Every
previous theodicy has not performed what it promised, namely the vindication of the moral
wisdom of the world-government against the doubts raised against it on the basis of what the

"2

experience of this world teaches.”” But he also concedes that these do not prove the contrary
either. Furthermore, it might be possible that eventually a vindication of the goodness of God
could be found.

The reason why every theodicy will always fail lies in the fact that “all theodicy should
truly be an interpretation of nature insofar as God announces his will through it.”* Yet here we
must penetrate to the intelligible world in which the sensible world is grounded. Yet no mortal
being can penetrate that far. We can have the idea of the super-sensible, intelligible world
but we cannot arrive at its cognition. Kant admits that we could view the world as God’s world

in which God shows us the intentions of his will. But even in this respect the world is often a

1

Immanuel Kant, On the Miscarriage of All Philosophical Trials in Theodicy (A 196), in Kant, Religion and
Rational Theology, trans. Allen W. Wood and George Di Giovanni (Cambridge: University Press), 8:255, for
this and the following quote.
https://pdfs.semanticscholar.org/adeb/599cfb82a26fc17130f8c39384ad5310d54f.pdf, accessed April 15,
2019.

Kant, Theodicy (A 210). 8:263.

3 Kant, Theodicy (A 211). 8:264.
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closed book for us, as Kant concedes. Since reason always comes to its limits, Kant finally
refers to the book of Job in which he finds an “authentic interpretation” albeit in allegoric
manner “as the unmediated definition and voice of God through which he gives meaning to the
letter of his creation.”* When Job finally as a fragile creature resigns himself to the
unconditional divine decision, “God deigned to lay before Job’s eyes the wisdom of his creation,
especially its inscrutability.”> God shows him the beautiful side of creation as well as their
horrible side which seems incompatible with a universal plan established with goodness and
wisdom. Just like Job, Kant asserts, one should honestly and openly admit one’s doubts and
also concede the own ignorance. Speculative reason and pious humility are here out of place.

Kant then sums up the issue:

“Theodicy, as has been shown here, does not have as much to do with a task in the
interest of science as, rather, with a matter of faith. From the authentic theodicy we saw
that in these matters, less depends on subtle reasoning than on sincerity in taking notice

of the impotence of our reason, and on honesty in not distorting our thoughts in what we

say, however pious our intention.”®

In his Critique of Pure Reason Kant shows that the traditional proofs of the existence of
God which include that God is omnipotent and benevolent at the same time are beyond the
reach of reason. God can neither be proven nor disproven. Yet Kant wanted to show the limits
of reason so that there is room for faith as he claimed in the introduction to his first critique.
But already in the Critique of Practical Reason Kant establishes God and human immortality
as morally necessary hypotheses and matters of “rational faith.” Then he writes toward the
end of his second Critique: “Two things fill the mind with ever new and increasing admiration
and awe, the oftener and the more steadily we reflect on them: the starry heavens above and
the moral law within."” Both the moral law and the awesome teleological order of the universe
point to God. The architect, the creator, and the lawgiver witness to the order which God has
designed. This is not an explicit but an implicit theodicy which Kant advocates. But where
does this leave evil?

In his book Religion within the Limits of Reason Alone (1793) Kant treats in detail the
problem of human sinfulness. He begins by asking how evil expresses itself in humans and
from whence it comes. According to Kant, persons are not called evil because they carry out

activities which are contrary to the law and are accordingly perceived as evil. Rather, these

Kant, Theodicy (A 213). 8:264.

Kant, Theodicy (A 216). 8:266.

Kant, Theodicy (A 218). 8:267.

Kant, Critique of Practical Reason, Conclusion (V, 161), trans. Thomas Kingsmill Abbott,
https://en.wikisource.org/wiki/Critiqgue of Practical Reason#CONCLUSION, accessed April 15, 2019.

N o oo
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activities appear to be of such a nature that we can conclude that evil maxims or precepts
exist in humans.® This means that one can sometimes see how it is that activities will end in
opposition to the law and one is fully aware that they are illegal. Nevertheless, the maxims
themselves are not always observable. According to Kant, humans are by nature neither
morally good nor evil, but they are only in certain respects good, and in others evil.®

The human capacity for evil can be shown in three ways: (1) It is part of the weakness of
the human heart to not consistently observe accepted precepts. A frailty of human nature
manifests itself here.* (2) There is a tendency in humans to mix morally and non-morally
motivated causes, hence a so-called impurity of motivation. (3) There is an inclination in
humans to take up evil whereby they demonstrate a wickedness of human nature or of the
human heart. This latter phenomenon is present in all persons, even the best, so that one can
say that a general tendency toward evil exists in humans. Humans are understood to be evil
to the extent that they are aware of moral laws but nevertheless incorporate occasional
deviations from these laws into their maxims.™ Kant speaks of a radical, inborn evil in human
nature which originates, however, through our own selves.

According to Kant the cause of evil could be seen in the nature of human thinking and
in the natural inclinations which arise out of it. But this would restrict evil too much, since
humans would thereby be degraded to the level of animals. If one would locate this depravity
in the moral, lawgiving reason, so as to imply that reason could destroy the authority of the
law out of which it comes, this would be to attribute too much to evil. We would then have to
do with a reason that is wicked, and humans would be turned directly into demons. If there is
an inclination to evil in human nature, then it must be sought in human free will which is
capable of becoming morally evil. Evil is then radical for it perverts the foundation of all
maxims through the human will.** Hence Kant guards human free will and neither degrades
humans into sub-humans nor elevates them into super-humans. Nevertheless, it is difficult
for him to adhere to a traditional doctrine of original sin; a deficiency which he seeks to
compensate with his notion of the kingdom of evil.

Kant relates the biblical story of the fall including the appearance of two opposing
principles with the prince of this world as the leader of the kingdom of evil.® The evil principle
is not overcome through Christ for its kingdom remains standing. Before it can be defeated a

new epoch must begin. Yet the power of the kingdom of evil is broken so that it can no longer

Immanuel Kant, Religion within the Limits of Reason Alone (BA 5,6), trans. with intr. and notes Theodore M.
Greene and Hoyt H. Hudson, and a new essay by John R. Silber (New York: Harper, 1960). 16. References
that follow are to this edition.

9 Kant, Religion (BA 8,9). 17-18.

** For this and the following cf. Kant, Religion (B21 A19), 24-5.

Kant, Religion (B27f. A25), 27.

Kant, Religion (B36,37 A33), 32.

For this and the following see Kant, Religion (B106-115 Ag9-106), 73—78.

11
12

13
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hold people against their will as it had previously done. Another kingdom, one that is moral,
is offered as asylum to humans as a place where they can find support for their morality if
they desire to leave the sphere of influence to which they previously belonged. Humans must
stand under one lordship or another. According to Kant there is no salvation for humans when
they do not thoroughly adopt genuine moral principles in their character. Yet Kant
entertained doubt as to whether humans could conduct themselves correctly, not because of
their sensual nature, but because of a certain self-afflicted perversity, or how one wishes to
describe this wickedness which humans have brought upon themselves, and through which
evil came into the world.

Kant summarizes:

“Now man is in this perilous state through his own fault. [...] When he looks around for
the causes and circumstances which expose him to this danger and keep himin it, he can
easily convince himself that he is subject to these not because of his own gross nature, so
far as he is here a separate individual, but because of mankind to whom he is related. [...]
Envy, the lust for power, greed, and the malignant inclinations bound up with these,
besiege his nature, connected within itself, as soon as he isamong men. And it is not even
necessary to assume that these are men sunk in evil and examples to lead him astray; it
suffices that they are at hand, that they surround him, and that they are men, for them

mutually to corrupt each other’s predisposition and make one another evil.”*

In order to counter this situation, one must build an alliance against evil and promote the
good in the human. Of course, humans are continually at risk of falling back under the sway
of evil.

In order to unite individual humans, who by themselves are unable to resist evil, in the
pursuit of this common goal, the concept of a higher moral being is necessary. Through this
concept the insufficient powers of individuals are united. In this way one can resist the evil
that is to be found within oneself and within all others.” Kant sets the kingdom of sin,
therefore, against the kingdom of God, which is exemplified in the church. Sin is not an
individual offence but rather manifests itself in the community through which it is continually
strengthened and set anew into motion. As an individual one cannot resist this sin but needs
the community and the goal toward which this community is directed. Kant understands evil
neither atomistically, nor as a mystery which plagues human nature. He rejects every natural

understanding of sin and maintains a deliberate, intentional deviation of the human will.

* Kant, Religion (B128f. A120f.). 85.
*  Kant, Religion (B137-142 A129-134). 90—2.

51



HANS SCHWARZ

Whence does come evil according to Kant? Is the human inclination toward evil self-
imposed or are humans subjected to it from outside forces? We do not receive a straight
answer from Kant. He certainly is not a dualist claiming two opposing camps though his
distinction between the kingdom of God and the kingdom of evil might point in that

direction. Yet God is for him the supreme warrant of eschatological fulfilment.

2. God Rules Supreme

Friedrich Schleiermacher (1768 — 1834), the antipode to Kant, pursues a very different line
with regard to theodicy. In his Christian Faith he does not even mention the term “theodicy”.
This is not surprising, since Schleiermacher starts his theological reflections not with some
propositions concerning God or the world, but from the feeling of absolute dependence. This
implies that absolutely everything, including evil and even sin is grounded in the divine
causality. The feeling of absolute dependence is for Schleiermacher a universal element of
life “in which our self-consciousness in general represents the finitude of our being”.*® He is
convinced that “it can only be harmful to faith and the system of doctrine to intersperse them
with scientific propositions or to make them dependent on scientific foundations”.”
Theological assertions have nothing to do with the objective consciousness which is reserved
for pure science. This means that theology can pursue its task without being hindered by the
findings of science regarding the world or the human being. This bifurcation of theological
assertions and the findings of science is typical for the majority of Protestant theologians in
the 19" century.

But Schleiermacher cannot completely avoid the natural world. He asserts that the
world is good, but avoids the claim that it is the best.?® Then he deduces from the biblical
accounts that the original perfection of the world relatively to humanity was not that humans
were created immortal and then there was the change in human nature and the whole
arrangement of the world relatively to humans was altered as well.* Schleiermacher
surmises: “Evil and death may nonetheless have been preordained as certainly as God foreknew
sin.”** Mortality, he says, is among the most powerful motifs of human development, so that
mortality and the evils which are associated with it cause the development of more human
activities than could be expected without mortality. This means that Schleiermacher

considers death not just as something natural but also as beneficial.

** Friedrich Schleiermacher, The Christian Faith, H. R. Mackintosh and J. S. Steward, eds. Torchbook Edition
(New York: Harper & Row, 1963). 1:133 (§ 33).

Y Ibid., 137 (§33).

® Ibid., 241 (§ 59).

¥ Cf.ibid., 244 (§ 59).

*° Ibid., 243 (§ 59).
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The original perfection of humanity consisted in the possibility of a continuous God-
consciousness. In other words, with regard to the human mind and the human body nothing
has changed from the original perfection. Therefore, the original demand is justified that
human God-consciousness should exist continuously and universally, especially since human
nature had not changed, and it is sufficient for the realization of that God-consciousness. Yet
there is no thought in Schleiermacher of self-redemption, since “the entire system of Nature"”
is founded upon divine causality and “is completely presented in the totality of finite being".

Decisive for Schleiermacher is divine foreordination. Divine omnipotence is eternal and
omnipresent and “everything is already posited which comes into existence through finite
causes, in time and space”.** Divine omnipotence is not a supplement to the natural causes,
but everything is and becomes by means of the natural order through divine omnipotence. In
other words, divine foreordination rules supreme. Omnipotence is undivided and
unabbreviated, it does and effects all. The world itself is the effect of divine omnipotence and
we can apply this also to creation. Divine omnipotence “is the opposite of that dependence in
which we find ourselves”.?> Moreover, all the divine attributes which we confer upon God
somehow go back to the divine causality since they explain our feeling of absolute
dependence. Everything is completely ordained by God whether we can trace it back to
nature or to the actions of other people. Yet we are no puppets. Schleiermacher asserts that
the consciousness of our free will does not stand in opposition to the feeling of absolute
dependence. Free causes, he writes, are part of the general system of absolute dependence.
The relative feeling of freedom and the absolute feeling of dependence are intertwined so
that one cannot exist apart from the other, because there is “for us no such thing as a feeling
of absolute freedom”.** As finite beings we are limited in our freedom and feel ourselves
dependent on something or someone beyond ourselves. Our finitude shows also in the
confrontation with evil.

When Schleiermacher considers the term evil, he refers to conditions which bring a
persistent and regular renewed consciousness of life’s obstacles. Again, the absolute
dependence on God comes to the fore when he declares: “It is to be maintained that all evil,
in the full meaning of that word, is just as much wholly dependent upon God as that which is in
opposition to it, i.e. good.”** Then he distinguishes between natural evil, in which human
existence is partially negated, and social evil, in which human activity is in conflict with
another activity and is partially overcome and depressed. Since ultimately evil seems to come

from God, it must also have a positive side for Schleiermacher. Indeed, he mentions as a

N

*Ibid., 212 (§ 54).
2 Ibid., 218 (§ 54).
1bid., 15 (§ 4).

* Ibid., 185 (§ 48).
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general truth that which is the source of most of life’s advancement from some point of view
has an aspect of evil. While he asserts “that evil as such is not ordained by God,” evil is never
found in isolation and neither is good, but each thing or event ordained by God holds both
good and evil.”> Does then Schleiermacher attribute the cause of evil to God? At first sight it
might sound so, but then he cautions that “all evil, including moral evil as such, has its ground
in a mere defect; and, a mere defect being a partial non-ens, divine cooperation cannot be
concerned with it”.*® This means there is a partial nonbeing in all evil which then withdraws it
from God's cooperation. Schleiermacher sums up: “Nothing remains but on the one hand to
attribute the divine cooperation equally to everything that happens, and on the other to
maintain that evil as such is not ordained by God, but only as related to the good and as one
condition of it.” But from his insistence on absolute dependence on God Schleiermacher
denies “the possibility of excluding anything, however evil, from the scope of the divine
causality”.”” Since good and evil are intertwined Schleiermacher seems to assert both, the
divine causality is instrumental in bringing forth evil and yet it is not.

According to Schleiermacher evil is closely connected with sin, since “without sin there
would be nothing in the world that could probably be considered as evil”.*® Whatever is directly
connected with the transitoriness of human life would simply be understood as an
unavoidable imperfection “and the operations of natural forces which impede the efforts of men
as but incentives to bring these forces more fully under human control”. Without sin natural evils
would be understood as part of creation and as something natural. This would pertain to
floods and earthquakes as much as to the finitude of human life including death and pain. Yet
due to sin these natural evils can then be considered as divine punishment for sin.® The same
is true for social evils because through sin alone these natural imperfections are counted as a
recompense for transgression. Both natural and social evils seem to assume their negativity
through our awareness of sin.

Since God rules supreme, Schleiermacher can posit “the principles of progressive
development”® This also affects his understanding of sin. Sin is “the arrestment of the
determinative power of the spirit, due to the independence of the sensuous functions."” But at
least for the Christian the awareness of sin never exists alone, it is always accompanied by the
“consciousness of the power of redemption”. This means similar to evil, sin too is always

accompanied and intertwined, at least for the Christian, with redemption as its counterpart.

% Ibid., 187 (§ 48).

%% Ibid., 188-89 (§ 48), for this and the following quote.

So rightly Robert Merrihew Adams, “Schleiermacher on Evil”, in Faith and Philosophy (October 1996),
13/4:564.

Ibid., 317 (§ 75), for this and the following quotations.

* (f.319(§76).

3 Ibid., 272-73 (§ 66), for this and the following quotations.
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Once the God-consciousness has developed in us, we become conscious of sin and resist it.
Sin, we now hear, is “a result of the unequal development of insight and will-power”, since we
are not yet at the point where complete God-consciousness without obstructing it is
achieved. But now we hear that sin in general exists only insofar as there is a consciousness
of it. Sin is always conditioned by a good which must have preceded it and this good then
refers to original perfection. This means according to Schleiermacher that the original
creation was good, and sin came in as a second phenomenon. Sin manifests itself only in
connection with the already existing good and it obstructs future good. The consciousness of
sin issues then from a comparison with the previously existent good. Since through sin evil
attains its negativity, both evil and sin can be used interchangeably by Schleiermacher when
he says, for example that “we recognize our evil nature as being also our own sin” .>*

When Schleiermacher asserts that “sin is grounded in human freedom" we should not
forget that each human act is absolutely dependent on divine causality.>* We have relative
freedom as well as relative dependence in relation to other finite things, on which we act as
well as being acted on by them, but again our activities and our relative freedom are
completely grounded in the divine causality. Schleiermacher presents to us a totally
deterministic system of nature and he goes even so far to say that “we regard God as the
Author of sin” 3* He immediately qualifies this in saying that not sin in itself is ordained by God,
but insofar as redemption likewise is due to God. In other words, without sin there would not

be any need for redemption. Schleiermacher elaborates:

“As in our self-consciousness sin and grace are opposed to each other, God cannot be
thought of as the Author of sin in the same sense as that in which He is the Author of
redemption. But as we never have a consciousness of grace without a consciousness of
sin, we must also assert that the existence of sin alongside of grace is ordained for us by
God."*

When we hear that human evil only exists on the basis of the good and sin only on the basis
of grace, we understand that there is a triumph of grace and everything is enveloped by God's
goodness. To the extent that evil belongs to the economy of salvation, God is the author of
evil. Sin was ordained only in view of redemption “for the merely gradual and imperfect
unfolding of the power of the God-consciousness as one of the necessary conditions of the

human stage of existence”.?> We notice here “that sin is part of the process whose goal is

3 Ibid., 280 § 69).
3 Ibid., 330 (§ 81).
B Ibid., 325 (§ 79).
3% Ibid., 326 (§ 80).
3 Ibid., 338 (§ 81).
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redemption” 3® In this developmental anthropology sin and evil belong to the history of
salvation and God is the author of evil. But is there not also a tragic side to evil even if at the
end everything will come out alright.

Surely, at the end we read that there is this single divine foreordination to
blessedness. “No divine foreordination can be admitted as a result of which the individual would
be lost to fellowship with Christ.”¥ We hear that human evil only exists on the basis of the good
and sin only on the basis of grace, we understand that there is a triumph of grace and
everything is enveloped by God’s goodness. To the extent that evil belongs to the economy
of salvation, God is the author of evil. This also applies to participation in redemption.
Schleiermacher proposes a universalism by which everyone will be saved and no one can
change this. Inthis theater of the world sin and evil have their place assigned by God as stimuli
toward salvation and as a foil against which the goodness of God receives its splendor.

What does Schleiermacher’s project have to do with the theodicy? John Hick calls this
project an Irenaean approach to theodicy named after Irenaeus of the ancient church who
does not propose a fall from the original perfection. The view of Irenaeus was "that man as a
personal and moral being already exists in the image but has not yet formed into the finite

likeness of God.”?® For Schleiermacher

“the ‘original perfection’ of the creation is its suitability for accomplishing the purpose for
which God created it. This purpose centers upon man, and its feasibility accordingly has
both an objective and subjective aspect traditionally termed the ‘original perfection’ of

the world.”??

The original perfection of the world was not the most perfect world as Leibniz would have it,
but a good world in which everything including humanity was present to evolve towards its
completion, redemption for the undiminished communion with God. If we consider just this
developmental side then it is indeed a theodicy, since God brings a good creation toward
perfection. But there is also sin and evil, the tragic side of the process. God is involved in their
authorship. While everybody is taken up into the loving fellowship with Christ we cannot but
think of the process tinged with cruelty and pain. “The acknowledgement of the tragic aspect

40

of evil implies a dissolution of the ethical vision of the world."** Schleiermacher was correct

when he avoided the term “theodicy” in The Christian Faith. Yet he paved the way for the

3 Sorightly Robert Merrihew Adams, 571.

3 Ibid., 548 (§ 119).

¥ John Hick, Evil and the God of Love (London: Macmillan, 1966). 290.

3 Ibid., 220.

# Robert R. Williams, “Theodicy, Tragedy, and Soteriology: The Legacy of Schleiermacher, Harvard
Theological Review 77:3-4 (1984). 411. Williams rightly denies that this is still a theodicy.
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Calvinist perception of the triumph of grace which found its climax in Karl Barth’s Church
Dogmatics. It is no surprise that in Barth’s study room there was a picture of Schleiermacher.
The tragic side of history which is accorded short shrift here leaves us with the realism of Kant
who simply tells us that human reason cannot fathom the unfathomable God. A theodicy is a

confession of faith but not a certainty of reason.

Conclusion

Kant rejected all the so-called proofs of the existence of God by showing that human reason
cannot extend itself beyond the dimension of space and time, or to use Kantian terminology,
beyond the sensible to the intelligible realm. Already in his pre-critical period showed that
earthquakes and its evil results have their cause not in some supernatural forces but in natural
ones. Yet this did not make Kant into an agnostic or even an atheist. For him the moral law
and the awesome teleological order of the universe point to God. Yet as soon as God is
concerned, we leave the area of reason and make faith statements. This also holds for
theodicy. Whence comes evil, whether natural or social? Is the human inclination toward evil
self-imposed or are humans subjected to it from outside forces? Kant does not give a straight
answer. He certainly is not a dualist claiming two opposing camps though his distinction
between the kingdom of God and the kingdom of evil might point in that direction. Yet God
is for him the supreme warrant of eschatological fulfilment to whom we cannot penetrate
with our senses.

When we now consider Schleiermacher’s understanding of theodicy, we are
immediately confronted with his assertion of the feeling of absolute dependence on God.
This means that absolutely everything, including evil and even sin is grounded in divine
causality. To the extent that evil belongs to the economy of salvation, God is the author of
evil. There is no longer the ambiguity with regard to evil as we heard from Kant. With his
insistence on the feeling of absolute dependence (on God) Schleiermacher left the limits of
reason and the knowledge of the empirical world which was important for Kant. When
Schleiermacher asserts that human evil only exists on the basis of the good and sin only on
the basis of grace, we understand that there is a triumph of grace and everything is enveloped
by God’s goodness. The world then becomes the theater of God in which God exercises his
lordship. This optimistic view with regard to sin and evil and of God’s sovereignty which
started with Schleiermacher won its way in 19" century Protestant theology and climaxed
with Karl Barth’s emphasis on God’s sovereignty and grace. But it was also a flight from

creation.
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FUr die Ostkirchen, seien es die (byzantinische) orthodoxe oder orientalisch-orthodoxe
Traditionen, ist es unumganglich, mit den Quellen des frihen Christentums vertraut zu
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Kontinuitdat mit der frihen Tradition der Spatantike, d.h. der patristischen Zeit. In
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Religionistika a teoldgia stoji v suCasnom svete pred novymi vyzvami. Predovsetkym
nabozensky dosah konfliktov a vojen sa stal na prahu tretieho tisicrocia pre SirSiu verejnost
viac ako evidentny. Uloha vyskumnikov pozostéva z hibieho nahliadnutia do histérie a z
analyzovania pri¢in a kauzalnych suvislosti tychto konfliktov. Vyskum je prirodzene
nevyhnutné preniest do nabozenského a cirkevného kontextu. Je viac ako nevyhnutné
zhodnotit povodné priciny nabozenskych a cirkevnych rozkolov od cias patristiky, odhalit

interkulturne, interdenominacné alebo interreligiozne strety v minulosti a sucasnosti,
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rozvinut spolo¢né akorektné Ccitanie histérie a analyzovat kontroverzny jazyk a
terminologiu. Vysledky teologického vyskumu, ktory sa zameriava na turbulentné vztahy
medzi orientalnymi cirkvami od obdobia tzv. cirkevnych otcov po sucasnost, su bezpochyby

uzitocné pre potrebné uzdravenie kulturnej pamate a buducnost vyznacujicu sa mierom.

Kto su ,,otcovia™?

Spominat v ekumenickych dialégoch ,otcov" je prinajmenSom zvlastne, pretoze kazda
cirkev by so sebou prinasala iné standardy na definovanie vlastnych svatcov. Prikladom je
rimskokatolicka tradicia, ktora rozvinula Styri nevyhnutné atribity charakterizujuce ,otca
Cirkvi“: antiquitas (vek), sanctitas vitae (svaty zivot), doctrina orthodoxa (pravoverné ucenie)
a approbatio ecclesiae (cirkevné uznanie). Kym antiquitas ocividne patri do obdobia neskorej
antiky, svdtost Zivota prislusnych teoldgov by vsak uz bola predmetom cirkevnych diskusii.
Zaiste by vznikla nezhoda v otazke ortodoxnej doktriny, scim prirodzene suvisi aj
approbatio zo strany cirkvi. Jednou z najbolestivejsich prekazok na ceste k jednote
krestanov je existencia anatém voci tzv. doktorom cirkvi. Faktom nadalej ostava, ze
cirkevného otca ako svatca jednej denominacie by mohla druha denominacia odsudit ako
heretika. Dotycny by bol teda , heretickym svatcom" alebo ,,svatym heretikom" zaroven.

Uvedené Styri atribUty nemusia ani v ramci tej istej cirkvi naznacovat dolezitost a vplyv
antického krestanského autora na Zivot danej cirkvi. Pre grécku tradiciu je Origenes (t 254)
azda najpozoruhodnejSim pripadom, pretoze predstavuje vynimocného myslitela
krestanského staroveku a zaroven zakladatela systematickej Spekulativnej teoldgie. Ked uz
boli niektoré jeho myslienky odsudené tristo rokov po jeho smrti, jeho teoldgia medzicasom
ovplyvnila generacie mnohych teolégov. Pre latinsky tradiciu je Tertulian (t ca. 220)
vyznamnym prikladom, pretoze okrem iného formoval a vytvoril latinsky trinitarnu a
kristologicky terminoldgiu, ktora sa stala zakladom zapadnej ortodoxie. Kedze sa v3ak
napokon priklonil k montanizmu, neméze byt cirkvou schvaleny (approbatio ecclesiae). V
kazdom pripade je nevyhnutné rozsirit obzor pojmu ,otec" v ekumenickom dialdgu.

V nasledujucej casti bude preto demonstrovana ekumenicka a teologicka Uloha na
priklade dialogu medzi cirkvami v ramci syrskej tradicie: Asyrska cirkev Vychodu, Staroveka
cirkev Vychodu, Syrska ortodoxna cirkev Antiochie, Malankarska ortodoxna cirkev Indie,
Maronitska cirkev, Chaldejska cirkev, Syrska katolicka cirkev, Syrsko-malabarska cirkev a

Syrsko-malankarska cirkev. Tieto cirkvi sa spajaju s tromi kristologickymi tradiciami, ktoré
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sa zo zapadného uhla pohladu nazyvaju ,predefezské", ,predchalcedonske" a

,Chalceddnske".

Pro Oriente a dialog v ramci syrskej tradicie

Oficialne rimskokatolicke stretnutia a dialégy s vychodnymi cirkvami na neoficialnej Urovni
podporuje rakuska nadacia Pro Oriente. Dia 4. novembra 1964, dva tyzdne pred koncom
tretieho zasadnutia Druhého vatikanskeho koncilu prijatim dekrétu o ekumenizme (Unitatis
redintegratio), viedensky arcibiskup, kardinal Franz Konig, sa na radu niektorych rakuskych
katolickych intelektualov rozhodol zalozit nadaciu Pro Oriente.* Tato nadacia sa stala

mimoriadne délezitym nastrojom dialdégu medzi cirkvami Vychodu a Zapadu.

Pévodnou Ulohou Pro Oriente bolo:

«nadvazovat a prehlbovat kontakty s vychodnou Eurdpou vo vsetkych intelektualne
délezitych oblastiach, najma medzi predstavitelmi rimskokatolickej cirkvi a
ortodoxnych cirkvi®.

V 70. rokoch sa kladol doraz na medzikonfesionalne stretnutia a dialdg, a dnes je Ulohou Pro
Oriente ,podporovat ekumenické vztahy medzi rimskokatolickou cirkvou a ortodoxnou
cirkvou, predchalceddnskymi a predefezskymi cirkvami*. Poslanie Pro Oriente, pretoze je vo
svojej podstate ,neoficialne", umoziuje ortodoxnym a orientdlnym teoldgom otvorene
diskutovat so svojimi rimskokatolickymi kolegami. Nadacia pripravila podu pre oficialny
dialég s byzantskymi ortodoxnymi krestanmi a znacne prispela k oficialnym dohoddm s
orientalnymi ortodoxnymi cirkvami.> Napokon, od roku 1993, boli nadviazané aj vztahy s
Asyrskou cirkvou Vychodu.

V roku 1994 zacala Pro Oriente skUmat syrsku tradiciu spolu s histdriou a teoldgiou Cirkvi
Vychodu a zalozila sériu ,Syrskych konzultacii*. Vyznamnym prinosom tohto dialdgu bola
Ucast vSetkych horeuvedenych syrskych cirkvi. Spolo¢na syrska tradicia ,zaistila ochotu

pochopit teologické pozicie, ktoré sa mézu zdat diametralne odlisné od tych vlastnych®.* Uz

2

Cf. Cardinal F. Konig, ,Ecumenical Relations with the Orthodox Churches of the East from a Viennese
Perspective”: G. Alberigo et al., The Holy Russian Church and Western Christianity (Londyn/Maryknoll 1996),
75-88, najma 76-81.

Cf. D.W. Winkler, Koptische Kirche und Reichskirche. Altes Schisma und neuer Dialog (Innsbruck 1997).

S. Brock, ,Pro Oriente Consultation 1994: Orthodoxy and Catholicity in the Syriac Tradition", Sobornost
16:2 (1994): 59-62, tu 60.
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viac ako desatroCie (1994-2005) a prostrednictvom Siestich konzultaci® napomaha Pro
Oriente vziajomnym dialdgom medzi syrskymi cirkvami, a preto prispieva k lepSiemu
pochopeniu duchovného, liturgického, patristického a teologického bohatstva rozlicnych
tradicii. V roku 2006 bolo rozhodnuté o rozpusteni tohto Uspesného zameru, a to na jedne;j
strane z dovodu roznych problémov tykajucich sa Syrskej ortodoxnej cirkvi v Antiochii a jej
vztahu k rodine Orientalnej ortodoxnej cirkvi na Blizkom vychode, na druhej strane kvali
vnutornému napatiu v ramci Asyrskej cirkvi Vychodu.

Pro Oriente sa v kazdom pripade rozhodla pokracovat v dalSich vyskumnych projektoch
vramci syrskej tradicie. V tejto suvislosti sa spravna rada nadacie rozhodla zacat novy
projekt s nazvom ,Pro Oriente Studies of the Syriac Tradition", teda ide o vedecky
orientované syrske studia, ktoré by mali byt spoloénym zaujmom zijucej vychodnej a
zapadnej syrskej tradicie, ¢i uz sU na Blizkom vychode, v Indii alebo v diaspdre. Vytvorilo sa
forum Pro Oriente Syriacum, ktoré predstavuje tim expertnych odbornikov z rozli¢nych
syrskych cirkvi. Nadacia vSak nezasahuje do vnutornych zalezitosti zmienenych cirkvi.
Forum Syriacum voli témy adekvatne na vyskum a vhodnU metddu na ich Studium. To
zahrna odbornu diskusiu na akademickych konferencidch s nazvom ,Pro Oriente Colloquia
Syriaca“. V novembri 2007 sa v Salzburgu (Rakusko) konalo prvé Colloquium Syriacum na
tému ,Syrske cirkvi stretavajuce sa s islamom*™.

V dalSej Casti prispevku sa pozornost zameria na prvé tri Pro Oriente syrske konzultacie
(Vieden 1994, Vieden 1996, Chicago 1997), ktoré sa zaoberali predovsetkym historickymi a
teologickymi problémami tykajucimi sa obvinenia ,asyrskej cirkvi* z nestorianizmu. Z toho
prirodzene vyplyva, ze sporni ,otcovia™ zohrali vyznamnu Ulohu. V centre zaujmu stali
Nestorius, Cyril Alexandrijsky a Efezsky koncil, Theodor z Mopsuestie a odsudenie tzv.

,Troch kapitol" v kontexte Druhého konstantinopolského koncilu (553).°

Hermeneuticky pristup
Z hladiska lepsieho porozumenia rozli¢nych tradicii je nevyhnutné vziat do Uvahy dolezity

hermeneuticky princip: Dialdgy jasne poukazali na skutocnost, ze rozdielne terminoldgie

> P&t bolo publikovanych v angli¢tine, prvé tri aj vo francizstine, cf. Pro Oriente (ed.), Syriac Dialogue 1-5.
(Vieden 1994-2003).

Cf. R. Pavouris, Die Verurteilung der Christologie der drei Kapitel in ihrem historischen und doktrindren
Kontext: die Einschidtzung und das Urteil Kaiser Justinians und des Finften Okumenischen Konzils (553)
(Glasgow: Universitdt Glasgow, 2001). Cf. A. Grillmeier a T. Hainthaler, Christus in der christlichen Tradition:
Die Kirchen von Jerusalem und Antiochia von 451 bis 600. 2(3 (Oxford: Oxford University Press, 2013). Cf. F.
McLeod, Theodor von Mopsuestia (Londyn: Routledge, 2009).
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mozu vyjadrovat v podstate rovnaku vieru. Cirkevni ,otcovia™ 4. az 6. stor. rozvinuli svoje
preferované formulacie na odlisné teologické témy pomocou analytickych nastrojov gréckej
filozofie. Vzhladom na skutoCnost, Ze zucastneni teoldgovia pochadzali z nesurodych
prostredi, niektoré Specifické vyrazy prirodzene neboli chapané rovnako, co viedlo k
nedorozumeniam a zmatkom. V kazdom pripade, ak suU r6zne formulacie chapané v zmysle,
ako ich dany teoldg zamyslal v spojitosti s konkrétnym pojmom, stava sa zrejmym, ze
napriek ocividne slovnému konfliktu sa rozlicné formulacie snazia vyjadrit tu istu pravdu
tajomstva inkarnacie. Je nanajvys dolezité zistit, co skér mienil dany teoldg vyjadrit
pouzitymi pojmami, nez si klast otazku, ¢o si predstavovali jeho oponenti pod spornymi
vyrazmi. Odligné pristupy sa mo2zu doplifiat a na zdsadné verbalne protichodné formulacie

zvycajne existuje spolocné porozumenie.

Porozumenie gréckej a syrskej teologickej terminolagii

Prva syrska konzultacia (Vieden, 24.—29. juna 1994) niesla nazov: ,Ortodoxia a katolickost v
syrskej tradicii s osobitnym zretefom na teoldgiu Cirkvi Vychodu v Sasanovskej risi*.”
Prispevky sa zaoberali najma historickymi a teologickymi otazkami 5. az 7. stor., ¢im
vytvarali zaklad pre diskusie o Udajnom , nestorianizme" Cirkvi Vychodu.

Zatial ¢o vychodosyrski (neadekvatne dodnes oznacovani ako ,nestorianski®) ucastnici
a expertni vyskumnici zretelne objasnili, Zze Cirkev Vychodu nezastava kristologické
stanovisko, ktoré by viedlo k dvom subjektom, osobam alebo synom, ani vtomto smere
dokonca neinterpretuje ucenie Nestdria, zdalo sa, Ze orientalne-ortodoxné (miafyzitskeé)
cirkvi, najma vo svetle ich tradicie, maju isté problémy a vyhrady voci kristologii asyrskej
cirkvi.

Analyza vychodosyrskych synodalnych zasadnuti a teoldgov potvrdila, ze Cirkev
Vychodu predlozila ortodoxny kristologiu. Od konca 5. stor. existovala explicitna
antiochijska kristologia, ktora sa od roku 585 dalej rozvijala v ,anti-eutychidanskom" zmysle.
Zaroven rastol v ,Perzskej cirkvi® vyznam osoby a teoldgie Theodora z Mopsuestie. V
dosledku sucasného vyskumu je dolezité uznat, ze teoldgia Cirkvi Vychodu je viac
~theodorianska" ako ,nestorianska". Medzi gréckymi ,doktormi* (vychodosyrskej) Cirkvi

Vychodu, ktorymi boli Diodor z Tarzu (* ca. 390), Theodor z Mopsuestie (+ 428) a Nestorius

7 Cf. Pro Oriente, Syriac Dialogue 1 (Viederi 1994).
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(t 451), sa zd3, ze posledny z nich je skor symbolom nez vyznamnym vplyvnym teoldgom.
V kazdom pripade bol vplyv Theodora jednoznacny.

Cesta k adekvatnejSiemu porozumeniu vedie prave cez analyzu terminoldgie. Z toho
dévodu je relevantné pytat sa, ¢i sU syrske vyrazy kyana, gnoma a parsopa® skutoéne
totozné s gréckymi fysis, hypostasis a prosopon? Navyse, terminoldgia je uz klucova v
dialégu medzi chalceddnskou a nechalceddnskou cirkvou v ramci syrskej tradicie. V tomto
zmysle je potrebné na jednej strane preskumat teoldgiu Cyrila Alexandrijského a jeho
recepciu v 5. a 6. stor., najma zo strany Severusa Antiochijského (465-538).° Na druhej
strane to nie je ani tak Nestorius™, ale prave Theodor z Mopsuestie a dalsi terminologicky
vyvoj vychodosyrskeho teoldga Babaia Velkého (551/2-628).* Kristologické nedorozumenia
a problémy su predovSetkym vysledkom identifikacie syrskeho jazyka s gréckou
terminologiou. Oxfordsky syroldg Sebastian Brock preto navrhol neprekladat syrsky vyraz
gnoma, ale transkribovat ho.

Hoci sa grécka hypostasis vzdy prekladala do syrciny pomocou gnoma, syrsky vyraz ma

SirSie pole vyznamu a Casto sa priblizuje gréckym idiotes (vlastnostiam).

Smerom ku kristologickej konvergencii a sporu o Troch kapitolach

Druha neoficidlna syrska konzultacia, ktora sa konala od 22. do 27. februdra 1996 vo Viedni,
sa zaoberala uz dosiahnutymi kristologickymi dohodami, problémami Efezského koncilu
(431), sporom o Troch kapitolach a liturgickymi kristologickymi vyjadreniami vo
vychodosyrskej tradicii.* Kratko po prvej syrskej konzultacii bola podpisanad Spoloéna
kristologicka deklaracia medzi papezom Janom Pavlom Il. a katholikos-patriarchom Mar

Dinkhom IV. (21. novembra 1994). Tato dohoda a kristologicka diskusia a vysledky piatich

Cf. G. Chediath, ,The Three Crucial Terms in Syriac Theology - Kyana, Qnoma, and Parsopa", The Harp 15
(2011): 59-66. Cf. Patriarch Louis Raphael I. Kardinal Sako, ,The Church of the East is not Nestorian!", in
Jesus der Christus im Glauben der einen Kirche, T. Hainthaler et al. (ed.), (Freiburg im Breisgau: Herder,
2019), 363.

Cf. Th. Hainthaler, ,Cyrill von Alexandrien. Vater der Kirche im 5. und 6. Jahrhundert und in der Okumene
heute?", in J. Arnold et al. (Hg.), Véter der Kirche. Ekklesiales Denken von den Anfingen bis in die Neuzeit.
(Paderborn 2004), 283-311.

Cf. L. Abramowski, “The History of Research into Nestorianism”, Syriac Dialogue 1: 54-65.

Cf. L. Abramowski, ,Die Christologie Babai des Grof3en", Symposium Syriacum (Rim 1974) (Orientalia
Christiana Analecta 197) 219-244; Idem, ,Babai der Grof3e. Christologische Probleme und ihre Lésungen®,
Orientalia Christiana Periodica 41 (1975): 289-343; G. Chediath, The Christology of Mar Babai the Great
(OIRSI 49), (Kottayam 1982).

Cf. Pro Oriente, Syriac Dialogue 2 (Viederi 1996).

10
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Pro Oriente konzultacii medzi orientalno-ortodoxnymi a katolickymi teoldgmi (1971-1988)*
pripravili podu pre progres v ramci druhej syrskej konzultacie.
Je povsimnutiahodné, Zze bola objavena teologicka koreSpondencia medzi Cirkvou

Vychodu a risskou cirkvou:

»Teologické myslenie a formulacie Cirkvi Vychodu, tak ako su pritomné v jej liturgickych
a synodalnych pramenoch, su v sulade s ucenim ekumenického Koncilu v Nicei (325) a
Konstantinopole (381) a su kompatibilné s u¢enim Efezského koncilu."*

Ak sa berie do Uvahy, ze Nestorius bol odsudeny poslednym zmienenym koncilom, je

pozoruhodné, ze zaverecné communiqué z druhého syrskeho dialdogu uvadza, ze:

~teologicky obsah diskutovany na Efezskom koncile (431) zdielaju v tej ¢i onej forme

vsetky cirkvi syrskej tradicie®.*
Tento pokrok umoznila schopnost Ucastnikov teologicky mysliet sviezim sposobom a nie v
kategoriach prekonanych predsudkov. Efezsky koncil (431) vSak nikdy neprijal doktrinalne
vyhlasenie a neustale sa diskutuje o tom, aky by v skutocnosti mohol byt jeho teologicky

obsah.®

Vzhladom na objasnenie situacie, spolo¢né communiqué preto zdoraziuje:

.V priebehu nasho dialégu sa predovsetkym preukazalo, ze je potrebné absolUtne
rozliSovat medzi doktrinalnym stanoviskom Asyrskej cirkvi Vychodu a pripisovanou
heretickou poziciou, podla ktorej v jednom vtelenom Kristovi sU dvaja synovia, dve
prosopa, ¢o predstavuje poziciu, ktoru chalceddnski a orientalni ortodoxni krestania

1 w17

tradicne oznaduju ako ‘nestorianizmus’.

Na dalSom pracovnom zasadnuti sa druha syrska konzultacia zaoberala tzv. ,Kontroverziou
o Troch kapitolach". Konflikt v obdobi do Druhého konstantinopolského koncilu (533) nie je

slavnou epizédou cirkevnych dejin a mojim ciefom nie je zmiefiovat sa o fiom hibsie.”

13

Publikované: Wort und Wahrheit. Suppl. Issues 1-5 (1971, 1973, 1976, 1978, 1988); Podrobné analyzy, cf.
Winkler, Koptische Kirche und Reichskirche, 260-302.

Joint Communiqué of the Second Pro Oriente non official Syriac Consultation, Syriac Dialogue 2: 192

> Ibid.

6 Cf. S. Brock, ,Dialogue within the Syriac Tradition: The Second Pro Oriente Consultation", Sobornost 19:1
(1997): 78-81, tu 8o.

Joint Communiqué of the Second Pro Oriente non official Syriac Consultation 193.

Pre spor o ,Tri kapitoly", ¢f. taktiez D.W. Winkler, ,Theodosios von Alexandrien (535-566), Okumenischer
Patriarch der Miaphysiten", Zeitschrift fir katholische Theologie 121 (1999): 406-409.
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17
18

65



VYZNAM PATRISTICKYCH STUDIi PRE SUCASNE EKUMENICKE DIALOGY

Kontroverzie medzi rokmi 544 a 553 vsak vyustili do odsudenia (1) osoby a diel Theodora z
Mopsuestie, (2) diel Theodoreta z Kyru a (3) listu Ibasa z Edessy pre Mariho z Perzie na
Druhom konstantinopolskom koncile, ktory sa povazuje za piaty ekumenicky koncil medzi
chalcedonskymi cirkvami.

V druhej syrskej konzultacii sa ukazalo, ze spor o Tri kapitoly bol sporom v ramci rimskej
cisarskej cirkvi. Referaty a diskusie dosvedcili, ze historické procesy pred a pocas Druhého
konstantinopolského koncilu boli pre asyrskych a orientalnych ortodoxnych ucastnikov
malo zaujimavé. Hovorili o odsudenych osobach a spisoch, ale nie v kontexte koncilu. Len
prednasky katolickych Ucastnikov spracovali tému tak, ako je na to zvyknutd ,zapadna“
teoldgia a cirkevné dejiny: Druhy konstantinopolsky koncil je vnimany ako pokus o
zmierenie chalceddncov a nechalceddncov odsudzovanim ,nestorianskych" spisovatelov.
Piaty ,ekumenicky" koncil bol vSak v tomto smere odsudeny na neuspech. Pre viaceré cirkvi
to nemalo ziadny vyznam, kedZe boli mimo hranic Rimskej (Byzantskej) riSe a jej cirkvi.

Diskusia o Troch kapitolach nema takmer Ziadnu odozvu v zavereCnom communiqué
druhej syrskej konzultacie. Jedna veta, ktora nan odkazuje, vSak obsahuje metodologicky

dblezité napomenutie:

«Nasa diskusia o spore o Troch kapitolach a nasledné odsudenie Troch kapitol na
KonsStantinopolskom koncile (553) nas viedli k tomu, Ze je potrebné robit rozdiel medzi
zavrhnutymi doktrinami a anatematizovanymi osobami."

Udastnici preto navrhli studovat Nestdria a Theodora z Mopsuestie v kontexte ich odsudenia

a diskutovat o kanonickom Statute anatémy.

Vyskum Theodora z Mopsuestie a Nestodria z Konstantinopolu

Nie je zriedkavym pripadom, Ze identita cirkvi bola urcena delimitaciou a vylicenim, a ze
tieto obrazy a pribehy sa v priebehu storoci prenasali tradiciou. Prislusné odsudenia su
najbolestivejsim problémom rozdeleného krestanstva. Theodor z Mopsuestie a Nestorius z
KonsStantinopolu st mena spojené so schizmami a kristologickymi problémami 5. stor.
Ucenie a odsudenie oboch teoldgov boli stredobodom tretej Pro Oriente syrskej konzultacie

v Chicagu, IL (8.-11. jula 1997).*

*  (Cf. Pro Oriente, Syriac Dialogue 3 (Vieden 1998).
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V skutocnosti bola tato tematicka oblast pritomna pocas prvych troch konzultacii.
Predovsetkym v prvej syrskej konzultacii bol Nestorius v centre zaujmu kvoli klasickému
obvineniu Cirkvi Vychodu, na ktorej sa ukazalo, ze na pochopenie vychodosyrskej
kristologie je vhodné obratit sa radSej na Theodora z Mopsuestie. Na druhej syrskej
konzultacii boli opat na programe Nestorius a Theodor, pretoze sa diskutovalo o Efezskom
koncile a spore o Troch kapitolach.

Za UCelom nadrtnutia teologického problému okolo Theodora a Nestoria je nevyhnutné
si uvedomit aj skutocnost, ze nejde len o dvoch svatych alebo ,gréckych doktorov",
uctievanych aj v Cirkvi Vychodu. Theodorove spisy sa v priebehu 6. stor. stali modelom a
mierou ortodoxie. Nestdrius ako svatec ma predovsetkym symbolicky charakter, kedZe po
nom pomenovana heréza sa stala bremenom Cirkvi Vychodu, hoci tento konstantinopolsky
patriarcha nikdy nepatril do vychodosyrskej hierarchie. Dalej Theodor a Nestdrius maju
osobitné miesto v liturgii Cirkvi Vychodu. Od liturgickej reformy katholikosa Ishoyahba Il z
Adiabene (t 658) sa pouzivaju iba tri anafory: Anafora apostolov Addai a Mari, Anafora Mar
Theodora a Anafora Mar Nestdria. Popri liturgickej anafore pomenovanej po prvych
apostoloch, ktori podla tradicie priniesli evanjelium Cirkvi Vychodu, su dve anafory spdjané s
menami kontroverznych ucitelov cirkvi. Preto otazka o ich heterodoxii alebo ortodoxii nie je

akousi intelektualnou otazkou, ktora by mala iba Spekulativny zaujem.

a. Theodor z Mopsuestie
Theodor je najvyznamnejSim exegétom a klasickym predstavitefom tzv. ,Antiochijske;
Skoly". Studoval spolu s Janom ZlatoUstym (* 407) na kole slavneho pohanského u¢itela
(rétora) Libania (t 394) a neskor na Skole Diodora z Tarzu (* pred 394). V roku 392 sa stal
biskupom v Mopsuestii v Kilikii, kde v roku 428 zomrel vysoko cteny a zmiereny s cirkvou.

Rovnako ako jeho uditel Diodor z Tarzu, aj Theodor bol oznaleny ako heretik az po
svojej smrti v ramci kristologického konfliktu medzi Cyrilom Alexandrijskym a Nestériom.
Konflikt bol znovu zapaleny sporom o Troch kapitolach v 6. stor. Nakoniec bola osoba a
spisy Theodora anatematizované na Druhom konstantinopolskom koncile (553). Okolnosti
jeho odsudenia ponechavaju mnoho otazok otvorenych, kedZe jeho kristoldgia by mala mat
odpoved na otazky, ktoré vyvstali az 125 rokov po jeho smrti.

Theodor bol mimoriadne plodnym autorom. Napisal komentare takmer k celému Starej

a Novej zmluve. Z d6vodu jeho odsudenia sa zachovala, Zial, len mala cast jeho diela.
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.....

gréckych diel do syrciny. Vo svojich dogmatickych spisoch sa odhaluje ako obranca nicejskej
viery. Syrsky rukopis Theodorovho délezitého diela , O inkarnacii* sa vSak pocas 1. svetovej
vojny stratil a zachoval sa len jeho spis proti Macedoncom. Preto sU najd6lezitejSim zdrojom
pre pochopenie jeho teoldgie jeho ,Katechetické homilie™ zachované v syrcine.

Niet pochyb, Ze len pocnuc Theodorom mozno hovorit o klasickej diafyzitskej
antiochijskej kristoldgii. Sucasny vyskum sa zhoduje v tom, ze Theodorovi je potrebné
pripisat znacné zasluhy v boji proti apolinarizmu a jeho kristoldgiu v kontexte celej jeho
teoldgie je dblezité vnimat ako pozitivny prispevok k dejinam krestanskej viery.**

Theodorova teoldgia zdéraznuje pInu ludskost Krista. Snazi sa dosiahnut taky vyklad
spojenia Boha a cloveka v Kristovi, ktory zachovava integritu bozstva Slova aj ludstva.
Theodor rozpracuva kristoldgiu ,Logos-Anthropos" a kritizuje ramec ,Logos-Sarx", ako sa
tieto dva kristologické pristupy nazyvaju v sUc¢asnej histérii dogiem.** Theodor jasne hovori
na rozdiel od Aria (t 336) a Apolinéria z Loadicey (+ 382) o pInej a neobmedzenej ludskosti s
racionalnou dusou v JeziSovi Kristovi. Argumentuje proti Apolinariovi, ze Logos nemohol
jednoducho zaujat miesto duse, pretoze by to nebolo vhodné pre Jeho bozsku prirodzenost
a v skutocnosti by ho to znizilo. Na udrzanie transcendencie boZzstva je potrebné vidiet
rozhodujucu priepast medzi Stvoritefom a stvorenim. Theodor sa teda neobmedzene
pridrziava bozskej i ludskej prirodzenosti v Kristovi. Kedze kristolégia zamerana proti
apolinarizmu musi zdoraznovat dokonalu ludskost Krista, musi zaroven viac zdoraznovat
rozdiel medzi tymito dvoma prirodzenostami (bozskou aludskou). Zostavajucim
problémom teda je, ako je mozné uvazovat o jednote oboch prirodzenosti.

Theodor odkazuje na analdgiu v ¢loveku: dusa a telo ¢loveka maju odlisnd povahu.
KedZe obe prirodzenosti mézu existovat oddelene, podla Theodora musime kazdej
prirodzenosti priznat hypostdzu, teda aj skutocnu existenciu. DruhU osobu Trojice, Slovo
Bozie, Syna, treba odlisit od toho, ktory sa narodil z Panny Davidovského pévodu. Je to len
jeden Syn, dve radikalne odlisné prirodzenosti netvoria dve osoby a su jednym prosopon.

Theodor to vyjadruje nasledovne:

20

Cf. A. Grillmeier, Jesus der Christus im Glauben der Kirche. Bd 1: Von der Apostolischen Zeit bis zum Konzil von
Chalcedon (451). (Freiburg 1979), 614-634; L. Abramowski, ,Uber die Fragmente des Theodor von
Mopsuestia in Brit. Libr. aDd. 12.156 und das doppelt Uberlieferte christologische Fragment", Oriens
Christianus 79 (1995): 1-8.

Pre rozne pristupy v kristologii (,Logos-Sarx" a ,Logos-Anthropos"), cf. Grillmeier, Christ in Christian
Tradition I.

21
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#[...] prostrednictvom jednoty dvoch prirodzenosti, ktoré sa spojili, tvoria jeden
prosopon [hen prosopon] podla spojenia. Tak ako Pan povedal o muZovi a jeho Zene, ze
,UZ nie suU dvaja, ale jedno telo', tak povedzme rozumne, v sulade s principom spojenia
[henosis]. ,Takze uz nie sU dvaja prosopa, ale jeden', pricom povahy sa samozrejme
rozlisuju. Lebo ako v prvom pripade neskodi jednému telu, aby bol nazyvany ¢islom dva,
kedZe je zrejmé, v akom zmysle sa nazyvaju jednym; takze ani v druhom pripade
spojenie prosopon nebrzdi rozdielnost povah. Lebo ked' rozliSujeme prirodzenosti,
hovorime, ze prirodzenost Bozieho Slova je Uplna a Ze (jeho) prosopon je Uplny - pretoze
nie je spravne hovorit o hypostasis bez jeho prosopon - a (hovorime) tiez, ze povaha
Cloveka je Uplna a podobne (jeho) prosopon. Ale ked sa pozrieme na spojenie
[synapheia], potom povieme jeden prosopon.”**

V tejto Theodorovej fraze hypostasis znamena konkrétnu individualnu existenciu
prirodzenosti a prosopon znamena konkrétnu existenciu dvoch spojenych prirodzenosti.
Prosopon Krista je konecnym vyjadrenim Uzkeho spojenia, ktoré existuje medzi Kristovou
[udskostou a hypostazou Loga.*

Avsak v ¢asoch Theodora pojem ,prosopon® nemal striktne ontologicky obsah ,o0soby".
Prosopon nemozno interpretovat v zmysle neskorsich definicii. V antiochijskej
predchalcedonskej kristologickej terminoldgii je prosopon blizSie k povodnému gréckemu
vyznamu ,tvar/vyraz tvare" alebo forme, v ktorej sa objavuje physis alebo hypostasis. V
Theodorovej terminoldgii ma kazda hypostasis a kazda prirodzenost svoj vlastny prosopon,
ktory vyjadruje realitu prirodzenosti s jej silami a vlastnostami. Preto bol Theodor obvineny
z toho, ze Kristovu jednotu chapal iba ako moralnu a nie ontickd. Toto hodnotenie sa viak
robi z neskorsej perspektivy a neskorsej fazy terminologického vyvoja.

Je potrebné vziat do Uvahy zvlastnu situaciu, v ktorej Theodor rozvijal svoju teoldgiu:
Zdoraznoval dve prirodzenosti proti arianizmu a najma proti apolinarizmu, pri¢com zjavne
dospel ku kristoldgii diafyzitizmu. Dualita je pritomnd; hovorit o ,dualizme" je
zavadzajuce.* Jeho kristoldgia je obranou ortodoxie a je otvorena akejkolvek forme
jednoty. V skutocnosti sa Theodor snazi definovat tuto jednotu ako podstatnu a nielen
moralnu. Stale vsak chyba spravny koncepcny a terminologicky material. Kedykolvek

Theodor pouziva vyrazy ako prosopon, hypostasis a physis, nemaju rovnaky vyznam ako na

22

Theodore of Mopsuestia, Frag. z De incarnatione VIII. Cf. R.A. Norris, Manhood and Christ. A Study in the
Christology of Theodore of Mopsuestia. (Oxford 1963), 228f.

3 (f. Grillmeier, Jesus der Christus im Glauben der Kirche I, 628.

** Cf. A. Davids, The Person and Teachings of Theodore of Mopsuestia and the relationship between him, his
teachings and the Church of the East with special reference to the Three Chapters Controversy, Syriac
Dialogue 3: 38-52, tu 43.
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neskorsom Chalceddnskom koncile (451) alebo v spisoch Cyrila Alexandrijského.
Theodorovu kristologiu je potrebné ¢itat v konkrétnom teologickom kontexte jeho doby.
Pre vychodosyrsku cirkev reprezentuje Theodor vzacneho vykladada a ucitela. Jeho
exegetické komentare patrili k Standardnym dielam slavnych teologickych skdl v Edesse a
neskor v Nisibis. Vyznamny vychodosyrsky doktor a basnik Narsai (f 503) obzvlast
uprednostrioval Theodorove spisy v obdobi vedenia teologickych $kél.>> Vdaka prekladu
Theodorovho diela do syréiny — prvykrat Abrahdmom z Bet Rabban v 6. stor.”® — a vdaka
vysokej kvalite Theodora ako teoldga prezila v Cirkvi Vychodu antiochijska tradicia. V ramci
polemiky o hlave Skoly v Nisibis, Henanovi (+ 610), ktory Uto¢il na autoritu Theodorovho
diela, zvolal vtedajsi katholikos Cirkvi Vychodu, Ishoyahb I. (t 596), synodu v roku 585, aby
branil ucitelsku autoritu Theodora. Napokon synoda katholikosa Gregora (605) definovala,
ze kazdy musi prijat a akceptovat v Cirkvi Vychodu Theodorove komentare. Na zaciatku 7.
stor. sa tak biblicky interpret z Mopsuestie stal normativnym ucitelom a synonymom pre

ortodoxiu vo vychodosyrskej tradicii.”’

b. Nestorius z Konstantinopolu
Nestorius bol pravdepodobne ziakom Theodora z Mopsuestie. V roku 428 sa stal
konsStantinopolskym patriarchom. V kristologickej polemike 5. stor., ktord sa mieSala s
konfliktmi o prvenstvo stolic Konstantinopolu a Alexandrie, pricom Cyril ho porazil a
Nestorius bol odsudeny na Efezskom koncile (431). Cisar Theodosius Il. nechal Nestoria
deportovat do 0azy v egyptskej pUsti, kde po roku 451 zomrel.

Precizne skumanie a kritické hodnotenie pramenov upuUtalo pozornost na zavazné
nedostatky tykajuce sa rokovani Efezského koncilu.”® Ako je vieobecne zname, koncil 7.
juna 431 nebolo mozné otvorit pre meskanie Jana Antiochijského a rimskeho delegata. Jan
Antiochijsky napisal Cyrilovi list, v ktorom oznamil, ze kvoli vonkajsim okolnostiam pride

neskor. Cyril viak otvoril koncil 22. juna ignorujuc protest cisarskeho delegata a 68

* Cf. D.W. Winkler, ,Narsai von Nisibis", in W. Klein (ed.), Syrische Kirchenvdter (Stuttgart 2004), 111-123.

6 Cf. A.Voobus, History of the School of Nisibis (Louvain 1965) (CSCO 266 Subs.26), 137.

*7 Cf. D.W. Winkler, Ostsyrisches Christentum. Studien zu Christologie, Ekklesiologie und zu den Okumenischen
Dialogen der Assyrischen Kirche des Ostens (Munster 2003), 42-80.

Cf. A. de Halleux, ,Nestorius. Histoire et Doctrine", Irénikon 66 (1993): 38-51.163-178. Engl. Syriac Dialogue
1: 200-215. De Halleux dokoncil tento vyskum délezitym dokumentom ,La premiére session du concile
d'Ephése (22 Juin 431)" EThL 69 (2993) : 48-87. Cf. Winkler; Koptische Kirche und Reichskirche, 41-58; D.W.
Winkler, ,The Current Theological Dialogue with the Assyrian Church of the East", R. Lavenant (ed.),
Symposium Syriacum 7 (Rim 1998) (Orientalia Christiana Analecta 259), 160f.
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biskupov. Prvé zasadnutie sa preto zacalo so zasadnym nedostatkom: chybala nestranna

verifikacia a oficidlna autentifikacia.*® Je to jedina cisarska synoda otvorena proti cisarskym

prikazom, a z toho dévodu sa Efezsky koncil zadal nezakonne.>* Okrem toho sU v procese

proti Nestoriovi badatelné znacné nedostatky. Zhromazdenie sa sice snazilo kompenzovat

svoje neregularne otvorenie dodrziavanim kanonickych foriem sudneho konania, ,,napriek
w31,

tomu vsak porusilo zakladné pravidlo prirodzeného prava“™™: Cyril bol hlavou synody,

Zalobcom a sudcom. Nehovorilo sa ani o teologickych stanoviskach Nestdria:

#[...] heréza, ktora sa mu pripisuje, nie je naznacena inak ako aktom ,myslenia a kazania
bezboznych' alebo ,spachania blasfémie voci Kristovi"**.

Nakoniec k odsudeniu doslo v nepritomnosti Nestdria.
Vyskum Nestdria v 20. stor. sa nanovo zaoberal otadzkou skutocného Nestdriovho
Lnestorianizmu*.®®* Zacalo to vydanim jeho textov Friedrichom Loofsom.* Vynimocnou
udalostou vSak bolo objavenie a vydanie syrskeho textu Nestoériovho ,Liber Heraclidis" od
Paula Bedjana.®* Preklad do syr¢iny pripravil vychodosyrsky katholikos Mar Aba . alebo jeho
ucenik Kyros z Edessy okolo roku 539/40. Vydanie tohto textu umoznilo nadobudnut nové
poznatky. NajdblezitejSou pracou na Liber Heraclidis je stale kriticka analyza textu Luisy
Abramowskej.3® Tato precizna $tUdia dokazuje, Ze druha cast Nestériovej apoldgie je
autenticka, hoci medzi rokmi 451 a 570 nadobudla nejaké vsuvky. Abramowska povazuje
zacCiatok Liber Heraclidis za neskorsi dodatok, akysi Uvod, a jeho autora oznacuje ,Pseudo-
Nestoriom™.

James Franklin Bethune-Baker oslobodil Nestdria od vycitiek kacirstva uz pred vydanim
Liber Heraclidis v d6sledku preskimania kopie jemu dostupného textu.®” Odvtedy diskusia o
pravovernosti Nestoria neprestala. Najma v zapadnej teoldgii je evidentna tendencia k

rehabilitacii Nestdria. Diela Luisy Abramowskej, Luigiho L. Scipioniho®, Aloysa

*9 (f.De Halleux, ,La premiére session", 5o.

Cf. De Halleux, ,Nestorius", 4o0.

3 Ibid. 42.

32 Ibid. 45.

3 (f. L. Abramowski, “The History of Research into Nestorianism”, 54-65.

% Cf.F. Loofs, Nestoriana. Die Fragemente des Nestorius (Halle 1905).

% Cf.P.Bedjan, Nestorius. Le livre d’Héraclide des Damas (Paris 1910).

3 Cf. L. Abramowski, Untersuchungen zum Liber Heraclidis des Nestorius (Louvain 1963) (CSCO 242 Subs. 22).
% (Cf. ).-F. Bethune-Baker, Nestorius and his teaching. A fresh examination of the evidence (Cambridge 1908).

3 Cf. L.I. Scipioni, Ricerche sulla Cristologia del ,Libro di Eraclide" di Nestorio; Nestorio edil concilio di Efeso
(Fribourg 1956).
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Grillmeiera®, vychodného ortodoxného teoldga a odbornika na byzantské studia Miltona V.
Anastosa “*°, a André de Halleuxa poukazuju na to, ze Nestorius nezastaval nazor kristologie
dvoch o0s6b. Sucasny vyskum preto rozliSuje medzi odsudenym nestorianizmom a
skutocnym uclenim Nestoria. Alois Grillmeier, ktory vynikajuco pochopil osobitost
odsudenia, dal jasne najavo, Ze nestoridnske odmietnutie terminu theotokos zvazovala
cirkev v kontexte vietkych jeho moznych systematickych ¢i historickych désledkov. Vsetky
mozné linie boli zakreslené, ako napr. adopcianizmus Pavla zo Samosaty (+ 275). Takto sa
vytvoril objektivny a neosobny obraz herézy, ktora bola potom prisudena Nestdriovi ako jej
povodcovi. To vytvorilo popularnejsi obraz herézy a heretika, ktory nebol az tak historicky
presny, ale koreSpondoval s poziadavkami cirkevného zvestovania.**

Nestoriovu kristoldgiu, obvifiovanu z oddelenia boZskej a [udskej prirodzenosti v Kristovi
s vysledkom dvoch synov alebo os6b, je potrebné analyzovat v SirSom kontexte
antiochijskej teoldgie. Rovnako ako Theodor z Mopsuestie, aj Nestorius bol formovany
sporom proti kristologickému pristupu Apolinaria z Laodicey, ktory popieral dokonalu
ludskost Krista. Z tejto perspektivy je pochopitelné, ze Nestdrius sa postavil proti Cyrilovej
.jednej Bozej prirodzenosti, inkarnacii Logosa". Alexandrijsky patriarcha chybne citoval
svoju vlastnu hlavnu kristologicky vetu z textov, ktoré kolovali pod menami Atanazius a
papezi Julius a Félix, ale ktoré boli podvrhom apolinarizmu. Terminoldgia, ktora sa tam
pouzivala, mohla len vyvolat nedorozumenie a znepokojit teoldgov, akym bol Nestorius,
ktory zapasil s apolinarizmom. Cyril vSak tuto frazu interpretoval ortodoxne a predovsetkym
si uvedomil, Ze inkarnacia nie je len zdanliva jednota boZstva a ludstva, ale skutocné a
ontologické, fyzické alebo hypostatické spojenie. Napriek tomu, kedZe Nestdrius
interpretuje physis ako abstraktnu prirodzenost v aristotelovskom zmysle, musi Cyrilovu
kristologicky frazu chapat ako miesanie alebo zmieSavanie; v aristotelovskom zmysle ako
Jkrasis*. Z Nestoriovho pohladu krasis ovplyvnuje bozstvo aludskost, a tym aj ekondmiu
spasy ako taku. Pre Nestdria je predmetom posolstva v Pisme a Nicejskom vyznani viery
Jezis, Kristus, Jednorodeny, Syn. Z tohto sémantického zistenia vyvodzuje, ze meno
.Kristus" znamena obe prirodzenosti a zaroven rozlisuje bozsku a ludsku prirodzenost a ich

prislusnu integritu. Tym zdo6raznuje jednotu v Kristovi.

¥ (f. Grillmeier, ,Das Scandalum oecumenicum des Nestorius in kirchlich-dogmatischer und
theologiegeschichtlicher Sicht", Scholastik 36 (1961): 321-356.

Cf. Milton V. Anastos, ,Nestorius was Orthodox", Dumbarton Oak Papers 166 (1962): 117-140.

Cf. Grillmeier, Christ in Christian Tradition I, 448f; Grillmeier, ,Das Scandalum oecumenicum des Nestorius,"

253.
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Alois Grillmeier uvadza, ze pocas celého svojho Zivota sa Nestdrius snazi vysvetlit tuto
jednotu prosopon v sebe samom a ako vyluény zaklad jednoty v Kristovi.** Nestorius
zddbraznuje skutocnu jednotu s nedostatocnou terminoldgiou. Syn ako prosopon jednoty je
nielen sémanticky predmetom vsetkych vyrokov s bozskymi a ludskymi predikatmi, ale
zaroven ontologicky spolupatri¢nostou ludskych a bozskych vlastnosti. Pre Nestoria je

subjektom vsSetkych predikatov Kristus, Syn, ktory je nedelitelny vo svojom byti:

»Nas Pan Kristus, ktory je dvojaky vo svojom bozstve a vo svojej ludskosti, je v spojeni
Syn. Teda jeden je On, narodeny z Matky Krista Marie, Syn Bozi. Velakrat hovorim to
isté."*

Nestoriova terminoldgia je odliSnd od alexandrijskej teoldgie: Kazda z prirodzenosti v
Kristovi (physei alebo ousiai) ma svoju realitu (hypostasis) a vyzor (prosopon). Z vymeny
prosopa a zo vzajomného prenikania (perichoresis) tychto prosopa vznika prosopon jednoty.**
Jeho kristologia je predovsetkym ospravedlnujuca a zamerand proti apolinarizmu. Jeho
koncepcia jednoty nemusi byt uspokojujuca, ale obvinenie proti nemu je zalozené na
obzvlast hrubom chapani jeho pozicie.

Hoci je Nestorius pre Cirkev Vychodu teologicky takmer bezvyznamny, predsa len bol

uznavany a uctievany uz v 6. a 7. stor. Jeho meno sa spomina jednym dychom s Diodorom z

Tarzu a Theodorom z Mopsuestie.

¢. Ekumenicka diskusia o teologickom a historickom probléme
Prvy den tretej syrskej konzultacie v Chicagu v roku 1997 sa zaoberal Theodorom a vztahom
medzi jeho ucenim a vychodosyrskou tradiciou, s osobitnym odkazom na spor o Troch
kapitolach. Na tuto tému boli prednesené dva prispevky.

Mar Bawai Soro (Asyréan/USA) dokladne vypracoval kristologiu Theodora s dérazom na
[udskost Krista namierenu proti arianizmu a apolinarizmu. Spravne vykreslil obraz

vynikajuceho kontroverzného teoldga svojej doby:

«[...] nebolo by historicky zodpovedné pripisovat Theodorovi chyby, za ktoré sa
neprevinil, ani mu odmietnut jeho Cestné miesto v dejinach Stvrtého a piateho storocia

“  Cf. Grillmeier, Christ in Christian Tradition I, 462.

43 Nestorius, Sermo X1V, 283, Loofs, Nestoriana.

“ K zamene prosopon a perichoresis, cf. Grillmeier, Christ in Christian Tradition I, 717-726; de Halleux,
«Nestorius", 212f. (Ang.).
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rozvoja krestanského teologického myslenia. Terminologické objasnenie osoby Krista a
vztahu physis, hypostasis a prosopon [...] bolo nieco, ¢o sa stalo po smrti Theodora."*

Adelbert Davids (Holandsko) predstavil historické a politické pozadie odsudenia Theodora.
Dospel k zaveru, ze ,Theodorova vizia o krestanskom Zzivote je adekvatnym vyjadrenim
posolstva Biblie"*®, a ¢iny Konstantinopolského koncilu, ktoré viedli k posmrtnému
odsudeniu teoldga uznavaného pocas jeho zivota, neboli opodstatnené. Preto by mala byt
zruSena anatéma voci Theodorovi a mal by byt uznany za skutocného otca cirkvi.

Vysledok tychto prednasok a naslednych diskusii sa odraza v spolo¢nom communiqué o

konzultacii:

.Vo svetle modernej obnovy vdcsieho mnozstva jeho diel, ako mali predchadzajuce
generacie, a vo svetle vSeobecnej ucty, v ktorej sa konal za [jeho] Zivota, vSetci sa
zhodneme na tom, Ze je as prehodnotit kliatbu uvaleny na Teodorovu osobu a diela na
Druhom konstantinopolskom koncile v roku 533 post, stodvadsatpat rokov po
Teodorovej smrti. Odporucame nasim cirkvam, aby zvazili, ¢i by mohli odstranit
anatému zo svojej pamate."*

Na druhy den konzultacie sa témou Nestoria a jeho odsudenia na Efezskom koncile (431)
zaoberali tri referdty. Mimoriadne posobivy prispevok predniesol zapadosyrsky arcibiskup
z Aleppa Mar Gregorios Yohanna I|brahim, ktory sekumenickou otvorenostou podal
eminentne konstruktivne a kritické vysvetlenie obrazu Nestdria vjeho vlastnej tradicii,
odvolavajuc sa na historické, liturgické a doktrinalne zdroje Syrskej ortodoxnej cirkvi.*®

Mar Bawai Soro vo svojom prispevku umiestnil Nestdria do historického a teologického
kontextu: Hoci Nestdrius a Cyril maju nedostatky vo svojom teologickom mysleni, ,obaja
muzi boli verni svojim vlastnym myslienkovym pridom®.* Cirkev Vychodu zastavala nazor,
ze ,jeho teologické zaujmy boli opodstatnené ajeho prispevok kochrane integrity
Kristovho ludstva bude vZdy obdivovany a ocefiovany".>°

Elie Khalifé Hachem (maronita, Libanon) vo svojom prispevku dospel k zaveru, ze je
tazké vytvorit si objektivny pohlad na Nestdria kvoli strate vacsiny jeho diel. Uviedol tiez, ze

Nestorius bol nespravodlivo odsudeny v Efeze bez akejkolvek diskusie a [utoval ohovaranie,

# (Cf.B. Soro, ,The Person and Teachings of Theodore of Mopsuestia®, Syriac Dialogue 3 (1998): 37.

A. Davids, ,The Person and Teachings of Theodore of Mopsuestia"“, ibid. 52.
Joint Communiqé, Syriac Dialogue 3: 139

“ G.Y. Ibrahim, ,Nestorius in Syrian Orthodox Tradition", ibid. 56-67

49 B. Soro, The Person and Teachings of Nestorius, ibid. 9o

5 Ibid.

46
47
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ktoré Nestdrius podstupil v Rimskej risi, ktora sa oznacovala ,oikumene".>* Jeho protivnici
mu v rdmci sporov pripisovali mnohé myslienky, ktoré nazyvali ,nestorianske".
Aj ked velké historické bremena sposobili, ze téma ,Nestorius" nemohla byt predmetom

diskusie bez akychkolvek sporov, Ucastnici konzultacie sa v spolo¢nom communiqué zhodli:

«[...] vo vztahu k osobe a dielam Nestoria, konstantinopolského patriarchu, Zzelam si,
aby sa rozliSovalo medzi osobou Nestdria, jeho vierou a pastoraénym zaujmom na

1 w52

jednej strane a herézou zvanou ,nestorianizmus'.

Vynikajucou kvalitou tohto spolocného vyhlasenia je suhlas a prispevok (miafyzitskej)
Syrskej ortodoxnej cirkvi. Pozoruhodna je prosba o reviziu pripadu Nestorius na zaklade

nového vyskumu. Rovnako vyznamna je pasaz, ze:

«berieme na vedomie skutocnost, ze Asyrska cirkev Vychodu nemala Ziadnu Ucast na
kristologickych sporoch, do ktorych bol zapojeny Nestorius. Patriarcha Nestdrius nie je
zakladatelom Cirkvi Vychodu, ako sa ¢asto predpokladd, ani jednym z jej hierarchov, ale
stal sa jednym z ich ctenych ucitelov [...]. Pokial ide o vyrazy theotokos a christotokos,
suhlasime s respektovanim preferovaného pouzivania kazdého spolocenstva, kedZe si
teraz uvedomujeme, Ze tieto vyrazy mézu vyjadrovat rovnaku apostolskuy vieru. ">

Posledna veta ma vyznam aj vo vztahoch medzi Syrskou ortodoxnou cirkvou a Asyrskou
cirkvou, ako to bolo uvedené uz v Spolocnej kristologickej deklaracii medzi Asyrskou a
Katolickou cirkvou z roku 1994.

Ked sa uz prvé dva dni zaoberali odsudeniami cirkevnych ucitelov v SirSom zmysle, cely
treti den bol venovany tejto téme. Boli prezentované tri Studie. Mar Cyril Aphrem Karim
(syrsko-ortodoxny, USA) sa zamyslel nad problematikou s odvolanim sa na predchadzajuce
ekumenické dialégy, najma na neoficidlnu konzultaciu medzi ortodoxnymi a orientalno-
ortodoxnymi teoldgmi v Addis Abebe (1971) a druhu neoficialnu konzultaciu Pro Oriente
medzi orientalno-ortodoxnymi a rimsko-katolickymi teolégmi (1973).>

Michael J. Birnie (asyrcan, USA) vo svojej studii o vychodosyrskej zbierke oficialnych
synod (Synhados, Synodicon Orientale) prichadza k pozoruhodnému zaveru, ze ziadna zo

synod v rokoch 410 az 775 nevydala anatémy ,proti osobam inak, ako v Specifickych

51

E. Khalifé -Hachem, , The Person and Teachings of Nestorius", ibid. 92-97, tu g6.

Joint Communiqué, Syriac Dialogue 3: 139.

3 Ibid.

% Cf. D.W. Winkler; ,The Discussion of Anathema in the Ecumenical Dialogues among the Oriental and
Orthodox churches", Ephrem’s Theological Journal 4 (1998): 28-48.

2
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lokalnych zéleZitostiach cirkevnej discipliny.*> Hoci autori ako Cyril Alexandrijsky alebo
Severus Antiochijsky boli jednotlivymi autormi odsudzovani ,nahnevanym a trpkym
tonom", v kanonickych zadznamoch sa neobjavuje ziadna formalna synodalna anatéma voci
tymto muzom. Cirkev Vychodu sa vyhybala ,priamemu rieSeniu postavenia jednotlivcov
zapojenych do kristologickych sporov*.*® Prvotna vychodosyrska cirkev teda pozorovala
zasadu, ktord ma velky vyznam v ekumenickom dialégu: ucenie, ktoré bolo odmietnuté ako
heréza, by malo byt charakterizované svojim obsahom a podstatou bez toho, aby si ich
personalizovalo.

Theresia Hainthalerova (Nemecko) podala hibkovy analyzu pojmu anatéma. V jej $tudii
mozeme najst dalSie dva priklady odsudenia doktrinalneho ucenia bez personalizacie. Hoci
je Arius odsudeny v nicejskych kanonoch (325), samotné vyznanie viery koné¢i kliatbou na
arianske doktriny bez uvedenia Ariovho mena a na synode v Kartagu (418) je pelagianizmus
odsudeny bez zmienky Pelagia.”” Hainthalerova uvadza ako nedavny priklad zrusenie
anatémy z roku 1054 papezom Pavlom VI. a patriarchom Athenagorasom v posledny den
Druhého vatikanskeho koncilu. Napokon jej poznamky o metodoldgii Ekumenickej Studijnej
skupiny protestantskych a katolickych teolégov o odsudeniach éry reformacie poskytuju
najcennejSie rady pre daldie kroky v sufasnom dialdgu. Studijnd skupina zriadend
Nemeckou katolickou biskupskou konferenciou a Evanjelickou cirkvou v Nemecku navrhla
opytat sa, proti komu je dané doktrinalne odsudenie namierené a i bolo spravne mienené,
Ci sa odsudenie dotyka dnesného partnera v dialégu a aky vyznam predstavuju zostavajuce
rozdiely.5®

V zavere¢nom communiqué syrskej konzultacie v Chicagu je diskusia o odsudeniach

zhrnuta nasledovne:

«Pokial ide o otazku kliatby minulosti, ktoru vyslovili synody a hierarchovia v kontexte
sporov, ktoré rozdelili nase cirkvi, venujeme sa hladaniu vhodnych sposobov, ako ich
pozdvihnUt najma z liturgickych textov ako akt lasky a vzajomnej Ucty. [...] Dalej
suhlasime, Ze nebudeme pouzivat polemicky jazyk v nasich opisoch oséb, institucii a
doktrinadlnych formul nasich sesterskych cirkvi."*°

% (Cf. J.M.Birnie, ,Studies on Anathemata and their lifting in relationship to the question of ecclesial

community and heresy", Syriac Dialogue 3: 114.

56 Ibid. 115.

% Th. Hainthaler, ,Studies on Anathemata and their lifting in relationship to the question of ecclesial
community and heresy", ibid. 124

% Ibid. 130.

59 Joint Communiqué, ibid. 139
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Uz na zadiatku konzultacie mohol asyrsky patriarcha Mar Dinkha IV informovat ucastnikov,
Ze Svata synoda Asyrskej cirkvi, ktora sa konala v Chicagu od 23. juna do 1. jula 1997,
rozhodla o odstraneni vSetkych odsudeni voci osobam ako Cyril z Alexandrie a Severus z
Antiochie z ich liturgickych knih.®® Ide o jedine¢ny krok v histérii si¢asného ekumenického
dialogu a prikladny vo svojich dosledkoch. Aj zodpovedny delegat pre ekumenické otazky
Syrsko-ortodoxnej cirkvi Mar Gregorios Yohanna Ibrahim na konzultacii apeloval, aby sa
odsudenia odstranili z liturgickych knih a cirkevné dejiny sa prepisali v ekumenickom

duchu.®

Zaver

Dogmatické a historické vysledky prvych troch Pro Oriente syrskych konzultacii, ku ktorym
fundovanymi studiami spolocne prispeli orientalno-ortodoxni, katolicki a asyrski teoldgovia,
vedu k novému pohladu na udalosti minulosti. Jasne ukazuju vyznam patristickych studii pre
dnesné interkonfesionalne vztahy. Oficialny dialég medzi ortodoxnou cirkvou a orientalno-

ortodoxnymi cirkvami mohol uz vo svojom Spoloénom communiqué v Zeneve 1993 uviest:

.prekliatie a odsudenia minulosti mozu byt zrusené vdaka spoloénému chapaniu
skutocnosti, Zze koncily a otcovia odsidené v minulosti su vo svojom uceni ortodoxni [...]
pochopili sme, Zze obe rodiny skutocne zachovali autentické pravoverné kristologické
ucenie a neprerusenu apostolsku tradiciu, hoci kristologické vyrazy mohli pouzivat inym
spésobom."®*

V tomto zmysle aj Pro Oriente Syrske dialdgy poskytli dolezitu teologicku pracu, ktora — ako
dufame — prispeje k lepSiemu porozumeniu koncilov, otcov a kristoldgii roznych cirkvi aj v
dialégoch na oficialnej Urovni.

Pro Oriente, s vyraznym prispenim arcibiskupa Josepha Powathila Uspesne otvorila cesty
k lepSiemu vzajomnému porozumeniu a pomohla strhnut plot starych predsudkov a
nedorozumeni. Okrem toho sa predkladaju konstruktivne navrhy na prekonanie problémov,
ktoré stale vytvaraju oddelenie. To by malo byt napomocné najma vo vztahu medzi

zUcastnenymi cirkvami pri objavovani ich spolocného syrskeho dedicstva a pri prenose

% Ibid. 138

% Cf. Syriac Dialogue 3: 97.

Communiqué Geneva 1993, Joint Commission of the Theological Dialogue between the Orthodox Church
and the Oriental Orthodox Churches. Por, Okumenische Rundschau 43 (1994): 82-84.
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vysledkov sucasného vyskumu do ekumenického dialdgu. V kazdom pripade to vsak
vyzaduje odvaznych predstavitelov cirkvi, ktori by boli ochotni prijat tieto ekumenické

vysledky vyskumu a zabezpedit ich efektivitu.
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Abstract:

In accordance with the theme of the conference, the paper will be devoted to the
collapse of the Habsburg Monarchy and the resulting consequences for Protestantism.
One focus will be on the developments in Czechoslovakia. In this context, the new
ecclesiastical-confessional regulations played an important role, which also required
special consideration due to the integration of Slovakia. The different religious-legal
climates in Czechoslovakia and Hungary are discussed using the example of the
theological training centers. Their current tasks in the university discourse form the
conclusion. Finally, an appeal is made to the two theological faculties in Bratislava and
Komarno/Komarom, which belong to the circle of SOMEF faculties, to recognize the
Charta Oecumenica in its religious-political explosiveness and to take it into account in
their teaching.

Translated with www.DeepL.com/Translator (free version)

Key words:

Habsburgermonarchie, “Entdsterreichern”, Religionsrecht, Theologische Ausbildungsstatten
Charta Oecumenica, Missbrauch der Kirchen fiUr nationalistische Zwecke

1. Einleitung

Die alt-6sterreichische Evangelische Kirche A.u.H.B. zahlte in den im Reichsrat vertretenen
Konigreichen und Landern — mit der Kurzbezeichnung ,Cisleithanien" — ungefahr 590.000
Mitglieder in zehn Superintendenzen und insgesamt 291 Pfarrgemeinden (A.B.; H.B,;
A.u.H.B.)>. Sie war eine extreme Minderheitskirche, die kaum 2% der Bevdlkerung
ausmachte. lhre Leitung nahm eine staatliche Behorde in Wien wahr, der Evangelische
Oberkirchenrat A.u.H.B., an dessen Spitze bis 1859 ein romisch-katholischer Jurist wirken

musste’.

1

Referat auf der Konferenz ,Finis concertu velmoci. Evropa a Rakouska-uherska
monarchie na konci dlouhého 19. stoleti* in Prag 10.11.2022.

Schematismus der Evangelischen Kirche Augsburgischen und Helvetischen
Bekenntnisses in Osterreich 1913, herausgegeben vom k.k. evangelischen
Oberkirchenrate A. u. H. B., Wien 1913.

3 Gustav Reingrabner, Um Glaube und Freiheit. Eine kleine Rechtsgeschichte der
Evangelischen in Osterreich und ihrer Kirche (Frankfurt: Peter Lang GmbH, 2007), 102; Karl
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Schon vor dem Waffenstillstand zwischen der Donaumonarchie und der Entente in
der Villa Giusti bei Padua am 3. November 1918 hatten sich die unterschiedlichen
Nationalitaten sukzessive von Osterreich losgesagt, bildeten aufgrund des
Selbstbestimmungsrechts der Nationen, wie es vom amerikanischen Prasidenten Wilson
proklamiert worden war, Nationalkomitees und Nationalausschisse. Diese fanden bei der
Entente lebhafte Unterstitzung. Am 28. Oktober schnitt der tschechoslowakische
Nationalausschuss die Verbindung mit Wien ab wund lie3 den selbstandigen
tschechoslowakischen Staat ins Leben treten. Der erste Beschluss der am 14. November
zusammentretenden Nationalversammlung war die Absetzung der Habsburgerdynastie*.

An der letzten Sitzung des Herrenhauses in Wien am 30. Oktober 1918 nahm
Wolfgang Haase (1870-1939) teil, der seit 1911 als Prasident des Evangelischen
Oberkirchenrates A.u.H.B. an der Spitze der obersten staatlichen Kirchenbehorde stand und
dem es nunmehr oblag, die Liquidation der altosterreichischen Kirche durchzufihren®. Das
war fUr diesen mit einigem Recht als ,Laienbischof" apostrophierten Juristen eine dufRerst
deprimierende Aufgabe. Er sah mit Tranen in den Augen die ,liquidierende oberste
Kirchenbehorde" seiner Kirche, die er eine ,in Auflosung befindliche und zum Teile schon
aufgeldste bisherige dsterreichische Landeskirche (...) A.u.H.B." nannte®.

Haase entstammte einer alteingesessenen protestantischen Familie: Sein Vater
Theodor Karl Haase (1834—1909) hatte als Mahrisch-schlesischer Superintendent in
Teschen/Tésin/Cieszyn gewirkt’, zugleich als Reichsratsabgeordneter und als Prasident der
Generalsynode der Kirche seinen Stempel aufgepragt. Sein GrofRvater Adolf Theodor Haase
(1802-1870) hatte eine Generation zuvor in Lemberg/L'viv gewirkt und stand dort der
flaichenmal3ig grofdten Didzese vor; sie umfasste Galizien und die Bukowina. Der Enkel

Wolfgang Haase verfugte Uber die beste Kenntnis der lokalen und regionalen historischen

W. Schwarz, Der dsterreichische Protestantismus im Spiegel seiner Rechtsgeschichte,
(TGbingen: Mohr Siebeck, 2017), 148.

Stefan Eminger and Ota Konrad and Jaroslav Sebek, ,Zwischen den Kriegen. Osterreich
und die Tschechoslowakei 1918-1938," in Nachbarn. Ein 6sterreichisch-tschechisches
Geschichtsbuch, (Hrsg.) Niklas Perziu.a. (Weitra: Bibliothek der Provinz, 2019), 87—-121.

> Karl W. Schwarz, ,Der dsterreichische Protestantismus im Ubergang von der Monarchie
zur Republik," in Die Republik (Deutsch-)Osterreich im ersten Nachkriegsjahrzehnt. Innen-
und Auf3enperspektiven, (Hrsg.) Ulfried Burz (Wien: New Academic Press 2020), 269—285,
269.

Peter F. Barton, ,Wolfgang Haase — Versuch einer Wurdigung," in Briicke zwischen
Kirchen und Kulturen (Hrsg.) Mihaly Bucsay and Robert Stupperich, (Wien: Boéhlau, 1976),
52—71; Karl-Reinhart Trauner, Deutungen eines Zusammenbruches. Das Ende der
Monarchie und die Evangelischen in Osterreich (Szentendre: Péter Tillinger, 2020), 140.
Karl W. Schwarz, Von Mathesius bis Masaryk. Uber den Protestantismus in Den
bohmischen Lédndern zwischen Asch/AS und Teschen/TéSin/Cieszyn (Prag: Karolinum,
2019), 210—223.
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und aktuellen Rahmenbedingungen. Er hatte zudem eine Vorstellung von den
gesamtkirchlichen Erfordernissen. Deshalb sind seine Expertisen ganz wesentliche Quellen
dieses Umbruchs, wobei er die Rechtskontinuitdt betonte und die Transformation des
altosterreichischen Religionsrechts in die neue Zeit begleitete.

In einer Zeit, wo allenthalben die Forderung nach einer Trennung von Staat und
Kirche erhoben wurde, gerade auch in der sich formierenden Tschechoslowakei, war die
Evangelische Kirche ganz strikte daran interessiert, dass mit dem Protestantenpatent (1861)
ihre staatsrechtliche Grundlage weiter aufrecht blieb. Da nahm man auch gerne in Kauf,
dass der ehemalige k.k. Oberkirchenrat ohne ,kakanisches® Emblem im republikanischen
Gewand als Staatsbehorde fortbestand. Es hat freilich auch nicht an Stimmen gemangelt,
die auf eine Auflésung dieser engen staatskirchlichen Bindung hinarbeiteten®. Der
Gesichtspunkt der Rechtskontinuitdat und der staatlichen Finanzierung der obersten
Kirchenbehorde setzte sich durch. Die Aufteilung der altosterreichischen Kirche, ihrer
Stiftungen und Fonds, der Matriken und sonstiger archivalischer Quellen, war die

vordringlichste Aufgabe.

2. Die Entwicklung in Prag
Die Bildung der tschechoslowakischen Republik datiert mit 28. Oktober 1918°. lhr war die
Washingtoner Unabhangigkeitserklarung vom 18. Oktober 1918 vorausgegangen, in der der
kinftige Staatsprasident Tomas G. Masaryk (1850-1937) die Trennung von Staat und Kirche
angekindigt hatte. In seiner Botschaft explizierte er seine diesbeziglichen Plane, indem er
das Vorbild der Vereinigten Staaten von Amerika dem Uberkommenen 0sterreichischen
staatskirchlichen System gegenuberstellte®.

Masaryk war mit einer Amerikanerin unitarischen/antitrinitarischen Bekenntnisses

verheiratet; deren Vorfahren waren als Dissenter aus Europa ausgewandert. Von dort

® Gustav Reingrabner and Karl Schwarz (Hrsq.), Quellentexte zur &sterreichischen

evangelischen Kirchengeschichte zwischen 1918 und 1945 (Wien: Evangelischer

Presseverband in Osterreich, 1989), 44—48.
9 Jorg K. Hoensch, Geschichte B6hmens. Von der slavischen Landnahme bis zur Gegenwart3
(MUnchen: C.H.Beck, 1997), 416 ff.; Manfred Alexander, Kleine Geschichte der b6hmischen
Lédnder (Stuttgart: Philipp Reclam jun, 2008), 387 ff.; Arnold Suppan, ,1000 Jahre
Nachbarschaft , Tschechen" und ,Osterreicher" in historischer Perspektive," in Geistes-,
sozial- und kulturwissenschaftlicher Anzeiger der Osterreichischen Akademie der
Wissenschaften 151 (2016), 5—323; Jaroslav Panek and Oldfich Tdma u.a., A History of the
Czech Lands? (Prag: Karolinum, 2018), 437 ff.
Martin Schulze Wessel, ,Konfessionelle Konflikte in der Ersten Tschechoslowakischen
Republik. Zum Problem des Status von Konfessionen im Nationalstaat," in Religion im
Nationalstaat zwischen den Weltkriegen 1918 — 1939: Polen - Tschechoslowakei - Ungarn -
Rumanien (Hrsg.) Hans-Christian Maner and Martin Schulze Wessel (Stuttgart: Franz
Steiner, 2002), 73—101, 81 ff.
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brachte Masaryk den Trennungsgrundsatz mit und deklarierte als Ziel seiner
tschechoslowakischen Republik, ,von der kirchlichen Autoritdt frei [zu werden], wie sie
Osterreich aufgebaut hat [...]". In diesem Zusammenhang ist der Begriff ,entosterreichern®
(,odrakoustit!") gepragt worden, um den Wandel in der beabsichtigten Neufestlegung der
religionsrechtlichen ~ Strukturen auf den Punkt zu bringen®. Von einer
verfassungsrechtlichen Verankerung des Trennungsprinzips musste aber nach langem
Ringen mit Ricksicht auf die Slowakei Abstand genommen werden™”.

Masaryks Bestreben ging freilich dahin, die beiden Staatsteile zu einer Staatsnation
zu integrieren (, Tschechoslowakismus*)™.Es herrschte eine antiosterreichische Atmosphare,
in der sich ein massiver Antikatholizismus breit machte und sich am Sturz der Mariensaule
am Altstadter Ring (3. November 1918) manifestierte®. Eine Los-von-Rom-Bewegung von
unerhortem Ausmald wurde ausgel6st, nahezu 1,5 Millionen Katholiken verlieRen ihre
Kirche, deren Prozentsatz sank in Prag auf 55%™.

2.1. In diesen Tagen sagten sich auch die tschechischen Gemeinden von der
altosterreichischen Evangelischen Kirche A.u.H.B. los*®. Am 17. Dezember 1918 fand eine
Generalsynode im Smetana-Haus statt, zu der die amtierenden tschechischen
Superintendenten, Senioren und ein neu gebildetes Zentralkomitee eingeladen hatten.
Dass diese Neugliederung der tschechischen Kirche in einer solchen knappen Frist gelingen

konnte, weist auf eine lange Vorgeschichte hin, in der das konfessionelle Miteinander der

11

Karl W. Schwarz, ,'Odrakoustit!" Uber die religionsrechtliche und kultuspolitische
Konstellation nach der Grindung der Tschechoslowakei," in Dejiny 2022/1, 42-59.
Stanislav Pfibyl, Die Rechtsstellung der Kirchen und Religionsgesellschaften in Tschechien
(Praha: Spolecnost pro cirkevni pravo, 2018), 5o.

3 Elena Mannova and Roman Holec. ,On the Road to Modernization 1848-1918," in A
Concise History of Slovakia (Hrsg.) Elena Mannova, (Bratislava: Academic Electronic Press
2000), 185-240, 189 ff.; Arnold Suppan, ,Die Slowakei zwischen Grolsmahrischen Reich
und Europaischer Union. Kontinuitaten und Diskontinuitaten," in: Plus ultra. Die Welt der
Neuzeit. Festschrift fiir Alfred Kohler zum 65. Geburtstag, (Hrsg.) Friedrich Edelmayer,
(Minster: Aschendorff, 2008), 331368, 355.

* Arnold Suppan, ,'Und jetzt werden die Ketten gesprengt!* Umsturz und Neuordnung im
sudostlichen Mitteleuropa 1918/20," in Region und Umbruch 1918. Zur Geschichte
alternativer Ordnungsversuche, (Hrsg.) Harald Heppner and Eduard Staudinger,
(Frankfurt: Peter Lang, 2001), 35-53; Martin Schulze Wessel, Revolution und religiéser
Dissens. Der rémisch-katholische und der russisch-orthodoxe Klerus als Trdger
revolutiondren Wandels in den béhmischen Lédndern und in Russland 1848-1922 (Minchen:
Oldenbourg Verlag, 2011), 121.

¥ Jan Havranek, ,Die Austritte der Tschechen aus der Katholischen Kirche nach dem Ersten
Weltkrieg — ihre Ursachen und Folgen," in Zeiten Wende Zeiten. Festgabe fir Richard
Georg Plaschka zum 75. Geburtstag, (Hrsg.) Horst Haselsteiner and Emilia Hrabovec and
Arnold Suppan, (Frankfurt: Peter Lang, 2000), 41-56.

** Schwarz, Von Mathesius bis Masaryk, 163 f.
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lutherischen und reformierten Gemeinden im Kontext der tschechisch-briderisch-
hussitischen Tradition reflektiert worden war (Grindung der ,Konstanzer Union" 1905).

Mitten in diesen Garungsprozess erfolgte die Konstituierung der neuen Kirche. Sie
war sofort der Kritik ausgesetzt, dem ,beschleunigten Pulsschlag des tschechischen
Nationallebens" entsprochen zu haben. Die Teilnehmer reprasentierten mit 84% ihre
Kirchengemeinden, eine beachtliche Basis fur die erfolgten Beschlisse. Diese betrafen ihr
theologisch-ekklesiologisches Selbstverstandnis und die gewahlte Selbstbezeichnung:
Jednota bratrska (Briderunitdt). Auf Grund eines Einspruchs der Herrnhuter Briderunitat
musste der Name korrigiert werden: Ceskobratrskd cirkev evangelickd (Evangelische Kirche
der bohmischen Brider) (Slg. 625/1919).

Diese Kirche bestand aus 116 Pfarrgemeinden und verzeichnete 156.535 Mitglieder,
davon 22.860 A.B. und 123.675 H.B.; daran zeigt sich die kalvinistische Pragung des
tschechischen Protestantismus. Das ist auch einer der Grinde, weshalb ein
Zusammenschluss mit dem slowakischen und polnischen Luthertum Uberhaupt nicht
erwogen wurde.

Es war den Vatern der bohmischen Union keineswegs um eine administrative Union
gegangen, auch nicht um eine mechanische Vereinigung und schon gar nicht um eine
Wiederholung der altpreul3ischen Union (1817). lhr theologisches Anliegen zielte vielmehr
auf eine totale Verschmelzung von A.B. und H.B. unter Bezugnahme auf die
Bekenntnistradition der bohmischen Reformation, insbesondere die Confessio Bohemica
(1575) sowie die letzte Fassung der Briderkonfession (1662) in der Bearbeitung von Jan
Amos Comenius (1592—1670)".

Die josefinische Toleranz hatte eine solche konfessionelle Weite nicht im Auge. Sie
orientierte sich an den im Reichsreligionsrecht verankerten Bekenntnissen A.B. und H.B.,
die freilich von den Tschechen als ,Blumen fremder Lander* empfunden wurden. Die
Ausblendung der tschechischen Bekenntnistradition hat zu grof3en konfessionellen

Irritationen gefUhrt, die faktisch erst der 17. Dezember 1918 beseitigte®.

7" Amedeo Molnar, ,Zur konfessionsunionistischen Tradition der Evangelischen Kirche der

Béhmischen Brider," in Antwort. Festschrift fir Karl Barth, (Zirich: Evangelische Verlag,
1956), 647-660, 648.

Christine M. Schoen, , Erneuerte oder neue Kirche? Die Rolle der Confessio Bohemica bei
der Grindung der ‘Evangelischen Kirche der Bohmischen Brider' 1918," in Jahrbuch fir
die Geschichte des Protestantismus in Osterreich 136 (2020) 85-104.

¥ Amedeo Molnar, ,Das Toleranzpatent und der tschechische Protestantismus,® in Im
Zeichen der Toleranz, (Hrsg.) Peter F. Barton, (Wien: Institut fUr protestantische
Kirchengeschichte Verlag, 1981), 324-329.

Rudolf Ri¢an, ,Die Kirchenunion der tschechischen Evangelischen im Jahre 1918," in
Communio Viatorum 11 (1968), 265—276; Karl W. Schwarz, ,Zum 100-Jahr-Jubildaum der
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1919 wurde in Prag eine Theologische Fakultat gegrindet (Hus-Fakultat); sie wurde
infolge der laizistischen Rahmenbedingungen nicht in die Alma Mater Carolina Pragensis
inkorporiert®. Ihr wurde die Ausbildung des geistlichen Nachwuchses der protestantischen
Kirchen Ubertragen®*: Das war neben der Kirche der Béhmischen Brider, die Herrnhuter
Briderkirche (RGBI. Nr. 40/1880), die seit 1921 den Namen Jednota bratrska (Bruderunitat)
tragt (Slg. 319/1921), schliefl3lich eine evangelikale Freikirche, die 1880 als Svobodna cirkev
reformovand registriert®, 1919 aber als Jednota eskobratrska (Tschechische Briderunitat)
anerkannt wurde und seit 1966 als Cirkev Bratrska (,Briderkirche)** aufscheint.

Hinzu trat die 1919 neu gegrindete Tschechoslowakische Nationalkirche, die sich als
,Kirche des radikalen Modernismus"*® verstand. Sie war eine typische Los-von-Rom-Kirche;
ihre staatliche Anerkennung (Slg. 542/1920) war auf das Engagement des Prasidenten
Masaryk zuriickzufishren, der als das ,Programm® dieser Kirche galt*®: Masaryk tot' program
cirkve Ceskoslovenské!

Bei der Volkszahlung am 1.12.1930 wurden 297.977 Mitglieder der Kirche der
Bohmischen Brider, 132.333 der Deutschen Evangelischen Kirche, 46.884 der Lutherischen
Kirche in Ostschlesien, 5.682 der Briderunitat, 6.813 der Tschechischen Briderunitat, 7.361
der Evangelisch-methodistischen Kirche, und 793.385 der Tschechoslowakischen Kirche
gezahlt. Diese Kirche hatte am starksten von der Austrittsbewegung aus der Romisch-
katholischen Kirche profitiert. Der prominenteste der ca. go.ooo Konvertiten, die den Weg

zur Kirche der Bohmischen Brider fanden, war Masaryk. Er war schon im Sommer 1880 zur

Ev. Kirche der Bohmischen Brider. Riuckfragen und Anmerkungen aus Osterreichischer

Perspektive," in Communio Viatorum 61 (2019), 289-302.

Schwarz, Von Mathesius bis Masaryk, 174—187.

Miroslav Kunstat, ,Geschichte der Theologie und der theologischen Ausbildung," in

Handbuch der Religions- und Kirchengeschichte in den bohmischen Lédndern und

Tschechiens im 20. Jahrhundert, (Hrsg.) Martin Schulze Wessel and Martin Zickert,

(MUnchen: Oldenbourg Wissenschaftsverlag, 2009), 237265, 255 ff.

3 Schwarz, Von Mathesius bis Masaryk, 121.

*4 pavel Cerny, ,Cirkev bratrska v Ceské republice. Die Briderkirche in der Tschechischen
Republik," in Freie Evangelische Gemeinden, (Hg.) Johannes Demandt, (Gottingen:
Vandenhoeck & Ruprecht, 2012), 149-158.

*> Zdenék Kucera, ,Teologické vzdélani v pojeti modernistd — véera, dnes a zitra," in Docet

omnes gentes, (Hrsg.) Jan B. Lasek and Zdenék Kucera, (Brno: L. Marek, 2004), 7-12.

Rudolf Urban, Die Tschechoslowakische Hussitische Kirche (Marburg: J. G. Herder-Institut,

1973), 58 Anm. 32; Daniel Jurek, Eine kleine Kirche in Europa. Die Tschechoslowakische

Hussitische Kirche im Wandel zwischen Nationalkirche und europdischem kirchlichen Akteur

(Gottingen: Vandenhoeck & Ruprecht, 2019), 60; Karl W. Schwarz, ,'‘Masaryk tot’

program cirkve Ceskoslovenské!". Anmerkungen zur Tschechoslowakischen Hussitischen

Kirche," in Historia Ecclesiastica 13, 2 (2022), 93-104.
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Evangelischen Kirche H.B. Ubergetreten; seine liberale theologische Haltung weist ihn als

tschechischen Kulturprotestanten aus®.

2.2. Zur Grindung der Deutschen Ev. Kirche in Béhmen, Mahren und Schlesien
Am 25.10.1919 kam es auf dem Kirchentag in Turn/Trnova bei Teplitz-Schonau/Teplice
Sanov zur Grindung der Deutschen Evangelischen Kirche in Béhmen, Méahren und
Schlesien.”® Sie setzte diesen Schritt, nicht ohne die Zwangslage zu benennen, aus der

heraus die Gemeinden zu handeln verhalten waren:

~Da die Regierung der tschechoslowakischen Republik die Aufrechterhaltung der
kirchlichen Gemeinschaft der in ihr liegenden Gemeinden mit der evangelischen Kirche
der Osterreichischen Republik nicht zuldsst, sind die deutschen evangelischen
Gemeinden (...) vom Evangelischen Oberkirchenrat A.u.H.B. in Wien losgetrennt und
begrinden (...) eine selbstandige Kirchengemeinschaft, der sie den Namen geben:

Deutsche evangelische Kirche in der tschechoslowakischen Republik.*

Sie wurde im Februar 1920 anerkannt (Slg. 79/2923) und wahlte die Pfarrgemeinde
ihres Kirchenprasidenten Erich Wehrenfennig (1872-1968) Gablonz/Jablonec zum Sitz der
Kirchenleitung®. Es war eine mehrheitlich lutherische Kirche. lhr schlossen sich die
Gemeinden des Ascherldndchens (1922) und die Gemeinde in Tschechisch-Teschen/Cesky
TéSin (1926), spater die deutschen Gemeinden in Westschlesien an. Die Angliederung der
deutschen lutherischen Gemeinden in der Slowakei, in Pressburg/Bratislava und Umgebung

sowie in der Zips/Spis/Szepes scheiterte hingegen am Einspruch der Regierung®°.

2.3. Die Lutherischen Gemeinden im Teschener Schlesien

7 Jan Simsa, ,Masaryk a moravské evangelictvi," in T.G. Masaryk a stfedni Evropa, (Hg.)

Richard Prazak (Brno: Masarykova univerzita v Brné, 1994), 21.

Maria Heinke-Probst, Die Deutsche Evangelische Kirche in Bohmen, Méhren und Schlesien
1918-1938 (-1946). Identitdtssuche zwischen Nationalitdt und Bekenntnis (Leipzig:
Kirchhof & Franke, 2012).

Oskar Sakrausky (Hrsg.), Die Deutsche Evangelische Kirche in B6hmen, Mdhren und
Schlesien nach dem Tagebuch ihres ersten und letzten Kirchenprdsidenten D. Erich
Wehrenfennig 1919—1921 (Heidelberg: Johannes Mathesius Verlag, 1989), 9.

Schreiben des Ministeriums fir Schulwesen und Volkskultur, Prag 20.12.1922,
abgedruckt in Sakrausky, Die Deutsche Evangelische Kirche, 54.
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Die Evangelische Kirche im Teschener Schlesien/Ostschlesien wurde 1923 anerkannt (Slg.
165/1923); sie umfasste in 18 Kirchengemeinden insgesamt 96.000 Mitglieder, davon 20.000
Deutsche, 69.000 Polen und 7.000 Tschechen.

Dieses Gebiet war vom Nationalitdtenkonflikt besonders betroffen®*, suchten doch
die polnischen Gemeinden den Anschluss an die Evangelische Kirche Polens. Der in
Warschau amtierende Generalsuperintendent Julius Bursche (1862-1942) hatte ein
Programm entworfen, das auf eine bewusste Polonisierung auch der deutschen Gemeinden
hinauslief**. Diese wollten dies unter allen Umsténden verhindern. Daran konnte sie auch
ein Memorial der polnischen Geistlichkeit in Angelegenheit des Anschlusses Ostschlesiens
an Polen (3.12.1918) nicht hindern, das Bursche als Willenskundgebung der
protestantischen Bevolkerung bei den Verhandlungen in Paris ausgegeben hatte®.

Die Teilung des Teschener Landes entlang der Olsa bedeutete, dass von den
Kirchengemeinden des ehemaligen Schlesischen Seniorates A.B. finfzehn (mit 50.000
Mitgliedern) an die Tschechoslowakei und zehn (mit 43.000 Mitgliedern) an Polen fielen.
Am 16.8.1920 kam es in Trzyniec zur Bildung einer selbstandigen Evangelischen Kirche A.B.
in Ostschlesien mit ca. 40.000 Gemeindegliedern, eine sehr bewusst lutherisch profilierte
Kirche, die sich dem Sprichwort ,Twardy jako Luter z pod Ciesczyna™ (standhaft wie ein
Teschener Lutheraner) verpflichtet weifd. Seit 2002 tragt sie den Namen Slezskd cirkev
evangelickd augsburského vyzndni (Schlesische Evangelische Kirche Augsburger
Bekenntnisses)**. Von dieser separierte sich 1991 auf einer auRerordentlichen Synode in
TFanovice die Luterskd evangelickd cirkev a.v. v Ceské republice (Lutherische evangelische

Kirche A.B. in der Tschechischen Republik), die 1995 gesetzlich anerkannt wurde (Slg.
3607/1995).

3. Ungarn

3* Herbert Patzelt, ,Die evangelische Kirche im Herzogtum Teschen im Spannungsfeld der
Volker," in Jahrbuch fiir Schlesische Kirchengeschichte 8o (2001), 193—204; Ders., Herbert
Patzelt, Geschichte der evangelischen Kirche in Osterreichisch-Schlesien (Dulmen:
Laumann Verlag, 1989), 228-230.

3* Bernd Krebs, Nationale Identitét und kirchliche Selbstbehauptung. Julius Bursche und die
Auseinandersetzungen um Auftrag und Weg des Protestantismus in Polen 1917-1939
(Neukirchener: Neukirchen-Vluyn 1993), 29—33.

3 In deutscher Ubersetzung bei Oskar Wagner, Mutterkirche vieler Lidnder. Geschichte der
Evangelischen Kirche im Herzogtum Teschen 1545-1918/20 (Graz: Hermann Bdhlaus
Nachf, 1978), 469 f.

3% Vladislav Volny, ,Eine evangelische Stimme aus dem Teschener Schlesien zu Europa," in
Unterwegs nach Europa. Perspektiven evangelischer Kirchen, (Hrsg.) Hans Jirgen Luibl and
Christine-Ruth Miller and Helmut Zeddies, (Frankfurt: Lembeck, 2001), 296—298.
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Das Konigreich Ungarn hatte den grof3ten Gebiets- und Bevdlkerungsverlust zu tragen. Der
Friedensvertrag von Trianon (1920) reduzierte das Land auf 32,2% seines historischen
Umfangs und belief3 ihm nur 41% der friheren Bevolkerung®.

Die Seelenzahlen reduzierten sich auf 1,63 Mill. Reformierte und 485.000 Lutheraner
in Ungarn. Oberungarn (Hungaria superior, Felvidék, Horné Uhry), die Karpato-Ukraine,
Kroatien und Slawonien, Batschka und Banat, Siebenbirgen und Deutsch-Westungarn
(Burgenland) wurden den Nachfolgestaaten Tschechoslowakei, Rumanien, Jugoslawien und
nach einem nicht unumstrittenen Plebiszit in Odenburg/Sopron (14.—16. Dezember 1921)*
Osterreich zugeschlagen.

Der Friedensvertrag wurde als eine ,himmelschreiende Ungerechtigkeit"
empfunden, die in einem ungarischen Credo ihren Niederschlag fand®: ,Ich glaube an einen
Gott, ich glaube an ein Land, ich glaube an die ewige gottliche Gerechtigkeit, ich glaube an die
Auferstehung Ungarns!™ Zweimal taglich wurden die Schiler dazu angehalten, dieses Credo
zu beten.

3.1. In den Nachfolgestaaten wurden die protestantischen Kirchen neu organisiert. In
der Slowakei erfolgte aufgrund zweier Verordnungen (30.1.1919; 7.2.1919) des fir die
Slowakei zustdndigen tschechoslowakischen Ministers Vavro Srobar (1867-1950) die
Einsetzung eines Generalkirchenrates, welcher die bischoflichen Amtsverweser sowie
Senioren und Senioratsinspektoren ernannte®.

Die vorherigen hoheren Kirchenamter wurden kassiert und die Kirche in zwei

Distrikte gegliedert. Da diesen organisatorischen Malinahmen eine Verletzung der

3> |stvan Gyorgy Toth (Hg.), Geschichte Ungarns (Budapest: Corvina Verlag, 2005), 625;
Arnold Suppan, ,Der Kampf um Osterreich-Ungarns Erbe," in Donauwellen. Zum
Protestantismus in der Mitte Europas. Festschrift fir Karl W. Schwarz, (Hrsg.) Michael
Binker and Ernst Hofhansl and Raoul Kneucker (Wien: Evangelischer Presseverband,
2012), 385-407, 394-

Arnold Suppan, ,Saint-Germain-en-Laye 1919: Die imperialistische Neuordnung
Ostmitteleuropas auf der Pariser Friedenskonferenz", in 100 Jahre Vertrag von Saint
Germain, (Wien: Verlag der Osterreichischen Akademie der Wissenschaften, 2019), 5-32,
23-25.

¥ Mihaly Bucsay, ,Kirche und Gesellschaft in Ungarn 1848-1945 unter besonderer
BerUcksichtigung des Problems des Nationalismus," in Kirche im Osten 18 (1975), 90—108,
106.

Peter Svorc, ,Slowakische Protestanten und ihre Rolle im politischen Leben der
Tschechoslowakei am Anfang der 20er Jahre des 20. Jahrhunderts," in Die Reformation
und ihre Wirkungsgeschichte in der Slowakei. Kirchen- und konfessionsgeschichtliche
Beitrdge, (Hrsg.) Karl Schwarz and Peter Svorc, (Wien: Evangelischer Presseverband
1996), 195-210, 207; Ders., Svorc Peter, ,Slovenski evanjelici v prvyvh troch desatrociach
20. storodia," in Evanjelici a evanjelicka teoldgia na Slovensku, (Hg.) David P. Daniel,
(Bratislava: EBF UK, 1999), 214—232; Radoslav Hanus, ,Pravny status ECAV po vzniku
CSR," in Historia Ecclesiastica 13/2 (2022), 274—28o0.
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kirchlichen Autonomie vorhergegangen war, legte die (deutsche) Kirchengemeinde
Pressburg eine Verwahrung ein, die freilich keinen Erfolg zeitigte®.

Auch der Beschluss des Pressburger Kirchenkonvents (11.6.1922), die Angliederung
der Kirchengemeinde an die Deutsche Evangelische Kirche in Béhmen, Mahren und
Schlesien zu betreiben, wurde von der Regierung nicht genehmigt, sodass sich die
Pfarrgemeinde veranlasst sah, in die (Slowakische) Evangelische Kirche A.B.
zurUckzukehren®. Diese wurde bis zur Synode von Trencianské Teplice/Trentschin Teplitz
1921 von einem Generalkirchenrat geleitet, der die Reorganisation der Kirche durchfihrte.

3.2. Im Jahre 1939, bereits in der Ara des selbstandigen Slowakischen Staates, |6sten
sich 42 deutsche Gemeinden mit 30.000 Mitgliedern aus dem Kirchenverband der
Evangelischen Kirche A.B. in der Slowakei und bildeten eine Deutsche Ev. Kirche in der
Slowakei mit Sitz in Bésing/Pezinok**.

3.3. Eine Uberwiegend magyarisch-sprachige Reformierte Christliche Kirche in der
Tschechoslowakei begann im Dezember 1920 ihre Reorganisation. Sie sah sich mit der
strikten Forderung konfrontiert, ihre organisatorische Zugehorigkeit zur Reformierten
Kirche in Ungarn zu l6sen**. Diese organisatorische Losl6sung von Ungarn wurde bis in die
3o0er-Jahre des 20. Jahrhunderts blockiert. 1925 konnte eine Theologische Akademie
gegrindet werden, deren Trager die Reformierte Kirche war*. So konnte sie die Ausbildung
ihres geistlichen Nachwuchses gewahrleisten. Einschlief3lich der Karpatho-Ukraine wies sie
zwischen den Weltkriegen einen Mitgliederbestand von 245.000 Mitgliedern auf. Im
Kontext mit der Osterweiterung der Europdischen Union wurde 2004 in

Komorn/Komarno/Komarom eine ungarischsprachige Universitat (Janos-Selye-Universitat)

39 Carl Eugen Schmidt, Die lutherische Kirche in der Slowakei und der Kampf der

Kirchengemeinde zu Pref3burg (Pref3burg: s.n., 1922).

Adalbert Hudak, Carl Eugen Schmidt. Ein Beitrag zur Geschichte der lutherischen Kirche im

Karpatenraum (Stuttgart: Hilfskomitee FUr Die Evang. - Luth. Slowakeideutschen, 1965),

30.

Adalbert Hudak, Die Kirche unserer Viter. Weg und Ende des deutschen Luthertums in der

Slowakei (Stuttgart: Hilfskomitee Fir Die Evang. - Luth. Slowakeideutschen, 1953), 66.

Juliane Brandt, ,Die reformierte Kirche in der Slowakei 1919-1938 / A reformatus egyhaz

Szlovakiaban 1919 és 1938 kdzott (Osszefoglalds) /| Reformovana cirkev na Slovensku v

rokoch 1919 az 1938," in Az Etnoldgiai Kézpont Evkényve / Rocenka Vyskumného centra

eurdpskej etnoldgie / Jahrbuch des Forschungszentrums fir Europdische Ethnologie (= Acta

Ethnologica Danubiana 21), (Hg.) Jozsef Liszka, (Komarom: Lilioum Aurum, 2019), 153—

170.

3 )ozsef Krizsely, ,La Hongrie réformée et ses Instituts théologiques au cours des siécles /
A magyar reformatusok és teolodgiai intézeteik a szazadok folyaman," (Hg.) Imre Peres,
(Geneéve-Bratislava: Academia Christiana, 2004), 176-182; 195-201; Jézsef Puntigan, A
losonci Reformatus Theoldgiai Szeminarium (1925-1939) [Das reformierte theologische
Seminar in Losonc (1925-1939) und seine Bedeutung], (Losonc: Plectrum, 2005).
http://users.atw.hu/muzsnailaszlo/puntigan_jozsef.html. (Abruf am 25.9.2018).
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errichtet, an die das 1994 gegrindete Theologische Institut Jan Kalvin als reformierte

Universitatsfakultat angeschlossen wurde*“.

4. Theologische Ausbildungsstatten

Der Status der Theologischen Ausbildungsstatten darf als Indikator fir die allgemeine
religionsrechtliche Option in den Nachfolgestaaten der Habsburgermonarchie gewertet
werden.”® Nach dem Ersten Weltkrieg blies den Theologischen Fakultdten ein scharfer
laizistischer Wind entgegen — zu ersehen an den universitaren Neugrindungen in
Deutschland (Hamburg, Koln, Frankfurt/Main) und in der Tschechoslowakei (Brinn/Brno,
Pressburg/Bratislava), wo generell auf die Bericksichtigung der Theologie verzichtet wurde.
Umso bemerkenswerter war freilich das Ergebnis der Weimarer Verfassungsberatungen,
die zu einer Bestandssicherung der bestehenden Theologischen Fakultaten fUhrte (Art. 149
Abs. 3 WRV)*.

4.1. Der laizistische Kurs in Prag zielte auf einen Kompromiss: Die vom Staat
errichtete Hus-Fakultat (Slg. 197/1919) wurde den anderen Universitatsfakultaten
gleichgestellt (Slg. 511/1919), verfigte Uber Promotions- und Habilitationsrecht, blieb aber
von der Alma Mater Carolina Pragensis getrennt. Trotz dieses Vorbehalts war der Prasident
Masaryk, der bei der Inauguration des Grindungsdekans Gustav Adolf Skalsky (1857-1926)
personlich anwesend war*, unter den Professoren und Studierenden jener Fakultat
ungemein popular. Ihm wurde auch in Wirdigung seiner humanistischen Staatsphilosophie
am 24. Mai 1923 das Ehrendoktorat der protestantischen Theologie verliehen“®.
Wiederholte Versuche zur Inkorporierung (1921, 1924, 1937), nicht zuletzt mit dem Hinweis

auf die bestehende Katholisch-theologische Fakultat, schlugen aber fehl*.

“ Glaube in der Zweiten Welt 1995/4, 9 — dazu Karl W. Schwarz, Protestantische
Theologenausbildung in mitteleuropaischer Perspektive (SOMEF). Religionsrechtliche
Uberlegungen, in Neuere Entwicklungen im Religionsrecht europdischer Staaten, (Hrsg.)
Wilhelm Rees and Maria Roca and Balazs Schanda, (Berlin: Duncker & Humblot GmbH
2013), 667-686, 668.

* Karl W. Schwarz, ,Theologie in laizistischen Zeiten. Der Untergang der
Habsburgermonarchie und seine Auswirkungen auf die protestantischen
Ausbildungsstatten im Donau- und Karpatenraum," in: Zeitschrift der Savigny-Stiftung fir
Rechtsgeschichte 131 Kanonistische Abteilung 106 (2020), 327-347.

% Christoph Link, Kirchliche Rechtsgeschichte3 (Munchen: C. H. Beck, 2017), 204.

* Miroslav Kunstat, Geschichte der Theologie und der theologischen Ausbildung, 255 f.

% Abbildung in Velka doba v malom priestore. Zlamové zmeny v mestdch strednoeurdpskeho
priestoru aich désledky (1918-1929) / GrofSe Zeit im kleinen Raum. Umbriiche in den
Stddten des mitteleuropdischen Raumes und deren Wirkungen (1918-1929), (Hrsg.) Peter
Svorc and Harald Heppner, (Pre$ov-Graz: Universum, 2012), 322.

49 Zdenék Kucera, Art. Prag, in TRE XXVII (1996), 172-182.
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4.2. Die Situation in Bratislava war komplizierter. Denn dort war 1912 die koniglich
ungarische Elisabeth-Universitat errichtet worden (G XXXVI/1912), die am 3. Oktober 1914
ihre Pforten eroffnete, am 450. Grindungstag der Academia Istropolitana, jener
spatmittelalterlichen Grindung des ungarischen Konigs Matthias Corvinus (1458-1490). An
der Elisabeth-Universitat sollte eine evangelisch-theologische Fakultat Platz finden. Es war
geplant, die schon langst bestehende Theologische Akademie der Evangelischen Kirche
A.B. in diese Universitat zu integrieren®. Das ungarlandische Projekt einer ,evangelischen®
Elisabeth-Universitat in Pozsony als konfessionelles Gegenstick zur romisch-katholischen
Fakultat an der Peter-Pazmany-Universitat in Budapest und zur reformierten Fakultat an
der Istvan-Tisza-Universitat in Debrecen wurde ein Opfer der Geschichte. Die Elisabeth-
Universitat Ubersiedelte nach Pécs/Funfkirchen®. In der Folge wurde ihr 1923 eine
evangelische Fakultat inkorporiert, die aber disloziert ihren Sitz in Sopron/Odenburg, der
civitas fidelissima nehmen musste.

Bei der Neugrindung der Slowakischen Comenius-Universitat im nunmehrigen
Bratislava (Slg. 375/1919) waren urspringlich keine Theologischen Fakultaten vorgesehen.
Mit Rucksicht auf den vitalen Katholizismus in der slowakischen Staatenhalfte wurde noch
am 24. Juli 1919 ein Gesetz zur Errichtung einer Katholisch-theologischen Fakultat in

Bratislava beschlossen (Slg. 441/1919), das aber erst 1940 umgesetzt werden konnte (Slg.

>° Zur Geschichte der Fakultat in Bratislava: vgl. Karol Gabris, Jubileum, ktoré je vyzvou.
Evanjelicka bohosloveckd fakulta Univerzity Komenského (Bratislava: EBF UK, 1994); David
P. Daniel, ,Evanjelicka bohoslovecka fakulta Univerzity J.A. Komenského v Bratislave," in
Evanjelici v dejindch Slovenskej kultury Ill, (Hrsg.) Pavel Uhorskai and Julius Alberty,
(Liptovsky Mikulds: Tranoscius, 2002), 237-240; Igor KisS and David Daniel, Die
Evangelisch-Theologische Fakultat der Comenius-Universitat in Bratislava, in Lutherische
Kirche in der Welt = Jahrbuch des Martin-Luther-Bundes 51 (2004) 115-124; Juraj Bandy,
.Zur Geschichte der Fakultdt in Bratislava," in http://www.kgdk.org/ (Zugriff am
14.02.2004); Ondrej Prostrednik and Radoslav Hanus and Andrej Zitfan, ,Faculty of
Evangelical Theology" in Comenius University. 9o Years of University, Education and
Research in Slovakia, Bratislava 2009, (Hg.) Martin Dubrava (Bratislava: Comenius
University), 173-181; Radoslav Hanus, ,Exkurz do dejin rozvoja evanjelického
teologického vysoko$kolského vzdelavania v Uhorsku a prvej CSR," in Chokma. Zbornik
pri prilezitosti 6o. narodenin prof. ThDr. Juraja Bandyho, (Hrsg.) Sidonia Horflanova and
David Benka (Bratislava: EBF UK, 2010), 185-197, 191-193; Andrej Zitfan, ,Dejiny
Evanjelickej bohosloveckej fakulty Roky 1918-1945," in 9o rokov evanjelického
teologického vzdeldvania na Slovensku. Zbornik z medzindrodného vedeckého sympdzia,
(Hg.) David P. Daniel, (Bratislava: EBF UK, 2010), 19-25.

Gabor Viktor Orosz, Soprotdl Sopronig: evangélikus hittudomdnyi kar az egyetemen [Ze
Sopro do Soproné: evangelickd teologickd fakulta na univerzité / Von Odenburg nach
Odenburg: Evangelisch-theologische Fakultdt an der Universitiit]
http://teol.lutheran.hu/?lap=4 (Zugriff 8.12.2011).

51

90



DER ZUSAMMENBRUCH DER HABSBURGERMONARCHIE UND DIE FOLGEN FUR DEN PROTESTANTISMUS

168/1940) — als Konsequenz zu dem 1928 getroffenen Modus vivendi zwischen dem HI.
Stuhl und der Tschechoslowakei.

4.3. Der gesellschaftliche Umbruch nach dem Fall des Eisernen Vorhangs 1989 fihrte
endlich dazu, dass die Theologischen Ausbildungsstatten in Prag, Bratislava und Budapest
in den Verband der Karlsuniversitat (Slg. 163/1990) bzw. Comenius-Universitat (Slg.
172/1990) bzw. der Reformierten Gaspar Karoli-Universitat (G LXXXV/1993) inkorporiert
wurden bzw. als selbstandige lutherische Universitat (egyetem) in Budapest fungiert (G
LXXX[1993). Als solche bilden sie in der Gemeinschaft mit der Wiener Evangelisch-
Theologischen Fakultdt den SiUdostmitteleuropdischen Fakultdtentag fur evangelische
Theologie (SOMEF). Dabei handelt es sich um eine Arbeitsgemeinschaft, deren Ziel nicht
nur in der Vernetzung der unterschiedlichen Ausbildungsstatten liegt, sondern auch in der
Formulierung der Aufgabenstellung der Theologie insgesamt in einer Zeit des permanenten
gesellschaftlichen Wandels. Das Proprium der Theologie gegeniber einer konkurrierenden
Religionswissenschaft ist dabei ebenso zu bedenken wie insgesamt die Pflege der
theologischen Wissenschaft und der fakultatsibergreifende wissenschaftliche Diskurs mit
den Ubrigen Fakultaten im Universitatsverband.

Im Blick auf die beiden Fakultdten in der Slowakei gilt aber dariber hinaus eine
weitere dringliche Aufgabe, die hier zum Abschluss hinzugefigt werden muss. Ein
wichtiges Desiderat besteht darin, die infolge der ethnischen (slowakisch-magyarischen)
und konfessionellen (lutherisch-kalvinistischen) Differenzen belastete Konfliktgeschichte in
einem produktiven Prozess aufzuarbeiten®®. Dabei wird auf hilfreiche Texte zum Thema
»Kirche-Volk-Staat-Nation® im Rahmen der Lehrgesprache der Leuenberger
Kirchengemeinschaft (heute: Gemeinschaft Evangelischer Kirchen in Europa [GEKE])
zurUckzugreifen sein®. Sie lagen in einer ersten Fassung der Zweiten Europaischen
Okumenischen Versammlung in Graz 1997 vor und legten die Fahrte zur Charta
Oecumenica, die 2001 von der Konferenz Europaischer Kirchen (KEK) und dem Rat der

romisch-katholischen Bischofskonferenzen (CCEE) 2001 unterzeichnet und von der Dritten

>* Rudolf Chmel, ,Slovak-Hungarian Dialogue. The Need for aNew Beginning," in
Auflosung historischer Konflikte im Donauraum. Festschrift fir Ferenc Glatz zum jo.
Geburtstag, (Hg.) Arnold Suppan (Budapest: Akadémiai Kiado, 2011), 817-826; Karl W.
Schwarz, ,Der Protestantismus in der Slowakei — eine Bricke zwischen Sprachen und
Kulturen," in Von Leonhard Stéckel bis Ruprecht Steinacker. Biographische Perspektiven
der Protestantismusgeschichte im Karpatenbogen, (Hg.) Karl W. Schwarz (Berlin: Weidler
Buchverlag 2014), 173-184.

>3 Wilhelm Hiffmeier (Hg.), Kirche — Volk — Staat — Nation. Ein Beitrag zu einem schwierigen
Verhdltnis (Frankfurt: Lembeck, 2002).
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Europaischen Okumenischen Versammlung in Hermannstadt/Sibiu rezipiert wurde®. Die

hier ausgesprochene Warnung vor einem Missbrauch von Religion fir nationalistische

Zwecke gilt dringender denn je. Gerade von den Theologischen Fakultaten wird dabei ein

klarender Beitrag erwartet™.
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> Karl W. Schwarz, ,Sibiu/Hermannstadt im Lichte der Charta Oecumenica. Vom
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visiondren Anspruch zum Okumenischen Realismus," in Neue Briicken oder neue Hiirden?
Eine Bilanz der Dritten Europdischen Okumenischen Versammlung (EOV3), (Hrgs.) Jirgen
Henkel and Daniel Buda (Hermannstadt, Minster-Wien: LIT, 2008), 167-171.

Ondrej Prostrednik, ,Okumenische Zusammenarbeit als Zeichen der Reife. Ein Beitrag
zur Erfassung der Geschichte der slowakischen Okumene," in Donauwellen, 273-286;
Martin Friedrich, ,Frieden und Versohnung in Europa — und der Beitrag der Kirchen?," In
Von der Reformation zur Gemeinschaft / From Reformation to Communion. 50 Jahre
Leuenberger Konkordie / The Leuenberg Agreement turns 50, (Hg.) Karl W. Schwarz,
(Leipzig: Evangelische Verlagsanstalt, 2022), 381—390.
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Pandémia COVIDu-19 nielen zapricinila nové ekonomické, politické a spolocenské vyzvy, ale
znovu nastolila odveké teologické otazky: otazky teodicey, Bozej dobroty a zvrchovanosti,
l[udského hriechu, Bozej spravodlivosti, podstaty zla, etc. Nejeden krestansky autor sa
uchopil tejto prilezitosti a podal lacné a povrchné odpovede o Bozom sude nad ludskym
hriechom, ¢asto so silnou apokalyptickou prichutou.

Diskusie sa N. T. Wright zhostil najprv v jednom z marcovych cisel amerického
tyzdennika Times, v ¢lanku s nazvom Krestanstvo neponuka odpovede ohladom koronavirusu.
A nie je to ani jeho Ulohou.” Clanok spaja skromnU genialitu vysokoskolského profesora a
pastoralne srdce byvalého biskupa. Na zdaklade spomenutého clanku sa prof. Wright
rozhodol rozsirit svoje myslienky a publikovat ich v podobe knihy God and the Pandemic: A
Christian Reflection on the Coronavirus and Its Aftermath, ktoru vydalo britské vydavatelstvo
Society for Promoting Christian Knowledge v roku 2020. Vo chvili pisania tejto recenzie
slovensky preklad este neexistuje. Cesky preklad vysiel pod nazvom Bdh v karanténé:
Krestansky pohled na pandemii.?

Kniha pozostava z piatich kapitol. Prva kapitola, Where do we start?, nastoluje
zakladné teologické otazky, ktoré pandémia pre veriacich vyvolava. Opisuje tri zakladné

antické postoje k otazky zla a utrpeniu — stoicizmus, epikureizmus a platonizmus — a ich

* Tom Wright, God and the Pandemic: A Christian Reflection on the Coronavirus and Its Aftermath (Londyn:
SPCK Publishing, 2020), 88s.

N. T. Wright, "Christianity Offers No Answers About the Coronavirus. It's Not Supposed To," Time, 29.
Marec, 2020, https://time.com/5808495/coronavirus-christianity/ [dostupné online: 02.02. 2023]

N. T. Wright, Bdh v karanténé: Krestansky pohled na pandemii (Praha: Biblion, 2020), 98 s.
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sucasné podoby. Nasledne v strucnosti predstavuje krestansku alternativu, ktort ponukala
rana cirkev Celiaca réznymi pandémiami podla vzoru svojho Pana: nehladat odpoved na
otazky ,preco" a ,kto" (teda hladanie vinnikov), ale , o mdézeme urobit?" Tento postoj
predstavuje Specifické krestanské novum, ktoré v takejto podobe svet a spolo¢nost podla
Wrighta nepoznali. Wright tvrdi, Ze to bola prave tato krestanska solidarita, ktora zarucila
rapidny rast krestanskej komunity.

V nasledovnych troch kapitolach rozvija svoje myslienky na pozadi Starej zmluvy
(kapitola 2: Reading the Old Testament), JeziSa a evanijelii (kapitola 3: Jesus and the Gospels)
a dalSich novozmluvnych spisov (kapitola 4: Reading the New Testament). V tretej kapitole
rozobera prorocké pasaze, ktoré su casto pouzivané ako dokazové versiky, ze kazdé
utrpenie a spolocenska/prirodna katastrofa su prejavom Bozieho hnevu, a poukazuje na
zaklade celkového starozmluvného kontextu nejednoznacnost tychto pasazi a zahadnu
komplikovanost ako zivota, tak aj biblického svedectva. Zaujimava je Wrightova analyza
zalmov, najmd zalospevov, a ich vyuzitie v krestanskej odpovedi na utrpenie a
nespravodlivost sveta, s ktorymi sa kazdy stretava.

V tretej kapitole Wright dava svojim myslienkam kristocentricky nadych a zaklada
ich do celkového JeziSovho zivotného pribehu. Podla Wrighta, hlavnymi znakmi prichodu
Bozieho kralovstva pre Jezisa nie suU prirodzene katastrofy a vojny, ale radostné znaky
nového stvorenia: znaky zivota, uzdravenia, navratenia zraku, jedlo pre hladnych,
vzkriesenie, odpustenie. Uloha krestanov, odzrkadlujuc JeZziSove skutky, nie je v prvom rade
hladat pricinu zla a zamerat sa na minulost, ale hladat ¢o Boh robi uprostred zla a ako z neho
prindsa novy zivot. Jedna z najddlezitejSich a najrelevantnejsich myslienok v tretej kapitole
sa nachadza v Casti s nazvom Jesus himself is the ultimate 'sign’, v ktorej sa snazi poukazat na
absurdnost a zbytocnost apokalyptickych konspiracnych teorii, nakolko samotny Jezis je
tym konecnym a vrcholovym eschatologickym znakom, ktory sme ako ludstvo cakali.
Zaujimava je aj Wrightova reinterpretacia BoZej zvrchovanosti v kontexte JeziSovho Zivota a
diela, ako konecného zjavenia Bozieho charakteru a spdsobu konania vo svete. V Case ked'v
roznych krestanskych kruhoch dominuju konsSpira¢né tedrie a zastrasovanie, Wrightova
praca s Pismom je osviezujuca jeho schopnostou vzbudit povzbudenie a pokoj.

Stvrta kapitola hovori o tom ako JeZiovu zvest prvotna cirkev inkorporovala do
svojho zivota a praxe. Wright analyzuje priklady krestanského spolocenstva v Skutkoch

apostolskych, v Pavlovych epistolach a dokonca aj v Zjaveni Jana a celkom presvedcivo
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poukazuje na ich nezlucitelnost s apokalyptickym fundamentalizmom a nasilnymi
interpretaciami, ktoré casto dominuju nabozenskej diskusii v case globalnych katastrof. V
podkapitole The Groaning of Creation predklada sp6sob akym Boh primarne kona vo svete —
nie na spésob deterministického stoicizmu, ktory vyvolava rezignaciu, ale cez ludi a ich
aktivnu angazovanost.

Posledna kapitola predstavuje zhrnutie celej knihy a aplikovanie jej myslienok na
dnesok a odpoveda na nasledovné otazky: Preco a ako musime smutit spolu s celym
stvorenim? Ako mame hovorit o Bohu? Ako mame, ako cirkev, zit?

God and the Pandemic je sice kratkou knihou (anglické vydanie ma 88 stran; ceské
vydanie ma g6 stran), no nie je menej bohatou na hlboké teologické myslienky. Genialita
Wrightovych diel spociva v tom, ze dokaze spojit hlboké biblické poznatky v historicko-
kulturnom kontexte svojej doby, bohatu znalost cirkevnej a teologickej tradicie, ako aj ich
relevantnu aplikaciu na dnesok, bez toho, ze by upadol do povrchnych cliché odpovedi — a
véetko spdsobom, ktory Bibliu chdpe ako BoZie slovo bez skiznutia do lacného
fundamentalizmu. To vSak neznamenag, ze nema nedostatky — niektoré témy, ktoré Wright
predpovedi" by napr. potrebovala hlbsie vysvetlenie, aby presveddila tych, ktori sa k takejto
biblickej interpretacii hlasia. Wright otvara aj tému zla ako paradoxnej, zahadnej temnej
sily, ktora bojuje proti Bohu a Boziemu dobrému stvoreniu, avsak velmi rychlo ju aj zatvara,
a tak nechava Citatela mierne nespokojného. Napriek tomu vSak Wright piSe sposobom,
ktory méze zaujat laika, ktory nie je Uplne zbehly v teoldgii, ako aj teoldga, za ¢o mdze
vdacit svojej skisenosti ako profesor na univerzite a biskup v Anglikanskej cirkvi. Kniha God
and the Pandemic urlite nie je Wrightov opus magnum, ale to ani nie je jej asSpiraciou. To

vSak neznamen3, ze nie je relevantna, a ze takou nezostane aj po ukonéeni pandémie.
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