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LECTORI SALUTEM!

Reformadcid, iinnep, konferencia

A Collegium Doctorum tavaly bevezetett szerkesztési és lektoralasi elvei a
jelek szerint elnyerték a kollégak tetszését: a kutatdtarsak olyan mennyiségi
és mindségli anyagot bocsatottak a rendelkezésiinkre, hogy nemcsak az idei,
masodik szam lett teljes, hanem mar a kovetkez6 évre is vannak megjelentet-
het6 tanulményaink. A periodika ennek koszonhetéen egyre tobb kutatasi
eredményt tarhat az olvasok elé: illesse tehat koszonet mindenekeltt azokat,
akik a reformacié jubileumi évét munkdjuk nyilvanossag elé tarasaval is igye-
keztek emlékezetessé tenni.

A Doktorok Kollégiuma elkételezett a reforméciéhoz kapcsolédo, illetve
tagan értelmezve a reformacié orokségének, értékeinek feltarasat és gazdagi-
tasat célzé kutatasok mellett; szervezetiink, valamint lapunk mindent meg-
tesz a vonatkoz¢ alapkutatasok tdimogatasaért. Szerencsés esetben az igy fel-
szinre hozott eredmények mas tudomdnyteriiletek szamara is tartalmaznak
tovabbgondoldsra érdemes elemeket, és a testiileten beliil lehet6ség van az
alkalmazott kutatdsok irdnyaba torténé elmozduldsra is. Eppen ezért 6ro-
miinkre szolgal, hogy a Doktorok Kollégiuma tagjainak olyan tanulmanyait
jelentetjiik meg ebben a szaimban, amelyek a reformacié kérdéskoréhez wjsze-
ri médon és friss eredményekkel kapcsolédnak. Olvashatunk biblikus, egy-
haztorténeti, gyakorlati és egyhdzjogi szempontbdl gércsé ala vett témakrol
és aktudlis kérdésekrdl. Ezek a polarizalt alapkutatdsi eredmények remény-
ség szerint vissza fognak koszonni mas teriileteken is. Az dridsira duzzadt
teoldgiai szakirodalom immar polihisztoroktél mentes vilagaban éliink, és
egymasra vagyunk utalva. A gyakorlatban elmélyiilt szakembereknek éridsi
sziikségiik van a forrasokkal dolgozé kollégak eredményeire azért, hogy a re-
formatus igehirdetés, az etikai dontés, a lelkigondozéi munka, a pedagdgia,
valamint 6kumenikus szemléletiink megalapozott, mindenekel6tt bibliku-
san megalapozott legyen. De az sem art, ha a forrasok csendes kutatoi el6tt
ott lebeg a feladat: nekik a teolégia egészét kell szolgalni munkajukkal.

A keziinkben tartott szam az els6 kétnyelvli kiadvany a periodika torté-
netében. A magyar nyelvli tanulmanyok mellett, egy kiilon blokkban angol
nyelvi irdsokat kozliink. A reformacié 500 éves jubileuma alkalmabdl szerve-
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zett Doktorok Kollégiuma nyari innepi plendris {ilésének anyaga jelenik meg
ilyen médon a kiadvanyban. A juliusi nemzetkozi konferencia el6készitésére
és szervezésére kiillon hangsulyt fektettiink annak érdekében, hogy a szoka-
sos évi konferenciank ezuttal a vildg protestans tudomanyossagaba is bete-
kintést adjon. Megtiszteltetés volt szamunkra a kilfoldi vendégek részvétele
és el6adasaik kovetése, kiillon 6rom volt, hogy tobben koziilitkk nemcsak a ple-
ndris, hanem a szekcidiilések munkajiba is bekapcsolédtak. A most megjele-
ngd frasok szerz6i nemzetkozileg elismert teolégusok, eléadasaikban pedig a
reformdcié aktualitdsat, 21. szdzadi vetiileteit, tradicionk jovojét vizsgaltak.

Kisérje aldas a szerzdk és olvasok életét és kutatasat, kiadvanyunk pedig
szolgdlja a teoldgiai tudomanymivelést a jovében is.

Hodossy-Takdcs Eléd, Iszlai Endre



TANULMANYOK

KARASSZON ISTVAN

Hebraistdk a reformdacio kordaban

héber nyelv 1500 koriil nem szamitott Eurépaban a jelentés nyelvek

kozé: gyakorlatilag csak azok mivelték, akik zsid6 vallasiak voltak.

Az ezt kovet évszazadban, s még inkabb a XVII. szazadban jelentd-
sen valtozik a kép — ha csupan egy attekintést néziink, akkor is rogton latszik,
hogy a héber nyelv tanitdsa az egyetemeken bevett diszciplinava valik, s egyre
inkébb elterjed egész Eurépaban. ElGszor tehat nézziink egy listat arrdl, hogy
hol és mikor kezdik meg a héber nyelv tanitdsat! A reformatus iskolakban
meglehetésen koran:

Basel 1524
Bern 1524
Zirich 1525
Marburg 1527
Genf 1560
Heidelberg 1521
Leiden 1575
Franeker 1585

Harderwijk 1601
Groningen 1618
Utrecht 1636
Montpellier 1598
Montauban 1617
Kassel 1633
Debrecen 1645

Am barmennyire is Ggy téinik nekiink, hogy a reformatusoknak fontosabb az
Oszovetség és a héber nyelv oktatdsa, mint az evangélikusoknak, ezt a litsza-
tot nem erdsiti meg a statisztika — legalabbis a reformacié koraban: evangéli-
kus korokben is egyre inkabb elterjedt a héber nyelv oktatasa.
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Wittenberg 1518
Straflburg 1523

Lipcse 1519
Tiibingen 1521
Rostock 1523
Jéna 1557
Frankfurt/O. 1538
Erfurt 1566
Altdorf 1578

Greifswald 1605
Konigsberg 1546

GiefSen 1607
Koppenhaga 1537
Uppsala 1609
Dorpat 1632

A lista tanulsaga azt mutatja, hogy nincs ekkor még kiilonbség reformatus
és evangélikus nézet kozott. Ami foltinik: Hollandidban taldn egy genera-
cioval késébb jelenik meg az egyetemeken a héber nyelv, mint Németor-
szagban vagy Svdjcban — ami természetesen meglepd a késébbi hires hol-
land filoszemitizmus hétterében. Igaz ugyan, hogy a holland egyetemek is
az orszag létrejottével alakulnak meg (az elsé egyetemet, a leidenit, Oraniai
Vilmos alapitja meg 1575-ben). S hogy Debrecenben csak 1645-t6] oktatjak
reguldrisan az iskoldban a héber nyelvet, még messze nem azt jelenti, hogy
korabban ne foglalkoztak volna vele: Balla Ibolya és Kustar Zoltdn megmu-
tatta, hogy igenis foglalkoztak.! Talan azonban éppen a magyarok hollandiai
peregrindcioja volt arra hatdssal, hogy az iskolai tananyagba is felvették ezt a
tantargyat.

A statisztika alapjan arra gondolhatnank, hogy a reformacié Sola Scrip-
tura elve tette fontossa a protestans egyetemeken a héber nyelv olvasasat:
ha az eredeti nyelvii bibliamagyarazat fontos, akkor nyilvin nem maradhat
el a héber nyelv sem! Nem vitatjuk, hogy ez az elv is nagy sullyal esett latba;
viszont ha tényleg csak errdl lett volna sz, akkor nehezen értenénk, hogy
miért terjedt el a héber nyelv tanulményozasa a rémai katolikus kérokben
is — marpedig, ha kisebb mértékben is, de elterjedt!

Parizs 1517

Lowen 1520

! A Doktorok Kollégiuma Oszévetségi Szekcidjanak iilésén elhangzott el6adédsokon: Balla
Ibolya, Méliusz Juhdsz Péter bibliaforditdsa: 1-2Sam; Kustér Zoltan, Hebraica Melii. Adalé-
kok Méliusz Juhdsz Péter héber nyelvi ismereteinek kérdéséhez annak Job-forditdsa alapjan.
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Réma 1524
Pisa 1575
Bologna 1520
Salamanca 1530
Alcala 1512
Valencia 1611
Bécs 1530
Praga 1611
Freiburg/Br. 1521
Ingolstadt 1520
Koln 1517
Wiirzburg 1586
Mainz 1563
Graz 1591
Paderborn 1615
Miinster 1627
Krakko 1530

A lista nem kisebb, nem kevésbé jelentds — és nem is azt mutatja, hogy a
rémai katolikusok késébb kezdték volna tanitani a héber nyelvet! Ugy tiinik,
hogy bér a protestansok és romai katolikusok kozott ezer kiilonbség, vita és
ellenségeskedés volt, a héber nyelv fontossdgdban az egyetértés vitan felil
allt! Még egy érdekes adat: 1599-ben jelenik meg (tehat a tridenti zsinat utan,
a Vulgata kanonikus szoveggé nyilvanitasa ellenére) Messinaban a jezsuitak
kollégiumanak Ratio Studioruma (Collegii Messanensis), amely kifejezetten
hangsulyozza a héber nyelv ismeretének fontossagat. Kérdés persze, hogy ha
a Vulgata a kanonikus széveg, akkor miért kell héberiil tanulni? Erdekes vi-
szont, hogy a Ratio mar korabbi valtozatban is megvolt 1554-bél; ugy tiinik,
a jezsuitak nem nagyon hagytdk magukat befolyasolni a zsinati dontés altal.
Szamunkra mindazaltal az az érdekes, hogy a XVI. szdzad kozepére a romai
katolikusok korében is elterjedt a héber nyelv oktatasa.

Természetesen tankonyvre is sziikség van ott, ahol didkok kivanjak elsaja-
titani az idegen nyelvet. A reformacié kora meghokkent6en bévelkedik héber
nyelvtanokban, s szamuk a fenti statisztikat maximalisan megerdsitik. Jegyez-
ziik meg, hogy egy olyan korban vagyunk, amelyben internet és masol6gép
még nem létezett; nyilvdn egy m{ tobb kiadast is megért tehdt (igy példaul
Bellarmine héber nyelvtana 18 kiaddsban jelent meg), amit aztan tobb helyen
is tanitottak. Egy attekintés mindenesetre rogton mutatja, hogy hogyan ter-
jedt a héber nyelv oktatdsa Eurépaban:

1501-1510 8

1511-1520 39
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1521-1530 31
1531-1540 45
1541-1550 43
1551-1560 36
1561-1570 33
1571-1580 21
1581-1590 39
1591-1600 32
1601-1610 27
1611-1620 36
1621-1630 43
1631-1640 28
1641-1650 33

Osszességében masfél évszazad alatt 494 héber nyelvtant publikaltak Euré-
paban; ez durvan annyit tesz, hogy haromévenként megjelent egy nyelvtan
— bamulatos gazdagsag, még ha hozza is vessziik, hogy ezek jorészt ugyanazt
tartalmaztak: alaktant és formatant, minimdlis szintaxissal. Az is igaz ugyan,
hogy ez idStartamban t6bb mint hatszaz egyetemi oktatérdl tudjuk, hogy ta-
nitotta a hébert, viszont a publikiciékon mintegy szaz6tven osztozik — a jovo
kutatésa, persze, ezen az adaton is véltoztathat.

Mindennek ellenére tugy tiinik, hogy az egyetemek nemcsak oktatasi, ha-
nem kutatdsi célbdl is foglalkoztak a héber nyelvvel — errél tantiskodnak az
egyetemi konyvtarakban meglévé héber nyelvii konyvek. Ismét egy lista a
XVIL szazad els6 felében follelhets ,hebraica”-anyagrol:

Basel egyetemi konyvtéra 116 héber nyelvi kotetébél 14 zsidd, 102 keresz-
tyén md talalhaté;

Heidelberg 261 zsid6 kéziratot, 11 nyomtatott zsidé mtvet, 110 keresztyén
muvet szdmlal héberii;

Leiden 22 zsid6 kéziratot 6riz, 83 zsidé nyomtatvanyt és 152 keresztyén
muvet héberiil.

Am az evangélikusok sem adjék sokkal alabb:

Wittenberg 11 zsidé nyomtatvanyt, ill. 134 keresztyén miivet 6riz hébertl;

Jéna 1 zsidé kéziratot, 13 zsid6 konyvet és 94 keresztyén nyomtatvanyt
héber nyelven;

Altdorf 39 zsid6 nyomtatvanyt, ill. 52 keresztyén miivet héber nyelven.?

Talan itt mar lathatunk valami kiilonbséget a reformatusok és az evangé-
likusok kozott, ami a zsidé kéziratokat illeti: nem a nyelvhez, de a zsiddsag-
hoz valé viszonyuldsban lathat6 ez a kiilonbség. Viszont annal feltlinébb, ha

2 Az adatok BURNETT: Christian Hebraists in the Reformation Era szerint.
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a fél évszazaddal korabbi helyzetet nézziik: a héber nyelvli mivek altalaban
maganemberek kezében voltak, akik kozott nemesemberek és egyhazi mél-
tosagok egyarant megtalalhaték. Ezeket a miiveket leginkabb dedikalés utjan
szerezték be, tehdt inkdbb kapcsolataikrdl, semmint kutatdsaikrol széltak.
Az attekintést osszefoglalhatjuk: valami robbanasszer( fejlédés lathaté a
héber nyelv miivelésében; ennek utdnajarni mindenképpen érdemes! Egyet-
értés van a tekintetben, hogy a fordulépontot egyetlen ember személyében
kereshetjiik, aki a XV. szazad végén fordult a héber nyelv felé, és nyilvan olyan
dolgokat fogalmazott meg, amelyek — Ggy tiinik — valahogy benne voltak a le-
vegében, és a korszellem 6rommel fogadta. Szégyenkezve mondhatjuk: nem
teologusok korébdl jott Johannes Reuchlin (1455-1522), s6t ez talan éppen
folmentette 6t azon tradicié aldl, hogy a kozépkori zsido—keresztyén polé-
mia nehéz 6rokségét hordozza: jogasz volt és diplomata, s csak mellékesen
foglalkozott eleinte a héber nyelvvel. A szdzadfordulé tajan két italiai utra is
vallalkozott — ez abban az idében abszolit megszokott tudoményos kirdn-
dulés lehetett, hiszen a késé reneszansz tudomanyok és miivészetek felleg-
vara ekkor Firenze volt. Reuchlin itt taldlkozott Pico della Mirandola groéffal
(1463-1494), aki tobbek kozott a kabbalaval is foglalkozott, de rendesen nem
tudott héberiil: a kabbalat zsidé baratjaval fordittatta le maganak.’? Viszont
a késé reneszansz neoplatonizmus szamdra a kabbala mégis fontos volt.
Egyrészt azért, mert meg volt gy6z6dve arrdl a helytelen tételrdl, miszerint
a kabbala régebbi, mint a keresztyénség és az iszlam klasszikus tanai. Mas-
részt pedig a kabbaldnak fontos szerepe volt abban a monumentalis harmo-
nizalasban, amivel a keresztyénség, a zsiddsag és az iszlam gondolatait a kés6
reneszansz gondolkoddk egyfajta teista egységbe akartdk foglalni. Reuchlin
azonban ennél tobbet tett: Roméba is ellatogatott, ahol Obadja Sfornatdl
ténylegesen megtanult héberiil — konyvei tehat mér az eredeti olvasasa alap-
jan értékelték és propagaltak a kabbalat (De Verbo mirifico, 1497, valamint De
arte cabalistica, 1517). Reuchlin véleménye az volt, hogy a kabbala nagyon
fontos orvosi javaslatokat tartalmaz, hasznalhaté informaciékat névények-
rél, gyégyhatasu gyokerekrdl, s érdekes jogi érvelések is vannak benne. Ami
pedig a valldsos tartalmat illeti: tanulhatunk abbél, ahogy az igaz hitet védel-
mezni akarja — mindezek alapjan tehat egyetemi diszciplindnak a zsid6 tudo-
manyok abszolut megfelelnek. Nyilvanval6, hogy ha mindezt valaki értékelni
akarja, akkor a zsid¢ iratokat is eredetiben kell olvasnia — e célbdl irta meg
hires munkajat 1506-ban: Rudimenta hebraica. — Reuchlin munkassaganak
természetesen a tudos vilagra hatdsa volt, s6t még I. Miksa csaszar is felfigyelt
rd. Szerencsétlenségére, és a mi szerencsénkre, folhivta ezzel magdra a figyel-
met antijudaista keresztyének korében is, akik koziil Johannes Pfefferkorn

3 Ehhez lasd RaBIN: Wither Kabbalah?, 43-52.
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(1469-1523) nevét kell kiemelniink, aki maga is kikeresztelkedett zsidé volt,
de azt a véleményt képviselte, hogy a zsidd miiveket el kell égetni. Kettejiik vi-
tdjara (Pfefferkorn: Handspiegel, 1511; Reuchlin: Augenspiegel, 1511) viszont
mar az egész eurdpai tudomdnyossag felfigyelt, s Reuchlin munkassaga igy
kozismertségre tett szert. A vitabdl val6 pert ugyan Reuchlin elvesztette, s6t
még nagyobb Osszeget is kellett fizetnie — a héber nyelv viszont a XVI. sza-
zad elejére az érdeklédés kozéppontjaba keriilt. Rotterdami Erasmus, aki a
latin és goroég nyelv megujitdsdban és az iratok eredeti szovegének tanulma-
nyozdasaban faradhatatlan volt, szintén felfigyelt erre a vitdra, s els6ként fiizte
hozza Reuchlin érveléséhez, hogy mindez nem uj, hiszen mar Hieronymus
is a héber eredetihez (hebraica veritas) fordult — a latin és a gorog mellett
tehat a hébernek is ott a helye az eurépai miveltségben. Jegyezziik meg:
Erasmus votuma igen fontos volt, hiszen ezt a tervét meg is tudta valdsita-
ni 1517 és 1921 kozott Lowenben, ahol a haromnyelvi kollégiumot meg-
alapitotta (college trilingue), amelynek viszont a hatdsa 6ridsi volt: Parizs-
ban a Sorbonne mellett a College Royal is ezt kovette, nem kisebb személy,
mint I. Ferenc francia kirdly tamogatasaval. Rotterdami Erasmus 1518-ban
jelentette meg konyvét (a baseli reformatus Frobenius kiadondl): Ratio seu
Compendium verae theologiae, amelyben mar hatdrozottan irja, hogy a szent
iratok titkat csak latinul, gorogiil és héberiil lehet megérteni, s az irdst 6nma-
gat nem érthetjiik masként, csakis eredetiben.* Tiltakozik is azok ellen, akik
azt mondjak, hogy ,nekem elég Hieronymus forditasa” — ezek szerint voltak
ilyenek is! Erasmus loweni tevékenységét aligha lehet aldbecsiilni: szamtalan
kivalé tanitvany hagyta el a 16weni iskolat, akik a maguk helyén mind rend-
kiviilit alkottak. Johannes Oecolampadius, a baseli reformator volt az egyik,
Konrad Pellikan, Zwingli munkatarsa a masik, Sebastian Miinster, a zsidésag
nagy kutatdja a baseli egyetemen a harmadik. Taldin mégis kezdjiik valakivel,
aki az Gj ismereteket a csatornan tudlra is vitte: Robert Wakefield (megh. 1537)
Lowenben 1519-ben szerezte magiszteri fokozatat, s mar 1522-ben Reuchlin

* Figyeljiink arra, hogy Rotterdami Erasmus két hasonlé irast jelentetett meg, s cime alap-
jan Osszekeverhetjiik a kett6t — tartalma alapjan azonban soha! 1511-ben jelent meg a De
ratione studii, ac legendi interpretandique authores libellus aureus (amit dltaldban csak
»De ratione studii” cimen szoktak idézni). E konyvben még csak arrél beszél, hogy hogyan
lehet a gorog és latin nyelvet viszonylag konnyen és jol mar gyermekkorban elsajatitani.
StupPERICH (Erasmus von Rotterdam, 82) Ggy tudja, hogy e konyvet mar Parizsban elkezd-
te irni Erasmus. Harom nyelvrdl, és a latin—héber—gorog nyelv specialisan a teoldgiai okta-
tasban betoltott szerepérdl csak 1518-ban beszél. Lehetetlen nem arra gondolnunk, hogy ezt
a véltozast éppenséggel a Reuchlin—Pfefferkorn-vita hozta el Erasmus gondolkozdsaban is.
A 16weni mintdnak mindenesetre egész Eurépéaban 6ridsi hatdsa lett, s6t Nagy-Britannia-
ban, majd a tengerenttlon a ,college”-rendszer elterjedésében mindmaig tovabb él. Rotter-
dami Erasmus nevelési elveirdl Gjabban lasd HEINE: Erasmus von Rotterdam und Martin
Luther, 95-109. Erasmus és Luther osztozott abban a véleményben, hogy a kor iskoldi bor-
zasztoan elmaradottak voltak a XVI. szdzadban, s mindketten kikeltek a testi fenyités ellen.
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utédaul vélasztottak Titbingenben. 1524 és 1530 kozott hazai egyetemén,
Cambridge-ben tanitott hébert, majd 1530-té]l Oxfordban — mindennek az
a hattere, hogy VIIL. Henrik, bar Luther reformjét ellenezte, a héber nyelv
tanitasat e két egyetemen tdmogatta. Wakefield kiilonosen is el volt kotelezve
a kiraly mellett, mert Thomas Boleyn embereként tdmogatta a kiraly valasi
szandékat — igaz, hogy késé6bb Anna Boleyn feje sem maradt a nyakan, mégis
Wakefield munkdssaga Anglidban maradando lett, amit 1524-ben megfogal-
mazott konyve is megorokitett az utékor szamara: Oratio de utilitate trium
linguarum — ez nyilvan a l6weni program étiiltetése angol teriiletre. Jegyez-
ziik meg, hogy igazdn nem maradt hii a harom nyelvhez Wakefield, mert az
arab nyelvészettel is foglalkozott; a késébb hiressé valt angol sémi nyelvészet
el6futarat lathatjuk személyében.

J. Oecolampadius (1481-1531) ugyan Pfalzban sziiletett, s maga is szerze-
tes lett, de élete annyiban hasonlit Lutherére, hogy 6 is vezet6 egyénisége lett
a reformaciénak. (Neve az eredeti Heussgen grécizalt formdja.) Abban is ha-
sonlit Lutherre, hogy 6 is bibliatudomanyt tanitott a baseli egyetemen: Ezsaias
konyvét magyarazta; viszont abban eltér, hogy a reformaciét szamara Zwingli
baratsaga hatarozta meg. 1528-ban megsziintették Baselban a misét, majd a
baseli egyhdz antisztésze lett Oecolampadius — és ezzel az egyhdzszervezés és
egyhazjog felé fordult, ezért hebraisztikai munkai a késébbiekben nem jelent6-
sek. Az mindenesetre sokat mond, hogy tudoményat 1523-ban mér Erasmus
is elismerte. Annal jelentsebb, hogy baratja, Wolfgang Capito (1478-1541),
aki Oecolompadius halala utdn 6zvegyét is feleségiil vette, szintén Baselban
tanitott hébert az egyetemen (1515), de aztan hazatért Strafiburgba (hiszen
elzaszi sziiletési volt), s jelentds munkdssagat ott fejtette ki — amelybdl talan
leginkdbb a zwinglidnus és lutherdnus iranyzatok osszeegyeztetésének siker-
telensége emelkedik ki. A héber nyelv szempontjabol Baselban megjelent tan-
konyve jelentds: Hebraicarum Institutionum (1518).

Konrad Pellikan (1478-1556) szintén elzdszi sziiletés(i volt, s a ferences
rendiek kolostoraban f6ként az egyhazi atyakkal, illetve filozéfiaval foglalko-
zott. 1496-ban azonban Tiibingenbe keriilt, ahol Johannes Reuchlin hatdsara
egyre aktivabban foglalkozott a héber nyelvvel. 1523-t6] ugyan a baseli egye-
temen tanitott Pellikan, de méar 1525-ben csatlakozott Ziirichben Zwinglihez,
s mind a Prophezei, mind a Ziircher Bibel korében munkélkodott. Zwing-
li haldla utan biztak rd a konyvtar megszervezését, és bizonnyal ez Pellikan
életmtive is. Exegétaként az egyetlen teljes bibliai kommentart hagyta rank:
Commentaria bibliorum, amely a ziirichi Froschauer-kiadénal jelent meg hét
kotetben 1532-1539 kozott. Ziirichben miikodott az Italidbol menekiilt Peter
Vermigli® is (1499-1562), aki azonban nem allt meg itt, hanem Zwingli barat-

® Lasd itt KIRBY—CaMPI-JAMES III (eds.): A Companion to Peter Martyr Vermigli, s ezen be-
lal is kiillonosen Engammare cikkét, amely Vermigli héber tudoményénak sok vonatkozasat
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ja, O. Myconius Stralburgba ajénlotta 6t, ahol Oszovetséget tanitott — Ge-
nezis, Exodus, Leviticus és a Siralmak konyveinek magyardzata maradt fenn
téle. A schmalkaldeni hdbord utdn 6 is Anglidba menekiilt, s 1548-ban oxfor-
di professzor lett: VI. Edward tdmogatta a protestansokat. 1553-ban azonban,
amikor Madria keriilt hatalomra, letartdztattdk, s majdnem ki is végezték re-
formatus hite miatt, igyhogy kénytelen volt elhagyni a szigetorszagot, s ismét
Straflburgba, majd jra Ziirichbe ment: & lett Pellikan utdda, s ebbdl a kor-
szakbdl egy Sdimuel- és egy Kirdlyok-kommentart hagyott hétra.®

Basel mindazaltal tovabbra is a héber tudomdanyok fellegvara maradt, s
a koréabbi kivalésagokhoz tarsult Sebastian Miinster (1488-1552), aki egy
Mainz melletti parasztcsaladbdl szarmazott, majd ferences rendi szerzetes
lett — amde a tiibingeni egyetemre iratkozott be. Erdekes médon azonban
nem csak J. Reuchlin hatdsat lathatjuk munkassagaban: a nagy tiibingeni ta-
ndr példdjara neki is volt egy zsid6 tandra, s nem is akarki, hanem az italiai
menekiilt Elias Levita (1469-1549).” Ez segitette 6t abban, hogy német terii-
leten els6ként adta ki a Héber Bibliat (Basel, 1534—1535), 1529-t4l ugyanis
mar a baseli egyetemen volt professzor. Nyelvészeti munkdi: Grammatica
chaldaica (1527), Dictionarium Chaldaicum (1527), valamint egy Dictio-
narium trilingue (1530), latin, gérog és héber nyelven. Ezzel gyakorlatilag a
héber nyelv egyetemi diszciplinaként valé oktatasa stabilizalédott. Az érde-
kesség az persze, hogy Sebastian Miinster nemcsak a hebraisztika terén volt
példaadé tudds, hanem — a hebraisztikaval aligha rokon — eurépai kartogra-
fia atyjanak is tekinthetjiik 6t. Az 1544-ben kiadott Cosmographia szamtalan
nyelven megjelent és hosszu ideig meghatarozé maradt.

is tartalmazza: Humanism, Hebraism and Scriptural Hermeneutics, 161-174. Engammare
szerint a kezdeti stddiumban Itdlidban haromféleképpen lehetett tanulni héberiil: vagy egy
zsidd orvos, rabbi segitségével, vagy egy kolostorban Rémaban és Bologndban, vagy pedig
a ,néma mesterektdl” (ahogyan éllitélag C. Olevianus és P. Viret is tette) — tehat konyvek
segitségével.

Taldn tdlmegy mar a hebraisztika korein, ha megemlitjiik Theodor Bibliander (eredetileg:
Buchmann 1506—-1564) nevét, aki Vermigli nagy ellenfele volt a predestinacié6 koriili harc-
ban. © Oecolampadius és Pellikan tanitvanya volt, s Zwingli utdn Oszovetséget tanitott
Zirichben — kitlin4 hebraista 1évén § is irt egy héber nyelvtant (1535). Teol6gusok korében
azonban tandra és bardtja, Konrad Pellikan drnyékdban maradt — igaztalanul, hiszen az 6
hatdsa is 6ridsi volt; igaz, nem a hebraistdk, hanem a nyelvészek korében. 1548-ban jelent
meg konyve: De ratione communi opinium linguarum et literarum commentarius, amely-
ben érdekes médon magyardzza az 1Moz 11 fejezetét. Szerinte nemcsak biintetés (nyilvan
az is!), ha az emberek nyelvét Isten Gsszezavarta, hanem ajandék is: egyik nyelv kozelebb, is-
mét més nyelvek tavolabb éllnak egyméstdél. Az 1Mz 9 alapjan nemcsak N6é harom fidrdl,
a népek hdrom nagy csalddjardl, hanem nyelvesalddokrdl is beszélhetiink — s 6 kiilondsen
is Jafet nyelvcsalddjardl, az indoeurépai nyelvekrél szélt. Ennek hatdsa dridsi lett a XVIL
szdzadban. Lasd itt: METCALF: On Language Diversity, kiilonosen 57—64.

7 Lasd BoBzIN: ,Ich bereite jetzt einige hebréische und aramaéische Biicher vor...”

N
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A protestansok eltizése ellenére hosszu ideig maradhatott Frangois Vatable
(?—1547) Périzsban. Vajon azzal fiiggott ez ssze, hogy nem reformatori, ha-
nem csak humanista nézetei voltak? Talan! Azt se tudjuk pontosan, hogy hé-
ber ismereteit honnan szerezte, de 1518-t6l Jacques Lefévre d’Etaples mellett
tlinik fel, s inkdbb a gorég mivek latin forditasaban jeleskedik. 1530-ban,
amikor a fabristak a humanista, kifejezetten erasmusi jellegti College Royalt
létrehoztak, 6 volt a héber nyelv professzora, s mindmaig a héber nyelv meg-
Gjitéjaként tartjuk szamon Franciaorszagban. Nézete szerint a héber tanula-
sdhoz a Héber Biblia jobb szovegére lenne sziikség, ezért aztan bibliakiadas-
sal is foglalkozott, s a kisprofétak szovege mellé kinyomtatta David Kimchi
kommentarjat is. Hatdsa a salamancai katolikus hebraistakra is jelentés volt,
hiszen az altala készitett latin Bibliat 6k is kiadtak — igaz, 6k mar nem nyom-
tattdk hozza Leo Jud latin bibliaforditasat. Vatable magyardzatiban a Zsolta-
rok konyve, Ezsdras és Nehemids magyardzata maradt fenn, altalaban azon-
ban tanarként dicsérik 6t, hiszen még zsidok is szivesen hallgattdk el6adésait.
Ha tényleg igaz, hogy Kalvin Janos is néla tanult meg héberiil (ami igen valé-
szinlinek latszik), akkor megerdsithetjiik: kit@ing tanar lehetett!

A héber nyelv egyetemi szintli oktatdsaban és kutatdsaban tehat rovid
félszaz év alatt kialakul egy centrum: Lowen—StrafSburg—Parizs—Tiibingen—
Heidelberg—Basel-Ziirich. Ennek az érdekes centrumnak a legérdekesebb
pontja az, hogy olyan aprésagok képezik a perifériajat, mint Genf, Salamanca,
Oxford vagy Cambridge. Mi van azonban a reformécié kozéppontjaban, Wit-
tenbergben? Luther Marton ugyan a Biblia eredeti nyelven torténé olvasasa,
anyanyelvre torténd leforditasa, majd a kovetkezmények levondsa kérdésé-
ben vitan felil alléan uttéré munkat végzett; hebraista azonban nem volt
(s6t gorog tuddsa sem volt 6sszehasonlithaté Eurdpa legjobbjaival, mi tobb:
latinsdga — bar mai léptékkel mérve teljesen rendben volt — elmaradt Kal-
vin és Melanchthon mogott). Viszont ott volt mellette szivbéli baratja, aki a
humanista muveltség tekintetében kiérdemelte a praeceptor Germaniae mel-
léknevet: Philipp Melanchthon, aki J. Reuchlin unokadccse volt, s a nagybaty-
ja nevelését élvezte (allitdlag a Schwarzerdt grécizalt formaja is Reuchlintdl
szarmazik). A nyelvi felkésziiltséget leginkdbb & garantélta, bar nem hébert,
hanem gorogot tanitott Wittenbergben. A hébertanarral, Illyricus Flaciusszal
(1520-1575; Vlaci¢ az eredeti horvat név), aki ugyan Horvatorszagban sziile-
tett, de héberiil Baselban tanult, gnésziolutheranus nézetei miatt Melanchthon
Osszekiillonbozott, s ezutan a szomszéd Jéndban tanitott tovabb — gorog nyel-
vet. Jelent6sebb és maradanddbb lett Matthias Aurogallus (1490-1543)
miikodése, aki viszont Csehorszagban sziiletett, s eredeti neve is Goldhahn
volt.® O Luther bibliaforditisaban is jelentds szerepet jatszott; most azon-

8 Aurogallus-Goldhahn egy Chomutov (németiil Komotau) nevii cseh kisvarosban sziiletett,
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ban emlitsiik két konyvét: Compendium Hebraeae Grammatices (1523),
valamint De Hebraeis urbium locorumque nominibus (1526—1539). Ugy fo-
galmazhatnank: ugyan nem a héber és a gorog nyelv vizsgalatabdl nétt ki a
wittenbergi reformadcio, a szdzad kozepére ott is a kozéppontba keriilt a nyel-
vek tanulmdanyozasa — Luther maga is bevallotta: theologia est grammatica.

Formalisan valahogy le kellene zarnunk a reformacié koranak héber tu-
domanyat; mondanivalénk 1ényege azonban éppen az, hogy a kor nyitottan
fejezédik be, s az eur6pai héber tudomdanyok kora megkezdddik. Taldn éppen
ennek reprezentativ szerepldje a két Johannes Buxtorf — apa és fia, mindkettd
baseli professzor. Az idésebb Buxtorf® (1564—1629) vesztfiliai sziiletésii s ne-
veltetést is; jellemzd, hogy a nagy reformatus iskoldk tandraitdl vette ismere-
teit: Herbornban Johannes Piscator (1546—1625) volt a tandra — a strafSburgi
Jakob Sturm oktatasi elvei tehat beértek!”® Az éreg Piscator az Oszovetség
latin forditasdhoz igénybe is vette késébb hiressé vélt tanitvanyanak segitsé-
gét (Herborn, 1602). Buxtorf tandrai kozott talaljuk még Olevianus Gaspart
is (a Heidelbergi Katé révén hiressé valt Kalvin-tanitvanyt), de aztdan Heidel-
bergbdl a nagy Johann Jakob Grynaeus Baselba hivta 6t, ahol a héber nyelv
professzora lett 1591-ben. Innen nem is ment el, hidba akarta 6t megnyerni
tobbek kozott Leiden is tanaranak. Munkdssaganak két nagy csapasa van: a hé-
ber nyelv kutatdsa, illetve a zsiddsaggal valé kapcsolat — mindketté meghata-
rozé volt nemcsak koraban, hanem a késGbbi szazadokban is. 1602-ben jelent
meg a Manuale Hebraicum et Chaldaicum, majd a hires Lexicon Hebraicum
et Chaldaicum 1607-ben. A maszoréta hagyomanyt targyalja a Tiberias sive
commentarius Masoreticus (1620), amelyet fia Gjabb kiadasban kibdvitett.
A zsid6 hagyomanyra, interpretaciora és ritusokra nézve ad eligazitast. A fi-
atalabb Johannes Buxtorf (1599-1664) koranak gyakorlatilag minden zsid6
tudésaval kapcsolatban volt: Elias Levita mellett Florio Porto mantovai rab-
bival, Menahem Kohen padovai rabbival, Jacob Abendana amszterdami rab-
bival, David Kohen de Lara hamburgi rabbival, s dlland6an vasarolta a zsidé
kéziratokat. Egy sor értékes miivet forditott le latinra: Doctor Perplexorum
(1629) cimmel Maimonidész forditasai jelentek meg, de a Liber Cosri (1660) a
Kuzéri forditasat adta, amely a zsidé nevelésben mindmadig alapmd. Sajat ma-
vei: De lingua hebraicae origine et antiquitate (1644) nyelvészeti munka, de

amely kb. félutnyi tdvolsagban van Praga és Jéna kozott. Mivel a Német Lovagrend kordb-
ban jelen volt e kisvdrosban, nem alaptalan az a feltételezés, hogy inkdbb német, mint cseh
szarmazasu volt. Hogy hol tanulhatott meg hébertil, arra pontos valaszt pragai kollégdim se
tudtak adni, csak vélelmezték, hogy helyi zsidoktdl — ez Ggy latszik, az egész kozép-eurdpai
térségre jellemz§ volt.

 Lasd BURNETT monografigjat: From Christian Hebraism to Jewish Studies.

10 A herborni iskola koncepciéjahoz ldsd MUHLING: ,.Ein Garten junger Pflianzlein’, 311-320.
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megjelent egy Florilegium Hebraicum (1648), amely egyfajta antolégia. Er-
dekes vitaba is keveredett a héber pontozasi rendszerrel kapcsolatban Le-
vitdval, mert Buxtorf inkdbb a pontozds 6si eredete mellett tette le a voksat:
Tractatus de punctorum origine (1664). Furcsa, de elég gyakran eléfordul az-
zal, aki régi id6k kutatasat vizsgalja: nyilvan mindkettének igaza volt, hiszen
maga a tiberiasi punktalas késéi, viszont J. Barr szépen bizonyitotta, hogy
punktalasi rendszer korabban is volt...

A cimiinkben foglaltaknak nagyjabdl eleget tettiink, bar az attekintés el-
nagyoltnak mondhaté: az Osszefiiggések kedvéért a részleteket felaldoztuk.
A két Buxtorf' miikodése mar a reformdacié kordn tulmutat, de jol lattat-
ja, hogy a héber nyelv oktatdsa az egyetemeken polgdrjogot nyert. Kitekin-
tésként még csak annyit: a XVIII. szazad végére teljesen elfogadott, hogy
a teolégushallgaté héberiil is tanuljon. A jénai egyetemen mikodik ekkor
Johann Adolf Jacobi (1769-1847), ahol az elsé nagy tedria is megsziiletik a
Pentateuchos keletkezésérél, K.-D. Ilgen munkdssdga nyomdan — az Gn. ré-
gebbi dokumentumelméletre gondolok itt. Ebben az idében a jénai didkok
Jacobi héber nyelvtanabdl meritik ismereteiket: Geschichte der hebrdischen
Sprache (1797). A konyv rendkiviil érdekes kompendium, hiszen tartalmazza
roviden Izrael torténetét, de a zsiddsag torténetére is kitekintéssel van, kii-
16n6s figyelmet szentel a szovegtorténetnek, majd aztan rovid nyelvtant, s6t
egy kis szotart is tartalmaz, fiiggelékként pedig valogatott bibliai szakaszokat
kozol, amelyen a didkok gyakorolhatjak nyelvtani ismereteiket. Jacobi még
egy kommentart is irt Job konyvéhez (1795), illetve zsoltarmagyarazatokat
is adott (1796). Nyilvanval6 itt mar, hogy W. Gesenius'? el6futarat lathatjuk,
aki mindezekrdl konyveket, majd szétart is irt, s ezzel a mai nyelvtudomany
alapitdjanak tekinthetd.

1 Legyiink torténetileg korrektek a baseli egyetem kapcsan is! E nagy hird intézményben nem
kettd, hanem 6t (sic!) Buxtorf nev(i professzor miikodott — jéllehet mi csak az elsé kettét
szoktuk szdmon tartani. Ennek persze megvan a maga oka, hiszen Johann Jakob Buxtorf
(1645-1704) hidba 6rokolte atyja és nagyatyja tanszékét 1664-ben, messze nem tudott olyan
kiemelked6t alkotni, mint el6dei. Talan kissé tul fiatalon kapta meg ezt a til nagy megtisz-
teltetést; mindazaltal fennmaradtak exegetikai irdsai. A tanszék ezutdn unokadccsére széllt,
akit ismét Johannes Buxtorfnak hivtak (1663—1732), s nagybétyja utdn 1704-ben kapta meg a
hires tanszéket. T6le csupan egyetlen konyv maradt fenn; inkébb prédikatorként és zenész-
ként dicsérik. A csaldd még egy tagjat tartjuk nyilvan, de nem éppen dicséretes tette miatt:
Johann Rudolf Buxtorf (1747-1831) egyike volt azoknak, akik W. M. Leberecht de Wette
baseli megvalasztasa ellen szavaztak. A részletekhez lasd SMEND: Kritiker und Exegeten,
1-35.

12 W. Geseniushoz lasd SCHORCH—WAaSCHKE (Hrsg.): Biblische Exegese und hebraische Lexi-
kographie.
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DIENES ERZSEBET

Az Erdy-kédex eléreformacios jellege*

oztudott, hogy a Vizsolyi Biblia kéziratos forditasi el6zményeit tekint-

ve magyar nyelvi kddexeink kiilonos jelentéséggel birnak. Az egymas-

sal tobb szempontbdl is kapcsolatban 1évé Erdy-kédex és Jordanszky-
kédex nyelvi anyagat és kéziratait az elmalt évek alatt tobb szempontbdl
vizsgaltam. E helyen az Erdy-kédexet érint6 két kérdésre kivanok ismételten
rdmutatni.

Az 1526-ban keletkezett Erdy-kédexrc’il és iréjardl, a Karthausi Névtelenrdl
a mult szdzad eleje 6ta tobb értékel6 munka jelent meg. Ezeknek egy része
ugy keletkezett, hogy a szerz6k nem tanulmanyoztak sem a kddex anyaganak
egészét, sem a kéziratot. A gyakran elavult nyelvtorténeti szemléleten alapu-
16, hibas allitasokat a szakirodalom feliilvizsgalat nélkiil, évtizedeken keresz-
til folyamatosan atvette.

Az egyik téves dllitas a mu keletkezésének idejére vonatkozik. Ban Imre mar
1976-ban a kddex adatai alapjan, s az Gjabb kutatasi eredményeket is egybe-
vetve bebizonyitotta, hogy a mi egyetlen év alatt, 1526-ban irédott.! Ennek
ellenére a szakmunkak — az 1913-ban keletkezett elemzésre alapozva — napja-
inkig ragaszkodnak az 1524—27-es, illet6leg az 1527-es keletkezési datumhoz.?

Téves megyvilagitasba keriiltek a mu alapvetd tartalmi értékei, valamint a
Karthausi Névtelen emberi és iréi jellemvonasai is. Mindezek alapja az 1964-ben
megjelent A magyar irodalom térténete 1600-ig cimi munka elemzése.? Fel-
tételezett adatokat biztos tényekként kezelve ugyanis azt allitja a kézikonyv,
hogy a Karthausi Névtelen a dusgazdag 16voldi kolostor gazdasagi vezetdje
volt. Majd ebbdl kiindulva igy mutatja be az irét, mint az uralkodé osztalyok-
hoz tartozé s azok érdekeit képvisel6 egyéniséget, aki az orszag tarsadalmi és
torténelmi eseményeit a feudalis osztalyok szemszogébdl vizsgalta és értékel-
te: ,A Karthauzi nem a néppel is érintkezé franciskdnusokhoz tartozik, ha-
nem a gazdag feudalis birtokokkal rendelkezd kolostoranak jéovedelmeit gon-
dozza s igy szorosabban kapcsolddik a feudalis osztalyokhoz, mint elédei [...]

* El6addsként elhangzott a Magyarorszdgi Reformatus Egyhdz Doktorok Kollégiuma Egyhazi
Néprajzi Szekcidjanak iilésén Debrecenben, 2017. jalius 11-én.

! BAN: A Karthausi Névtelen mveltsége.

2 D16s—ViczIAN: Magyar Katolikus Lexikon IIL, 223. ELEszT6s—RosTAs: Magyar Nagy-
lexikon VII., 428. K&6szeGHY-TAMAS: Magyar miivel6déstorténeti lexikon II., 378-388.
SZEGEDY-MASZAK: A magyar irodalom torténetei L., 155.

3 KLANICZAY: A magyar irodalom torténete I., 143—145.
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Mig a franciskanus prédikatorok inkdbb demagég céllal emlegették az urak
és f6papok biineit, a Karthauzi mint ugyanennek az osztalynak a szészdldja,
hitelesebben, s ezért nagyobb erével ismétli meg, fejleszti tovabb gondola-
taikat [...] Nyelvi program, koncepciézus — bar korszerttlen — eszmeiség és
esztétikai igényesség egyiitt jellemzik tehat a Karthauzi munkassagat”

Korabbi elemzésekben mar ramutattam: e megallapitasoknak ellentmondé
kép tarul elénk a kédex egészébdl, s azon beliil is az iré egyéni megallapitasait
tartalmazd szovegrészeibol.*

Sajat magarol minden kétséget kizardan csak annyit tudunk meg, hogy a
karthauzi szerzet tagja, s van egy apaca higa. A magyar nyelvil elészéban
nem nevezi meg magat, és sajat személyérol elharit minden esetleges dicsGsé-
get. Latin nyelvii prolégusaban elsésorban ir6i célkittizését fejti ki. Hianyol-
ja, hogy magyar nyelvre eddig még nem forditottak le a Bibliat. A nemzeti
nyelvii bibliaforditasokrol szélva kiemeli Szent Jeromos érdemeit. Miivének
célja részben a magyar nyelvl Biblia pétlasa, részben pedig a Magyaror-
szagra is elérkezett lutheri eretnekség terjedésének meggdtolasa. Ez utébbi
célkitlizés azonban 6nmagdban véve nem dontheti el a kédex haladé vagy
haladasellenes jellegét. Amint azt Kardos Tibor mar 1955-ben megallapitot-
ta: a bibliafordit6 Jeromos tisztelete és a konyvmasolas kultusza ,két olyan
jelenség, mely Németalfoldon is a devotio moderna legjellemzébb kiséré je-
lensége. Els6sorban bibliaforditdsokat jelentett és bibliai szovegek masolasat,
egy olyan szemléletet, mely a forrdasokhoz akart visszatérni, a kozépkori népi
eretnekségekhez hasonléan bibliakézponti volt. A devotio moderna Eurépa-
ban éppen a karthauziak kozott terjedt el; igy az Erdy-kédex is azon mitivek
kozé sorolhatd, [...] melyek ezt a gyokeresen el6reformacids magatartast mu-
tatjak, s egyszersmind a humanizmus megjelenését magyar nyelven” Kar-
dos azt is leszogezi: ,A Karthausi Névtelen mtvét az 6nmagaban véve még
nem fosztja meg haladé jellegétdl, hogy nem csatlakozik a reformdciéhoz.
A nemzeti nyelvii bibliaforditas pedig egyaltalan nem feudalis egyhazi célki-
tlizés, ha olyan 6ssznemzeti igénnyel 1ép fel, mint éppen Karthausi Névtelen
a Prolégusban’ Ban Imre szerint ,[a]z anyanyelvii bibliaforditas kovetelése
[...] a sokszor kdrhoztatott husztok, eretnekok felé kozeliti a néma bardtot”.®
Mindezek mellett koztudott, hogy ,a reneszansz elemei a XVI. szazad elején
eljutottak kolostori miihelyekbe is”” Ez a tény mind az Erdy-kédexnek, mind
a vele rokonsagot mutaté Jordanszky-kdédexnek tartalmi és nyelvi jellemz6i-
ben is megmutatkozik.

* DieNEs: Az Erdy-kédex keletkezésének idejérél, 17—29. DiENEs: Az Erdy-kédex iréjardl,
312-315. DIENES: A Vizsolyi Biblia, 51-69.

> KArRDOS: A magyarorszagi humanizmus kora, 351-368.

¢ BAN: A Karthausi Névtelen miiveltsége, 33.

7 Csapopl: Kédexek a kozépkori Magyarorszagon.
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Megvizsgélva az Erdy-kédex egészét, és benne az iré sajat fogalmazasa
szovegrészeit, azt latjuk, hogy azokban nem a lutheri eretnekség elleni harc
all a kozéppontban. A Karthausi Névtelen els6sorban a mohdécsi vész idGsza-
kanak torténelmi eseményeire és tairsadalmi gondjaira mutat rd. Fdjdalommal
szemléli a magyarsag pusztulasat; konyorteleniil leleplezi az uralkodé korok
tagjainak haza- és népellenes magatartasat, amely szerinte a torok taimadassal
és a lutheri eretnekség terjedésével egyiitt az orszagot s az egyhazat is pusz-
tulasba fogja donteni. Mindennek kezdete mar megmutatkozott a mohdcsi
csatavesztéssel. Az orszag vezet6i ,hamar valé napon elveszték orszagoknak
nagy részét, mint Lajos magyari kirdlnak és lén dolga, mert asszonyember
tanacsan jaranak, és gonosz halallal haldnak meg”?® ,Ett vége vagyon szent
Sztaniszlé Krakkai pispeknek életének azon esztendében, mikoron Magyar-
orszag nagyobb részre elvesze mind Lajos kirallal és az urakkal. Ezer 6tszaz
huszonhét esztendében”® A mohdcsi vész koriili magyar tarsadalmi jelensé-
gekkel egylitt a magyar és az eurdpai események Osszefiiggései is feltarulnak
a szovegrészekbdl. A scriptor a leirtakbdél mindig levonja a megszivlelendd
erkolesi tanulsagokat is.

Az Erdy-kédex és Karolyi Gaspar Két Konyvének megirdsa kozott csupan
harminchét év telt el. A két m célkitlizései alapvet6 rokonsagokat mutatnak.
Ugyanez érvényes a két iré gondolatvilagdra, nyelvhaszndlatara is. Mindket-
ten aggodalommal szemlélik az emberek anyagi és erkolcsi pusztulasat s a
magyar fliggetlenség végveszélybe keriilését. Az 6- és Gjszovetségi profécidk-
bél, latomasokbdl kiindulva a végitélet, s ezzel egyiitt az Antikrisztus kozelgd
eljovetelének jeleit sajat koruk eseményeiben latjak megvalésulni.’

Hogy a Karthausi semmiképpen nem lehet a feudalis uralkodé osztalyok
sz0sz6ldja, azt vildgosan bizonyitja az a mdod, ahogyan kora egyhazi és vila-
gi vezetSinek buneit és visszaéléseit birdlja: ,Mert az egyhdazi fejedelmeknek
6 tudomdnyok és j6 példajok nem vilagosit. Ez vilagi fejedelmeknek hatal-
massagok teljes vérontassal”'! A féemberek ,Istent karomoljik, és Istennek
szent parancsolatjat nemcsak nem tartjak, de tartani sem hagyjak. Kik hami-
san eskiisznek, kik artatlan vért ontnak, kik mast elarulnak, kik dlnokséaggal,
csalardsaggal, hazugsaggal élnek, kik Isten helyott pokolbeli 6rdogot imad-
nak, tisztélnek és tanacsolnak, kik Ur Istennek, anyaszentegyhaznak, atyjuk-
nak, anyjuknak és fejedelmiiknek engedetlensk”? ,Ok szegényéket nytznak,
fosztnak, és drtatlan vért ontnak; és az hatalmassagot torvénynek tudjak az

8 VoLr: Régi magyar codexek, 295b.

% Uo., 300a.

10 DIENES: A vilagvége elGjelei, 27-35.
' VoLF: Régi magyar codexek, 106a.
2 Uo,, 52a.
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igazsag helyott, kinek miatta mastan elmeriilt ez vilag”® A végitélet jeleit a
kovetkez6k is mutatjdk kortlottiink: ,Minden orszagok tdretnek; varasok,
valdlok, szentegyhdzak pusztulnak. Emberek fogyatkoznak, gonoszsagok meg-
béviilnek, jészagok meghidegddnek, mindeniitt hadakozds, mindeniitt véron-
tds. Nincsen sem istenfél6knek, sem szegény dadamfidnak batorsiga, holott
megmaradhassanak. Azért minden itélet nélkil latjuk, hogy ez vilag elvéniilt,
és kozel vagyon fogyatkozasanak végezeti”* Az egyhaz szilardsagat a moha-
meddan tanok térhdditasaval egyiitt a lutheri tanitdsok is megingatjak. A torok
terjeszkedés pedig vilagméretekben is veszélyezteti a keresztyénséget: ,Nép
népre tdmad, és orszag orszagra tor [...] Oh, mennyien vannak mastan Térok-
orszagban, kik avagy haldltdl, valé féltekben, avagy ez vilagi gyonyoriiségnek
miatta elhajlottanak az poganysagra!”” ,Ez atkozott, 6rdoggel tolt kalomar
Mahumet anyaszentegyhdznak nagyobb részét is, mint immaran 1527. na-
gyobban szemeinkkel latjuk, mind ez vilagot nagyobb részre megdoglette,
kinek ha az jambor keresztyén fejedelmek az idében ellene nem éllottak és
tamadtak volna, mind egész keresztyénségot elhajtotta, mint mastan az atko-
zott Luthernek szektdja, kiktél az dldott teremté Ur Isten megoltalmazzon.¢

A kédex magyar szentekrdl sz616 legendaiban voltaképpen a magyar nyel-
vi torténetiras kezdeteit szemlélhetjiik. A scriptor ezekben minden lehetsé-
ges alkalommal Osszehasonlitast tesz az elmult szazadok és sajat kora ural-
kodé koreinek erkolcsisége és magatartasa kozott. Szent Istvan legendajaban
tobbek kozott ezeket a birdlatokat olvassuk: Szent Istvan ,nagy sok szent-
egyhazakat és kalastromokat rakattata ez orszagban Ur Istennek, asszonyunk
Szliz Marianak és az mennyei dicséséges szentoknek tisztosségokre, kiket kii-
lonb-kilonb varasokkal, valalokkal és kiviil-bel6l valé szépségokkel megerd-
sittetvén, kiket az mastani jobbagyurak és nemesek felégetnek, elpusztitanak
és maguknak foglalnak” [...] Istvan kirdly f6papjai ,nem pusztitottak, mint
az mastaniak; kik gonoszsagra nem koltotték az szentegyhaz jészagat, mint
az mastaniak; kik el nem rekkentotték Krisztusnak részét, joszagat, mint az
mastaniak; kik sem hdazsartra, sem torkossagra, sem draga ruhazatokra nem
vesztegotték az szent alamizsnat, mint az mastaniak. Az mastani orszaglé
és egyhazbird fejedelmekkel pokol, nem mennyorszag telik bel”” Ban Imre
igy értékelte a scriptor korrajzat: ,,A Karthausi Névtelen ideoldgidjanak leg-
felttinébb, de éppen nem korszerfitlen jegye a vildg végének, az Antichristus
eljovetelének varadalma. Minthogy [...] a maga koriil latott, hallott valésagot

B VoLF: Régi magyar codexek, 27a.
* Uo., 40b.

> Uo., 30-31.

16 Uo., 605a—b.

7 Uo., 496b—497a.



Tanulményok Az Erdy-kédex eléreformdcios jellege

szemléli, ebben fedezi fel az idék jeleit, tirsadalombiralatdnak kortorténeti
értéke van”'®

Horviéth Janos véleménye szerint: ,,A multtal valé minden 6sszehasonlitas
a jelent vadolta mar ekkor. S irénk nemcsak afféle szokvanyos elégedetlen-
ségnek ad hangot, minét a kozépkor prédikacidiban rendszeresen taldlhatni
[...]; az 6 vadjai elevenbe vagnak és rideg valosagokra siitik ra az elfajultsag
bélyegét™®

Az orszag pusztuldsit mar éppolyan megrazo erével mutatja be a scriptor,
s a feudalis osztdlyok népellenes magatartdsat ugyanolyan konyortelendil itéli
el, mint a roviddel késébb jelentkezd s a hittjitashoz csatlakozé irék. Kar-
dos a kovetkezd Osszefiiggést allapitja meg kozottiik és a Karthausi Névtelen
kozott: ,,Objektive 6 is a reformacié sodraba kertiil, [...] de az egyhazon belii-
li reformoknak ugy hive, mint bibliaforditasa is mutatja, hogy a reformacié
modszerét atveszi és tdmadja magat a hitgjitast.” Viszont , Pesti Gabor, Kom-
jathy Benedek és Sylvester Janos, ki erGsebben, ki gyongébben, de ugy vallja
a reformokat, hogy az tjat egy széval sem tamadja, s6t kettd koziiliik: Pesti
Gabor és Sylvester Janos késébb csatlakozik is hozza”.°

A kodexet ugyanakkor nemcsak a korrajz vagy a tarsadalombiralat, hanem
az irodalmi értékii szovegalkotas tekintetében is a fejlédési folyamat egyik
allomasaként kell értékelniink. A kompildlds, mésolas, forditas eszkozeivel
is él6 iré ugyanis egységes mondanival6ju és nyelvi megformaélasd muvet ki-
vant alkotni. Mondanivaldit logikusan megszerkesztve és szemléletesen koz-
li. Hallgatoéit, olvasdit torekszik allasfoglaldsra és cselekvésre késztetni. Leira-
saiban feltarul el6ttiink a XVI. szazad mindennapi életének targyi valosaga s
az embereket koriilvevé gazdag természet is. Stilusdra mar a miivészi prdzai
nyelv jellemz4.2!

Mészély Gedeon az Erdy-kédexet a legszebb magyarsaga kédexiinknek
tartotta, a scriptorrdl pedig azt mondta: , Az [...] Erdy—k(’)dex tudos irdja sti-
lusénak is a néptdl tanult nyelv ad sok helyen koltéi szarnyalast”*

A scriptor prézdjanak sajatos vonasa az arnyalt és sokoldalud jellemabra-
zolds. A legenddk szerepldi ily mdédon is emberkozelbe keriilnek a hallga-
tékhoz, olvasékhoz. Igy Sziiz Méria mindennapi életvitele, folytonos mun-
kélkodésa is kovetendé példa lehet a hivek szdmara: ,,Azért soha &tet senki
nem latta restségben és tunyasagban hévolkodni. De néha kézi munkaban
foglalta ennen magat, néha imadkozott, néha szentirast olvasott, néha isteni

8 BAN: A Karthausi Névtelen mveltsége, 33—34.

1 HORVATH: A magyar irodalmi mtiveltség, 254.

% KARDOS: A magyarorszagi humanizmus kora, 369.
2 DIENES: A miivészi prozai nyelv, 260-267.

2 MEszOLy: Omagyar szovegek, 242., 252.
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és mennyei szent gondolatokban foglalta ennen magat. Néha hdalaadasban
és konyorgésben, és egy orat sem hagyott elmulni jésag nélkiil.” Ugyanakkor
Erzsébet meglatogatdsdnak eseménye arra is alkalmat ad az irénak, hogy bi-
ralatot mondjon kora el6keld asszonyainak pazarl6 és léha magatartasardl.
Szliz Maéria ,eleredvén azért, Jeruzsilem felé mégyen vala. Nem ez vilagi né-
peknek moddja szerént mikoron vendégségbe mennek mas varasba! De mint
illik vala mennynek, féldnek kiralyné asszonyahoz: alazatosan lefiiggesztvén
6 szemeit. Nem nézvén tétova. Fejét lehajtvan. Nem kevélységgel alkolmas
ruhdban. Nem draga oltozetben. Mezitelen ldbbal, mint kell vala az § szent
fidnak is jovenddre jarni mind az 6 szent apostolival. Nem aranyas csizma-
ban, mint az mastaniak! Olvasdja is kezében 1évén, olvasvan és imadkozvén,
mint aldzatos szerzetes.” Szamos esetben magatél értet6dé moédon kapcsolja
a Karthausi Névtelen Szliz Maria alakjahoz Magyarorszag multjat és jelenét
is, védelmet kérve az orszag szamdra. Tobbek kozott ezt a fohdszt is olvashat-
juk: ,dics6séges Szliz Mdria, te szentséges kezeidbe és oltalmad ald adom és
ajanlom anyaszentegyhdzat, mind benne valé fejedelmekkel és lelki népekkel
egyetembe. Es ez szegény orszagot mind benne valé urakkal, és szegénnyel,
boldoggal egyetemben, hogy te 1égy asszonyok és oltalmok, és az én lelkomet
te szent markodba.’*

Szliz Maria mellett természetesen Jézus Krisztus, a Megvalté is az emberi
tokéletesség mértéke. Jellemzésekor kovetendé emberi példakként a rene-
szansz eszményei szerinti magatartasformak, egyéni tulajdonsagok allnak
elétérben. Eletének példai nemcsak kitartasra és allhatatossagra, hanem al-
land6é munkalkodasra és tanulasra is kell hogy serkentsenek minden embert.
Jézus ugyanis sziikségesnek tartja a tobb és tobb tudas megszerzését. E kér-
dés részletezése kapcsan alkalmat taldl a scriptor Szent Jeromos életének és
munkdassaganak ismételt értékelésére: ,...valahol ez vildgon Krisztus Jézus
tisztoltetik szent hitnek miatta, és anyaszent egyhdz bocsiiltetik, ott szent
Jeronimos doktor is tisztosségben tartatik. Ki minden nyelveket értene, és
minden irasban bolcs lenne, és semmi tudomany 6 el6tte el nem enyésztetvén
emberi életben [...] Kiillonb-kiillonb orszagokat bejarvan, mind dedki, gorog,
zsid6i tudomanyban, mind sziriai orszagbeli tudomanyban, és mindeniitt, ez
nagy esz, értelm(i ember keresget vala bolcsességot”

A scriptor Jézus Krisztus személyét is hozzakapcsolja a magyarsag tigyé-
hez. Jézus ugyanis a példaképe Szent Laszlonak, népét és orszagat fegyverrel
védo lovag kiralyunknak. Egyéniségében el6térben allnak mindazok a jellem-
vondsok, amelyek a XVI. szdzadi orszdgvezet6 uraktol kivanatosak volnanak.
A helytallas, a hazaszeretet, a batorsag, az emberek iranti segit6készség nem-
csak egész életvitelét jellemezték, de mindez végrendeletébdl is vildgosan kitti-

23 DIENES: Sz{iz Méria dbrazoldsa, 98—100.
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nik: ,Es hozz4 hivatd mind az magyar urakat, trfiakat és piispokoket. Inti vala
és tanitja vala Gket, hogy egymadst hallgatnik, anyaszentegyhazat tisztolnék,
és keresztyén orszagot oltalmaznak. Arvaknak, szegényeknek gondjat visel-
nék, és mindenben igazsagot kévetnének. Es az mennybeli idvezité Krisztus
Jézustdl el ne szakadnanak holtig”**

Mivel a Karthausi Névtelen a maga koriil tapasztalt mindennapi val6sagot
abrazolja, természetes, hogy a kddex gazdag anyagot tartalmaz a néprajzkuta-
tas szamara is. Igy példdul a X VI. szazadi magyar élet mozzanatait szemlélhet-
jilk a halotti ritusok egyhdzi és vilagi eseményeinek részletez6 bemutatasaban.
Feltarulnak el6ttiink tobbek kozott: a temetés helyszinei, a halottbtcsuztatas,
a koporsdvitel, a sirba tétel, a szertartds menete, a halottsiratas és a gyaszolas
szokdasrendje. Mindez akdr az orszagos, akar az egyéni, csaladi, egyhazi gyasz
koriilményeinek kapcsan.

A Szliz Méria haldla utdni égi jelenségek és csodak bekovetkezése el6tt a
halott koriili teend6k tényszerd leirdsa is a korabeli életbdl ismert, valosag-
hli eseménysort idéz fel: fiirosztés, koporsévivés, temetési menet, éneklés:
»Mikoron az boldog lélek testétdl elvalt volna, harom szizek, kik az id6ben
ott valanak, az szent apostoloknak engédelmokbdl forodét szorzének, hogy
asszonyunk testét megforosztenék jé szokds szerént; megforoszték, és szép
szekrénbe szerzék. Az szent testot kedég szent Péter, szent Pal apostolok
véllokra vevék, és az tobb szent apostolok kords koril fogvan, kieredének
Jeruzsdlembél, szent Péter apostol elkezdé el6ttok az nemes éneklést”

A Szent Jeromos haldla utani magasztalé tartalmd esemény leirasaban a
nyelvi megjelenités eszkoze a cselekvésnek, a hangszerek hasznalatanak hall-
hatdva tétele: ,Kezdének azonkozben nagy halhatatlan édes zengést, éneklést
hallani az égon, mikoron nagy figyelmetességgel kezdének hallgatni, megér-
tének benne, hat sipolds, dobolds, hegediilés, kintornélas, trombitélds és or-
gonalas vagyon kozte, és emberi sz6 szerént val6 éneklés, dicséret.”

Az orszagot és egyhazat épitd, védelmez6 Szent Istvan kiraly haldla az
egész magyarsag vesztesége volt. Az orszagos gyasz szemléltetése a miivészi
prézai nyelv valtozatos eszkézeivel torténik: ,Es Magyarorszdgban minden
orom, vigassag nagy kesertiségre valtozék; és minden rendbeliek: nemesek,
nemtelenek, szegények, gazdagok hegediilést, sipolast, dobolast, tdncot ha-
rom esztendég megtiltottak lenni, de mindenek gyaszolak nagy sirassal az
szent kiralynak halalat.”

A tudés scriptor fejtegetései soran gyakran él a széfejtés, névmagyarazat
eszkozeivel is. Ezt a lehetdséget felhaszndlja Béla kirdly temetésének leira-
sakor is ily médon: Béla kiraly ,kimulék ez vilagbdl, és viteték az szekszardi
monostorban, kit még éltében rakattatott vala. De miért hogy ennen maga

24 DIENES: Jézus Krisztus dbrézoléasa, 201-211.
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is szar homloku vala, az § akaratja szerént nevezteték Szekszardnak”” A szar
szonak kopasz, lenyirt haji ember jelentését mar Anonymusndl, illetve Kézai
Simon Gestdjaban is megtaldljuk. A Karthausi Névtelen névetimoldgidja be-
cses adatként mutatja, hogy ezt a magyarazatot a XVI. szazadig fenntartottak
mind az irott forrasok, mind a szdgjhagyomany.”

A Karthausi Névtelen valésag- és népismeretérdl tantskodnak a bucsts
énekek s a valészintleg archaikus népi imddsagrészletek is. Ugyszintén a
népi, talan 6smagyar hiedelmek vildgdban gyokerezé magikus jelenségek és
cselekmények, amelyek esetenként megjelennek a legendakban.

A témakor fenti attekintése szemléltetheti: a Karthausi Névtelen vilagné-
zetét koranak politikai, torténelmi, szellemi tényez6i hataroztak meg. Az iré
benne él az 1520-as évek eurdpai és magyar valdsagaban. Vilagosan latja, el
is itéli az egyhazi és vilagi uralkodé korok népellenes, orszagronté magatar-
tasat. Ismeri és szemléletesen bemutatja az emberek mindennapi életét s az
Gket kortilvevs természetet. Korfestése, jellem- és természetabrazoldsa a ko-
rabeli nyelvbdl taplalkozé miivészi prézai nyelven jelenik meg.

Ma is elfogadhaté Horvéth Janosnak a Karthausi Névtelenrdl 1935-ben
irott jellemzése: ,Magasabbrend(i becsvagya személyes kezdeményébdl az
egész magyar szerzetesség irdja akar lenni, a biblia nemzeti nyelvi forditasat
hidnyol6 el6szava, rajongédsa a humanistdktdl is nagyrabecsiilt Szent Jeromo-
sért, az ihletett iras ajandékaért val6 esengése, szabad tarsalkoddsa olvasé-
javal, élvezé részvétele a szép olvasmanyban, bator, 6nallé stilusa, a magyar
szentek legenddiban nemzeti torténetiréi magatartdsa: mind, mind Gjabb
id6k emberére mutat, aki azonban — mint kiilénben t6bbi térsai is — Gj mi-
veltsége ellenére rendiiletleniil hii maradt hitéhez.”*

Béan Imre értékeld szavaival is egyetérthetiink: ,Nekiink [...] becses ez a
régi magyar ir6 avval és annyiban, amit adott. Es hat ma is minden komoly
olvasoéjara, aki az érdek nélkiil valé6 meggy6z3dés heviiletét és a masokért ki-
fejtett munka aldzatat becsiilni tudja.”*
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ORMOSHEGYI ZOLTAN

Egyhdzi birdskodds ma, a reformécié szemszogébdl

z a tanulmany a reformacié 500. évforduléjanak évében sziiletett. Ez a

kerek évfordulé is kotelez benniinket arra, hogy teolégiankat, egyha-

zunk jogi berendezkedését, jogalkotasat és jogalkalmazasat is gércsé
alatt vizsgaljuk, és feltegytiik a kérdést, hogy megfelelnek-e a reformatori alap-
elveknek, azon belill is a Sola Scriptura elvnek.

Tanulmanyom cime: Egyhdzi birdskodds ma, a reformdcié szemszogébol
(Ecclesiastical Arbitration today from the Reformation’s Perspective). A ha-
talyos, tobbszor mddositott egyhazi biraskodasrol sz616 2000. évi L. torvényt
vizsgadlom abbdl a szempontbdl, hogy megfelel-e a reformacio egyik alapelvé-
nek: a Sola Scriptura, azaz Egyediil a Szentirds alapelvnek.

Ujra és tjra napirendre keriil a kérdés, sziikség van-e Gj torvényre az egy-
hazi birdskodassal kapcsolatosan. Pascal azt mondja, hogy ,[m]inden jo élet-
szabély megtaldlhaté e vilagon; csak éppen nem alkalmazzuk éket”.! Ugy gon-
dolom, hogy ez igaz az egyhazi jogszabalyokra is. Alkalmazni kellene azokat,
mindenkire, egyenlé mértékben, mégpedig a Sola Scriptura elvét figyelembe
véve.? Mit jelent ez a témankra vonatkozéan? Azt, hogy ha az egyhazi bi-
raskoddsrol sz6l6 toérvényiink preambuluma kimondja azt, hogy az egyhazi
fegyelmezés nemcsak jogi munka, hanem pésztori szolgalat, akkor ezt a gya-
korlatban alkalmazni is kellene. Az egyhazi fegyelmezés megtorlé gyakorlata
helyett tobb energiat kellene forditani az egyhazi fegyelmezés pasztori vona-
sainak a kialakitasara és ,begyakorlasara” Alapvetd jogelv kellene hogy legyen
az, hogy embertelen, a vilagi jogszabalyoknal szigorubb jogszabélyokat nem
hozunk, és nem alkalmazunk az egyhdzon beliil.

A Magyarorszagi Reformatus Egyhdz egyhazi biraskodasrél sz6lé tobb-
szor moédositott 2000. évi L. torvény tobb érdekes kérdést vet fel a mai jog-
alkalmazoék szamara. A terjedelmi és id6korlat miatt harom dologra térek ki:
a hatalmi agak elvalasztasanak kérdésére, az egyhazi birak képesitési kovetel-
ményére, valamint a 80. § (2) bekezdés elemzésére.

! PascaL: Gondolatok, 125.

2 Sajnos sok esetben az a tapasztalat, hogy az egyhézi jogi jelleg(i szabalyok alkalmazédsa meg-
lehetdsen heterogén képet fest nemcsak az egyhazkeriiletek, hanem az egyhdzmegyék vo-
natkozdséban is.
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1. A hatalmi agak elvalasztasanak kérdése

Az egyhazjogban édllanddan visszatérd kérdés a hatalmi dgak elvalasztasa-
nak problémédja. Szembesiiliink ezzel a Zsinat m{ikodése soran is. Hiszen a
hatdlyos szabdlyozas szerint a Zsinat ,a Magyarorszagi Reformatus Egyhaz
torvényhozo és legfébb intézkedd testiilete”.® Azaz a torvényhozas és a végre-
hajtas osszefonddik a hatdlyos szabalyozasunk szerint. Ugyanezt lathatjuk az
egyhazi biraskodasnal is, ahol az egyhdzmegyei, egyhazkeriileti, illetve zsinati
biraskodasnal az adott szintli birdsagok elnokségét az azon a szinten talalhatd
egyhdzmegyei, egyhdzkeriileti és zsinati elnokség adja. Tehdt ebben az eset-
ben is a két hatalmi 4g — a végrehajto6 és igazsagszolgaltatd — teljes mértékben
osszefonodik.

A helyzetet tovabb bonyolitja az, hogy a hatdlyos egyhazi birdskodasrdl
sz016 torvény kétféle eljarastipust kiillonboztet meg: a kisebb sulyt — fegyelmi
vétséget el nem éré — vétségek esetén lefolytatott eljarast,* valamint magat a
fegyelmi eljarast.

A kisebb sulyu vétségek esetén az eljaras lefolytatdsa az Elnokség jelen-
1étében, illetve a lelkésztestiilet jelenlétében torténik. A fegyelmi eljarasnal
azonban a Birdsag Elnokségének csak az eljaras meginditasa a feladata.

A gyakorlatban ez a két eljarastipus teljesen 6sszecsuszik. El6fordul, hogy
meginditva a fegyelmi eljarast, a Bir6sag Elnoksége mind a két eljardst le-
folytatja az eljaras ala vont személlyel szemben. Az Egyhazmegye Elnoksé-
ge lefolytatja a bizonyitasi eljarast, amit egyébként a jogtanacsosnak kellene
megtennie. Ez teljességgel szabalytalan és komoly eljarasi hibanak mindsiil,
ami a hatdrozat megtamadhatésagat jelenti.

Elmondhaté, hogy mind a kisebb suilyu vétségek esetén, mind a fegyelmi
eljarasban a Bir6sag Elnoksége (esperes, egyhdzmegyei gondnok vagy kibdvi-
tett elnokség) folytatja le azokat a biré6i tevékenységeket, amelyeket a kozigaz-
gatasi hatalmi 4g képvisel6jének nem volna szabad megtennie. Ugy gondo-
lom, hogy a hatalmi agaknak ez az 6sszemosasa semmiképpen nem szolgalja
az Isten dicsGségét, felebarataink javat és a jogszertliséget az egyhazi eljarasa-
inkban.

Azonban az kétségtelen tény, hogy az egyhdzjogi irodalomban hosszu
multra nyulik vissza a hatalmi dgak elvalasztasianak a kérdése, illetve ennek az
elvnek az alkalmazasanak a lehetdsége. Az egyhidzjog tudomanyén beliil a ki-

* A Magyarorszagi Reformatus Egyhdz alkotmanyardl és kormanyzatardl sz6lé6 1994. évi
IL tv. 131. §-a.

* A Magyarorszagi Reformatus Egyhdz egyhdzi biraskoddsrol sz4lé tobbszor mddositott
2000. évi L. térvény 26-28. §-ai.

5 Uo., 35-85. §-ok.
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sebbség képviseli azt az allaspontot, amit Bruckner Gy6z6 a kovetkezéképpen
fogalmazott meg: ,A Montesquieu-i elv tavol 4ll az egyhdztol. A szakszerliség
szempontjai pedig egyenesen megkivanjdk a kozigazgatasnal az egyhazjogi,
a birdskodasnadl pedig a kozigazgatasi ismereteket. Ami végiil a célszertiségi
kivanalmat illeti, a kozigazgatds és a biraskodas elvalasztasa azért nem kiva-
natos, mert az egyhazi birésagok elé keriild tigyek tilnyomé tobbsége koz-
igazgatasi ligy, amelynek helyes megitélésére elsGsorban is a kozigazgatast
vezetd tisztvisel6k hivatottak.” Azonban ezzel ellentétes allaspontot képvisel
Boleratzky Lérand, amikor igy fogalmaz: ,Elvileg mindenképpen el kell is-
merniink a hatalmi agak torvényhozéi, kozigazgatasi és birdskodasi teriile-
tekre torténd elkiilonitésének sziikségességét a gyakorlati életben megfelelé
korrekciék alkalmazasaval.”” Hasonl6 allaspontot képvisel Szathmary Béla,®
valamint jémagam is.

2. Az egyhazi birak képesitési kovetelményei

A hatalyos szabélyozas semmiféle specidlis képesitési feltételt nem ir el az
egyhazi biréi tisztséggel kapcsolatosan, kivéve a zsinati birakat. ,A Zsinati Bi-
résag tagjaul azonban csak kiemelked6 elméleti felkésziiltséggel és gyakorlati
tapasztalatokkal bird lelkészeket, teolégiai tanarokat, vilagi tagnak lehetéleg
birakat, iigyészeket, tigyvédeket és a jogtudomany miivelésében kiemelked6
tudésokat kell jel6lni és megvalasztani.” A torvény a zsinati birésagokat kivé-
ve, csak lelkészi vagy jogaszi végzettséget kivin meg e felelGsségteljes munka
betoltéséhez. Osszehasonlitva ezeket a képesitési feltételeket a vilagi birosé-
gokon dolgozé biréi képesitési kovetelményekkel,' iigy gondolom, nyugod-
tan kimondhatjuk, hogy az egyhazi birésagok tekintélyét ez a szabdlyozas
teljes mértékben lealacsonyitja. Nem azt mondom, hogy teljes mértékben a
vilagi, civil szabalyozast kellene kovetniink, de azt igen, hogy az egyhazi biras-
koddsban részt vevo egyhazi, illetve vilagi biroknak specidlis képzésre és vég-
zettségre lenne sziikségiik. Onmagaban a lelkészi vagy a jogi diploma megléte
sziikséges, de nem elégséges feltétel. Olyan lelkészeknek kellene a birésagok-
ban iilniiik, akiknek legalabb valamilyen altaldanos ralatasuk van a jog vilagara.
Valamint olyan jogdszoknak, akiknek egyhdzjogi szakismereteik is vannak.

¢ BRUCKNER: A magyarhoni evangélikus egyhazjog fejlédésének legijabb vezérelvei, 33.
7 BOLERATZKY: Magyar Evangélikus Egyhdazjog, 34.

8 SZATHMARY: Magyar Egyhdzjog, 199.

®2000. évi I. torvény 12. § (3) bekezdés.

10.2011. évi CLXIL torvény a birdk jogallasardl és javadalmazdsarol.
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3. A 2000. évi I. torvény 80. § (2) bekezdés megtorlo jellege

A cimben idézett szakasz igy szol: , A birdsag elnokségének a tudomasszer-
zést kovetSen haladéktalanul, hivatalb6l meg kell inditani a fegyelmi eljarast,
és ezzel egyidejlileg intézkedni kell a lelkész szolgélatbdl valé felfiiggesztésé-
rél, ha a lelkész hazassaga felbontasa irant eljarast kezdeményezett, vagy elle-
ne ilyen eljarast tettek folyamatba, illetve hazastarsat6l 3 honapnal hosszabb
ideje kilon é1”

A jogalkot6 a lelkészek korében is egyre inkdbb szaporodé valasok vissza-
szoritdsa végett szigoritotta a szabalyozast. 2012. november 16-a éta van ha-
talyban a fent idézett torvényi passzus. Az egyhazi birsag a lelkészek esetén
a hazassag felréhato felbontasat fegyelmi vétségként kezeli. Azonban honnan
tudja egy (specidlis) képesitéssel nem rendelkezd személy, hogy egyaltaldn
mit jelent a felr6hatésag fogalma? Ezt nem lehet elvarni valamiféle specidlis
képzés nélkiil. Ez a torvényi rendelkezés tobb ponton is ellenkezik nemcsak a
Magyarorszagi Reformatus Egyhaz alkotmanyéval, hanem ellentétes az dllami
jogszabalyokkal és a nemzetkozi emberi jogokat deklardl6 egyezményekkel is.

A hatdlyos szabdlyozas mar a hazastarsak harom hénapnal hosszabb idejti
kiilonélését, illetve a bontdkereset (lelkész részérdl torténd) beadasit is fegyel-
mi eljards meginditasara alkalmas oknak nevesiti. Mi ez, ha nem prejudicatio?
A jogalkot6 ezzel a szabalyozassal tulajdonképpen nem a hazassag felréhato
felbontasat, hanem magat a hazassag lelkész részérdl inditvanyozott felbon-
tasat szankciondlja. Az egyhazjogi szabalyozas semmit nem torédik olyan
alapvetd biintet6jogi alapelvekkel, mint az artatlansag vélelme és a kétszeres
értékelés tilalmanak az elve (ne bis in idem).

Az egyébkéntis teljesen ,kikésziilt”, a valépert ,végigszenvedd” lelkészt még
inkdbb megterhelni és kitenni az egyhazi birésagi eljaras ,gyotrelmeinek”, és
mindezek f6lébe még az egzisztencidjat biztosité — és mielébbi gydgyulasat
eldsegitd — lelkészi szolgalatatdl is megfosztani teljes mértékben embertelen,
jogtalan és istentelen is. Véleményem szerint ez a fajta szabalyozas a XXI.
szazadban teljesen elfogadhatatlan. Nem a hazassagi kotelék meggyengitése
és a valasok tamogatasa a célom, hanem csupén felhivni a jogalkot6 figyelmét
arra a koztudomasu és szociologiai vizsgalatok dltal is alatdmasztott tényre,"!
»hogy a hazastarsak mindketten 100-100 szdzalékban felelések a kapcsolat
alakulasaért a megismerkedéstdl kezdve az estleges valasig”.!? Ezt felismer-
te a vilagi jogalkotas. ,Az Uj Ptk. is tavolodni latszik a »bontd ok-kutatd«,
a hazassag megromlasaban »hibas« felet 1até és 6t »csaladjogi biintetéssel«
sujtani akar6 szemlélett61”3

"' FOLDHAZI: Az els6 hdzassag felbomlasa, 85.
2 BOGNAR-TELKES: A vilds lélektana, 164.
13 PAL: Tényallasok a hazassagi bontéperben, 23.
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Akkor a hatdlyos szabalyozas miért csak a lelkészt biinteti? Erre a kérdésre
nem lehet a valaszt eliitni azzal, hogy a masik (nem lelkész) félre nincs rahatd-
sunk. Még a vétkes lelkész esetén is az Egyhdznak szolidarisnak kellene lennie
a lelkészével szemben, és védenie kellene.

Azt latjuk, hogy amig a vilagi jogalkotds és a legkonzervativabbnak szami-
té rémai katolikus egyhaz a valasok terén egyre megengedSbb szabalyokat
hoz,'* addig a Magyarorszagi Reformatus Egyhaz a lelkészek valasat javarészt
egyhazfegyelmi eszkozokkel prébédlja megoldani. Ez teljes mértékben elfo-
gadhatatlan, semmilyen forméban ald nem tdmaszthatd, sem a Szentirasbdl,
sem az egyhazi, illetve az allami torvényekbdl. Ennek a szakasznak a hatalyos
torvénybdl valo kivétele mindenképpen indokolt és sziikséges lenne.

Tovabba Gjra kellene gondolni az egyhazjog, az egyhazi biraskodas, az egy-
hazi fegyelmezés céljit. Erdemes lenne megtanulni azt a vildgi biintetéjog-tu-
domanytél, hogy a biintetéjog mindig ultima ratio, azaz a legvégsé megoldas.
Ezt a fajta biintet6jogi alapelvet az egyhazi fegyelmezés tertiletén is alkalmaz-
ni lehetne, és beépiteni ezen szakasz helyett példdaul egy mediacios lehetéség
kotelezd igénybevételét a Reformatus Héazassag- és Csaladgondozé Intézet
kozremiikodésével.

Nem kérdés, hogy a valasok magas szama valamit nagyon hangosan jelez.
Azt, hogy baj van az emberrel. Az egyhdzon beliil is. Ezt azonban, vélemé-
nyem szerint, semmiképpen nem a szigoribb egyhdzjogi szabélyozdssal, ha-
nem a krisztusi elveken alapuld, a rémai katolikus egyhazban és a hatalyos
vilagi csalddjogi szabalyozasban is megjelené emberségesebb szabélyozassal
lehet kezelni. Kiillonosen is az egyhaz berkein beliil, ahol az egyhaz biréi hatal-
manak nemcsak jogszeriinek, hanem lelkigondozdi jelleglinek és emberséges-
nek is kellene lennie. A gyogyulast és a megoldast nem az egyhdzjog tudoma-
nya fogja elhozni, de a hatélyos szabdlyozds ne betegebbé és nehezebbé tegye
az életet, hanem segitse el6 a teljes testi-lelki gydgyuldst és a helyreallast.
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JENEINE HURJA BETTINA VALERIA

Az anyakiralyné fogalma és statusza
az 6kori Izraelben

z elmult évtizedekben egyre tobb kiilfoldi biblikus kutaté ismerte fel,

hogy az Oszovetségben a kiralysag intézményének kutatasa kapcsan

a kiralyok személye mellett az anyakiralynékre is érdemes figyelmet
forditani. Hazdnkban e téma kutatdsa héttérbe szorul' — a szerz6 tudoma-
sa szerint nem késziilt célzottan errdl a témardl szakcikk vagy monografia;
ezért sziikségszer(, hogy bemutatasra keriiljon egy tanulmany keretében az
anyakiralyné fogalmaval és statuszaval foglalkoz6 jelent6sebb kiilfoldi bibli-
kus szakirodalom.

Az anyakirdlyné héber megfelelGje a 1723 "arné; ’kiralynd, "anyakiralynd’
terminus, amelynek jelentését el kell kiiloniteni a n270 ’(idegen) kiralyné,
’(idegen) kirdlynd; a %3 'idegen (anya)kiralynd’ és a M 'nemes né; "hercegné’
szavakétol. Jelen tanulmany az el6bb emlitett héber szavak jelentésének, illet-
ve el6forduldsi helyeinek a vizsgélatan keresztiil igyekszik feltarni az anyaki-
ralyné fogalmaval és statuszaval foglalkozé legfontosabb elképzeléseket.

1. 1291 — (idegen) kiralyné, kiralynd

A 1351 terminus a 777 kiraly’ sz6 néi alakja, amely 35 alkalommal szerepel
az Oszovetségben, és leggyakrabban egy idegen kiraly feleségét vagy a kiraly
feleségét, a kiralynét jeloli, de jelolhet idegen kiralynét is.>

A 1291 sz6 taldn legérdekesebb eldforduldsi helye az 1Kir 10 // 2Krén 9-ben
talalhato, ahol 8 alkalommal Séba kiralyndjére utal. Saba kiralynéje az egyet-
len olyan kirdlynd, akit a Héber Biblia fiiggetlennek dbrazol, ezért is szeren-
csésebb taldn a kiralyné helyett kiralynének forditani itt a 1291 szét. A bib-
liai leiras szerint Sdba kiralyndje valészintileg egy gazdag arab orszag felett

! Ezt az 4llitast jol igazolja az a tény is, hogy a legjelent8sebb reformétus lexikonban, a Ke-
resztyén Bibliai Lexikonban a ,kirdlynd” cimsz6 alatt csak egy nagyon rovid leirast talalunk.
Lasd Nagy: Kirdlynd, 52-53. ,Anyakirdlyné” cimszé pedig nincsen a Keresztyén Bibliai
Lexikonban, s az ,anya” cimsz6 alatt is csak egy mondatban kapnak figyelmet az anyakiraly-
nék. Vo. DANYI: Anya, 92-93.

2 BROWN-DRIVER-BRIGGS: The Brown-Driver-Briggs Hebrew and English Lexicon, 573;
KOHLENBERGER—-SWANSON: The Hebrew-English Concordance, 976—977; NEL: 721, 956—957.
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uralkodhatott, és azért ment Izraelbe, hogy Salamon bolcsességét talalos kér-
désekkel prébdlja meg.® Claudia Camp szerint Saba kirdlynéje a bolcsesség
nd6i alakjat, az un. 'Lady Wisdom’-ot testesiti meg, narrativ forméba 6ntve.*
Saba kiralyndjének latogatdsa Isten korabbi igéretét tolti be, miszerint olyan
gazdagsagot, dicsGséget és természetesen bolcsességet ad Salamonnak, hogy
nem lesz hozza foghat¢ senki a kiralyok kozott (1Kir 3,13).°

A 1291 sz6 masik fontos eléfordulasi helye az Eszter kényvében taldlha-
to, ahol 27 alkalommal szerepel: Eszter kirdlynéra vonatkozdlag 18 esetben,
Vastira 8 alkalommal és egyszer altaldnos értelemben. Eszter tekintélyes sze-
repet tolthetett be Ahasvéros kiralyi udvardban, mivel Vasti kiralyné helyére
léphetett. Eszter a perzsa diaszpéraban él6 zsid6k kiilonos hése volt, hiszen
nd létére megmentette népét azzal, hogy Istentdl kapott talentumait, szépsé-
gét és bolcsességét jora hasznalta.®

A 1391 sz6 még az Enekek énekében is megjelenik, de ott tdbbes szdmban
kétszer is (Enekek 6,8.9) arra vonatkozélag, hogy a kiralynék és a masodfele-
ségek szépsége sem hasonlithatd a szerzé kedvesének gyonyortiségéhez.”

A 1391 terminus egy érdekes véltozatdra bukkanhatunk a Jeremids kony-
vében (7,18; 44,17.18.19.25). A onwin n2on, vagyis az 'ég kiralyndje’ kifejezés
jelenik meg ezekben a versekben. Ez az istennd csak a Jeremids konyvében
tlinik fel. Ennek az istennének az imadatdban valdszintleg a nék jatszhattak
vezetd szerepet, mivel 6k Susan Ackerman szerint kiszorultak a nyilvanos, hi-
vatalos vallds gyakorldsabdl, igy az otthonokban foly6 népi valldsossag keretei
kozott jutottak vezetd szerephez. De nemcsak a nék imadtak az ég kiralyno-
jét, hanem a gyerekek, a férfiak, a vezetdk, s6t még a kirdlyok is (Jer 44,17).
Az ég kiralyndje személyét illetéen nincs konszenzus a bibliatudésok kozott.
Kittel a mezopotamiai istenn6hoz, Istarhoz hasonlitja; Albright a nyugati
sémi istenn6hoz, Anathoz. Sokak szerint az Izraelt ért kanadni hatdsok miatt
Astoérettel, vagy gorog nevén Astartéval azonosithaté. Dahood ezzel szemben
azt feltételezi, hogy Sapsut takarhatja. A legijabb allaspont szerint viszont

3 SCHEARING: Queen, 584.

* Campr: 1 and 2 Kings, 108. Idézi DEAL: Divine Queenship, 8. A bolcsesség néi alakjardl lasd
Gorr: The Personification of Wisdom, 128—154.

> FONTAINE: Queen of Sheba, 270; SzALKAY: Siba kirdlyndje, 447. A salamoni uralkodds
iddszaka aranykorként valé megitélésének kortorténeti hatterérdl lasd: Hopossy-TAKACS:
Mikor az eziistot semmibe sem nézték, 235-247; Hopossy-TAkAcs: Hatalomgyakorlds és
annak visszhangja, 143.

¢ Kocsis: Eszter, 420; VLADAR: Vasti, 685. A ndi szépség negativ és pozitiv megjelenési for-
mair6l lasd K6szeGHY: The Female Body, 44—45; BALLA: ,Pillars of Gold on a Silver Base”,
155-172.

7 A néi szépség az Oszovetségben negativ és pozitiv médon is megjelenhet, de K&szeghy
Miklés szerint az Enekek énekében pozitiv forméban szerepel. Ez a pozitiv el6jel pedig a nsi
test hellenista szemléletével hozhat6 osszefiiggésbe. V6. K&szeGHY: The Female Body, 45.
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nem csupan egy istennét lehet felismerni az ég kiralyndje személyében, ha-
nem legalabb kettd karaktere olvad egybe benne: a keleti sémi Istaré és a nyu-
gati sémi Astartéé. Hodossy-Takacs El6d ezzel szemben dgy véli, hogy az ég
kiralyndjének tisztelete egy specidlis, pairhuzam nélkiili judai kultusz lehetett
a Kr. e. 7-6. szazadban.?

A 39 sz6 Ssszefiiggésében meg kell hogy emlitsiik az ardm 8nayn ter-
minust is, amely kétszer fordul el6 az Oszévetségben; mindkét alkalommal
a Dan 5,10-ben. Bélsaccar kiraly lakomdjanak torténetében jelenik meg a ki-
ralyné, amikor a falra festett irast senki sem tudja elolvasni. A kiralyné java-
solja Bélsaccarnak, hogy hozassa magahoz Danielt, mert 6 képes megfejteni
a rejtélyes irast. A Rnaon sz6 feltehetéleg itt nem a ’kiraly felesége’ értelem-
ben szerepel, hanem az anyakiralynét jeloli. A szovegben tobb utalas is ta-
lalhaté erre nézve. Egyrészrdl a kiraly feleségei és dgyasai egyiitt mulatoztak
Bélsaccarral, az anyakiralyné viszont nem; hiszen 6 csak akkor jelent meg,
amikor meghallotta, hogy mi tortént a lakomdan. Mdsrészrdl a szoveg alapjan
ugy tilnik, a kirdlynénak szabad bejarasa volt a kiralyhoz, amely privilégium
az Okori kozel-keleti udvari protokoll mentén az anyakiralyndi funkciéhoz
tartozott.’

Osszegzésképpen elmondhatd, hogy a 1291 terminus 4ltalénosabb jelen-
tésli: egy kiraly idegen feleségére vagy egy idegen kirdlyndre utalhat. Ezzel
szemben az ardm 8N277 terminus specifikusabb tisztséget és intézményt ta-
karhat: idegen anyakirdlynét jelenthet.’

2. 53w — idegen (anya)kiralyné

A kovetkezd héber terminus, amelyet fontos megvizsgdlni, a 93w, amely
csupan kétszer fordul el az Oszévetségben, mindkét alkalommal egyes
szamban: a Zsolt 45,9-ben és a Neh 2,6-ban. Aram megfelel6je tobbes szam-
ban is megtalalhaté a Dén 5,2.3.23-ban. Erdekes, hogy a 53w héber sz6 nem
fordul el6 himnem alakban. Ez azért is kiilonos, mert a Tl:;)'?p—nak ésanai-
nak is van himnem pérja. A 93w sz6 eredete sem teljesen tisztazott; lehetsé-
ges, hogy a 93w igébdl szarmazik, amely ‘'megerészakolni, ‘elrabolni’ jelentés-

8 AckERMAN: Queen of Heaven, 703; ScHMITZ: Queen of Heaven, 586—588; DEAL: Divine
Queenship, 10-11; Hopossy-TakAcs: Kortorténeti tanulmanyok, 52—56; VARGA: Hiitlen
asszonyok, 39-41; IMRE: Eg kiralyndje, 312; Hopossy-TAKACS: A csalad teoldgidja, 63;
KARASSZON: A néi principium megtapasztalasa, 187—-199.

9 KRAEMER: Dan 5:10-12, 341-342.

10 Ezen a ponton fontos két megjegyzést tenni: 1. Az idegen’ jelz6 a nem Izrael népébdl val6
vagy a nem Izraelben él6, uralkod¢ kirdlynéra, kirdlynére vagy anyakiralynére vonatkozik.
2. A kirdlynd és az anyakiralyné kozotti lényegi kiilonbségre a kovetkezkben részletesen is
kitériink.
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sel bir."! Caquot ugy gondolja, hogy a héber 53w sz6 idegen kiralynét jelent, és
kozods eredete lehet a palmiirai feliratokon taldlhaté 53 istenné nevével. Az
emlitett tudos szerint az istennd nevét személynévként is hasznaltak, 15 pél-
dat talalt erre a feliratokon. Caquot azt 4llitja, hogy 53w istennd alakja 6ssze-
fiiggésbe hozhat6 Istarral, az ég kiralyndjével, Artemisszel, Aphroditével és
mds istennékkel is. Erdekesség, hogy a héber székészletben egészen a perzsa
iddszakig nem fordul el ez a sz6. Cooke szerint a Kr. e. 5. szdzadi Témabdl
szarmazé aram feliratok alapjan Aserdval azonosithat6 53w istennd."

A Neh 2,6-ban Artahsasztd kiraly feleségét nevezi a Biblia 53w-nak. A ki-
ralynérol csak annyit mond a széveg, hogy a kirdly mellett tlt, mikozben
Nehémidas megkérte Artahsasztit, hogy hadd utazzon Jeruzsalembe, hogy
felépitse a varos falat. Valdszinileg ez a kirdlyné Damaspia lehetett (Kr. e.
424-ben halt meg) vagy egy alsobbrendi feleség. Damaspia az egyetlen ismert
felesége Artahsasztinak. Damaspia perzsa nemes csaladbdl szarmazhatott,
és férje halalat kovetéen anyakiralynéként jelenik meg annak ellenére, hogy
haldla megel6zi fia tronra 1épését. Caquot szerint ezért a D)W sz6 idegen anya-
kiralynének is fordithatd.'

A 530 masik eléforduldsi helye a 45. zsoltdrban taldlhaté, ahol szintén a
kiraly mellett, egészen pontosan a jobbjan il a 93W-nak nevezett személy.
Caquot szerint a 23¥ egy akkad sz6bdl (saekalli — *palotdbdl szadrmazd’) ered,
és lehetséges, hogy a sokkal régebbi 77723 (anyakirdlynd) szét helyettesitet-
te.'* Szamos tudds viszont nem ért egyet azzal, hogy a Zsolt 45,9-ben szerepl6
53 terminus anyakirdlyndt jelent. Véleményiik szerint csupdn a kiraly fele-
ségére utal. Pedig az 1Kir 2,19-ben Betsabé is fia, Salamon jobbjan iilt. De ha
Caquot-nak van igaza, és a 93w héber szénak és 53w istennd nevének kozos
eredete van, akkor azt is feltételezhetjiik, hogy Aserat képviselte az anyaki-
ralyné a szent hazassagi ritualéban."

A két emlitett el6fordulasi helyen kiviil van még egy lehetséges el6fordulasi
helye a 53w terminusnak, mégpedig Debéra énekében. Susan Ackerman sze-
rint ugyanis a Bir 5,19-21 alapjan kijelenthetd, hogy Sisera egy kdnaanita ki-
raly volt, és igy a Bir 5,28—30-ban szerepl6 anyja anyakiralyné lehetett. Susan
Ackerman Roland de Vaux-val egyetértésben tugy véli, hogy a Bir 5,30-ban

1 WILLIAMS: 230, 45; BROWN-DRIVER-BRIGGS: The Brown-Driver-Briggs Hebrew and Eng-
lish Lexicon, 993.

12 DEAL: Divine Queenship, 14-17.

13 EskeNAzL: Queen, Wife of Artaxerxes, 286—287; DEAL: Divine Queenship, 17-18.

14 Stephanie Dalley szerint szoros kapcsolat lehetett Assziria és Juda kozott Uzzijja uralkoda-
satél Manassé uralmadig. Véleménye szerint ezt bizonyithatjak az asszir levelek, adminiszt-
rativ jellegti szovegek és a ninivei palota szobrai mellett a nimrudi asszir kiralynéi sirok is.
Az asszir kirdlynék ugyanis valdszintleg héberek lehettek, mivel héber neviik volt (Yaba és
Atalja). Lasd DALLEY: Recent Evidence from Assyrian Sources, 387-401.

1> AcKERMAN: The Queen Mother and the Cult, 400; DEAL: Divine Queenship, 19.
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talédlhaté 55w héber sz6 valéjdban 53w-nak olvasandé. Ackerman éllitasat arra
alapozza, hogy a kés6 bronzkorban az ugariti és foniciai anyakiralynék a ki-
raly tavollétében uralkodhattak.'

3. 7MY — nemes n6, hercegnd

A 1733 sz6 el6tt mar csak egy terminus maradt, amelyet sziikséges meg-
vizsgalnunk, nevezetesen a 1YW sz6, amely a Brown-Driver—Briggs-féle
Hebrew and English Lexicon szerint nemes nének vagy hercegnének fordit-
haté.” Minddssze 6tszor fordul el az Oszovetségben. Megjelenik péld4ul a
Bir 5,29-ben és a JSir 1,1-ben. Az el6bbi versben udvarhélgyre vonatkozik a
sz6, az utébbiban trnére. Az 1Kir 11,3-ban Salamon 700 férangu feleségét
is MMW-nak nevezi a Biblia, az Eszt 1,18-ban pedig perzsa és méd nemes asz-
szonyokat jel6l a 77 terminus. Az Ezs 49,23-ban, Ezsaids latomasaban ide-
gen kirdlyok férang feleségei lesznek az izraelitdk dajkai.'® Erdekes, hogy a
szoptatos dajka képe Aserahoz kothetd. Ugariti elefantcsont dombormiive-
ken gyakran abrazoljak a kiralynékat Asera istenné megtestesitéiként kisfiak
szoptatdsa kozben."

4. 713 — arnd, kiralynd, anyakiralyné

A 17323 terminus a 733 igébdl szdrmazik.”® A 71733 szénak nincs rokon
megfelel6je mas sémi nyelvben, de vannak olyan terminusok, amelyek hason-
16 jelentéssel birnak. Bin-Nun szerint a hettita tawananna kifejezés is ilyen
lehet.* Gordon pedig tgy véli, hogy az ugariti rbt/rabitu terminussal allithaté
még parhuzamba a 1723 sz6, amely szintén anyakirdlynét jelent, és gyakran
hasznélatos Asera megnevezésére.”>

A 7723 terminus minddssze 13-szor fordul el§ az Oszovetségben.® Az
1M6z 16-ban haromszor ttinik fel: mind a hdromszor Sarara, akkori nevén
Szarajra vonatkozik, és irnét jelent. Hagar és Sara viszonyéra utalhat: a szol-

16 pE VAUX: Ancient Israel, 119; ACKERMAN: Warrior, Dancer, Seductress, Queen, 133.

7 BROWN—DRIVER-BRIGGS: The Brown-Driver-Briggs Hebrew and English Lexicon, 979.

'8 KOHLENBERGER—SWANSON: The Hebrew-English Concordance, 1519.

Y DEAL: Divine Queenship, 21.

2 Jelentései qalban: er6snek, hatalmasnak lenni, kittinni, kiemelkedni, eloljarénak lenni; hifil-
ben erdssé tenni; hitpaélben: magdit erdsnek, feljebbvalénak, biiszkének mutatni. Lasd
WAKELY: 723, 806.

21 BIN-NUN: The Tawananna in Hittite Kingdom, 74.

* GorpoN: Ugaritic RBT/RABITU, 127-132; HAMILTON: 1733, 801.
% KOHLENBERGER—SWANSON: The Hebrew-English Concordance, 347.
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galé és urndje kozotti viszonyra.** Ilyen értelemben el6fordul még a 2Kir 5,3-
ban, ahol Nadman feleségét nevezi igy szolgaldlanya. A Péld 30,23-ban és az
Ezs 24,2-ben is Grnét jelent a 1723 sz6. Tehat a 13-bdl 7-szer trnd jelentéssel
bir; egyszer pedig idegen kirdlynéra vonatkozik, az egyiptomi faraé feleségé-
re, Tahpenészre (1Kir 11,19). Tahpenészrdl a Szentirdson kiviil nem taldlunk
mas feljegyzést. Ez megneheziti a dolgunkat abban a tekintetben, hogy el-
dontsiik, anyakiralyné volt-e Tahpenész, vagy csupén a faraé felesége.”

A 17323 kutatdasunk szempontjabdl legfontosabb jelentése az anyakiraly-
né. Az 1Kir 15,13-ban és a 2Krén 15,16-ban Maakara vonatkozik, akit Asz4
megfosztott anyakirdlyn6i méltésagatdl, mivel undorité balvanyt csindltatott
Asera tiszteletére. A 2Kir 10,13-ban pedig Jéhi Ahazjanak, Juda kirdlydnak
testvéreivel talalkozik, és azok elmondjak neki, hogy a kiraly fiai és az anyaki-
ralyné fiai koszontésére indultak. Az anyakiralynd valdszintileg Jezabel lehe-
tett. Hobbs érdekes feltételezést kozolt a Kirdlyok 2. konyvéhez irt kommen-
tarjaban. A feltételezés igy szdl: Lehetséges, hogy akikkel Jéhu taldlkozott,
nem Ahazja vér szerinti fiai voltak, hanem a katonadi, és ebbdl az is kovetkez-
het, hogy az anyakiralyndnek is lehettek katonai.*

A masik két el6forduldsi hely a Jeremids 13,18-ban és a 29,2-ben van.
A 29,2-ben 1év6 n713 feltehetdleg Jéjakin kirdly anyja, Nehusta. A 13,18-ban
is valészintsitheten réla van sz6, de nem zarhat6 ki Hamutal sem. Az els6
versben még csak figyelmezteti Jeremids a kiralyt és az anyakiralynét, hogy
alazkodjanak meg Isten el6tt, mert kiilonben leesik fejiikrél ékes koronajuk,
és fogsagba keriilnek.” A masodik emlitett versben pedig mar tényként kozli,
hogy a kiraly és az anyakiralyné fogsagban van. Fontos felhivni a figyelmet az
utolsé harom emlitett versben a kirdly és az anyakirdlyné egyiittes emlitésére.
Solvang szerint ez azt jelzi, hogy az anyakirdlyn6k rendelkeztek valamiféle
hatalommal. Solvang A Woman’s Place is in the House cimi monografiaja-
ban azt is megallapitja, hogy vélhet6en mindenki el6tt ismeretes volt a 7733
tisztsége és személye, hiszen nem taldlkozunk olyan bibliai verssel, mely azt
magyaraznd, hogy pontosan mit is jelentett 77°13-nak lenni. Solvang azt is
megjegyzi, hogy a 1723 terminus mind politikai, mind kultuszi kontextusban
megtaldlhat6.”®

Habdr csak 6tszor jelent a 1723 sz6 anyakiralynét, nem szabad megfeled-
kezniink arrdl a felvetésrél sem, hogy nem biztos, hogy csak azok a szemé-
lyek lehettek anyakiralyndk, akiket 17°23-nak nevez a Biblia; ugyanis szdmos

2 KarAsszoN: Néalakok az Gsatyakrol sz616 elbeszélésekben, 55-56.
% Houvvis: Tahpenes, 161.

% Hosss: 2 Kings, 128.

” Hopossy-TAKAcs: A Kr. e. 6. szdzad, 33.

2 SoLvaNG: A Woman’s Place, 74.
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kirdly anyjinak nevét vagy torténetét Srizte meg az Oszdvetség. 18 anydnak
ismerjiik a nevét, ebbdl 15 jadai kirdly anyja, 2 izraeli és egy még az egysé-
ges Izrael idejébdl val6. Harom a 18-bdl idegen (nem Izrael népébdl vald)
volt (Jezabel, Naama és Ataljd). Ot a vidékrdl (Cibja, Mesullemet, Jedid4,
Hamatal, Zebuiddd), harom Jeruzsalembdl (Jéaddan, Jekoljd, Nehustd) szér-
mazott, és hétrél nem tudjuk, hogy honnan valé volt. Ezenkiviil harom olyan
kiraly anyjarél is olvasunk az Oszovetségben, akik nincsenek megnevezve: a
45. zsoltarban, a Péld 31,1-ben Lemuiél anyjarél és a Dan 5,10-12-ben pedig
Babilénia kiralyndjérdl esik sz4.%

Ezek alapjan az anyakirdlyné fogalmat nehéz meghatarozni, hiszen nem
tudjuk biztosan, hogy csak azok voltak-e anyakiralynék, akiket 77°33-nak ne-
vez a Biblia, vagy azok is, akiket megnevez, de nem illeti 6ket a 77°23 termi-
nussal. Azon is érdemes elgondolkodni, hogy csak a 1723 kifejezés jelolheti-e
az anyakiralynd személyét, tisztségét, vagy esetleg a nan, 8N, MY, Y
szavak is.

A N33 stdtusza

A kovetkezo két fontos kérdés, hogy milyen statusz lehetett az anyakiraly-
ndi tisztség, illetve ha volt ilyen statusz, akkor csak Juddban létezett-e vagy
Izraelben is. Nehéz megvalaszolni ezeket a kérdéseket, ugyanis kevés feljegy-
zés taldlhat6 az anyakiralynékrél. Az sem jelenthetd ki egyértelméien, hogy
csak judai jelenség volt ez a rejtélyes pozicio, mivel két izraeli kirdly anyjat
(Jezébelt és Certiat) is megnevezi az Oszovetség.®

Ha elfogadjuk, hogy létezett ez a statusz, akkor még egy jelentds kérdés
meriilhet fel benniink: mi volt az eredete ennek a méltésignak? Molin Die
Stellung der Gebira im Staate Juda ciml 1954-es tanulmanyaban amellett
érvel, hogy Juda a hettitak hatdsara eredetileg matriarchalis tarsadalom volt,
s ennek eredményeképpen johetett 1étre az anyakiralyndi tisztség.*’ Donner
1959-es Art und Herkunft des Amtes der Koniginmutter im Alten Testament
cimd tanulmanyaban is elismerte a hettita befolyast, de elutasitotta a judai
matriarchélis tarsadalom létezését.>> Ezektdl eltérd nézetet vallott Ahlstrom
1963-as konyvében, amelynek cime: Aspects of Syncretism in Israelite Religion.
Ahlstrom szerint az anyakiralynd az istennét képviselhette a termékenysé-
gi ritusokban.®® Andreasen pedig Ahlstrommel ellentétben a tarsadalmi és

2 SCHEARING: Queen, 585.

30 SoLvAaNG: Queen, 702.

31 MouLin: Die Stellung der Gebira im Staate Juda, 161-175.
32 DoONNER: Herkunft des Amtes, 105—145.

3 AHLSTROM: Aspects of Syncretism.
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kultikus jellegét is elutasitotta az anyakiralyndi tisztségnek 1983-as tanulma-
nyaban. Andreasen szerint ugyanis az anyakiralyné egyfajta tandcsado szere-
pet toltott be, és személye nagyon hasonlitott a Példabeszédekben talalhaté
bolcsesség ndéi alakjara, az ugynevezett ,Lady Wisdom” személyére.?* Talan
helytall6 is lehet ez a feltételezés, hiszen Betsabé is tanacsot probalt adni fia-
nak, Salamonnak Adoénijja és Abisag tigyében; igaz, sikerteleniil.*

Spanier 1998-as The Northern Israelite Queen Mother in the Judean Court:
Athaliah and Abi cim( irasaban leszogezi, hogy az anyakiralyné rendelkezett
a legnagyobb hatalommal a kirdlyi csaldd néi tagjai koziil. Spanier szerint a
hézassag el6tt megegyeztek a felek arrél, hogy milyen hatalommal fog birni a
ng a kiralyi hazban.*

Susan Ackerman Warrior, Dancer, Seductress, Queen: Women in Judges
and Biblical Israel cimG 1998-as monografidgjaban Ahlstromhoz hasonléan a
kultuszbdl eredezteti az anyakiralyndi statuszt. Ackerman szerint, ha a kiraly
az Istent reprezentalta a foldon, akkor az anyakiralynének az istennét, Aserat
kellett képviselnie, s ennek eredményeképpen tarsadalmi, politikai feladatai
is lehettek.?

Bin-Nun szintén a kultuszhoz kéti a 7723 tisztség eredetét. Szerinte a het-
tita tawananna statuszhoz hasonlit. A tawananna egy papné volt, aki a kul-
tuszt vezette. Leggyakrabban a kirdly nétestvére vagy nénikéje lehetett, de
akar a kiralyné is.*®

Zafrira Ben-Barak 1991-es The Status and Right of the Gebird ciml mun-
kajaban viszont azt dllitja, hogy az anyakiralyndi statuszrél nem lehet egyér-
telmten kijelenteni, hogy létezett, mivel keveset tudunk réla; s azok, akiket
a Biblia megnevez a kirdlyok anyjaként, valdszintleg kivételes személyiségek
voltak, akik kivivtadk maguknak a politikai befolyast.*

Az anyakiralyné fogalmardl és statuszarol nem sziiletett konszenzus a bib-
liatudésok korében. Ennek eredményeképpen egy j irdnyvonal jott 1étre a
téma vizsgalata kapcsan: a legijabb kutatdsok az anyakiralynék szerepét az
uralkodasi formulak vizsgalatan keresztiil igyekeznek feltarni.*

3 ANDREASEN: The Role of the Queen Mother, 179-194.
utédlasanak torténete, 51.

3 SPANIER: The Northern Israelite Queen Mother, 136—149.

37 ACKERMAN: Warrior, Dancer, Seductress, Queen, 138—154.

3 BiN-NUN: The Tawananna in Hittite Kingdom, 74.

% BEN-BARAK: The Status and Right of the Gébira, 23-34.

40 NaA'AMAN: Queen Mothers, 479-490; BowEN: The Quest of the Historical Gébira, 597—
618; SoLvANG: A Woman’s Place. Hodossy-Takédcs El6d tanulmanydban arrdl ir, hogy a
judai kirdlyok uralkodasi kezd6 formuldiban gyakran felbukkannak az anyakiralyn6k nevei
is, viszont az anydk megnevezése az izraeli uralkoddk esetében nem feltétlenill tartozik a
megkovetelt adatok kozé. Lasd Hopossy-TakAcs: Kirdlyi alak és eszkhatoldgia, 17.
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Osszegzés

Osszegzésképpen elmondhaté, hogy nehéz megtaldlni a helyes iranyt az
anyakiralynék statuszara vonatkozé kiilonféle nézetek kozott, hiszen kevés
bibliai leiras all rendelkezésre az anyakiralyn6krol. A szemantikai attekintés-
bdl viszont egyértelmiien kidbrazolédik, hogy a témaval foglalkozé legtobb
kutat6 (kivéve példaul Zafrira Ben-Barak) elismeri, hogy az anyakiralynéi
tisztség létezett Izraelben és/vagy Judaban, és fontos pozicié volt. Konszen-
zus azonban még nem sziiletett arrdl, hogy az anyakiralynének tarsadalmi,
politikai vagy tandcsaddi szerepe volt-e, a kultusz vezetésében vett részt, vagy
csak a feleségek kozott volt vezetd szerepe a tronutddlas kérdése kapcsan.
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Mesebeli kiralyok, sosemvolt népek
vagy torténelmi realitas?
Egy Jozsue-kommentdr elémunkdlatai

1. Eloljaréban

6zsue konyvének szamos olyan passzusa van, amellyel kapcsolatban fel-

meriil a kérdés: vajon a torténettudomdny eszkozeivel mennyiben veri-

fikalhatok az egyes torténetek? S6t, ha kitagitjuk a kérdésfeltevést, akkor
akdr ugyanezt mondhatjuk az egész konyvrél. Lehetséges-e, hogy Jozsue
konyvét az izraelita honfoglalas torténetileg hiteles(ithetd) dokumentuma-
nak tartsuk, s ha igen, akkor vajon mely torténeti kontextusban sziiletett meg
a konyv? Netan kevéssel az események utan, amikor még minden élénken élt
a kortarsak emlékezetében? Vagy sokkal késébb, amikor Joésias kirdly arrél
almodott, hogy visszatértek az allamalapitési szép id6k, 6 pedig afféle maso-
dik Davidként szédiiletes karriert futhat be? (Mas kérdés, hogy Néko farad
Megiddoénadl gyokeresen masként képzelte el a jovét, de ez egy kiilon tanul-
manyt érdemelne.) Vagy kissé talan szerényebben is feltehetjiik kérdéseinket.
Mert azt — a redakciotorténeti kutatasnak hala — jol latjuk, milyen hosszt
ideig volt aktudlis Jézsue konyve az izraelita, zsid6 torténelmi emlékezet sza-
mara. (Az is kiilon tanulmény témadja lehetne, hogy mindezzel van egy sulyos
elvi probléma: minden Gjabb redakcids réteg késGbbre tolja ki a szoveg mai
formdjanak létrejottét, am ezzel egyre reménytelenebbiil eltavolodik attol
a szovegmagtol, ahol az egész redakcids folyamat valamikor a kodbe veszé
multban elkezd8do6tt.) De vajon meghatarozhatjuk-e azt is, hogy a konyvben
szerepld egyes passzusok milyen messze nytlnak vissza a torténelemben? Le-
hetséges megtaldlni egy értelmes és védhetd allaspontot a hiikszosz kor és a
Hasméneusok kora kozt, ha a konyv datalasat szeretnénk elvégezni?

A legtobb fontos kérdésre nyilvan alig-alig tudunk valaszolni. Marpedig,
ha épp egy Jézsue-kommentaron dolgozunk, akkor ezek a kérdések rendkiviil
fontossd valnak. Nem azért, mert allast kivanunk foglalni a maximalistdk és a
minimalistak lassan unalmassd val6, am f6ként sehova sem vezet6 vitdjaban.
Se a keresztény valldsos, se a mai izraeli nacionalista, dm szekularizalt fun-
damentalizmus nem az a talaj, ahol ezeket a kérdéseket a tudomany eszko-
zeivel el lehet donteni. Ugyanez igaz a bibliafébidra és a naiv biblicizmusra is.
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A kérdés e rovid iras keretén beliil azért fontos, hogy legalabb hozzavetdleges
pontossaggal kijelolhessiik azt az iddszakaszt, amelyen beliil a J6zsue konyvé-
ben ma olvashaté hagyomanyok mozogtak.

Ha e sorok iréja mar ma rendelkezne egy legalabb valamelyest atfogé va-
lasszal, akkor nyilvin nem cikket irna, hanem boldog 6rommel vinné el a
kész kommentért a kiadéba. Oszinte reménységiink targya, hogy egyszer ez
a pillanat is eljon majd, egyelére azonban sokkal visszafogottabb célkittizése-
ink vannak, amikor e szerény irdssal jelentkeziink. Meg szeretnénk vizsgalni
egyetlen apr6 elemet a hagyoményok tomegén belill abbdl a szempontbdl,
hogy mennyire lehet visszakovetni az id6ben. A vizsgalat soran két tényez6t
tartottunk szem el6tt. Egyfeldl olyan anyagot kerestiink, amely elsé pillan-
tasra egészen torténetietlennek tlinik. Masfeldl a célunk talan nem is 6nallé
tanulmdny elkészitése volt, hanem inkabb egyfajta bdséges, annotalt kuta-
tastorténeti beszamolé megirdsara torekedtiink. Végezetiil a munkat egyfaj-
ta tesztnek szantuk, hatha eljuthatunk valamiféle médszertanhoz, amelynek
segitségével megvizsgalhatjuk a konyv egyes elemeinek torténeti verifikalha-
tésagat.

2. A legy6zott kiralyok

2.1. A torténetek helye a konyvon beliil

Jézsue, Adondj segitségével egyetlen nagy rohammal vette be az Igéret
foldjét. Senki nem menekiilhetett el6le, és egyetlen talpalatnyi hely sem ma-
radhatott a kdnadnitdk kezén. Az egész konyv torténeti alapallasa ez, igy nem
csoda, hogy minden egyes katonai akcié sordn érezziik, hogy a siker Jézsue
szamadra karnyujtasnyi kozelségben van. Jeriko és Ai elfoglalasardl hosszu el-
beszéléseket taldlunk a konyvben (Jeriko: 6. fejezet, Ai: 7-8. fejezet), am ezt
kovetden kissé felgyorsulnak az események. A 11-12. fejezet sordn Izrael fiai
Jézsue vezetésével elfoglaljak a nekik igért fold legeldugottabb szegleteit is.
A teriilet varoskiralysagainak urai megprébalnak ugyan szévetkezni a fenye-
getd veszély ellen, de nincs esélyiik az életben maradasra. E16szor a déli régié
uralkodoit éri el a végzet (felsorolasuk: 10,3), majd ugyanez torténik az észa-
kiakkal is (felsorolasuk: 11,1).

E torténetekkel kapcsolatban szamos ponton feltehetnénk a kérdést: hogy
allunk a torténeti verifikdlhatésaggal? Jerikéd falainak leomldsa, a minden-
ki kiirtasat kovetel6 hérem, a Nap megallasa az égen és még sorolhatnank.
Most azonban egyetlen, elsé pillantasra nem tal attraktivnak ttiné kérdés-
korrel szeretnénk foglalkozni, mégpedig a Jézsue altal legy6zott kirdlyok ne-
veivel. Ezek ugyanis valéban elég meseszer(inek téinnek, raaddsul nem csak
a mi szamunkra. A kitin6 tudds, J. Barr is meglehetdsen szkeptikusnak tiint
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e neveket illetéen, amikor igy irt: ,....lehetséges, hogy a szerkeszt6 az anyag-
ban olyan sajat maga altal kitalalt neveket hasznalt, amelyek val6jaban nem
is személynevek”! Ha maliciézusak akarnank lenni, akkor most elttinédhet-
nénk azon, hogy mondjuk a Nehemidssal Sztizabdl hazatérd tudoés elit tagjai
mennyit torhették a fejiiket, amig sikeriilt ennyire aprélékosan megteremteni
Izrael maltjanak e szeletét, egészen az apré varosok felett uralkodé kiralyok
neveiig lemenden — de ezt inkdbb mégsem tessziik. Ehelyett az a célunk, hogy
attekintsiik: mit mondott e nevekrdl a kutatasnak az a vonulata, amely egyik
divatos irdnyzatnak sincs kiillonosebben elkotelezve. Ezzel szemben inkabb a
filol6gia, majd ezt kovetben a torténettudomany feldl vizsgaljuk meg a legy6-
zo6tt kirdlyok személyneveit.

2.2. A kirdlynevek

Nyilvanvaléan jé volna minél tobb olyan forrast talalni, amelyben felbuk-
kannak azok a kiralyok, akiket J6zsue legy6zott. De nézziik csak, kik is 6k az
4j forditasu Biblia szerint. Els6ként az orszag déli részének kiralyairdl olvas-
hatunk:

10,3: Adonicedek, Jeruzsdlem kirdlya [...] ezt az iizenetet kiildte Hohdmnak,

Hebron kirdlydnak, Pirdmnak, Jarmiit kirdlydnak, Jafidnak, Ldkis kirdlyd-

nak és Debirnek, Eglon kirdlydnak...>

A déli kiralyokkal kapcsolatban meriil fel egy masik uralkodé:

10,33: Akkor felvonult Hordm, Gézer kirdlya Ldkis segitségére.

Oket kovetik az északiak:

11,1: [...] dizenetet kiildott Jabin, Hdcor kirdlya Jobdbhoz, Mdddd kirdlyd-

hoz®...

Valéban furcsa neveknek tlinnek, és semmi reményiink arra, hogy ebben
a formaban felbukkanjanak barhol, barmiféle irott forrasban Palesztina terii-
letérdl. Es csakugyan, a konyv kommentdléjat erésen megkisérti a gondolat,
hogy ezek amolyan mesebeli kirdlyok, de azutdn rogton véget is ér a kisér-
tés, ha csak egyetlen pillantdst is vetiink a helyekre, ahol uralkodtak: Jeru-
zsalem, Hebron, Jarmaut, Lakis és Hacor: valamennyi helynevet jol ismerjik,
mindegyiket kutattak is. Mindezeket a varosokat térképre lehet vetiteni,* a
legtobbjiiket feltartdk, illetve most is éppen feltarjak. Igy aztdn egyikrél sem
gondolhatjuk, hogy mondjuk az Uveghegyen tdl, a kurta farkd malac ked-

! BARR: Mythical Monarch Unmasked?, 55—68, kiil.: 63.

2 Az lizenet targya a Jozsue elleni segitségkérés, de ez most nem tartozik téméankhoz.

3 A tobbi uralkod6 nevét a szoveg nem kozli, megelégszik azzal, hogy székvérosaikat felsorolja.

* A legutdbbi ilyen irdnyu kisérletet ldsd Herders Neuer Bibelatlas, 104 (a déli kiralyok szék-
varosai), valamint 105 (az északi kiralyok székvarosai).
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velt tarasi helyének tészomszédsiagaban fekszenek, ahol a mesék kiralyainak
orszagait szokta elhelyezni a képzelet. Eglon® és Mdddd mads eset, de mivel
most csak a személyneveket szeretnénk megvizsgélni, velilk most nem fog-
lalkozunk.

Richard Hess kutatdsai® igencsak meglepé eredménnyel szolgalnak e ne-
vek geografiai, etnikai és torténeti elhelyezését illetGen. A szerzé megvizsgal-
ja mindazon neveket, amelyek el6fordulnak Jézsue konyvében, s amelyeknek
visel6i nem izraelitik. Eredményei rendkiviil elgondolkodtatdk.

Adonicedek, Jeruzsdlem kirdlya’

Sémi név, a Septuaginta ASwvifelex-forméaban ismeri, 6sszetett névként
értelmezhetd. Els6 eleme a f6név egyes szam elsé személyl birtokos szuf-
fixummal ellatott formdja, amelynek jelentése elsé megkozelitésben atydm?®
lehetne. Am a sz6, a tobbi, rokonsagot kifejezd széval egyiitt helyettesitheti
egy adott isten nevét, vagy fordithaté egyszeriien istenként is. A név masodik
eleme véleményiink szerint egy olyan kdnadni istenségre utal, aki valamilyen
moédon az igazsagos vilagrend felett 6rkodik. Az sem kizart (igaz, bizonyita-
ni egyeldre aligha lehet), hogy az egyiptomi Ma’at hatasara létrejott kanaani
istenségroél van sz6. Ugyanez az elem szerepel Jeruzsalem egy masik kiralya-
nak, Melkisédeknek nevében is.” Hogy azutin mindez elegendd alapot nyujt
arra, hogy ezt az istenséget specidlis médon Jeruzsalemhez kothessiik — nos,
e kérdést tjabb forrasok felmeriiléséig aligha lesziink képesek megvalaszolni.

*> A véros nevét talan meg6rizte egy ma is haszndlatos helynév (Hirbet Aglan) Tell el-Hesit6l
néhany kilométernyire északra. A lel6helyet nem astak, igy ennél tobbet nem mondhatunk réla.

¢ Hess: Non-Israelite Personal Names.

7 Uo., 207-208.

8 V6. Gesenius Hebriisches und Aramiisches Handworterbuch iiber das Alte Testament, 18.
Auflage (a tovdbbiakban: Gesenius'®), 13—14.

® A kutatasban vita van a Melkisédeket tartalmaz6 Genezis-hely (14,18—20) korarol és rész-
ben intencidjardl is. Az intencié kérdése kicsit egyszer(ibbnek tlnik: a széveg szdndéka
minden bizonnyal az, hogy a jeruzsalemi szentély tizedszedési jogat Abraham tekintélyével
tdmogassa meg. A kérdés inkdbb az, hogy mindez mikor keriil be a Genezis szovegébe,
illetve az, hogy mikorra datédlhaté maga a Melkisédek-hagyomdny. A régebbi kutatds (eb-
bdl itt most csak két fontos tételt emelnék ki: PREUSS: Theologie des Alten Testaments I,
192, 264, valamint ALBERTZ: Religionsgeschichte Israels, 204, 43. jegyzet) azzal szdmolt,
hogy a Melkisédek-hagyomdny eredetileg a Genezis 14-tdl fiiggetlenil jott létre Jeruzsa-
lemben még azelétt, hogy David elfoglalta volna a vérost. Ujabban (GRANEROD: Abraham
and Melchizedek, 159, 246) felmeriilt az a vélemény is, hogy Melkisédek alakja mindenestiil
fiktiv, s a hozz4 kapcsol6dé hagyomadny létrejotte, amelyet a szerz6k a perzsa kor végére, s6t
akar a korai hellenisztikus korra is tesznek, sosem volt fiiggetlen a Genezis 14-t8l.
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Hohdm, Hebron kirdlya

Feltehet6en nem sémi név, a Septuaginta Athap formaban ismeri. Elkép-
zelhetd, hogy a név mogott egy hurri nyelvi huha alakot kell feltételezniink,*
amely esetleg Nuziban is el6fordul a-ri-hu-ha formaban.!' Megjegyzendd
ezenfelill, hogy ez a nyelvi elem a hettita névanyagbdl is ismert."

Piram, Jarmuit kirdlya

A bizonytalan nyelvi besorolasu nevet a Septuaginta ®1dwv formaban is-
meri. A régebbi kutatds sémi eredetlinek tartotta, és a 818 gyokbdl eredez-
tette.!* Az Gjabb kutatds egy része is e nézetet latszik képviselni.* Am Hess
joggal hivja fel a figyelmet arra a koriilményre, hogy a Kr. e. 2. és 1. évezred
ismert sémi onomasztikonjaiban ez az alak nem fordul el6.*> Elképzelhet6nek
tartja azonban, hogy itt is hurri eredettel kell szamolnunk, s a sz6 mogott egy
hurri bir alakot taldlhatunk, amelynek jelentése: freeman, noble.'* Hasonld
nyelvi héttérre latszik utalni a nuzi névanyagban el6fordulé be-ru-wa/bi-ru-
wa alak is."”

Jdfid, Ldakis kirdlya'

A név séminek tlnik, a Septuaginta (érdekes mddon, de a bibliai Jefte ne-
vével nem Osszekeverendéen) Iepra-ként ismeri, alapja a ya* gyok, jelenté-
se: ldthatonak lenni, lathatévd vdlni.*® A 2Sam 5,15 szerint David egyik fidt
is igy hivjak. A név alapjat képez6 gyok két olyan személynévben is felbuk-
kan, amelyeket az Amarna-korpuszbdl ismeriink. Az elsé: ia-ap-pa-ah-ba-
lu, azaz: Baal kinyilvanitotta onmagdt, esetleg megmutatkozott, ldthatova
valt.?® A név 22 alkalommal keril elénk a biibloszi levelekbdl. Istennév nélkiil,
hypokrosztikonként is olvashatjuk a Gézer-levelek kozt i-pa-hi formaban.*!
A bibliai alak maga is olyan forma, amely el6l vagy mogiil hidnyzik egy isten-
ség neve, am hogy melyik istenrdl van sz6, azt nem tudjuk megmondani.

10 Hess: Non-Israelite Personal Names, 209.

1 Ebben az iranyban érvel GELB: Nuzi, 217.

2 GeLB: Nuzi, 217.

13 [gy: KOEHLER-BAUMGARTNER: Hebriisches und Aramiisches Lexikon, 905.

4 Gesenius'® 1074, valamint ZADOK: The Pre-Hellenistic Israelite Anthroponomy, 158—159.
15 Hess: Non-Israelite Personal Names, 209.

6 Uo., 209.

7 fgy: GELB: Nuzi, 245.

18 HEss: Non-Israelite Personal Names, 205.

1 V6. Gesenius'®480.

20 V6. HEss: Non-Israelite Personal Names, 205.

2 A nevek el6forduldsat az Amarna-korpuszban lasd Hess: Non-Israelite Personal Names, 205.
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Debir, Eglon kirdlya
Az 6 nevének értelmezésével egyelSre adds a névkutatds altalam belatott
része.*

Horam, Gézer kirdlya

A név, amelyet a Septuaginta Ailap formdaban hoz,” ugyan nagy valdszi-
ntiséggel sémi eredet(, de az értelmezés egyelére inkabb vagy, mintsem valé-
sdg. Hess szerint a sz6 mogott a 1 fénevet (hegy) kell keresniink,?* s mintha
a sz6 végi 0 tobbes szamu alakra utalna. Ha itt is lekopott az istennév a sze-
mélynévrél, akkor esetleg valamiféle hegyi istenre lehetne gondolni, 4m ez a
nyom elég halvany.” Egy adott istenség hegyként val6 azonositasa egyébként
nem ismeretlen a sémi kultirkor tavolabbi részein — elegendd, ha itt most
Assur isten hegyként val6 elnevezésére utalunk.?

Jabin, Hdcor kirdlya

Jabin neve hypokrosztikon, azaz olyan név, amelyrdl az istennév leko-
pott. A Septuaginta Iapiv formédban ismeri. A név sémi, kiindulasaként a 712
(épit),*” valamint a 11 gyokot (elvdlaszt, megkiilonbéztet)” szokas emliteni.”
A név eredetét tekintve valdsigos szenzaciéva valt a Mari-korpusz feldol-
gozasa kozben. Részben azért, mert Hacér neve el6fordul a Mariban talélt
dokumentumok kozt, bar meg kell jegyezniink, hogy a kutatdsban olyan
véleménnyel is taldlkozunk, amely ezt tagadja.*® A Mdri-korpuszban a név
tobbnyire ia-ab-ni-AN formaban szerepel,®’ am Mari dokumentumai arrol
is tudnak, hogy Hacér egyik kirdlyanak neve Yabni-Addu (Adad épitette — ti.
a csalddot vagy esetleg az illet6t magat) volt, s e formatdl egyesek szerint®* —
bar e véleményben tavolrdl sem kell osztoznunk — egyenes és féként rovid
ut vezet a bibliai Jabinig. Az Amarna-archivum (EA 328,4) is ismeri a név
variansét: ia-ab-ni-lu (itt El szerepel az istennév helyén, de strukttrdjat te-
kintve ez a név ugyanolyan, mint a Yabni-Addu forma).>* A helyzet azonban

22 Hess: Non-Israelite Personal Names, 208, tovabbi irodalmi utalasokkal.

2 Vagyis: ugyanaz a név atirasa a Septuagintdban, mint H6hémé, aki Hebron kiralya volt.

2 Hess: Non-Israelite Personal Names, 207.

% Uo.

% Lasd ehhez GRONEBERG: Die Goétter des Zweistromlandes, 115-116, aki a szdjatékot mint
nyelvi elemet sem zarja ki az értelmezésbdl.

¥ Léasd Gesenius'® 140-141.

28 Léasd Gesenius'® 158—-159.

2 Hess: Non-Israelite Personal Names, 205-206.

% AsTour: The Location of Hasura, 51-65, igen béséges irodalmi utaldsokkal.

31 HEss: Non-Israelite Personal Names, 205.

32 MALAMAT: Mari and the Early Israelite Experience, 56—68.

33 Hess: Non-Israelite Personal Names, 205.
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minden reménykedés ellenére ugyanaz, mint oly sokszor, hasonlé esetekben:
a nevek rokonsagahoz nem fér kétség, am a személyek azonossagat semmi
sem bizonyitja.

2.3. Rahdb, aki megmenekiil

Rahéb ugyan nem a legy6zott kirdlyok kozé tartozik, éppen ellenkezéleg: 6
menti meg Jerikdéban Jézsue kémeit, mégis érdemes rola is ejteni néhany szot.
A név sémi eredetd, alapja a 211 gyok: kinyit, szélesre tdr valamit>* Nyilvan-
vald, hogy ugyanez a gyok Roboam, Salamon fia nevének nyelvtani alapja is.
A gyok mint személynevek alkotéeleme kifejezetten gyakori a Kr. e. 2. évez-
redi névanyagban. Ugaritban szillabikus és bettikkel leirt alakja is ismert (ra-
ah-ba-na, ill. rhbn), a Taanakban taldlt tablakon is el6keril (e-lu-ra-hé-ba),
az egyéb amurrd névanyagbdl is adatolhaté.®® A bordélyt tizemeltetd asszony
neve tehdt ugyanigy a Kr. e. 2. évezred hagyomdnyainak kozelébe kalauzolja
el az olvasét, mint a Jézsue altal legy6zott kiralyok nevei. Magunk kevéssé
tartjuk meggy6zonek Noort magyarazatat, aki szélesre tart helyként értel-
mezi a nevet,* utalva arra, hogy Rahab nyilvanoshazat tizemeltetett Jerikd-
ban. F6 ellenvetésiink az, hogy a név értelmezésekor Noort az elbeszélés egyik
mozzanatdbdl indul ki, marpedig a 2. évezredbdl szairmazé nevek egyikét sem
lehet 6sszekapcsolnunk a prostiticioval — Salamon kirdly fidrél nem is beszél-
ve. A név eredetét tehat érdemesebb elvalasztani Rahab foglalkozasatol.

Nem igy a személyt, hiszen a kémek és Rahab torténete is felmutat egy
megdobbentd 6kori keleti parhuzamot. Nyilvanvalé tény, hogy Réhab valami
olyasféle intézményt tizemeltetett, amely a kocsma és a bordély keveréke le-
hetett. A Jozsue altal kikiilldott kémek pedig, hogy, hogy nem, valahogyan itt
kotottek ki magasztos kiildetésiik teljesitése soran. Mindez nem volna tobb
pikéns részletnél, ha nem tudndnk, mi is szerepel a Codex Hammurapi 109.
paragrafusaban:

Ha egy kocsmdrosnd, gonosztevik szervezkedvén a hdzdaban, ezeket a gonosz-
tevéket le nem tartoztatta, és a palotdhoz nem kisérte be: ez a kocsmdrosnd
olessék meg!®

34 Vo. Hess: Non-Israelite Personal Names, 205, valamint Gesenius!® 1232—1233. Hess fel-
tételezése minden bizonnyal helyes, a név eszerint arra utal, hogy valaki (leginkabb egy
termékenységi istennd) megnyitotta Rahdb anyjanak méhét.

% Hess: Non-Israelite Personal Names, 205, b&séges irodalmi adatokat kzol a név 2. évezre-
di el6forduldsairol.

36 NooRT: Das Buch Josua, 131.

%7 Dévid Antal forditdsa, OKTCh, 135.
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Réadédsul mindez még érdekesebb, ha hisziink (megint csak) Richard Hess
minden tekintetben kit(iné J6zsue-kommentérjanak,*® amely szerint ismert
2. évezredi hettita el6irds volt, hogy a gyanus idegeneket hirom napig kellett
keresni, miel6tt megallapithattdk volna, hogy immar nem jelentenek veszélyt
a kozosségre. A helyzet meglehetésen életszert: a kocsma mint elvegytilésre
alkalmas hely, gy latszik, csaknem egyidés az emberiséggel. Am ami sza-
munkra most igazan fontos, az megint a Kr. e. 2. évezredig visszakovethetd
motivum ténye.

Mindez taldn még érdekesebb, ha Hesst* kovetve felhivjuk a figyelmet az
esetlegesen hurri eredeti nevekre, mert ezek egészen a Kr. e. 2. évezred koze-
péig visznek vissza benniinket az idében.

3. Kovetkeztetések
3.1. Konkrét kovetkeztetések

Az imént felsorolt esetek, amelyeket Richard Hess kutatdsai hoztak fel-
szinre, elég egyértelmiinek latszanak. A benniinket érdekls és a kutatas mai
allasa szerint nyelvileg értelmezheté nevek mindegyike adatolhaté a Kr. e. 2.
évezredbdl. J6zsue konyvének kommentdlasa kozben ez a felismerés egyetlen
igazan fontos kérdést vonhat maga utdn: kovetkezik-e mindebbdl, hogy a bib-
liai konyv maga is a kései bronzkorbdl, azaz a Kr. e. 2. évezred masodik felébdl
szarmazik? Ha ezt a kérdést tennénk fel, akkor a vélasz igen egyszer( volna:
nem. Am az mégsem lehet puszta véletlen, hogy a vizsgalt személynevek ilyen
régi eredettinek tnnek. Feltétleniil érdemes hat meggondolnunk, hogy ha e
nevek nem tamasztjak ald a konyv 2. évezredi keletkezését, akkor mégis mit
jelenthetnek.

A kérdés anndl érdekesebb, mert a kutatdsban a kirdlyok nevei, de még
inkabb Rahab torténete mintha késéi, vagy legalabbis kés6bbi betoldds len-
ne. Rahab torténetét a hérem egyfajta relativizalasanak az igényével kap-
csolja Ossze, s a gottingeni modell szerinti DtrN fogsag utani rétegébe utalja
L. Schwienhorst.** A szerzé kissé meghokkenté mdédon agy véli, hogy a sz6-
veg végsé formdjanak eléallasihoz még a Haborts Tekercs (1QM) is hozzdja-
rult.* K. Bieberstein is fogsag utani elemnek tartja Rahab torténetét a konyv
2. és 6. fejezetében egyarant.*”” J. J. Krause még késébbi idgszakra gondol a

38 HEss: Joshua, 28.

3 Hess: Non-Israelite Personal Names, 214.

% ScHWIENHORST: Die Eroberung Jerichos, 105-108.
4 Uo., 142.

42 BIEBERSTEIN: Josua — Jordan — Jericho, 431.



Tanulményok Mesebeli kirdlyok, sosemvolt népek vagy torténelmi realitds?

Rahab-torténet kapcsan, s feltételezi, hogy az egész a deuteronomisztikus re-
dakcié utdn, egy P-redaktor munkdja nyoman keriilt jelenlegi helyére.*

A jézan paraszti ész is elegend6 ahhoz, hogy lassuk: a nevekkel kapcsolatos
nyelvi megfigyelések és a kutatds ma mainstreamnek tekinthetd része nehe-
zen egyeztethet6k Ossze egymassal. Ha célunk a J6zsue-konyv kommentala-
sa, akkor valamilyen médon meg kell taldlnunk a helyes aranyt. Mennyiben
hihetiink a kései, s6t egyre kés6bbi datalasnak, s mennyiben kell figyelembe
venni a nevek kétségteleniil igen korai eredetének tényét. Ugy gondolom,
hogy a személynevek minden bizonnyal igen régi eredete arra utal, hogy a
végso, szamunkra ma olvashaté valtozat létrejottét igen hossza szébeli ha-
gyomanyozasi fazis el6zte meg.

Ha mindezt, megint csak a kirdlyokra fokuszalva, a 10. fejezet egészének
kontextusaban akarjuk szemlélni, marpedig aligha vonhaté kétségbe, hogy
ezt kell tenniink, akkor még mindig érdemes Martin Noth 1937-ben megje-
lent cikkéhez fordulnunk.* Az irds ugyan mdar tobb mint hatvanesztendds,
de szerencsére a helyes hagyomdanytorténeti megfigyelések nem avulnak
el. Nothnak igaza van abban, hogy az egész fejezet harom részre oszthaté:
a gibedniakat megtamadé kirdlyok ellen vivott csata elbeszélésére (1-15),
valamint a barlangban elrejt6zott 6t kiraly szomoru esetének hiriil adasara
(16-27), illetve az ezt kovetd Osszegzd részre, amelyben a déli régié legy6-
zott kirdlyait sorolja el a szoveg (28—43).% Egy kés6bbi redaktor, minden jel
szerint a gottingeni iskola altal DtrH-nak nevezett,* a fogsag idején mikodd
redaktor helyezte egymas mellé ezt a harom egységet. A hagyomanyok 6sz-
szevondsanak alapja a DtrH-nak az a meggy6z6dése lehetett, amely szerint
a honfoglalds minden eleme kezdettdl fogva Gsszizraelita vallalkozas lehe-
tett, amelyben valamennyi torzs valamennyi tagja részt vett. Ha figyelmiinket
az elsd két elemre forditjuk, akkor megint csak igazat kell adnunk Nothnak.
O ugyanis mindkét részt aitiolégiai jellegiinek tartja, s sikerrel azonositja azt a
két elemet, amelyek az aitiol6gia alapjaul szolgaltak. A csata esetében e koriil-
mény mindenképpen az, hogy a Nap allva maradt az égen, amig Izrael fiai le
nem gy6zték az ellenséget (12—14)," a barlangba menekiilt kirdlyok esetében

# KrAUSE: Exodus und Eisodus, 417-418.

* NotH: Die fiinf Konige, 281-293. A cikk eredetije a Paldstinajahrbuch 1937. évi szamaban
jelent meg.

% Uo., 281-282.

%6 Ez a gondolat természetesen nem Noth 1937-es cikkébdl vald, hanem e sorok iréjanak vé-
leményét tikrozi.

7 Véleményem szerint még e szakaszon belill is el lehet kiilonitentink egy kolt6i médon meg-
formalt magot, amely igen 6si is lehet: Nap, maradj veszteg Gibeénban // te is, Hold, az
Ajjdlon vilgyében. Aligha tévediink nagyot, ha feltételezziik, hogy ez a csodas elem volt az,
amely a csatat megtartotta Izrael kollektiv emlékezetében.
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pedig ugyanezt a szerepet toltotték be a barlangot lezaré szokatlanul nagy
kovek, és talan az ot fa, amelyre végiil Jozsue felakasztja hulldikat*® (18.20).

Az 6t kirdly mindkét részben szerepet kap, am a megnevezéseik koriili bi-
zonytalansag miatt Noth arra a kovetkeztetésre jut, hogy szerepiik nem gyo-
kerezik elég mélyen a torténet szébeli hagyomanyozasi fazisaban.* A kira-
lyokat ugyanis sajat és varosuk nevével jeldli a 3. vers, csak varosukkal nevezi
meg az 5. vers. A 6. versben a hegyvidéken laké emdri kiralyokrodl beszélnek
a gibedniak kovetei, ami tobbek kozt azért is gondot jelent, mert Lakis nem
a hegyvidéken fekszik. (A helynevek tekintetében tovébbi bonyodalmat je-
lent, hogy a 28-39. versekben olvashaté részben sem Jeruzsalem, sem pedig
Jarmut elfoglalasarél nem taldlunk hiradast.) Noth mindebbdl azt a kovet-
keztetést vonja le, hogy az 6t varos felsoroldsa sem a gibedni, sem a makkédai
hagyomanyréteghez nem tartozik, hanem 6nall6 egységként keriilt jelenlegi
helyére® — hozzatehetnénk: megint csak a DtrH munkdja nyoman.

Ha mindezek utdn visszatériink a nevek problematikdjahoz, akkor talan ér-
demes volna valamiképpen Noth logikajat kovetni. A nevek valamiért mégis
bekeriiltek a torténeti emlékezet saincai mogé, ezzel pedig Jézsue konyvébe
is. Mivel e nevek egy kivétellel adatolhatdk a Kr. e. 2. évezredi személynévi
anyagbol, aligha lehetnek 1égbdl kapott, kitalalt nevek. Feltételezhetjiik, hogy
egykor létez6 személyek viselték Sket, akik elég fontosak voltak ahhoz, hogy
az utokor emlékezzék rajuk. Az konnyen elképzelhets, hogy a Jozsue konyvé-
ben olvashato kiralyfunkci6é nem az eredeti funkciéjuk volt, amint az is elkép-
zelhetd, hogy — amennyiben mégis kiralyok voltak — nem a megadott varos-
okban uralkodtak. Am jelenlétiik valamiképpen jelzi, hogy J6zsue kényvében
olyan anyag is reaink maradt, amelyet nagyon régrél, akar a Kr. e. 2. évezredbdl
kell eredeztetniink. Ez azonban nyilvan csak egyetlen vékony szal a hagyoma-
nyok hatalmas tomegében, amelyek végiil J6zsue konyvévé alltak 6ssze. Nem
mondhatjuk tehdt, hogy a konyv Dévidnal korédbban keletkezett, de azt sem
allithatjuk, hogy minden elemében J6sias kori vagy késébbi anyaggal van dol-
gunk. Valahogy olyan a helyzet, mint Job esetében. Egyre inkabb tgy tiinik,
hogy élt egy ilyen vagy hasonld nevii transzjordéaniai uralkodé a késéi bronz-
korban, s6t még Uc is redlis transzjordaniai helynévnek latszik. Am ettl még
senki sem gondolja komolyan azt, hogy Jéb konyve is ekkor keletkezett volna.
Jézsue konyve tehét olyan komplex képz6dmény, amelynek megértése nagy,
kommentélasa pedig talan még nagyobb 6vatossagot igényel.

8 Ez utébbi eljaras gyakorta megfigyelhetd az Gjasszir reliefek abrdzoldsain, 4m ez még nem
lehet érv a szoveg 7—6. szazadi datdldsa mellett. Kér volna elvitatnunk az izraelitdktdl az
ilyen megoldasok sajat katfébdl torténd alkalmazasanak jogat.

% NotH: Die fiinf Konige, 284.

% Uo., 287, 293.
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3.2. Altaldnos kovetkeztetések

E sorok irdsaval célunk nem az, hogy a Magyarorszagi Reformatus Egyhaz
nagy bibliakommentalé projektjére késziiljiink fel. Am tgy gondoljuk, hogy
eddigi soraink talan adnak valamelyes alapot ahhoz, hogy megfogalmazzunk
néhany dltaldnosabb érvénytinek szant gondolatot az Oszovetség és a torté-
nettudomany viszonyarél. S tessziik ezt anndl szivesebben, mert mindkettdé
sziviink szerint vald.

3.2.1. A forrds

A torténész munkdjanak nyersanyaga kozismert médon nem a torténe-
lem, hanem a forras. Idedlis esetben a forrasokon alapulé rekonstrukcié a
torténész munkijanak végeredménye, fiiggetleniil attdl, milyen természeti
forrasokkal dolgozik. A folyamatot igen taldldan irja le az angol kifejezés,
amely szerint amit a torténész tesz, az: ,making of the past” Az is kozismert,
hogy az dkori Izrael torténetének legnagyobb terjedelmi szoveges forrasa
az Oszovetség. Ebbdl adédik elss, talan bandlisnak hangzé, 4m meggy6z6-
désiink szerint fontos tételiink: ha egy adott téma messze legnagyobb terje-
delm forrasat annak kiilonleges jellege miatt kizarjuk a vizsgaldddsainkbol,
akkor a torténeti rekonstrukciohoz ugyan nem jutunk kozelebb, de legalabb
olyan mddszertani hibét vétiink, amely egy torténészhallgaté BA-szinti sze-
mindriumi dolgozataban sem toleralhato.

Ha a forras nem felel a kérdéstinkre, akkor abban sosem a forrds a hib4s,
mindig a torténész. A torténész kérdése pedig sosem elé6zmények nélkiili.
Marc Blochot, az Annales felilmulhatatlan, fdjjdalmasan koran és megrendité
kortilmények kozt elhunyt mestere irja:

Oreg kozépkoraszként megvallom, nem ismerek csabitébb olvasmanyt egy
cartulariumndl. Nagyjabél tudom ugyanis, mit kérdezzek téle. Egy rémai fel-
iratgytijtemény viszont nem sokat mond nekem. Epp hogy jél-rosszul elolva-
som, de kikérdezni mar nem tudom.

S Bloch nem habozik kimondani a végkovetkeztetést, amellyel magunk na-
gyon is egyet tudunk érteni:

Kezdetben van a szellem. Soha egyetlen tudomédnyban sem volt termékeny a
passziv megfigyelés. Ha egyaltaldn lehetséges.®!

1 BLOCH: A torténész mestersége, 51.
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3.2.2. A torténelmi tény

A ma dltalunk torténelminek nevezett tények sziiletésiik pillanataban nem
voltak azok. Hosszu iddre és kivételes szerencsére volt sziiksége egy hétkoz-
napi ténynek ahhoz, hogy bekeriiljon a torténelmi tények exkluziv klubjéba.
S e ponton egy francia mester utan figyeljiink egy pillanatig egy angol kolléga,
Edward Hallett Carr mondataira. Az igazi angol szellemesség hangjan allit
valamit, ami a mi szdmunkra is er6sen megfontolandé:

A torténész dontotte el, méghozza sajat szempontjai alapjan, hogy Caesar atke-
lése egy kis folyocskan, a Rubiconon, torténelmi tény, az pedig, hogy elétte és
utdna milliok keltek at a Rubiconon, senkit sem érdekel.>

Ha pedig egy huszadik szazadi torténész egy kortars dramairét hiv segitsé-
giil, akkor a dolog még élvezetesebb:

Ha jél emlékszem, az egyik Pirandello-hés mondja, hogy a tény olyan, mint egy
zsdk — csak akkor all meg magatdl, ha tesznek bele valamit.*

E gondolatnak alapveté fontossagu tizenete van a szimunkra, ami taldn
masodik tételem lehetne a kovetkeztetések soraban. Nem a Biblia sajatja az,
hogy a tényt a hagyomany hordozza, s e kettét egymastdl elvalasztani nem
lehet. Akdrmilyen narrativ forrast olvasunk — és valljuk meg, ilyen forras-
bdl az 6kor sordn elég sok sziiletett —, akkor sosem tudjuk kiiktatni magunk
és a tény kozil a régi torténész kollégat — mondjuk egy deuteronomistat a
sok, s6t egyre tobb kozil. (Persze, ha a legdjabb szakirodalmat olvassuk, ak-
kor akar az is lehetséges, hogy egy sem akadt belSliik az 6kori Izraelben...)
A kilonbségek persze még ekkor is markansak lehetnek. Tudjuk példaul,
hogy Suetonius akkor irta meg itt-ott maré gunnyal atitatott csaszaréletraj-
zait, miutdn kitették a csdszdri levéltarban elfoglalt allasabdl. S ha igy titjiik fel
mondjuk Caligula életrajzat, akkor mar tudjuk, mit varhatunk a szovegtdl és
mit nem. Ehhez képest fogalmunk sincs még arrdl sem, hogy vajon egyvalaki
irta-e meg példaul David trénutddlasdnak torténetét (feltéve, de meg nem
engedve, legfeljebb itt és most halkan remélve, hogy létezik ilyen irodalmi
egység az Oszovetségen beliil) — és ez, lassuk be, elég kevés ahhoz képest,
amit Suetoniusrol tudunk.

Bizonyara mindenki ismeri Jan Assmann szellemes mondasat: nem tudjuk,
ki volt Moézes, de az biztos, hogy egyiptomi volt. Azt sem tudjuk, mikor &llt
Ossze Jozsue konyvének az a formdja, amit ma olvashatunk. Az viszont biztos,
hogy driasi hiba volna, ha a torténeti rekonstrukcié soran lemondanank a
benne felhalmozott hatalmas anyag barmelyik elemérél.

2 CARR: Mi a torténelem?, 11. A konyv egy el6adas-sorozat enyhén atdolgozott szovege, s az
élébeszéd stilusjegyei szerencsére itt-ott felsejlenek a konyv lapjain is.
% Uo.
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Mit nevez(z)iink pasztoralpszicholégianak?

hhoz képest, hogy a keresztyén teoldgia kétezer éves tudomdny, a

pasztoralpszicholdgia fogalmat alig egy évszazada hasznéljuk. Az iga-

zat megvallva még ma is sokféle félreértés kapcsolddik a fogalomhoz,
szinte mindenki masra gondol, amikor errdl a diszciplinardl esik sz6. E tu-
domany legkivalobb muveldi is definiciés problémakkal bajlédnak, a kikris-
talyosodott meghatdrozasok meg nem ritkdn ellentmondanak egymasnak.!
A szokasostol eltéréen most nem ugy jarnék el, hogy elébb teszek egy defini-
ciés kisérletet, majd annak elemeit veszem sorra és magyarazom, hanem el6bb
a szempontokat szeretném tisztazni, s csak utdna adni egy meghatarozast.

1. A pasztoralpszicholégia mint teoldgiai tudomany

A pasztoralpszicholdgia a kezdetek 6ta a gyakorlati teoldgiai diszciplinak
kozé sorolja magat. Amint az elnevezése el6tagja is sejteti, olyan tudomany-
rél van szd, amely az ember Istennel valé kapcsolatinak megteremtésével,

! Szemléltetésiil dlljon itt néhdny meghatdrozas: 1. A pasztordlpszicholdgia pszicholdgiai
tudomany, amely az egyhdzi munkatarsak ,teoldgiai, antropolégiai-kommunikativ és 6n-
kritikus tevékenységét szolgdlja” (STOLLBERG: Therapeutische Seelsorge, 65). 2. ,Empiri-
kus tudomény, amely a keresztyén gyiilekezet életterében zajl6 intrapszichikus és interper-
szondlis folyamatok lehetéség szerint egzakt vizsgélatdval foglalkozik” (RiEss: Seelsorge,
63). 3. ,A pasztorélpszicholdgia pszicholdgia’; mely ,a teoldgia, a vallds és a lelkigondozés
kontextusdra vonatkozik’, és kiilonosen ,a lelkigondozds gyakorlatra irdnyul” (ZIEMER:
Psychologische Grundlagen, 37sk.). 4. ,Azt gondolom, hogy a pasztoréalpszicholégia nem
hasznalhat fel 6nkényesen kivélasztott pszicholdgidkat, hanem sajat pszicholégiat kell al-
kotnia” Ennek hermeneutikai, dinamikus, pszichohistériai tdjékozédasu és konfliktuspszi-
choldgidnak kell lennie (SCHARFENBERG: Einfithrung in die Pastoralpsychologie, 48sk.). 5.
»A pasztordlpszicholédgia a pszicholdgia és a teoldgia kozott folyd nyilt, kolcsonos, intéz-
ményes parbeszéd helye a pasztoralis gyakorlat szolgalatdban. Gyakorlati teoldgiai diszcip-
lindnak tartja magét és rendelkezésre bocsatja elméletalkotdsdnak eredményeit az egyéb
diszciplinakkal folytatott dialégus szamara a meggy6z6 keresztyén gyakorlat eldsegitésére”
(WriTTRAHM: Pastoralpsychologie und Postmoderne, 19). 6. ,,A pasztoralpszicholégia mint
a gyakorlati teol6gia alapdimenzidja a vallds és az egyhaz teriiletén el6fordulé kommunika-
cids folyamatokat vizsgalja; kiilonos figyelmet szentel a szimbolikus-ritudlis kommunika-
cidra. A pasztoralpszicholdgia az irant érdeklédik, hogy pszicholdgiai perspektivabol nézve
miként kell érteni a valldsi és — annak sajatos eseteként — az egyhazi kommunikaciét, ez
a kommunikdcié milyen feltételeket igényel ahhoz, hogy életet segit6 és gydgyito legyen,
illetve a kommunikdci6 ( és igy az élet) milyen feltételek mellett valik nehézzé vagy titkozik
akadalyba” (KLESsMANN: Pastoralpsychologie, 17).
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megujitasaval és fenntartasaval, vagyis a pasztoracié feladataival foglalkozik.
Az emberi oldalon ennek a kapcsolatapoldsnak a pszicholdgiai 6sszetevéit
tartja szem el6tt, és azt vizsgdlja, hogy ezeket miként befolyasoljdk, vagy ép-
pen miért nem tudjak befolydsolni az Istenbe vetett hit tartalmai és az ezekkel
kapcsolatban taplalt érzelmek. A pasztoralpszicholdgia a bibliai kijelentésb6l
ismeri meg az Isten—ember kapcsolat jellemzéit, valamint ennek hatasat az
ember 6nmagaval, embertarsaival és targyi kornyezetével kapcsolatos atélé-
seinek feldolgozasara, illetdleg viszonyanak meghatarozasira 6nmaga, masok
és a személyét érintd torténések irant. A lelki folyamatok szabélyszertségeit
és Osszefuiggéseit kozvetleniil nem kutatja — ez a pszicholdgia feladata —, ha-
nem Osszegyujti, majd pszicholdgiai szempontok szerint elemzi és rendsze-
rezi azokat a transzcendens vonatkozasu valésagértelmezési lehetéségeket,
amelyek segitenek az élmények feldolgozdsdban és a konkrét helyzetekben
tanudsitott vagy tanusitand¢ viselkedés megalapozasdban. Kett6s optikat al-
kalmaz, egyszerre figyel a Szentiras és a hitvallé hagyomdny tartalmainak
lélektani vonatkozdsaira, valamint a ma emberének lelki fesziiltségeire, elaka-
ddasaira és megkiizdési torekvéseire.

Ehhez sziikséges feltarnia, hogy a bibliai bizonysagtétel szerint az emberek
milyen lelki bajokban, valsaghelyzetekben, konfliktusokban, dontési szituaci-
okban kaptak segitséget azaltal, hogy Isten kijelentése feldl itélték meg kiilsé
és bels6 koriilményeiket. Elemeznie kell, hogy a keresztyén hit megfogalma-
zasainak, szimbolikus kifejez6déseinek melyek a pszichikus Osszetevéi, és
milyen lelki folyamatok kovetkezményeiként alltak eld, tovabba hogy milyen
jellegti atélések és viselkedési modok értelmezésére alkalmasak a mai keresz-
tyén emberek életében. Az is érdekli, hogy bizonyos esetekben a tudatosan
vallott hit miért nem segiti az élményfeldolgozast, vagy egyes hittartalmak
miért gyakorolnak negativ hatast a lelki életre.>

Olyan tudomdnyrdl van tehdt sz6, amely szerint az értelmezés a lelki mu-
kodés alapvetd sszetevje. Ertelmezés atjan valnak az élményeink tapaszta-
latokka, vagyis az életiink alkotéelemeivé. Az értelmezés pedig mindig hit-
aktus, ami altal meghatarozzuk az életiinket befolyasol6 tények, valamint az
altaluk kivaltott hatasok szubjektiv jelent&ségét.

A pasztoralpszichologia abbdl indul ki, hogy a keresztyén hit értelmezései
egyének és kozosségek lelki jollétét szolgaljak. Ezért azon faradozik, hogy a
bibliai bizonysagtételekben és a megfogalmazott keresztyén hitvallasokban

2 Gyakran el6fordul, hogy hivé emberek Istent kegyelmesnek valljak ugyan, bizonyos hely-
zeteket mégis ugy élnek ét és értelmeznek, mintha Isten igazsigtalanul biintetné ket. Arra
is sok példat taldlunk, hogy olyan hittartalmak, mint amilyen a kdrhozatrél sz6l6 tanitds
vagy a jo cselekedetek fontossaga, annyira hangsilyozottan szerepelnek egyesek hitrend-
szerében, hogy a kegyelembdl és hit dltal valé megigazitds tanitasat teljesen héttérbe
szoritjak, igy szorongva és allando teljesitménykényszer alatt kell élniiik hivé életiiket.
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rejlé valosagértelmezési lehetéségeket mai konkrét lelki folyamatokra alkal-
mazza. Ezzel hermeneutikai, azaz megértési és megértést segité feladatot lat el.

Minthogy a pasztoralpszicholdgia a keresztyén hit értelmezési mintdihoz
igazodik, és teoldgiai kritériumrendszerrel dolgozik, hitelesen csak teolégia-
ként, azaz hitbeli elkotelezettséggel és magas szint( teoldgiai kompetenciaval
mivelhetd. Mivel6jének lélektani felkésziiltsége mellett nagyon alapos bib-
liaismeretre, a bibliai teoldgiai 0sszefiiggések atlataséra, a bibliai és a teoldgiai
hermeneutika szakszer(i alkalmazéasanak képességére, valamint a hitigazsa-
gok és a keresztyén etikai alapelvek rendszerének ismeretére van sziiksége
ahhoz, hogy képes legyen a keresztyén hit élet- és valosagértelmezési kindla-
tat a mai ember kérdésfelvetéseivel, valosagértelmezési torekvéseivel és hie-
delmeivel kapcsolatba hozni.

Kezdetben ez a gyakorlati teoldgiai diszciplina szinte kizardlag a lelki-
gondozas szolgalataban allt, vagyis az egyhazban foly6 vagy az egyhaz részé-
rdl a kiviilalloknak kindlt segitd beszélgetések pszicholdgiai-formai és teolo-
giai-tartalmi vonatkozasait irta le, és dolgozott ki mddszertani javaslatokat e
feladatkor hatékonyabb ellatasara. Késébb a gyakorlati teoldgia gy terjesz-
tette ki a pasztoralpszicholdgiai kompetenciak korét, hogy felelGssé tette az
egyhdzban zajlé valamennyi kommunikaciés folyamat pszicholégiai oldala-
nak teoldgiai értékeléséért.?

2. A pasztoralpszicholégia és a pszicholégia kapcsolata

A pasztorédlpszicholégia — sokak sejtésével ellentétben — nem miveli a
pszicholdgia tudomdnyat, hanem felhaszndlja a pszicholégiai kutaté- és el-
méletalkoté munka eredményeit. Hasonléan jar el, mint példaul az Gjszo-
vetségi tudomdany, amikor az eredeti bibliai szovegek megértéséhez a klasz-
szika-filolégia ismeretanyagat veszi igénybe; abbdl is csak annyit, amennyi
az Ujszovetség konyveinek megértéséhez sziikséges. Nem tanulmanyozza az
okori gorog szovegeket, hogy a kiillonb6z6 nyelvtani megoldasok jelentését
pontositsa, ezt a munkat helyette a klasszika-filolédgia mtivel6i végzik el. Az
Ujszovetség kutatéja koncentralhat a teoldgiai tartalmakra, maradhat teol6-
gus, nem kell filol6gussa vélnia, csupén a bibliai gorog nyelvet kell pontosan
ismernie. Kutatémunkdja teoldgiai kérdések tisztdzasara irdnyul, az ehhez
sziikséges filoldgiai ismereteket kiviilrél kolesonzi.

Tudomaényos besoroldsa szerint a pasztoralpszicholégia nem tartozik a
pszicholégidhoz. Miivel6i nem pszicholégusok, hanem teolégusok. Hasznos
persze, ha valaki teoldgiai végzettsége mellett szakképzett pszichologus is,

3 WaHL: Pastoralpsychologie, 52-53.
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pasztoralpszicholégiai tevékenységét azonban ebben az esetben is teolégus-
ként kell végeznie.

Sok pasztorélpszicholégiaval foglalkoz6 szakember pszichologusi szakkép-
zettség nélkil is pasztordlpszicholégusnak nevezi 6nmagat, ami roppant
félrevezetd, nem beszélve arrdl, hogy a pszicholégus szakmaval szemben
sem korrekt. Erre a megnevezésre csak az jogosult, aki kettds kvalifikacio-
val rendelkezik, vagyis mind teolégus-lelkészi, mind pszicholégusi (nem
csupan pszichoterdpias) képesitése van. Természetesen madsik iranybdl is
érvényes a megszoritas: lelkészi képesitettség hijan nem nevezheti magat
pasztoralpszicholégusnak egy olyan pszicholdgus, aki hivé emberként és/vagy
vallasi kérdésekre nyitottan, netan az egyhaz keretén beliil végez kutat6- vagy
tanacsadé munkat. A pasztoralpszicholdgiat mivel szakember teoldgus,
pontosabban: gyakorlati teolégus.

2.1. Pasztordlpszichologia és valldspszichologia

Kiviilallok szamara gyakran téinik Gigy, mintha a pasztoralpszicholdgia a
valldspszichologidnak egyik specidlis, a keresztyén vallashoz kapcsolédé aga
lenne. Ennek egyik oka az, hogy a pasztoralpszicholdgiai szakfolyoiratok
nagy szamban kozolnek valldslélektani elemzéseket és kutatdsi beszamolo-
kat, ami az olvasékban azt a hamis benyomast kelti, hogy egyenléségjel tehe-
t6 a két tudomany kozé. Ujabban valéban megfigyelhetd bizonyos kozeledés
a pasztoralpszicholoégia részérdl a vallaslélektan felé. Ez egybeesik azzal az
igénnyel, hogy sziikséges lenne tullépni a keresztyénség korén és nyitni mas
valldsok, sét az altaldnos spiritualitds irdnyaba is. A lelkigondozdk ugyanis
egyre gyakrabban taldlkoznak olyan személyekkel, akik nem keresztyén mo-
don élik meg a vallasossagukat vagy elégitik ki spiritudlis igényeiket. Arra ér-
zik tehat magukat késztetve a lelkigondozas elméleti kérdéseivel foglalkozok,
hogy a teolégiai hangsulyokat hattérbe helyezzék, és a lelkigondozast csupan
lélektani segitd eljarasként tiintessék fel.

Mint mondtuk, a pasztordlpszicholdgia teoldgiai tudomany, mig a vallds-
lélektan alkalmazott pszicholégia.* Nem a teolégidhoz tartozik, miiveléséhez
nincs sziikség teoldgiai kompetencidra, de még vallastudomanyi felkésziiltség-
re sem. A valldstudomannyal persze parbeszédben kell llnia, innen tudhatja
meg, hogy mi szamit vallasi jelenségnek, mi a kiillonbség vallasossag és spiri-
tualitas kozott, tovabba hogy miben dll a vallds kultartorténeti és antropolé-
giai jelentdsége. A vallaslélektan a vallasos élményeknek, cselekményeknek és
struktdraknak, valamint ezek lecsapdddsainak a pszicholdgiai oldalét vizsgal-

* V6. HORVATH-SzABO: Valldspszicholdgia, 204—222.
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ja és irja le.” Ezt vildgnézetileg semlegesen, vallasos elkotelezettségtSl mente-
sen, dltalanosan érvényes kovetkeztetésekkel kell megtennie. Tartézkodnia
kell az értékelésektd], a leirt jelenségek mindsitésétél. Nem feladata, hogy a
vallasi értelemben vett igazsag kérdésében dllast foglaljon. Vizsgélataihoz a
pszicholdgia tudomanydnak kutatdsi modszertanat és eszkoztarat haszndlja,
felismeréseit a pszicholdgia fogalmi rendszerének felhasznalasaval, elméleti
keretébe illesztésével teszi kozzé. A vallaslélektant a tudoményossag mai kri-
tériumainak megfeleléen csak pszichologusok tudjak felel6sen mtvelni. J6lle-
het, voltak korszakok, amikor teolégusok kényszeriiltek magukra véllalni ezt
a feladatot.® Ennek oka vagy a pszicholégia szélsdségesen vallaskritikai bedl-
litottsaga vagy a pszicholégusok érdektelensége volt. A teoldgia érdekeltsége
viszont nyilvanvald ezen a teriileten, gyakorlati munkéjahoz ugyanis sziiksé-
ge van a vallaslélektani kutatasok eredményeire. Ha mas nem teszi, maga lat
hozz4 a kutatémunkahoz. Alapvetéen azonban a pasztoralpszicholégia maga
nem kivéanja vizsgalni a vallasos élményekben, a vallasos cselekményekben és
a vallasi szimbdélumhasznalatban érvényesiil6 lélektani szabélyszertiségeket
és Osszefiiggéseket, hanem azokat vallaslélektani leirdsokbdl szeretné meg-
ismerni. Sajatos kiildetésként azon faradozik, hogy segitsen az embereknek
keresztyén médon élni ezekkel az adottsagokkal. Tehdat szemben a vallaslélek-
tannal, nem a jelenségek kiilsé meghatarozottsaganak és belsé dinamikdjanak
pontos leirdsaban, hanem ezek értékelé tovabbgondoldsaban és keresztyén
célzatd ,hasznositasaban” érdekelt, ezért teoldgiai meghatarozottsagu krité-
riumrendszerrel dolgozik, és segité eljarasi médokat dolgoz ki az egyének és
kozosségek diszfunkcionalis hitbeli meggy6z6déseinek és megterhel valla-
sos gyakorlatanak hatékony megvaltoztatdsara.

®> A magyar nyelven hozzaférhet vallaslélektani munkdk kozill lasd VERGOTE: Valldslélek-
tan; HORVATH-SzABO: Vallds és emberi magatartds. Lasd még PALoUTZIAN—PARK: Hand-
book of the Psychology of Religion; Hoop—HILL-SPILKA: The Psychologie of Religion;
HENNING—-MURKEN-NESTLER: Einfithrung in die Religionspsychologie; GRoM: Religion-
spsychologie.

¢ Lasd az Gn. Dorpati (ma Tartu) Iskola mtikodését a "20-as évek elejétdl a masodik vildgha-
bortig (Karl Girgensohn, Werner Gruehn), vagy Wilhelm Stéhlin és Karl Beth munkéssa-
gat, de emlithetd a ma €16 teoldgusok kozil Hans-Jirgen Fraas és Susanne Heine, akiknek a
vallaslélektani munkéssaga jelentds. Ez utébbiak, pszicholégusi kompetencidk hijan, 1élek-
tani kutatémunkét nem végeznek.
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Az aldbbi tablazat a két diszciplina jellemzdit veti egybe:

Valldspszicholdgia

Pasztoralpszicholdgia

Alkalmazott pszicholdgia

Teoldgiai diszciplina

Pszicholégusok miivelik

Teolégusok miivelik

Vilagnézetileg semleges

Hitvall6 elkotelezettségli

Pszicholdgiai alapkutatdsokat végez

Pszicholdgiai elméletek felhasznéldsdval
teoldgiai kutatdsokat végez

F6 kutatdsi tertiletei:

Vallaslélektani ismereteket alkalmazd
kutatasi teriiletek:

— valldsossag jellege, istenképzet

— a Biblia istenképe és az egyéni
istenképzetek

— valldsossag, illetve hit élettorténeti
fejlédése

— a hitfejl6dés fokozatainak megfelels
keresztyén hittartalmak és kegyesség

— valldsos-misztikus élmény

— keresztyén szimbolikus-ritudlis
cselekmények és spiritualitds

— megtérés/konverzi6

— a keresztyén megtérésélmény sajatossdgai

— valldsossag és lelki egészség

— lelki egészséget tdmogato és rombold
keresztyén hitmegélési médok

— valldsos megkiizdés

— hitvall6 értelmezések a megkiizdésben

Osszefoglaléan azt mondhatjuk, hogy a pasztordlpszicholégia a valldslé-

lektanbdl kolcsonzott megfigyeléseket és elméleteket teologiai-hermeneuti-
kai folyamatokba épiti be. Ezért is fontos szdmara, hogy azok tudomdanyos
objektivitassal késziilt, értékelésektsl mentes tényfeltarasok legyenek. Az ér-
tékelés-értelmezés’ feladatat ugyanis maganak kivanja fenntartani.

2.2. Pasztordlpszichologia és pszichoterdpia

A vallaslélektan mellett a pszichoterdpia gyakorolta a legnagyobb hatast
a pasztoralpszicholdgiara, s rajta keresztiil a lelkigondozasra. E tekintet-
ben tilzé megfogalmazasok is sziilettek. Ilyen példaul Dietrich Stollbergé,
aki a lelkigondozast ugy értelmezi, mint pszichoterdpiat egyhazi kontex-
tusban.® Manapsag pasztoralpszichoterdpiardl is beszélnek. Ugy latszik, a
lelkigondozds a pszichoterapidval torténé azonosuldas altal kisérelné meg visz-

7 Ebbdl a szempontbdl nem vesztette el érvényét a Wilhelm Dilthey altal javasolt kiilonb-
ségtétel a természettudomdnyos jellegi ,magyardzé” és a szellemtudomdanyos ,értelmezs”
eljarasi modok kozott.

8 STOLLBERG: Mein Auftrag, 63.
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szanyerni korabbi, a pszichoterapia diadalmenete el6tt élvezett pozicidit az
emberek személyes tandcsoldsa terén. A szakirodalmat olvasva sokszor az
a benyomasunk, hogy a pasztordlpszicholdgia szinte azonossa akarja tenni
a lelkigondozast a pszichoterapiaval vagy legalabbis a pszicholégiai tandacs-
adassal.’

A lelkigondozéi segitségnyujtasnak nincs kiilon médszertana, ezért ra van
utalva a vilagi segit6 eljarasok kiprébalt és tudomanyosan is ellenérzott mod-
szereire. Azaltal azonban, hogy valaki a pszichoterapidban is hasznalatos és
onnan atvett médszertani elemekkel €l a lelkigondozéi munkdban, még nem
valik pszichoterapeutava. S6t tigyelnie is kell arra, hogy csak olyan médszere-
ket alkalmazzon, amelyek beleillenek a kozvetlen emberi kommunikacié hét-
koznapi kereteibe. Még akkor is, ha egyébként szakképesitése van valamely
pszichoterapias eljaras alkalmazésara. A lelkigondozdi beszélgetés sajatossa-
ga egy segitd bardti beszélgetéshez képest abban 4ll, hogy tisztitva, stiritve és
modszertanilag felel¢sen haszndalja a kommunikacioban rejlé lehetségeket. '
Magat a mddszertani ,tisztogatd” és rendezé munkat a pszichoterdpia végez-
te el és végzi folyamatosan tudomanyosan ellendrzott koriilmények kozott.
A kozvetités feladatat pedig a pasztoralpszicholdgia latja el. Teszi ezt részint
azdltal, hogy a pszichoterdpias megfontolasokat a teoldgia emberszemléle-
tébe illeszti, mikozben teoldgiai kritériumok alapjan mérlegeli pasztoracids
hasznélhatdsagukat és hasznossagukat, részint pedig azzal, hogy a szokdso-
sakhoz képest alternativ, teoldgiai értelmezési mintakat kindl az ,élményfel-
dolgozas és a magatartasvezérlés”! konstruktiv médozatainak kialakitdsahoz.
A pszichoterapias és a lelkigondozéi segitségnyujtasi médok szamos hason-
l6saguk mellett 1ényeges kiilonbségeket is mutatnak. Legkozelebb egymashoz
a modszertan teriiletén keriilnek, motivacidjuk és célkitlizéseik tekintetében
azonban feltinén eltérnek egymadstol.

A lelkigondozas és a pszichoterdpia kozotti hasonlésagok és kiilonbsé-
gek (a kozépen taldlhaté szaggatott vonalak azt érzékeltetik, hogy a lelki-
gondozasnak vannak pszichoterdpias, a pszichoterdpianak pedig lehetnek
lelkigondozéi ,mellékhatasai”):

A kétféle segits eljarasi mod kozott elg-eléfordulnak hatarsértések. A lelki-
gondozds részérdl ez akkor kovetkezik be, amikor a lelkigondozé feladja sajat
identitasat, és minden tekintetben a pszichoterdpia szakmai kovetelményrend-
szerének akar megfelelni. A zsidé és keresztyén hagyomanyra épiilt fejlett
orszagokban a lelkigondozassal pairhuzamosan kikristalyosodott ,pasztoralis

® Ha csak két olyan reprezentativ folyéirat, mint a Pastoral Psychology vagy a Wege zum Men-
schen publikiciéit attekintjiik, akkor konnyen megfigyelhetjiik ezt a tendencidt.

10V6. BuDA: Pszichoterapia, 5.

1 Uo.
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tanacsaddi” feladatkor hatarozottan ebbe az iranyba fejlédik. A munkatarsak
szamadra szinte kovetelmény, hogy legyen pszichoterdpias végzettségiik, a teo-
légiai felkésziiltség terén viszont mar a bakkalauredtusi szint sem szamit el6-
irasnak, elég a tanfolyamszeri tajékoz6das. Ennek a fejlédési tendencidnak az
lesz az elkeriilhetetlen kovetkezménye, hogy a ,pasztoralis” oldal egyre halva-
nyabba valik, mig végiil egészen elenyészik.'” Ekkor mar nyilvan nem beszél-
hetiink lelkigondozasrdl. A pszichoterdpia oldalarél pedig a transzperszonalis
szemlélet(i terapeutakkal fordul el6, hogy elhagyjak a pszicholégia tudoma-
nya altal kijelolt semleges teriiletet, és valldsi-teoldgiai iranyt vilagszemléleti
befolyast kezdenek gyakorolni a klienseikre.

A pasztoralpszicholdgianak kell 6rkodnie afelett, hogy a lelkigondozas és
a pszichoterapia kompetencias teriiletei vilaigosan elkiiloniiljenek, de azt is
egyértelmiivé kell tennie, hogy a lelkigondozasnak sziiksége van pszichotera-
pids ismeretekre. Az elmult kozel szaz esztendd torténései azt mutatjak, hogy
tobb 1épésben jutott el oda, hogy eleget tudjon tenni ennek a kotelezettségé-
nek.

a) Els6 feladata az volt, hogy a konkurenciaharc csapdajabdl kiszabadit-
sa a lelkigondozast. Amikor a mélylélektani terapidk altalanosan ismert-
té és elterjedtté valtak, a protestins teoldgia el§szor konkurenciét latott a
pszichoterapidban és védekez6 allaspontra helyezkedett. Hangoztatta, hogy
a lelkigondozasnak nincs sziiksége mddszerekre, mert feladata az Isten kije-
lentésének a személyes meghirdetése, s cselekvé alanya végsé soron nem is a
lelkigondoz6, hanem Isten Lelke. Emberismeretiinket pedig nem a lélektan-
bél, hanem a Szentirdsbdl nyerjiik."® Richard Riess errdl a lelkigondozasrol ki-
mutatta, hogy szélséségesen direktiv, konfrontativ és szinte militdns médon
yrohanja le” a tandcskér6t.'* Pasztordlpszicholdgiai vizsgalatokkal viszont
kimutathatd, hogy amikor segit6é beszélgetéseinkben lemondunk a pszicho-
l6giai ismeretek tudatos alkalmazasarél, akkor akaratlanul is az élettapasz-
talatainkbdl lesziir6dott ,maganpszicholégiank” szerint fogunk eljarni. Nem
szabad azzal dltatni magunkat, hogy beszélgetésiink ,pszicholégiamentes”
maradhat. A kérdés csupan az, hogy indokoltan és felel3sségteljesen vagy pe-
dig raérzésszertien és a kovetkezményekkel nem szdmolva hasznalunk pszi-
chésen hat¢ eljarasi médokat és médszereket. Ez egyben a feladatvégzésiink
szakszeriségének is a kritériuma. A ,konkurencia” fellépése jobb esetben
nem védekezésre készteti, hanem arra 6sztonzi a lelkigondozdkat, hogy mun-
kajukat alaposabb felkésziiltséggel, nagyobb tudatossaggal és szakszertiséggel
végezzék. A pasztoralpszicholégiai elméletalkotas és gyakorlat mottdja eb-

12'V6. MARSHALL: A Perspective on Pastoral Theology, 241- 326.
3 THURNEYSEN: Die Lehre von der Seelsorge, 178-179.
4 RIESS: Seelsorge, 154—179.
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ben az idészakban az volt, hogy ,ahol felettes én volt, ott énnek kell lennie”"®
Azaz szakitanunk kell mindennem{ tekintélyelviiséggel a lelkigondozasban.

b) A pszichoterépia és a lelkigondozas kozotti kozvetités masodik fazisa-
ban a pasztoralpszicholdgia torekedett a lehetd legkiterjedtebb dtfedési felii-
let 1étrehozasara a kétféle segit6 eljarasi mod kozott. Ez persze egyoldalian
tortént, vagyis a pszichoterapids ismeretek és készségek egyre teljesebb integ-
ralasaval a lelkigondozasba. Valamennyi jelentds pszichoterapids iranyzatnak
akadtak elkotelezett képviseldi a lelkigondozasban, akik kisziirték és hatéko-
nyan propagaltdk az adott terdpids koncepci6 jél haszndlhaté és a lelkigon-
doz6-képzés keretein belill is elsajatithaté elemeit. A pasztordlpszicholégia
ebben a folyamatban gy miikodott, mint pszicholdgia az egyhaz szolgala-
taban (Stollberg).’® Olyan tudomany, amely az egyhazi gyakorlat szamara
Osszegyljti és rendszerezi a leghasznosabb pszicholégiai — f6képp pszicho-
terapias — ismereteket, s megnevezi azok teoldgiailag is indokolhaté alkal-
mazasanak teriileteit és modjait. Mikozben azonban a lelkigondozas szélesre
tarta a kapuit a pszicholdgia elétt, a pszichoterdpia nyitasa vallasi, illetve hit-
beli kérdések iranyaban — legaldbbis itt Eurépaban — igen vontatottan ha-
ladt. A nyitds mindmadig nem tortént meg érzékelhetSen. Csak akkor kezdett
el a pszichoterapeutak viszonyuldsa a lelkigondozékhoz kollegialissa valni,
amikor latszott, hogy egyre tobben koziiliik széles korti lélektani ismeretekre
tesznek szert, esetleg pszichoterapids képesitést is szereznek. A kiilsé mércé-
nek val6 megfelelni akaras a lelkigondozok sokasagat terelte ebbe az irdanyba.
A pasztoralpszichologia faradozasanak célja egyértelmien a pszicholdgiai meg-
alapozottsagu profizmus természetes elvarassa tétele lett a lelkigondozasban.
A pasztordlis torténésekben a ,mit” kérdés hattérbe szorult, és helyébe lépett
a ,hogyan” kérdése, vagyis a f6 hangsuly a lelkigondozdi kapcsolat minéségé-
re és terdpias hatdsaira kertilt.

¢) Méra nyilvanvald lett, hogy a pszichoterapia és a lelkigondozas kozott az
egymadst kiegészitd, komplementer kapcsolat lenne a kivanatos. Ennek kolcso-
nos elismerésen és konstruktiv kritikan kell alapulnia. Mindkét félnek meg-
van a maga kompetencias teriilete, ismerik lehetdségeik hatarat, tisztdban
vannak az altaluk nyujtott segitség részleges voltaval, és elismerik az emberi
1ét komplexitdsat, melynek pszichikus és szellemi dimenzidja egyforman 1é-
nyeges, egymastol megkiilonboztethetd, ugyanakkor elvalaszthatatlan. Egyik
segitségnyujtas sem tarthatja nélkiilozhetének a masikat, egymast kiegészit-
ve igazan hatékonyak. A kozvetités szerepét a pasztoralpszicholdgianak ugy
lehet jdl ellatnia, ha maga is kétpdlust tudomanyként mikodik. Egyszerre

> SCHARFENBERG: Seelsorge als Gesprich, 41.
16 STOLLBERG: Therapeutische Seelsorge, 65.
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vizsgdlja a személyes hitbeli vagy kozosségi vallasi torténések pszichikus és
szellemi-spiritudlis vetiiletét, és meghatirozza egymadsra vonatkozasukat.
Bemutatja a pszichikus folyamatok teoldgiai olvasatét, azaz megfogalmazza
értelmezési lehetdségiiket a keresztyén hit fel6l nézve. Ezzel a pszicholégiai
megallapitasokat vilagszemléleti dimenzidval egésziti ki, egyszersmind azon-
ban kritikat is gyakorol felettiik, hiszen megakadalyozza, hogy végsé megol-
dasként vagy az emberi boldogsag kulcsaként tiintessék fel magukat. Masfel6l
viszont a hittartalmak, a hittorténések és a vallasi gyakorlatok pszicholdgiai
olvasatat is nyujtja. Ezzel pszicholégiai kritikat gyakorol az egyhaz hittételei
és életgyakorlata folott. Kimutatja, hogy a szdjjal tudatosan megvallott hittel
gyakran nem egyezik meg a ,szivben rejt6z6” meggy6z6dés. Az elébbi ke-
resztyén tartalmu, az utébbi esetleg egészen ,pogany” vondsokat mutat. S ez
a ,mélyhit” hatdrozza meg az atéléseket és a magatartast, nem a felszinen
levé. Meg kell kérdezniink, hogy ez az ellentmondds nem arra vezethet6-e
vissza, hogy a hitiink igazsagait annyira életidegen médon fogalmazzuk meg
és kommunikdljuk, hogy azok nem tudnak elhatni az emberi lélek mélyebb
rétegeiig? Ha ez a helyzet, akkor alapos teoldgiai munkaval ugy kell Gjrafogal-
maznunk Isten kijelentésének a tartalmait, hogy azok a kijelentés emberhez
alkalmazkodé, inkarndciés természetének megfeleléen ,lélekre szabottan”
szolalhassanak meg, egyszersmind 1élektani eszkdzok igénybevételével ki kell
épiteniink az utat az iizenet szamara az emberi lélek mélységei felé. Mas-
kor meg az emberi psziché mélyérdl kell felszinre hoznunk és leleplezniink
azokat a ,maghiedelmeket”,'”” amelyek nem életigenl6k, nem konstruktivak,
holott sokan még azt is gondoljak réluk, hogy a keresztyén hit részei. Olyan
istenképet, olyan kovetelményeket, olyan célokat és olyan valdsaginterpre-
tacidkat foglalnak magukban, amelyek messze eltérnek a Biblidban taldlhat6
isteni kijelentés tartalmaitdl. A pasztoralpszicholdgia tehat két teriileten foly-
tat elemzéseket, és két fronton gyakorol kritikat: a pszicholégia és a teoldgia
iranyaban.'® A célja ezzel az, hogy konkrét életszituaciékra nézve hermeneu-
tikai kapcsolatot hozzon létre a pszichikus folyamatok és a teoldgiai értelme-
zési lehetdségek kozott. Mottdja, hogy a részletek a teljesség fel6l nyernek
értelmet, és a részfolyamatokra talalt ok-okozati magyarazatokbodl nem lehet
kovetkeztetni a teljességre. Az ember pedig olyan lény, aki a teljességnek vagy
a teljesség hianyanak a btivoletében él.

17 Beck: Praxis der Kognitiven Psychotherapie, 15-18.
18 KLESSMANN: Pastoralpsychologie, 53—54.
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3. A pasztoralpszicholdgia definicidja

A pasztoralpszicholdgia az a gyakorlati teol6giai tudomdny, amely az em-
ber egyéni és kozosségi atélései és magatartdsa, valamint a keresztyén hit
élet- és vilagértelmezése kozotti kapcsolatot (annak mindségét és zavarait)
vizsgalja. Az atélés és a magatartds terén a pszicholdgia altal feltart és leirt
szabalyszertiségeket és az ezekre épiilé elméleteket, a keresztyén valdsagér-
telmezés oldaldn pedig a teoldgia altal megfogalmazott bibliai tizeneteket
veszi figyelembe. A kett 0sszekapcsoldsaval konkrét élethelyzetekre nézve
kivan hitbeli értelmezéseket felkinalni, hogy ezzel segitse az élmények fel-
dolgozasat és a tudatos magatartasvezérlést. Eljarasi modja kétiranyud. Vagy
az atélésre és a viselkedésre vonatkozo keresztyén értelmezési lehetdségeket
mutatja be és kinalja fel, vagy pedig azt vizsgalja, hogy a keresztyén hit tartal-
mai — mint alapveté meggy6z6dések (kreditiv sémak)*® a kognitiv rendszeren
beliill — miként hathatnak eleve formaléan az atélésre és a viselkedésre. Az
elébbi esetben azt igyekszik beldthatéva tenni, hogy a feltétlentil emberszere-
t6 Isten fel6l nézve az emberi élet tényei egészen 1j értelmet nyerhetnek, ami
magaval hozza, hogy a veliik kapcsolatban szerzett tapasztalatok is gyokere-
sen megvaltoznak. Az utébbi esetben pedig azon faradozik, hogy keresztyén
egyének és kozosségek életgyakorlatdban a hit tartalmai valéban élményfel-
dolgozé és viselkedésszabdlyozé potencidlla valjanak. Vagyis 6sszhang jojjon
létre a vallott és a megélt hit kozott. E célkittizések megvalésitasardl elsd ren-
den az egyhaz lelkigondozéi tevékenységében, de az egyhdzi kommunikacioé
egyéb teriiletein is gondoskodik.

A pasztoralpszicholégia tehat a pszichikus miikédés teologiai hermeneuti-
kdja, amely hitbeli értelmezéseket kivin megjeleniteni az emberi élet kiilon-
b6z helyzeteihez kapcsolddoé lelki folyamatokban. Feladata ennek elméleti
megalapozasa, gyakorlati kivitelezésének megtervezése és megvalésulasanak
segitése.
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ELOADASOK

GQUSZTAV BOLCSKEI

The History of the Hungarian Reformed Theological
Thought — An Outline

he Hungarian theological thinking has been in an organic interac-
tion with the Western type of the Christian teaching since the time of
its inception in the 16" century. Of the pre-Reformation movements
that played an important role in its preparation, it was Hussitism that might
have had a more direct impact on it. A sign of this is that the first Hungarian
version of the Bible was referred to as the “Hussite Bible”. Of the ecclesio-
and socio-critical movements within the medieval church, the “Observant”
branch of the Franciscan order had a powerful influence on it (e.g. preaching
in the vernacular, puritan lifestyle). Almost all of the important figures of the
Hungarian Reformation came out of the ranks of the observant Franciscans!
Peregrinatio (i.e. pursuing studies abroad by Hungarian students of theo-
logy) was an important point of contact with the Western European univer-
sities. As a rule, after concluding their studies at home, Hungarian students
spent several years at German, Dutch, Swiss or Scottish universities and they
returned with the most up-to-date theological knowledge. In the beginning,
the University of Wittenberg was the most frequented. It is important to note
that the reason for the Reformed students to study in Wittenberg was not
principally for Luther, but rather for Melanchton. The three pillars of Me-
lanchton’s theology: pietas, humanitas, eruditio, i.e.: the life committed to
following Christ, the ideal of the humanistic scholarship, and cultural educa-
tion. These three made a powerful impact on the emergence and the consoli-
dation of the Hungarian Reformation. The controversy concerning the issue
of the Holy Communion between the German and the Swiss Reformation (In
what way is Christ present in the Lord’s Supper?) convinced the Hungarian
students, after 1580, to attend Dutch, Swiss and Scottish universities instead
of German ones.
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Among the Swiss Reformers, it was not Calvin, but the Reformers of Zu-
rich: Zwingli and Bullinger who had the most influence. The difference in
emphasis was most apparent in the fact that the Swiss Reformation did not
remain solely within the boundaries of the church, but had an impact on the
whole of society. This answer was more compatible with the Hungarian cir-
cumstances of the time. An answer was sought about the will of God, while
the country lost its independence and the prevailing ecclesiastical and politi-
cal structures were falling apart. These circumstances are important because,
in the Hungarian Reformation, the question of the freedom of the gospel was
closely linked to the question of the freedom of denominations and to the
national freedom. The roots of a theological interpretation of history were
found in the Book of Judges. According to this, if the people sin against the
will of God, God sends foreign rule as a punishment. If the people turn back
to God, and if they repent from their sins, God’s grace sends a liberator under
whose leadership they regain their freedom and independence. A notion of
the parallel of the fate of the people of Israel and of the Hungarian people ap-
pears here very powerfully.

The Hungarian Reformed church adopted its first two fundamental con-
fessions in 1567: the Heidelberg Catechism of 1563 and the Second Helvetic
Confession which was published in 1566. These two confessions, which still
have binding authority today, show an evident influence of the theology of
Calvin. The impact of the Reformation was incredibly strong and by the end
of the 16™ century more than 90% of the Hungarian population was Protes-
tant, and predominantly Reformed.

The history of the next centuries is a history of the theoretical and practi-
cal problems of denominational freedom and of national independence. The
Hungarian Reformed people lived under political, economic and denomi-
national oppression between the pressing forces of the Turkish and of the
Austrian (Habsburg) empires. It is characteristic of this oppression that one
of the Habsburg ministers of state declared that “Hungary must be made
poor, German and Catholic”. This shows the substance of the imperial way
of thinking. The people need to be deprived of its economic, cultural and
religious independence (autonomy) and they will then be obedient subjects.

The age of bloody and bloodless counter-Reformation (the first denotes the
open and violent persecution, the latter the intimidation by legal and administ-
rative means) ends by the so-called Edict of Tolerance in 1781, which, though
it did not yet provide for a full scale equality of denominations, granted more
freedom of action for the Protestants in the empire of emperor Joseph IL

The connections [to Western Christianity] were kept alive even under these
stressed circumstances, mainly by translating theological works (Calvin: The
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Institutes, Heidelberg Catechism). The spiritual literature was flourishing,
especially influenced by English and Scottish Puritanism. Prayer books and
sermons aimed at encouraging the reading and understanding of the Bible
and the expression of the faith in one’s own mother tongue, according to the
principle of the priesthood of all believers. Of the Dutch theologies, it was the
so-called theology of the covenant (Cocceius) that became well-known and
accepted. According to this, God reveals God’s will in a series of covenants
throughout the history of salvation. The fulfillment of this is the new, univer-
sal covenant given in Christ. The believers, as the members of this covenant,
may live their freedom, received in Christ, in the communion of the con-
gregation and of the church. This freedom has got an order; that is why the
question of church discipline becomes so emphatic in the Reformed theo-
logy and in the practice of life in the congregations. In the Calvinist thought
the disciplining authority of the community plays an important role among
the notes of the true church, next to the pure proclamation of the Word and
the proper administration of the Sacraments. Another important emphasis is
laid on the notion that the consequence of justification is a holy and a grate-
ful life. The emphasis on the individual sanctification becomes prevailing in
the Hungarian Reformed theology and spirituality especially as a result of the
influence of German Pietism and of English Puritanism. The practice of pious
life — praxis pietatis — with a focus on the individual believer is a kind of reac-
tion to the rationalist and liberal theologies. However, if it becomes exclusive,
it necessarily leads to a narrowing of the scope which loses the vision of the
universal claim of the Christian message and of the reality of Kingdom of
God as it is revealed in the world.

In the 19% century, the Hungarian Reformed theology had undergone the
“anthropocentric turn”, too, i.e. the analysis of the religious person, and of the
religious experience entered into the center of theological thought. Accord-
ing to this approach, the worship service is not an act in which God makes an
impact on the individual by God’s Word and Spirit, but the worship service
is an expression of the faith experience of the religious person and commu-
nity. The sermon is a speech with religion as its subject, which provides for
an aesthetic experience at its best. By this the conviction of the Reformation
according to which the proclamation of God’s Word is God’s Word, is lost.

The important question of the beginning of the 20" century was how the
heritage of Calvin can be lived in a changed, modernized environment. The
different approaches of theology are not separated from each other distinctly,
no extreme schools of theologies are developed. Categories of academic and
believing theologies emerge but they never lead to a secession within the
church. The controversy of the historical and ecclesiastical Calvinisms was
confined to the question whether the existing ecclesial structures were suit-
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able for the renewal, or renewal would make new structures necessary. The
permanent subject of the debate was the institutionalization of the mission-
ary and diaconal work of the associations, and this debate is ongoing even to
this date. Does the church sustain its institutions (schools, social care) or the
institutions are the sustainers of the church. This is the way the question is
asked today.

It is an indisputable fact that Karl Barh’s theology made the strongest im-
pact on the Hungarian Reformed thought. One of the reasons for this was
the fact that most of the systematic theologians had been Barth’s students
earlier. Another of the reasons was that Barth, a Western theologian of great
respect, who was not an anti-Communist, suited the strategy of survival of
the church leadership during the time of a Communist dictatorship quite
well. With this information we already touch upon the following problem: in
the Reformed Church in Hungary, during the second half of the 20™ century
the church leadership instrumentalized theology, i.e. theology was used in
order to serve the objectives of church politics. This so-called “theology of
the serving church” was to demonstrate that the fundamental existence of
the church was to affirm the new, Socialist social order without reservations.
When it was emphasized that theology does have an ecclesiastical function,
it was meant that practicing theology was a privilege of church functionar-
ies. The independence of theology became a recurring subject during the
past half century. Theology would only be practiced under the control of the
church leadership, and only according to their instructions; this was the only
authorization for its existence. This cantus firmus appeared again and again
in many forms, and in different declarations. Centralization was applied as
well. Topics for ministerial training courses were determined from the cen-
ter, using speakers from the center, with a series of well- choreographed and
closely controlled responses. The reaction to this was passive resistance by
many, and it continues to have a lasting effect today. So much energy was
consumed by this denial of inner identification that no desire for change re-
mained in the ministers, even when opportunities opened. Today’s church
leadership is not free from these attitudes and worries about theology either.
The humble and meek voices claiming independence for theology are usually
confronted by references to the looming danger of decadent Western “luxury
theologies”; which are churchless, and far removed from the reality of the
congregations. The critical assessment of the Reformed theological work of
the past decades is a task for the current generation. In order to avoid the
danger of a mere hunt for scapegoats, but to experience a cathartic ministry,
a real theological work needs to be undertaken. Theology can only be mea-
sured by using theological criteria. Following Barth, Istvan Torok points to
an important theological aspect when he identified Christological heresy, in
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a theological direction, which adds a supplement to the ancient creed: “Jesus
Christ is Lord” This supplement claimed more and more space for itself until
it became the determining factor which sounded like this: “..for this reason
we say ‘yes’ to Socialism”.

A realistic assessment of the situation on a biblical basis could not lead to
anything else in a legitimate way — i.e. according to the Word of God — than
to confess sins and to repent. The declaration of confession of sins by the
Council of the Synod in 1946 testifies, in a way which is equally relevant to-
day; that the church

did not fullfil her prophetic office. She did not care sufficiently for the purity of
the proclamation of the Word, she did not maintain proper discipline among
the leaders of the church, she got lazy of love, entered into compromises with
the powerful and gave room for worldly rules in the church.

The voice of individual responsibility is not missing either from this con-
fession:

...We confess on behalf of all members of the congregations that we were
neither attentive hearers nor faithful doers of the Word... Our light was not
shining, our salt got tasteless, and our life did not give glory to the Heavenly
Father.

The motif of confession remains, but its scope is narrowing. On the one
hand, the meaning of the confession of sins, according to the Pietist tradition,
is concentrating on the lack of moral integrity in the life of the individual,
which leads to ignoring the historical dimensions and the reality of structural
evil. On the other hand, the confession of sins becomes a suitable slogan in
all the cases when the church wishes to express even a mild form of criti-
cism on the distorted, ungodly and inhumane actions in social and political
life. Referring to the confession of sin is used to remind the church that she
had lost the right of influencing and of criticizing because she did not prac-
tice her prophetic office in the past. Consequently, this confession cannot
be followed by trust in God’s mercy and in the intercession of Jesus Christ,
and a hope that renewal and life rises after the true confession. According
to the above-mentioned interpretation, the sole consequence of the confes-
sion cannot be anything else than silencing of criticism, making loyalty the
highest virtue, identifying the new social order with goodness, or sometimes
even with the Ultimate Good, dutifully renewed declarations of faithfulness,
and a voluntary retreat from life and from social publicity — caused by the
motive of accommodation — to within the walls of the church, from where it
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is only possible and allowed to step out when being called. A narrowed and
instrumentalized concept of the confession of sins became thus one of the
important causes of the distortion of the image of the church.

Self-criticism — in the form of confession of sins — appears demonstratively
at great historical turning points and it disappears wholly thereafter. Confes-
sion of sins has always got a reference to the past; it has thus no legitimacy
in the present. There is only one good way: the way we are walking. This is
eventually nothing else than making absolute the relative. Who speaks out
against this is a subversive element.

Neglecting the criterion of “relationship” is shown by the uniformity of the
differing theological-spiritual streams. The impact of the wave of awakening
was an important element in the shaping of the image of the church. As the
associations were dissolved or merged [into the church], a form of ecclesial
life disappeared which had been an answer to the demand on smaller fellow-
ships. This form was officially declared as unwanted. Instead of integrating
this element into the church, it was suppressed and it made both parties un-
healthy and broken. There was no healthy dialogue between the marginali-
zed revivalist movement that was forced to go illegal and the church leader-
ship. This was characteristic of the style of the church leadership in general.
A mechanism for “order-report-control” made the sphere of trust less and
less possible. Trust was replaced by trustworthy people. A crisis of confidence
which surfaced with an elementary power during the times of social crises
(1956, 1989) was a logical consequence of this condition. As the different
opinions and different types of spirituality were not in touch with each other
on an equal basis, opinions got petrified and extreme, and they surfaced as
such in the very moment when state apparatus — that had been exercising
patronage — ceased to guarantee the internal status quo of the church.

Social changes, in the course of which the lifestyle of the peasantry — which
counted as a social basis of the Reformed church — was destroyed, played a
very important role in the shaping of the image of the church as well. Dec-
larations that presented the Socialistic reorganization of the agriculture as
an undisputable achievement betray a serious lack of the sense of reality and
a missing theological reflection. These declarations did not count with the
fact that this new economic form that ignores the elementary rules of the
functioning of an economy can never be profitable and it does not meet the
criterion of human proportionality. The ambivalent process of urbanization
made formerly independent congregations unable to survive and the church
was not able to react properly to the challenges of a secularized environment.
A consequence of the loss of the social basis was the marginalization of the
laity and a recently emerging “anti-clergy” sentiment. The disappearance of
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the critical laity contributed largely to the low quality of work and to the laxi-
ty that can be experienced in many areas of the life of the church and to the
silent acceptance of the consequences of contra-selection.

Our situation today is characterized by a strange contradiction. On the one
hand, society following the changes of 1989, looked upon the church with al-
most messianistic hopes and expected only true solutions from her. The pub-
lic character of the church has become evidently stronger. The church can
only fulfill the new tasks offered in a structure of a people’s church (Volks-
kirche). This would be a return [to a previous situation] that does not count
with the whole reality of today and tomorrow. It is true that the church does
not have her source of life in this earthly reality, but it is even less possible
that she lived by the restoration of the systems of institutions of the past. It
is not possible to start to work on the new or newly offered tasks without an
internal clarification of matters.

The need of internal clarification has the following meaning for us: To
formulate the fundamental questions about the relationship of theology and
the church, about the legitimate way of doing theology and about how to
find a distinct Hungarian Reformed theological profile, and to make an at-
tempt to give an answer to these questions. The first of all this is the redis-
covery and practice of the dialectic tension between the critical reflection of
faith, the spiritual forms of the living of the faith, and the governance of the
church supporting the undisturbed functioning of the activity of the life of
the church. Where this tension is abolished, the living organism is replaced
by uniformity, to be followed as the highest virtue. Whether it is one of the
forms of spirituality or the government of the church that makes an instru-
ment of theology, it harms the whole church. Distortion of the image of the
church and distortion of theology are realities that necessarily and essentially
belong together.

It can be encountered again and again in evaluations of the theology of
service (both by the official church and in official Marxist statements) that
the socio-ethical propositions of the Hungarian Reformed theology were not
born out of theoretical analyses but out of “mere obedience”. In practice, this
sentence means that the theological-theoretical work, the recognition of re-
ality and the confrontation with the praxis that had been necessary for these
socio-ethical steps were entirely missing. There are declarative arguments that
there were biblical notions and a Hungarian Reformed theological tradition
in the background of practical decisions, but these arguments are not con-
vincing. The way between the biblical notion and the practical consequence
is simplified and shortened too much, and the actual “argument” is that “time
will prove that we are right”. What Arthur Rich describes when writing about
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the distinction of real and false determinations, came true here. He defines
false determinations as the ones of which critical analysis can discover that
they are caused by individual or corporate interests. Emphasizing that they
cannot be changed serves to maintain and legitimize these conditions. “Mere
obedience” meant the acceptance of things that did not meet the criteria of
“factuality” and of “human proportionality”. Therefore, this sentence is the
expression and indirect confession of a narrowed theology. This is not writ-
ten out of a “frivolous misuse of the charism of being born later” but as a
warning for today. Politics and representatives of economic structures tend
to refer to “false determinations” today, too. For instance, it is a reference to a
“false determination” to say that a corporation which purchases newspapers
with different political leanings is driven solely by one aspect which is profit.
The absolutization of this one aspect — in itself legitimate — makes taking
other aspects into consideration impossible. Reference to “we knew what we
should have done, too, and we did what we could” is not convincing, as, at
a later stage, the reader has got the impression that it was the best possible
world ever. The theological legitimization of this was not necessary.

Theological work was eventually subordinated to the church leadership
which pursued a “strategy of survival”. This had fatal consequences for the-
ology, because “the difference between an honest theology and the church
leadership is, that theology is not ready to make compromises”. A “strategy of
survival” is not suitable to provide a guidance which is in accordance with re-
ality. “Survival” is a characteristically apocalyptic term, which focuses solely
to help the individual and the community through an imminent catastrophe.

A characteristic formulation of the cynicism and of the carelessness, by
which the actual theological work was measured in the past era, is an — un-
written — proverbial definition of the key aspects of the study of theology by
a church official: Two things must be cared about: 1. It must not say that God
does not exist; and 2. It must not say “Long live Miklés Horthy!”. This obvi-
ously means, on the one hand, that appearances must be kept up, no atten-
tion should be drawn, our Reformed people must not be scandalized, and, on
the other hand, the System is holy, must not be harmed, and it is untouchable
by any criticism (as it is unchangeable, thus it is given an absolute character),
and at most, it can and should only be legitimized. Forgetting this, theology
will suffer the condition of “tunnel vision”: it may sometimes have to look into
the “tunnel” of the barrel of a gun pointed at it, but, after a period of time,
it will keep having the vision of this “tunnel” even after the gun has already
disappeared.

Instrumentalized theology is always a selective theology. One of the phe-
nomena of the theology instrumentalized by the church leadership which
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awaits analysis is a selective Barth interpretation and its effects which go as
far as a Docetist understanding of the revelation and of the proclamation of
the Word. This, on the one hand, made it possible that several new phenom-
ena of human life, of culture and of science were not addressed (because this
was declared a forbidden zone for the church by the ideology), and, on the
other hand, I am convinced, that it contributed to the superficiality and for
the low quality of the sermons. We can make a long list of examples of selec-
tive exegetics, and of Bible studies actualized by shifting of emphases.

Instrumentalized and selective theology is always narrow and narrow-
ing. We may have been spared some fashionable and extravagant theological
trends during the past fifty years, but, let us consider whether this sheltered
existence was not provided at the expense of confrontations with very large
questions and theological problems. If we just look at an outline of the Euro-
pean history of theology of the last half century, it is evident that we — par-
tially or entirely — owe answers to unavoidable questions. (Demythologiza-
tion — ’40-s, criticism of religion — ’50-s, secularization — '60-s, the so-called
“post-Christian” era — "70-s, new religiosity — ‘80-s).

This narrowness had an effect on the structure of theological training, too.
I do not doubt that a great deal of “strategy of survival” contributed to this,
but it would be a fatal misunderstanding to maintain it without any changes.
Another form of narrowness was the loss of contact with other areas of sci-
ence. As the present time, when theology and theologians are looked upon as
curiosities passes, it will be evident how a new integrative-interdisciplinary
paradigm will be formed in this area.

There are also personal aspects of this narrowness. As in other denomina-
tions, a generation of “great theologians” was almost wiped away. Many of
them became victims of the interests of church politics, and were deprived
of possibilities to teach and to publish. The question of followers is an urgent
one, and it demands serious efforts.

I think that the Hungarian Reformed theology as a whole basically tends
to be a conservative theology, free from extravagant and extreme theological
trends. Its task is to help the membership of the church — which is based on
a personal faith-commitment — to consider their faith in Christ as the most
personal public cause; to help them proclaim the gospel of the Kingdom of
God in a way that its wholeness gets manifest in the individual confession of
faith; in the confession of faith in the communion of both the congregation
and of the church; in the work for peace and for justice, and with the respon-
sibility carried for the created world.
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The Reformation Ideal of the Godly Commonwealth
in Scotland: The Book of Discipline of 1560

n the spring of 1560, as the Catholic Queen Regent, Mary of Guise, lay

dying, the old order in Church and State collapsed in Scotland, and the

forces supporting the Protestant Reformation emerged victorious. It was
Scotland’s Reformation moment. A Council of the Realm convened in Edin-
burgh, and it commissioned a group of Scottish Protestant ministers to draft
a plan for the reformation of religion. Over the course of several weeks, this
group of ministers, who included the former Catholic priest and now Edin-
burgh Protestant minister, John Knox, prepared two documents which repre-
sented a radical programme for a new religious and social order in Scotland,
a programme that would have a profound influence on the development of
the Scottish nation. The first of these documents was the Confession of Faith,
known simply as the “Scots Confession”, which defined the doctrinal beliefs
of the Reformers. The Confession was Calvinist in content, emphasizing the
“inscrutable providence” of God, who had determined all things by his “eter-
nal and immutable decrees”; the total depravity of humankind, all of whom
deserved eternal damnation; and God’s mercy in electing a portion of sinful
humanity to salvation through grace alone.!

The second document, and the subject of this paper, was the “Book of
Discipline” — sometimes referred to in 1560 as the “Book of Reformation”
— a bold, wide-ranging plan for a new Protestant society, which the eminent
Scottish historian, Peter Hume Brown, described in 1911 as “the most im-
portant of public documents in the history of Scotland”. It was, he observed,
not simply the plan for a reform of the Church; rather, it was “the draft of
a ‘republic, under which a nation should live its life on earth and prepare
itself for heaven”.? The Book envisaged no separation of Church and State,
but rather expected a unity of purpose among Church leaders and political
leaders in shaping the Christian commonwealth. The initial draft of the Book
of Discipline was drawn up hastily and it was then extensively revised in the
coming months. When completed, the Book was subscribed to by most of
the Scottish Privy Council in 1561. Although it was never approved by the
Crown, it would be largely, although not fully, put into practice across most

! HENDERSON: The Scots Confession 1560; HAZLETT: The Scots Confession 1560, 287-320.
2 BRowN: History of Scotland to the Present Time, 59.
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of Scotland during the coming decades. The “Book of Discipline” defined the
ideal of a godly commonwealth to which generations of Scots would aspire,
well into the twentieth century.

The “Book of Discipline” reflected the late arrival of the Reformation in
Scotland, where the Reformers gained predominance in Church and State
some 43 years after the beginning of the Lutheran Reformation. The Book
was not original in its plans, but rather it drew from existing European Re-
formed practices — mainly from John Calvin's Geneva, where Knox had lived
for a few years, and which he had famously described in 1556 as “the most
perfyte schoole of Christ that ever was in the erthe since the dayis of the
Apotillis™ — but also from other Swiss cities, Germany and France. What was
extraordinary in sixteenth-century Scotland was the effort by representatives
of the nation to prepare a written constitution for a new national order and
to do so without the support of the monarch (the Catholic Mary Stuart). The
“Book of Discipline” swept away the elaborate structures of the medieval Lat-
in Church, including bishoprics, cathedrals, monasteries, convents, friaries,
collegiate churches, the mass, prayers for the dead, and holy days; it defined
instead a Scottish religious and social order that was to be rooted in parish
communities, with universal education, local democracy, and a communal
social welfare.

In considering the Book of Discipline, this paper will explore a fundamen-
tal theme of the Protestant Reformation, and especially in the Reformed, or
Calvinist Reformation — that is, the Reformation ideal of the godly common-
wealth. The Reformation, to be sure, was primarily concerned with the vital
issues of personal salvation, Scripture as the authoritative word of God, and
the proper relationship of the individual to God. However, the Reformation
was also concerned with shaping Christian societies that would promote vir-
tuous behaviour, including compassion for the poor. This paper will focus on
social programmes of the Reformed Church of Scotland, a sister Church to
the Reformed Church of Hungary, and it will consider how the Reformers in
Scotland, following the example of Reformed communities in Switzerland,
Germany and France, sought not only to reform theological doctrine and
purify the Church, but also to shape a new, virtuous society that would re-
flect God’s justice and glory on earth. It will draw heavily upon the valuable
scholarly edition of the Book of Discipline produced by the distinguished
Scottish historian of the Reformation, the late Professor James Cameron of
the University of St Andrews.*

3 DAwsoN: John Knox, 151.
* CaMERON: The First Book of Discipline; there is a more recent, valuable analysis of the
Book of Discipline in DUNBAR: Reforming the Scottish Church, 37-49.
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The Ideal of the Parish Community

The salient feature of the “Book of Discipline” was its focus on the parish
community as the foundation of national religious life. In later medieval Scot-
land, the parishes had suffered serious pastoral neglect and under-funding.
Church resources — the tithes and endowments — had been taken from the
parish churches and used to support cathedrals, abbeys, friaries, collegiate
churches, and universities. Some 85% of parishes had had most of their tithes
and endowments appropriated for extra-parochial purposes; there was no
other country in Europe that had experienced similar levels of appropriation
of parish resources.® The Book of Discipline aimed to return the ecclesiasti-
cal resources back to the parishes and to place most religious and social au-
thority in parish communities. Each of Scotland’s approximately 900 parishes
would have a resident parish minister and parish church in good repair. All
parish churches would hold regular Sunday services emphasising preaching,
scriptural readings, and the congregational singing of metrical Psalms. In the
towns, parish churches would also offer weekday sermons. Ministers would
become qualified to serve the Reformed Church after open examinations in
manners, doctrine and knowledge. The examinations of candidates for the
ministry would be conducted by ministers and elders in the principal towns,
and a qualified candidate would be elected to be minister of a parish by the
parishioners. There was to be no ordination of ministers, no “laying-on-of-
hands” or special ceremony (though this would later change), the conduct
of parish ministers would be subject to regular review by the parishioners,
and a minister could be deposed by the parishioners as well. In these provi-
sions, the Book of Discipline aimed to give expression to the Reformation
ideal of the priesthood of all believers. What the Scottish reformers envis-
aged, according to the distinguished historian of the Scottish Reformation,
Gordon Donaldson, “was a kind of corporate ministry residing in the congre-
gation, from whom authority came up to the minister”; they believed “that
the minister derived his authority from the people”.® There were to be two
sacraments. The Lord’s Supper was to be celebrated four times a year in each
parish church, with communicants seated at a long table and served both the
bread and the wine by the minister and elders. Baptisms would take place at
regular Sunday services, in the presence of the congregation. Significantly,
the Book of Discipline rejected funeral services and funeral sermons, insist-
ing on quiet interments with no ceremony.” Funeral services, it maintained,
could encourage false beliefs in prayers for the dead, while funeral sermons

> DONALDSON: The Scottish Reformation, 12; CowaN: The Scottish Reformation, 64.
¢ DoNALDSON: The Faith of the Scots, 66.
7 CAMERON: The First Book of Discipline, 46.



Stewart J. Brown El6addsok

generally meant giving special attention to wealthy and powerful individuals.
“Before God’, the Book insisted, “there is no respect of persons”.?

Ministers were to be assisted in the pastoral oversight of the parish and in
all the public affairs of the church by a group of elders, local men who were
respected for their godly lives and would be elected to the eldership by the
parish community. The elders were in one sense representatives of the local
community, who resided in the parish and understood the community’s par-
ticular circumstances, social composition, and its needs. However, in another
sense they represented a higher, divinely ordained moral order and they were
responsible for enforcing the ethical standards of Scripture. Each parish was
also to be served by a number of deacons, who were also to be drawn from
the parish community. The deacons were to assist in the collection and dis-
tribution of donations for the poor, and to have an oversight over the general
financial condition of the parish. Elders and deacons were to be elected annu-
ally, although they could serve for more than a year. The offices of elder and
deacon were scriptural in nature, and the offices had been revived in Calvin’s
Geneva. Moreover, as the Reformation historian Jane Dawson has observed,
these offices also reflected the renaissance humanist ideal of citizenship, em-
phasising disinterested virtue and selfless service to the public good, as ex-
pressed in classical republican discourse.’

The Book of Discipline also defined a new church office, that of superin-
tendent. There were to be approximately ten “godly and learned” superinten-
dents in Scotland as a whole. They would be elected by local ministers, el-
ders, deacons and civil magistrates, with each assigned to have oversight of a
specific district of the country.”” Each superintendent was to serve as a par-
ish minister in the principal town in his district, and he was also to devote
several months each year toto visiting the parishes in his district — preach-
ing, promoting orthodox Reformed doctrine, and supervising the proper
organisation of parish churches. The Scottish historian, Gordon Donaldson,
had argued in his classic history of the Scottish Reformation that the superin-
tendents resembled bishops and indeed were bishops in embryo.!" However,
other historians, most notably the distinguished Scottish church historian,
A. C. Cheyne, pointed out that the superintendents were very unlike bishops
in that they were not consecrated, did not claim to be part of the apostolic
succession, did not have authority over the clergy in their districts, and did not
have cathedrals.'? The office of superintendent proved short-lived in Scotland.

8 CaMEeRrON: The First Book of Discipline, 201.

° DAwsON: Scotland Reformed, 219.

10 CaMERON: The First Book of Discipline, 115.

1 DoNALDSON: The Scottish Reformation.

12 CHEYNE: The Scottish Reformation, 78—88; Kirk: Patterns of Reform, 334—367.
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Kirk-Session Discipline and Communal Virtue

Arguably the most important aspect of the Book of Discipline was its sys-
tem of kirk-session discipline, by which the minister and elders in each par-
ish shared responsibility for maintaining a Christian social ethic that would
inform and shape the local communities. Serious crimes against the com-
munity, including murder, theft, and perjury, were to be investigated and
punished by the civil authorities. Lesser offences, including drunkenness,
fornication, brawling, slander, and “oppressing of the poor” were to be tried
before the kirk-session, a parish court consisting of the minister and elders,
which had the power to examine witnesses under oath. Those found guilty
of offences would be admonished and be required to perform a penance,
which would normally be carried out before the community that the offender
had wronged, as well as before God. The penance generally took the form of
standing or sitting in a prominent place within the church at public worship,
in the presence of the congregation, often dressed in sackcloth, at public wor-
ship for a given number of Sundays.

All members of the community were to be subject to kirk-session discip-
line. In cases of fornication or adultery, men and women were to be treated
equally, and they often performed their penance together. Once offenders
had completed their penance, they would be accepted back into the com-
munity, sometimes in an informal ceremony which included an embrace by
the minister in the presence of the congregation. Once accepted back into
the community, their offences were to be put behind them, and no one was to
speak of them. Those who were found guilty by the kirk-session but who re-
fused to undergo penance could be excommunicated. This meant they would
be denied the sacraments and no one outside their family could have any
dealings with them. But the sentence of excommunication was rarely used,
as most people agreed to undergo their penance. Moreover, even excommu-
nication was not necessarily permanent, and the excommunicated could, if
they repented and performed their penance, be reconciled with the commu-
nity. The aim of the system of kirk-session discipline was to promote habits
of virtuous behaviour through communal pressure, to uncover and expiate
secret sins within the community, and ensure that the parish community re-
flected God’s just order. But the system was also intended to restore offend-
ers’ full participation in parish communities and thus strengthen the unity of
the Christian commonwealth.
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The Care of the Poor

The Book of Discipline called for each parish community to care for its
own poor, with the money for poor relief expected to come from the endow-
ments of the Church and from alms. Parish poor relief included care for wid-
ows and orphans, for the infirm and physically disabled, and “also for persons
of honestie fallen into decay and poverty’, which could include able-bodied
poor who are unable to find employment. The poor were to be allowed to
remain within their homes and their communities, and they would receive
regular payments from the poor fund. The Book was insistent that there be a
decent provision for the poor, “for feareful and horrible it is, that the poore,
whom not only God the Father in his Law, but Christ Jesus in his Evangel, and
the holy Spirit speaking S. Paul hath so earnestly commended to our care; are
universally so contemned and despised”’® All people requiring poor relief
were to return to the parish of their birth or long-term residence, and careful
records were to be kept of those receiving relief and the payments made to
them. “Stubborne and idle beggars” were to be handed over to the civil au-
thorities. At a number of points in the text, the Book of Discipline expressed
the vital importance of the proper care of the poor in a Christian society.

Education and the “Democratic Intellect”

Perhaps the most innovative aspect of the Book of Discipline was its com-
prehensive plan for a national system of education. The aim of this system
was to provide universal, compulsory primary education for all children, male
and female, and secondary and higher education for all boys of ability, with
each boy to be educated according to his talents. Ministers and elders were
to conduct regular, periodic examinations of all pupils in the parish schools,
to monitor their progress and discover and encourage boys of ability. If the
pupil’s family could pay the costs of educating him, it would be required to
do so; if his family was poor, the pupil would be supported in secondary and
higher education by scholarships. The underlying principle was that Scot-
land’s Christian society had a right to require that all its members be literate
and thus be able to read their Bibles, and that all males, regardless of their
social origins, be educated to the highest level of their ability, so that they
could make the fullest possible contributions to society, ensuring “that the
Commonwealth may have some comfort by them”.**

13 CaMERON: The First Book of Discipline, 113.
4 Uo., 132.
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There was to be a hierarchy of schools. In rural areas, each parish was
expected to maintain a primary school, which might be taught by the min-
ister if the parish could not afford to employ a schoolmaster. Every sizable
village or town was to have a grammar school, with a schoolmaster capable
of teaching Latin. Every notable town was to maintain an arts college, or se-
condary school, with a number of schoolmasters proficient in logic, rheto-
ric, and languages, who would educate young men between the ages of 15
and 20. As far as possible, the students would live at home and remain part
of their local communities. The students at the schools and colleges were
to be examined regularly by the local ministers and elders, to ensure their
progress and the soundness of their learning. At the top of the educational
hierarchy were Scotland’s three universities. The Universities of Glasgow and
Aberdeen were each to maintain an arts college and a professional college of-
fering higher education in Divinity and Law. St Andrews was to be Scotland’s
premier university, with an arts college and professional colleges in Divinity,
Law and Medicine. While the Reformers’ attitudes towards higher education
for women, unfortunately, reflected the general views of the age, the Book
of Discipline was advanced in emphasising an ideal of the democratic intel-
lect, with a belief that intellectual ability would be found in boys of all social
orders and that a special effort should be made to discover and encourage
gifted boys from the lower social orders. “Its marvellous wisdom, compre-
hensiveness, and unity of plan’, observed John Kerr, former Chief Inspector
of Schools in Scotland in 1910, “have been the admiration of educationalists”
“Its consummation’, he added, “is to-day the goal which they are striving to
reach”®

The Legacy of the Book of Discipline

The authors of the Book of Discipline intended that the institutions of their
godly commonwealth ideal — the parish churches, parish ministers, kirk-
sessions, poor relief system, and hierarchy of schools — would be supported
by the property, endowments and tithes of the medieval, pre-Reformation
Church. In this, however, they were disappointed. Most of the property of the
old Church was now being appropriated by the landed classes in Scotland.
Those landowners who seized Church property would not relinquish it with-
out being forced to do so, and the Crown lacked the power and the will to do
so. In the short term, the Reformed Church in Scotland received consider-
ably less than a third of the revenues of the pre-Reformation Church. None

15 KeRrR: Scottish Education, 76.
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the less, the principles of the Book of Discipline, as one Victorian historian
observed, did gain popular support and “took up their abiding residence in
the mind and heart of Scotland”.'® These principles formed an enduring ideal
of a Reformed nation in which, under an agreed programme of Christian dis-
cipline, people would learn to live in unison, sharing nature’s bounty for the
common welfare, practicing benevolence towards the poor and infirm, de-
veloping habits of virtue, and cultivating their moral and intellectual capaci-
ties, and worshipping together — all in the service of God’s order on earth. It
was a vision of Scotland as a godly commonwealth and it became especially
associated with the Scottish Reformer, John Knox. As the Scottish historian
and essayist, Thomas Carlyle, observed in his inaugural address of 1866 as
Rector of the University of Edinburgh, “Knox was heard by Scotland; the peo-
ple heard him, believed him to the marrow of their bones: they took up his
doctrine, and they defied principalities and powers to move them from it.”"”

And over time, as the early modern historian Margot Todd has shown,
much of the programme of the Book of Discipline would be implemented in
Scotland, although with some local variation of practice.’® In 1581, a Second
Book of Discipline was adopted by the Scottish Church, which amended the
first Book of Discipline; it reintroduced ordination for the ministry and it
promoted the formation of presbyteries and the foundation for a national
system of Presbyterian Church government.!” By the 1630s, the Reformed
Church of Scotland managed to recover most of the tithes and endowments
of the old Church, and despite the upheavals of war and revolution, the
seventeenth century saw the steady spread of the Reformed parish system
throughout Scotland.

By the early eighteenth century, virtually all of Scotland’s parishes had a
parish church, parish minister and kirk-session, while most parishes also
had a parish school, many of them with schoolmasters competent to teach
Latin and even Greek. In accordance with the plan of the Book of Disci-
pline of 1560, primary school education, poor relief, and the maintenance
of basic social order were all largely based in the parishes and overseen by
the parish ministers and elders. Presbyteries would regularly visit the parish
schools within their jurisdiction and examine the pupils to ensure the quality
of teaching. Intellectually gifted boys from poorer backgrounds frequently
did receive instruction in Latin, and even Greek, at parish schools, and then
proceeded to study for a profession at one of Scotland’s universities, often

16 HETHERINGTON: History of the Church of Scotland, 102.

7 CARLYLE: Inaugural Address at Edinburgh.

'8 Topp: The Culture of Protestantism in Early Modern Scotland.
9 The Second Book of Discipline.
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receiving scholarship aid to support their studies. The parish church formed
the centre of the local community; it was the place where people met togeth-
er and exchanged local news, where the ancestors rested in the churchyard,
and where the rites of passage that defined individual lives — baptism, first
communion, marriage, and burial — were marked. Scotland became what one
Scottish historian, Tom Devine, has described as a “parish state” of closely-
knit parish republics, or what another Scottish historian, Jenny Wormald,
described as a “Presbyterian democracy”.?°

The system of parish discipline, to be sure, could often be unduly harsh,
and was in many parishes overly focused on cases of extramarital sex and on
identifying fathers of unwed mothers, so they could be forced to contribute
to the child’s support.! Moreover, recent historians have called into question
the effectiveness of the parish schools in promoting universal literacy and
social mobility.?> And yet in much of Scotland the system of parish-based
Christian welfare and educational policies, as outlined in the Book of Disci-
pline, did promote self-discipline, habits of social virtue, a sense of communal
responsibility, and respect for learning. The parish churches thus helped to
shape many of the thinkers who defined Scotland’s distinctive Enlightenment
in the eighteenth century, and they provided much of the “human capital” —
the work discipline and intellectual spirit of innovation — that played such a
vital role in Scotland’s industrial revolution of the late eighteenth and early
nineteenth centuries.”® The Scottish Reformed ideal of the godly common-
wealth also contributed to preserving the Scottish national identity following
the union of England and Scotland in 1707. After 1815, the Scottish minister
and social theologian, Thomas Chalmers, endeavoured to adapt the commu-
nal system of the Book of Discipline to the emerging urban-industrial society
in Scotland; his version of the Book of Discipline parish model, often referred
to as the “territorial system’, would exercise a dominant influence over Scot-
tish Presbyterian social policies until well into the twentieth century.?*

The Book of Discipline of 1560 was one of the most important achieve-
ments of the Scottish Reformation. To be sure, it was not original in its pro-
grammes, but rather drew heavily from other European Reformed Church-

2 DevINE: The Scottish Nation 1700-2000, 84—102; WorMALD: Reformed and Godly Scot-
land, 217-218.

2 LENEMAN—-MITCHISON: Acquiescence and Defiance of Church Discipline in Early-Mod-
ern Scotland, 19-39; LENEMAN: Seduction in Eighteenth and Early Nineteenth-Century
Scotland, 39-59.

22 HousToN: Scottish Literacy and the Scottish Identity; ANDERSON: Education and the Scot-
tish People 1750-1918, 18-23.

2 SaviLLE: Intellectual Capital in Pre-1707 Scotland, 45-60.

2 BRowN: Thomas Chalmers and the Godly Commonwealth in Scotland.
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es. Moreover, its social plan was never fully implemented. John Knox, who
feared during his lifetime that the great programme for the new society had
been thwarted by the self-interested landed classes, included a copy of the
Book of Discipline in his History of the Reformation in Scotland, so that the
programme would not be forgotten and “the posterities to come may judge
[...] what the worldlings refused”.*® And yet, despite Knox’s fears, the Book of
Discipline did provide an enduring ideal, an ideal of a godly commonwealth,
with an emphasis on a Reformed faith, on fearing God and none other, on
communal responsibility, self-discipline, and educational opportunities open
to all. Its strength lay in its comprehensive social programme for building
local communities and elevating the nation. If not fully achieved, the social
programme defined a Christian social ideal toward which much of the Scot-
tish nation would aspire into at least the 1930s, and which is not entirely
lost in Scotland’s more secular present. And it reminds us that the Reforma-
tion was not simply about the eternal salvation of the individual or reform-
ing Church doctrine and structures; it also envisaged the formation of new
societies on earth.
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ROBERT VOSLOO

Reconciliation and the Reformed Legacy
in South Africa

1. Introduction

his article focuses on the reconciliation and the Reformed legacy in

South Africa. This is not an easy topic to address, partly because the

concept of reconciliation functioned, and continues to function, in
a deeply ambivalent and contested way in ecclesial, theological and public
discourse in South Africa. The term reconciliation is often closely associa-
ted, and maybe even conflated with, the work of the South African Truth
and Reconciliation Commission (which met from January 1996 to July 1998
under the charismatic leadership of the Anglican archbishop emeritus Des-
mond Tutu), or more broadly with the political vision and ethos of Nelson
Mandela after his release from prison in 1990. During the extended period
of transition to democracy in South Africa “reconciliation” was used rhetori-
cally in a variety of ways — by church leaders and politicians alike; and the
term itself has certainly not found a univocal reception in the hearts and
minds of South Africans.

Something of the ambiguity surrounding the notion of reconciliation in
South African discourse is well-captured by an observation in the editorial
introduction to a publication of the Cape Town-based Iustitute for Justice
and Reconciliation entitled In the Balance: South Africans Debate Reconcili-
ation, published in 2009. The editors write:

There is a good chance that reconciliation was a necessary condition for the
negotiated revolution that ended apartheid. At the same time, it directed us
away from, if not distracted us from, some of South Africa’s most pressing
problems. It is possible that the Truth and Reconciliation Commission (TRC)
taught us a great deal about reconciliation’s value; at the same time, did not
teach us a great deal about how to carry on the process ourselves. Today, we
have likely grown a bit tired of listening to the debates over reconciliation’s
promise. Yet, we still hear the commission’s profound claim that reconciliation
is fundamental for the development of a just society. Sometimes, we think of it
as our most prized idea; the next moment, as a cheap deception.!

! pu ToiT AND DOXTADER: In the Balance, ix.
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Our most prized idea or a cheap deception? This ambivalence — one can add
— remained one of the prominent features of the uses and abuses of the term
reconciliation in ecclesial and public discourses in South Africa over the last
two decades. The critique against the rhetoric of reconciliation often gathers
around the idea that the emphasis on reconciliation, and related notions such
as forgiveness, distract the focus away from economic inequalities and sys-
temic oppression that are the results of South Africa’s colonial and apartheid
past. What is needed many argue, often passionately, is not reconciliation,
but rather, justice and restitution. This is indeed a vital critique, one that chal-
lenges those who want to hold on to the term reconciliation in order to clarify
their understanding of the relationship between reconciliation and justice.

In an important study, published in 2002, the South African Reformed
theologian John de Gruchy argued clearly for keeping the close link between
reconciliation and justice intact. This position can be seen in his book tit-
led Reconciliation: Restoring Justice.> De Gruchy also points to the fact that
“reconciliation remains a much misunderstood and elusive notion, one that
is abused in rhetoric and difficult to achieve in reality”. Yet, for him there is
also a certain wealth and warmth in the concept that points towards the need
to recover the full meaning and rich texture of reconciliation.? It is not an
easy task to recover, or rediscover, the meaning of reconciliation today, even
theologically, in part because many forces, including those on a more global
level, seem to push against such a project. Is reconciliation an exhausted con-
cept, a sterile symbol, unable to speak to the challenges facing post-conflict
societies like South Africa today? This asked, one also has the sense that given
the persistent realities of trauma, bitterness, hatred and polarization in the
light of a past marked by divisions and injustices, the need for reconciliation
resembles something that won’t go away; it is like ‘a little stone in your shoe’,
as the influential pastor and anti-apartheid activist Beyers Naudé , once said.*

In reflecting on reconciliation in South Africa, it is important to note at the
outset that this kind of discourse should not be done in an ‘ahistorical’ and in
an ‘acontextual’ way. Our discourse on reconciliation — also our ecclesial and
theological discourse — is situated in the midst of specific historical and con-
textual appropriations. If one stands in the Reformed tradition, the place from
which you speak, even though one understands that one seldom speaks from
one’s Reformed commitments, an engagement with reconciliation discourse
should be accompanied with the recognition that this notion has functioned,
and continues to function in South African Reformed memory in a variety of

2 DE GRUCHY: Reconciliation.
3 Uo, 1, 2.
* See VILLA-VICENCIO: Reconciliation, 160—168.
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influential and complex ways. With this in mind, the first part of this article
briefly makes some historical observations regarding reconciliation and the
Reformed legacy in South Africa. This is followed by a section within which
the article picks up on the challenge not to separate reconciliation from the
concerns of justice. In this regard, I turn especially to some of the more re-
cent writings of the South African Reformed theologian Allan Boesak, in-
cluding his reading of the Joseph narrative in the book of Genesis, with its
scenes of recognition and reconciliation between Joseph and his brothers. In
the process, I affirm the need to challenge those accounts of reconciliation
that do not adequately think reconciliation and justice together, and often
operate with a reductive understanding that views reconciliation in an ‘atem-
poral’ static, and mere episodic way. In the final section I make some summa-
rizing and concluding remarks pertaining to reconciliation and the Reformed
legacy in South Africa.

2. “Reconciliation” and the Reformed legacy in South Africa:
Some historical observations

Given the focus of this paper on the Reformed tradition in South Africa
(which is of course not a monolithic tradition, but as Dirkie Smit has argued,
a story of many stories®), one can note that reconciliation was for under-
standable reasons an important and controversial word in Reformed circles
for more than half a century.

As is well-known, reconciliation is a central concept in the Belhar Con-
fession, the important Reformed theological document that emerged in the
1980s from the church and theological struggles in apartheid South Africa.
This confession was adopted by the then Dutch Reformed Mission Church
as draft confession 1982, and officially as fourth confession in 1986; the other
confessions being the Belgic Confession, the Heidelberg Catechism and the
Canons of Dort. In the Belhar Confession, after the preamble and an article
on unity, we read:

We believe that God had entrusted to his Church the message of reconciliation
in and through Jesus Christ; [...] (We believe) that the credibility of this witness
is seriously affected and its beneficial work obstructed when it is proclaimed
in a land which professes to be Christian, but in which the enforced separation
of people on a racial basis promotes and perpetuates alienation, hatred and
enmity; (We believe) that any teaching which attempts to legitimate such forced
separation by appeal to the gospel, and is not prepared to venture on the road

> SmiT: Reformed Faith, 27.
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of obedience and reconciliation, but rather, out of prejudice, fear, selfishness
and unbelief, denies in advance the reconciling power of the gospel, must be
considered as ideology and false doctrine.®

Therefore, the rejection in the confession of any teaching that “sanctions in
the name of the gospel or of the will of God the forced separation of people
on grounds of race and colour””’

These words must be understood against the background of the racial divi-
sions and separations that characterized South Africa’s colonial and apart-
heid past, and also marked the beliefs and practices of Reformed churches. In
the 19" century, for instance, the Dutch Reformed Church had to deal with
disputes related to the question of whether white members and the black
converts should worship and celebrate Holy Communion together. At the
synod of 1829 the official position was still “that Holy Communion be served
simultaneously to all members notwithstanding race or descent”.® This posi-
tion was affirmed at subsequent synods, but in 1857 the synod of the Dutch
Reformed Church in South Africa made a decision that would later prove to
have great historical and symbolic significance. The synod regarded it “as de-
sirable and scriptural” that the converts be accepted and incorporated, wher-
ever it is possible, into the existing congregations, but then added: “where this
measure could, as a result of the weakness of some, obstruct the advance of
the cause of Christ amongst the heathen, then congregations formed by those
from heathendom, or which may still be formed, shall enjoy their Christian
privileges in a separate building or institution”’

This decision opened the door for exceptions by making allowance for the
“weakness of some” (that is, the prejudices of some white members). Over
time, however, this exception became the rule. Within a few decades after
the 1857 decision the Dutch Reformed Mission Church was established as a
separate church in 1881 (consisting predominantly of members from mixed
descent), and over time a certain missionary pattern became entrenched that
lead to the establishment of Reformed denominations for African blacks and
Indians as well.*® Thus although these Reformed churches had the same con-
fessional base, they in fact became racially segregated churches.

¢ The Belhar Confession.

7 The Belhar Confession.

8 Acta Synodi NG Kerk 1829, 70.

® Acta Synodi NG Kerk 1857, 168. On the Synod of 1857 see, for instance, Chris Loft’s chapter
“The History of a Heresy” in DE GRUCHY—VILLA-VICENCIO: Apartheid is a Heresy, 10-23.

10 See Elphick: The Equality of Believers, 45. Elphick notes: “What had begun as a pragmatic
accommodation to white settler prejudices had become a vaunted hallmark of DRC mis-
sions everywhere” (45). Cf. VosLoo: Christianity and Apartheid in South Africa, 403.
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Within white Reformed circles the separation and segregation of races was
over time given a moral, theological and even biblical justification. The Mis-
sion Policy of the Dutch Reformed Church of 1935, for instance, declared
itself in favor of the idea of “geen gelykstelling” (no equalization of races) and
promoted social differentiation and cultural segregation.' In the 1940s some
Reformed theologians justified the idea of racial segregation or apartheid on
biblical grounds, and this idea found its way into official synodical reports.
Although there were also critical voices within the Dutch Reformed church
that challenged the biblical justification of apartheid, the white Reformed
churches became increasingly associated with the moral and theological de-
fense of the logic of racial separation, segregation and apartheid.'?

It is against this historical background that the discourse on reconciliation
in the Reformed tradition in South Africa should be placed. Given the domi-
nance of the logic of separation and division, it is not surprising that those
who wanted to challenge this apartheid logic turned to the idea of reconci-
liation and placed it at the heart of their theological critique. One of the most
important Reformed figures in the church struggle against apartheid was the
Dutch Reformed pastor Beyers Naudé. Naudé, who grew up in a strict Afri-
kaner home, increasingly become convinced of the injustice of the apartheid
system, and in 1963 he founded an ecumenical organization known as the
Christian Institute (CI). This institute, which was eventually banned in 1977,
played a decisive role in the struggle for justice in South Africa. It is note-
worthy that Naudé’s title for his inaugural address at the establishment of the
Christian Institute was simply the word “Reconciliation”. In this address, he
firmly stated:

(There is no reconciliation without conversation and communication. As God
has started the great conversation with man through Christ, his living Word,
so God wishes us to start right here: with a personal encounter of Christian
with Christian through speech and prayer about all matters that divide and
sever where Christ wishes to unite and join [...] The moment we acknowledge
this, a central unity of conviction replaces our lesser loyalties, all our minor
differences of culture, politics or race.'

1 See ELpHICK: The Equality of Believers, 222-237. The mission policy endorsed autono-
mous, racially-divided churches and reflected the paternalism associated with the idea that
the “mother church” should act as guardian of the so-called “daughter churches” that devel-
oped out of the church’s missionary work.

12 See VosLoo: The Bible and the justification of apartheid, 195-215.

3 Cf. NAUDE: My Decision, 24. Naudé saw the task of the Christian Institute as provid-
ing a channel and instrument for “conversation, consultation and consecration — so that
more opportunities could be created for and offered to more Christians of more churches
amongst all cultural and racial groups to come together, to share our faith and our fears, to
communicate with one another about the things of the Kingdom, to experience a deeper
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In Naudé’s address the operative logic is not that of division and separation
but the search for reconciliation through conversation, communication and
communion.'*

Much can be said on the way in which reconciliation increasingly became
an important concept in anti-apartheid (Reformed) circles from the 1960s
onwards until it became a central tenet in the Belhar confession. For our pur-
poses here, I limit my discussion to a remark by the late Russel Botman re-
garding an event from his days as a theological student at the University of
the Western Cape (a university created by the apartheid government for peo-
ple of mixed race). Botman would later become an important and influen-
tial South African Reformed pastor, ecumenical theologian and educational
pioneer who at the time of his death served as Rector and Vice-Chancellor
of Stellenbosch University. Botman mentions how in 1978 he, together with
other students in the class, were challenged by Professor J J F (Jaap) Durand
to come to a theological evaluation of the problem of apartheid. The profes-
sor in Systematic theology refused to accept the usual legal argument (“apart-
heid is a crime against humanity”), or the political argument (“apartheid is
undemocratic”), or the economic argument (“apartheid is an exploitation of
human and nature resources”). He kept on pushing them to think theologi-
cally. Botman writes: “Together we revisited Karl Barth’s theology. Eventually
our class arrived at the idea that apartheid takes its point of departure in
the irreconcilability of people. That represented the theological centre of the
problem of apartheid”*®

This insight that apartheid was based on the belief in the fundamental ir-
reconcilability of people was formative for these students and even contrib-
uted to the series of events that led to the acceptance of the Belhar confession
with its focus on unity, reconciliation and justice. This is indicative, once can
say, for the way in which reconciliation was seen as a concept with the poten-
tial to challenge on a deep theological level the fault lines in apartheid theo-

fellowship and to receive a wider vision of Christ’s truth and love in order that all of us
individuals may serve Christ better in and through individual churches for the salvation of
the world” (142). Naudé ends his address with the words — in Reformed fashion one can say,
with echoes from the Heidelberg Catechism — “Christians of South Africa, let us hear and
obey!” (27). Cf. HANSEN: The Legacy of Beyers Naudé.
Another important document in anti-apartheid memory from the 1960s called “The Mes-
sage to the People of South Africa” (released in 1968 by the South African Council of
Churches in cooperation with the Christian Institute) also draws on the language of recon-
ciliation to state its critique against apartheid: “The Gospel of Jesus Christ [...] declares
that, by this work of Christ, men are being reconciled to God and to each other, and that
excluding barriers of ancestry, race, nationality, language and culture have no rightful place
in the inclusive brotherhood of Christian disciples” For the document, see DE GRUCHY—
ViLLA-VICENCIO: Apartheid is a Heresy, 154—158, here 158.
> See BOTMAN: Barmen to Belhar, 240.



Robert Vosloo El6addsok

logy, and in this way it functioned as an important symbol from the 1980s
onwards in anti-apartheid Reformed circles, as well as in wider ecumenical
circles. This is not to say that reconciliation was not used by those who sup-
ported apartheid on theological grounds, but their understanding of recon-
ciliation was often depicted in a way that ultimately severed the tie between
a vertical reconciliation (with God) and a horizontal reconciliation (with the
neighbor), or postponed social reconciliation to “the next life”.

For many white Christians words such as “reconciliation” and “justice”
functioned as what Russel Botman called “metaphorical locking devices”
These terms were often labeled as “sensitive”, “emotional’, or “delicate”, and
hence viewed as too difficult to engage with since they might lead to conflict
and division. In effect this resulted in the closing of honest and rigorous pub-
lic discussion and debate. In the process, concepts such as reconciliation and
justice were locked out of the discussions in many white Reformed churches
and did not find their way into worship services and sermons; and if it did, it
often operated in a way that domesticated the rich biblical meaning of these
concepts. In other circles, however, reconciliation played the opposite role; it
functioned as what Botman referred to as “a liberating metaphorical device”;
as a liberating symbol it aroused hope and gave “birth to prayers for the end
of apartheid in the interest of a reconciled future”.'®

Even the brief observations above point to the fact that although recon-
ciliation in Reformed circles meant different things for different people it
did play (in some circles at least) a role in imagining an alternative future to
apartheid’s past and present realities. The same can probably be said for the
way in which reconciliation functioned as a rhetorical concept in broader
social and political discourse."”

The concept of reconciliation has clearly played an important, albeit com-
plex and contested, role in apartheid South Africa, as well as during both
the transition to democracy and the immediate aftermath. This concept, one
could say, has a history. But does this concept also have a future? And if so,
what emphases are important and what resources can be drawn upon? And
more pertinent to the discourse in Reformed circles is whether Reformed

16 See BOTMAN: Narrative Challenges in a Situation of Transition.

7 In his study on the way in which the rhetoric of reconciliation function between 1985 and
1995 (the decade preceding the Truth and Reconciliation Commission’s work), Erik Dox-
tader argues that “the concept and practice of reconciliation was used in South Africa to
initiate and sustain a critique of violence that challenged the apartheid’s regime’s attempt
to govern through an endless state of emergency”, and since reconciliation “speaks the lan-
guage of potential” it created the time and space to cultivate “an ethos of publicity in which
the self’s interest in identity was relaxed in the name of undertaking identification with
others”. See DoxTADER: With Faith in the Work of Words, 19, 20.
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theological perspectives can be applied as one seeks to gain greater concep-
tual clarity and search for constructive and imaginative Christian witness
amidst the reality of growing polarization and exclusivist identity construc-
tions in our world today?

3. Embodying reconciliation and justice

As mentioned in the Introduction, one of the challenges for any engage-
ment or re-engagement with the concept of reconciliation in the current
South African context is the critique that reconciliation has become a cheap
notion since it has become an alibi not to speak of justice and restitution.
Much has been written in this regard, but here I want to revisit the more
recent writings of Allan Boesak. Boesak played a major role as anti-apartheid
theologian, public speaker and activist in the struggle against apartheid. He
is known for books such as Farewell to Innocence (1976) and Black and Re-
formed (1984).*8 In 2012 he published a book called Radical Reconciliation:
Beyond Political Pietism and Christian Quietism (co-written with Curtiss
Paul DeYoung).' At the heart of this book is an unapologetic plea for a Chris-
tian understanding of reconciliation, that — as Desmond Tutu puts in his
Foreword - is often, “dismissed as romantic obscurantism, political naiveté,
and hopelessly out of touch with the socio-economic realities that govern our
world”.* The book makes a strong plea, as suggested by the title, for an un-
derstanding of reconciliation that is radical, and that gets down to the roots.
As the Introduction states, “We believe that unless we remove injustice at the
roots, the weeds of alienation and fragmentation will return and choke the
hope of reconciliation”.?!

Throughout the book the authors challenge accounts of reconciliation that
are disconnected from critical questions of justice, equality and dignity. This
emphasis is for instance evident in a chapter of Boesak that engages with the
story of Zacchaeus in Luke 19:1-9, a “recognition scene” where Jesus “sees”
Zacchaeus and after a deeply transformational encounter the tax collector
promises restitution. Boesak draws from this text some lessons that he sees as
valuable for Christians to embrace in order to make reconciliation genuine,
workable, and sustainable. Boesak notes, for instance, that we learn from the
Zacchaeus story that “when reconciliation means uncovering the sin, show-

18 See BOESAK: Farewell to Innocence; BoEsAK: Black and Reformed.
¥ Boesak and DEYouNG: Radical Reconciliation.

20 Uo., vii.

21 Uo,, 1.
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ing remorse, making restitution, and restoring reconciliation with deeds of
compassionate justice, then, and then, only then is justice complete, right,
sustainable and radical, because it has become transformational”.*?

Much more can be said about Boesak’s reading of the Zacchaeus story, but
for the purposes of my argument I want to turn in more detail to another
meditation of Boesak on a biblical passage that displays his understanding
of radical reconciliation. This time it is the story of Joseph and his broth-
ers: a story, one can say, about recognition and reconciliation. In a chapter
in his 2014 book Dare we Speak of Hope?, Boesak suggests that we dare to
speak of hope “only if we speak of dreaming” (as the chapter is subtitled).”®
Within a broader discussion on the rhetoric and ethos of Barack Obama and
Nelson Mandela, Boesak inserts a reflection on Joseph as “the dreamer”. Jo-
seph’s dream in Genesis 37, writes Boesak, was not — as Joseph might have
(mis)understood it — a dream about power and position, but “about serving
humankind, about solidarity and justice, about keeping humanity and hu-
manness alive in the world”.?* The highpoint and fulfillment of the dream — as
God’s dream, not Joseph’s — was therefore, “not the distance and power of
the throne but the embrace of reconciliation [...] not being a king, but being
a brother*

In his engagement with this biblical passage, Boesak narrates how this
dream is threatened by the ebb and flow of Joseph’s life. It is, for instance,
endangered by the jealousy of and alienation from his brothers, by the ac-
cusations in Potiphar’s home, and by his experiences in prison. But we also
read how Pharaoh, after his own dreaming, recognized that Joseph has been
made wise and discerning by God (Gen. 41:38), and how, after interpreting
Pharaoh’s dreams, Joseph is appointed as second-in-command. About this
new situation, Boesak writes: “It truly seems as though Joseph’ dream has
been fulfilled. And it is meaningful that Joseph now acts as if the fulfillment
of his dream is the same as the fulfillment of Pharaoh’s dream. His bond with
the empire has now become inextricable.”?® The dream, one can say, is now
threatened internally, by Joseph himself, since he runs, according to Boesak’s
reading, “famine-ridden Egypt like a hard-nosed business mogul”.*” There is
clearly a stark contrast between Joseph the dreamer and Joseph, the prince of
Egypt (see for instance, Joseph’s dealings described in Genesis 47).

22 BoesaKk—DEYouNG: Radical Reconciliation, 70.
2 BoEsaK: Dare we Speak of Hope?, 152-157.

24 Uo., 153.

% Uo.

% Uo., 158.

¥ Uo.
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It is against this backdrop that Boesak returns to the Joseph we read of in
Genesis 42-46, the Joseph that recognizes his brothers, and although he is
first hard on them, later shed tears of contrition, reconciliation and joy. It is
in these scenes that the son of the empire rediscovers his identity as “the son
of Jacob, as brother of his brothers”. Upon the fact that his brothers don’t rec-
ognize him, Joseph says: “I am your brother Joseph” (Gen. 45:4). These words,
Boesak notes, should be read as though it has three exclamation marks at the
end. And regarding the fact that his brothers did not recognize him, Boesak
comments: “It is not because he sits on the throne and wears Egyptian royal
robes, I think. Rather, it is his demeanor that they do not recognize. His spirit
has changed. He no longer has the spirit of a son of Israel; he has the spirit of
an Egyptian prince.”?®

The scene of recognition and reconciliation between Joseph and his broth-
ers in Genesis 45 is dramatic and transformational, and it has found a power-
ful reception in the Christian imagination.?” For Boesak, moreover, it is tell-
ing that the biblical narrative does not stop here, but that after Genesis 45 we
read the disturbing sections about Joseph’s politics of power. Reconciliation,
Boesak proposes, stays incomplete until Genesis 50. In this last chapter of
Genesis we read how both Joseph and the brothers are not really free of the
past and feelings of guilt and suspicion. The brothers, for their part, are not
sure if the assurances given by Joseph in Genesis 45 will hold, since they don’t
know how much of the Egyptian prince is still in their brother. Therefore,
they plea for forgiveness, and “fall down” before him (which reminds one of
Joseph’s first dream).

The dream seems to be fulfilled, and this is the reading of many commen-
tators on this text, with verse 20 as the culminating verse: “You planned to
harm me. But God planned it for good.” For Boesak, however, what makes
the reconciliation between Joseph and his family genuine, radical, and dura-
ble is not verse 20, but verse 19: “Do not be afraid. Am I in the place of God?”

* Boesak—-DEYouNG: Radical Reconciliation, 164.

% One can think for instance of Pope John XXIII who in a reconciliatory gesture welcomed a
delegation of Jewish rabbis with the words: “I am Joseph, your brother”. Or one can think
of the powerful narration of this scene in Thomas Mann’s novel Joseph and his brothers
(MANN: Joseph, 1115-1118). We read, for instance: “Two or three actually touch him. They
cautiously ran their hands down his garment and timidly grinned. “Then it was only a joke
and you just behaved like a prince?’ asked Issachar. ‘And you are really only our brother Jo-
seph?” ‘Only?’ he answered. “That is the best that I am. But you must try to understand that
I am both [...] Then Zebulon said, we must not say that you are only the one or only the
other, for actually you are both in one. We had a glimmer of it all along. And it is good that
you are not the lord of the market all the way through, else it would go hard with us. But
under your raiment you are our brother Joseph, who will protect us from the wrath of the
keeper of the market” (MANN: Joseph, 1116).



Robert Vosloo El6addsok

This is for Boesak a key sentence, since these are not the words of a power-
ful ruler spoken from a powerful throne; not the words from the demigod
of Egypt, but the words of one that knows that he is a child of God and not
God; one that knows that “God did not ‘plan’ this for the sake of power and
its abuse over the lives of helpless and powerless peasants and for the enrich-
ment of the empire, but for flourishing, hope and meaningful life for the most
vulnerable”*

According to Boesak’s reading, the dreamer returns only “after Joseph lets
go of the empire and it seduction of power and embraces instead the power
of the dream”®" We read in Genesis 50:24—25 Joseph’s hope-filled, promis-
ing and dream-like pronouncement: “I am about to die, but God will surely
come to you, and bring you up out of this land to the land that he swore to
Abraham, to Isaac and to Jacob [...] When God comes to you, you will carry
up my bones from here”. This “second dream”, Boesak writes, “is not about
power over others, it is about servant-hood; it is not about enslavement but
about liberation; it is not about death; but about life. It is not about revenge
for the past, but about sharing hope for the future. It is truly not about Egypt,
but about the Promised Land.”** There would still be a long period of slavery
in Egypt, with much pain and suffering, but Joseph already saw the day of
liberation. Hence the book of Genesis ends in an open-ended way, “with its
face towards the future filled with hope”.**

I revisit Boesak’s reading of the Joseph narratives here because it puts for-
ward an account of reconciliation that seems to challenge what I have else-
where referred to as a static account of reconciliation, one that sees reconci-
liation in an a temporal, episodic way, dislocated from a truthful engagement
with the past and its abiding present, as well as from a hopeful vision of a
common and restored future.** There seems to be something realistic about
the fact that the reconciliation between Joseph and his brothers is not com-
plete after the moving reconciliation scene in Genesis 45. It seems to ring
true that after the tears and embraces marking moments of reconciliation
we are still left with powerful impulses and structures that makes it difficult
to forgive and forget or to accept that we are forgiven and redeemed. The
work of reconciliation seems to require time; time for repentance, and time
for restoration and restitution. One should certainly not underestimate the
transformational impact of moments such as when Joseph burst into tears
before his brothers, for as Calvin put it in his commentary on Genesis, “this

% BoEsaK: Dare we Speak of Hope?, 165.
31 Uo., 166.

32 Uo.

% Uo., 167.

3 See VosLooO: Reconciliation, 25-40.
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softness or tenderness is more deserving of praise than if he had maintained
an equable temper. Therefore the stoics speak foolishly when they say, that it
is a heroic virtue not to be touched with compassion.”® This said, reconcilia-
tion that is radical, that goes to the roots, to use Boesak’s image, should work
towards removing injustices on a deep and also structural level. Hence, the
need for the continuing movement from cheap reconciliation to deep recon-
ciliation. Recognition, reconciliation and justice belong together. Or to quote
a remark from another essay by Boesak: “Doing justice means that one does
not only recognize the other is human, but that the other is not trampled
upon, purposely placed and kept at the bottom.”*

4. Conclusion

In the Introduction to this article I stated that one cannot speak in an ‘ahis-
torical, ‘acontextual’, and an ‘atemporal’ way about reconciliation in South
Africa. Also a Reformed engagement or re-engagement with the notion of
reconciliation requires that one situates one’s speech and practices in the
midst of the complex and contested Reformed histories that justified sepa-
ration and division, as well as at times affirmed alternative possibilities of
dealing with identity and difference. Most people in South Africa will prob-
ably agree that the symbol of reconciliation seems to be devoid of transfor-
mational and uniting power at the moment. One reason may be the way in
which the discourse of separation and polarization are increasingly finding
their ways into the hearts and minds of many people, not only in South Africa
but also globally with the emergence of neo-tribalism and hardened identity
constructions. Another reason for the suspicion against reconciliation lan-
guage in certain circles has to do with the fact that the rhetoric of reconcilia-
tion has not yet been translated sufficiently into deep and structural changes
in church and society.

These reasons stand as a challenge to Reformed communities to embody
reconciliation in a way that is not abstracted from the concerns of societal
justice, and to seek for theological engagements that serve as imaginative re-
sources to motivate and sustain processes and practices of real, embodied
reconciliation. Reformed communities in South Africa — of whom many, if
not most, in practice are still divided and separated among racial lines — are
again challenged as we commemorate the 500" anniversary of the Protestant
Reformation to embody unity, reconciliation and justice in life-giving ways.

% CaLviN: Commentaries, 375.
% Boesak: The doing of a little righteousness, 582.
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In the important but often ignored accompanying letter to the Belhar Con-
fession we read: “We plead for reconciliation, the true reconciliation that fol-
lows on conversion and change of attitudes and structures [...] We know that
the attitudes and conduct that work against the gospel are present in all of us
and will continue to be so. Therefore, this Confession must be seen as a call
to a continuing process of soul-searching together, a joint wrestling with the
issues, and the readiness to repent in the name of our Lord Jesus in a broken
world.”®” These words remind us, anew, that the sustained embodiment of
reconciliation-in-justice is born out of repentance.
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HERMAN SELDERHUIS

The Heart of the Matter:
Luther’s Concept of Reformation

Introduction

ver since my childhood I had gotten used to blanching and to become

frightened whenever I simply heard the name of Christ mentioned. For,

I had not been taught anything else other than that I had to see him as
a strict and wrathful judge.”

If we want to understand Luther’s reformation we must follow him on his
spiritual journey and that journey started in a time characterized by a fear
that many had for God. The big question was, and kept innumerable peo-
ple, young and old, preoccupied: Would you be able to do enough good for
God, and were your sins, nonetheless, still greater in number than your good
deeds? They struggled: Did you belong to those who were predestined or not;
would you ever go to heaven and not spend an interminable time in hell? Lu-
ther looking back said that to him Christ was often presented more as judge
than as savior and that kept people away from him.

Therefore it is scandalous that men under the papacy taught people to flee
from Christ. I preferred that his name would not be mentioned within my
hearing because they had instructed me in such a manner that I had to provide
satisfaction for my sins and that on the last day Christ would say: “How well
did you keep the Ten Commandments? What’s your condition?” Whenever
someone described him to me, I was terrified of him, just like I was of the devil,
because I could not bear his judgment.?

It is this experience that would become fundamental for his reformation.
Reformation is for Luther first of all the reformation of the relationship be-
tween God and man. His initial goal was not a reformation of the church,
nor was his program a fight against wrong practices in the church. His one
and only issue was what he defined as theology: God who justifies and man
who needs to be justified. In this respect his theology cannot be understood

1WA 40/1, 298. I refer only to Luther’s writings and purposely leave all reference to seconda-
ry literature aside.
2 WA 41, 197-198.
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without his biography so first some essential moments out of his life will be
described in order to make his fierce fight with Erasmus understandable.

1. Stotternheim

In his early twenties two important moments took place in his life: his
perceived near death experience in a thunderstorm and his entrance into the
monastery. Luther was a student of law but that didn't satisfy him and it had
not provided him with what he was looking for. After a visit to his parents in
Mansfeld Luther, on July 2, he returned to Erfurt. Near Stotterheim, about
six kilometres from Erfurt, he was caught in a terrible thunderstorm. It thun-
dered and lightning flashed so violently that he feared for his life. This was a
“fear of sudden death”, a fear for an unexpected and insufficiently prepared
appearance before the Judge of heaven and earth. After lightning struck again
close by, he invoked the aid of St. Anna — who was known as the mother of
Mary — and promised her that he would become a monk if she rescued him
from this horrible weather. At least this is the way the story is usually pre-
sented. Does it fit with the facts? It is more likely that Luther had perhaps
gone home to tell his parents that he wanted to become a monk. In the thun-
derstorm he made his definitive vow. According to Luther’s own words thirty
years later, he had begged: “Help me holy Anna; I want to become a monk.”
As it was, Luther had wanted to become a monk anyway. Therefore it is not
correct to assume that soaking wet and deathly afraid in Stotternheim he had
come to this decision then and there. At an earlier date he had also invoked
the aid of St. Anna to help him because he was considering holy orders so he
could clear his guilt before God and because his death would have come at a
very inopportune time. Apparently Anna must have agreed with him because
Luther’s life was spared which became a confirmation for him that he should
enter the monastery. Why did he appeal to Anna and not to Mary? Anna was
the patron saint of miners, and therefore we may presume that Luther had
learned at home to call on her in case of emergencies. A year earlier, though,
he had appealed to Mary when he accidently stabbed himself with his dagger.
At that time he was on his way home, but now he had just left home. Had his
trip home once again brought Anna closer to him? It is also quite possible
that Luther had not called out to Anna at all. The first time he mentioned her
in the above circumstances was thirty years after the fact. Before that he had
never mentioned Anna.*

3 WA 8, 573-574.
* LEPPIN: Martin Luther, 30-32.
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Whatever the case may have been, Luther lived and entered the monastery
as he had pledged. And Luther was committed because of the deep fear of
dying without being properly prepared. Friends at that time compared this
change to Paul’s conversion on his way to Damascus.® For Luther was very
clear, this was a heavenly call that resounded deep in his soul.® In reality, this
change in his life was not that radical; he had been preoccupied with seeking
God for some time already. That is to say, he was seeking the God who could
provide him with peace in his heart and rest in his conscience. In this context
he recounted that at a very young age he had already learned to search his
heart and seriously confess his daily sins. This was such a burden for his con-
science that he almost collapsed.” Luther sought God. He sought him every-
where. The fact that he thought he could find him in the monastery is simply
the next step in his quest. It was his next step, but also a life-changing step.

2. Erfurt

On July 16 it is supposed to have happened; Luther was received into the
monastery. He could make a choice as to which because Erfurt, like most
cities, had a number of different monasteries. Luther chose the Augustinian
monastery where the monks lived in accordance with the rules set out by Au-
gustine. The Augustinian monastery in Erfurt at this time had fifty residents
and was known as an organization where a lot of time was devoted to Bible
study. But they also spent considerable time begging because the monastery
survived on gifts. Therefore, Luther frequently had to go into the streets to
gather in money. As it was, Luther ended up exchanging the rowdy table in
the student pub for the silence and solitude of the monastic cell, a significant
difference. This change also confronted him with the question whether this
would really provide him with the purpose of his quest. The previous even-
ing he celebrated his departure from student life with a little party. Just once
more he wanted to eat, drink and make music with his friends. He wrote that
during that evening he played his lute the last time. Before the party he had
also been able to sell some of his books. The heavy tome of law studies, which
according to him didn’t contain much of any value, claimed a good price.®
Getting rid of his books did not cause him any grief. He claimed that he only
experienced joy in the study of the Holy Scriptures. The next day, however,
he had to hand in all the money from the sale of his books and property to

> WA B, 1 p. 1,543.
¢ WA 8, 573-574.
7 WA Tr 1, no. 461.
8 WA Tr 1, no. 11.
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the monastery. That didn’t appear to be a problem for Luther because he was
not attached to these things. Would he be able, however, to give himself com-
pletely? At dawn, his friends accompanied him to the entrance of the monas-
tery where they said goodbye. According to Luther this was forever: “You see
me now, but afterwards never again.” It would not turn out that way.

The day that he entered the monastery remained with Luther for the rest
of his life. From the words that he spoke in 1539 it is clear that he continued
to remember the anniversary of that date.

On July 16, the day of (St.) Alexius, he said: “Today it is the anniversary of my
entry into the monastery in Erfurt” — And he began to recount the story how he
had made a vow almost fourteen days earlier when underway he was upset by a
lightning bolt near Stotternheim, not far from Erfurt. In his fear he had called
out: “Help me holy Anna, I want to become a monk.” At the time, however, God
regarded my vow in Hebrew: Anna, that is to say, in grace, and not under the
law.!° I regretted my vow and many told me that I shouldn’t keep it. I persisted,
however, and on the day before (St.) Alexius, I invited my best friends to say
goodbye so that they could accompany me to the monastery the next day.
When they wanted to hold me back, I said: “Today you will see me for the last
time.” Under tears they brought me away. Also my father was very angry about
the vow, but I stuck to my decision. I never considered leaving the monastery.
I was completely dead to the world.

Looking back, he said that he knew that God had wanted to use his entry
into the monastery so he could learn about the many sins that were com-
mitted there'? and to discover the Gospel of grace again. The latter would
certainly have been most relevant for him. But as far as learning about sins,
that was not really an issue in that monastery. The Augustinian monastery
was well recognized as strict and pious. More than likely, his negative judg-
ment will have been influenced by the attitude he had about the time before
his reformed period, a phenomenon that is more prevalent among converts.
Actually, Luther was plagued more by his own sins than those of others. Nor
did he have to enter the monastery in a quest of self-discovery — something
monasteries were not meant for — but to seek and to find God’s grace. In the
normal introduction process, that was therefore the first question they asked
him. “What do you seek here?” the prior was to ask, and then the candidate
monk had to answer: “God’s grace and your grace.” Luther’s search was ex-
clusively the former. “In the monastery I never thought about women, money

° WA Tr 4, no. 4707.

10 Luther refers to the Hebrew meaning of the word ‘hanna; namely, grace.
1WA Tr 4, no. 4707.

12 \WA 8, p. 573.
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or possessions, but my heart trembled and pondered about the question how
I could gain God’s grace.”

Luther’s search was to find the grace of God, and therefore the monastery
was not so much a flight from the world, but a dedication to God. Seen in
retrospect, it was a decision that he forced himself to take, a decision that was
taken against the coercive pressures of everything and everyone: “I became a
monk under duress, and did so against the will of my father, my mother, God
and the devil”* Against the latter he especially made this choice because Lu-
ther made a discovery in the monastery that would cause the devil to strike
his banner, as he wrote himself in ‘A Mighty Fortress:.

3. Bible

Luther writes that when he had become a member of the monastic com-
munity, “the monks gave him a red leather bound Bible. He familiarized him-
self so thoroughly with the contents that he knew exactly what was on each
page and if someone named a particular text, he knew exactly where it was”*®
Luther “began to read the Bible and read it again and again”.'® He read his
Bible from front to back and then he would start anew. He would make sum-
maries of each chapter so he could remember the content better. He grew so
tremendously in his Bible knowledge while he lived in the monastery that
later Carlstadt would praise him for this.!”” While in the monastery Luther
learned that Bible reading is actually ‘listening to the Bible’: a text had to be
read but also heard, again and again, as frequently as necessary until you had
some understanding of what the text said. This manner of Bible reading was
called lectio divina, literally: godly reading. Reading and listening until you
had heard God’s voice in the Word.

If you want to become a Christian, you must take the word of Christ, realizing
that you will never be finished learning, and then with me, you will recognize
that you still do not even know the ABCs. If one was to boast, then I could
certainly do that about myself because day and night I was busy studying the
Bible, and yet I have remained a student. Every day I begin like someone in the
primary school.’

13 WA 47, 590.

14 \WA Tr 4, no. 303.

15 WA Tr 1, no. 116.

16 WA Tr 3, no. 3767.

7 WA Tr 2, no. 2512; WA Tr 4. No. 5030.
18 WA 29, 583.
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Luther needed the Bible in his search for God. He was searching for the
heart, for the real essence of theology. That essence is searching out God as
He really is, in addition to searching out who man really is and how those
two, God and man, are related to each other. Luther searched in the Bible,
he ‘knocked’ on the texts, he shook them like a fruit tree, and then listened
to find words of comfort and reassurance to drive away his fears. But initially
Bible reading shocked him, especially the Psalms that he had to pray many
times a day. He prayed using the Psalms, but he did not understand them
because prayers were not meant to help him understand the Psalms but to
merit good works. In Psalm 71: 2 the prayer is expressed: “In your righteous-
ness deliver me and rescue me.” (ESV) Luther could only see righteousness as
judgment, condemnation and as a punishing justice. Luther even says that
he hated Psalm 2: 11 because we are told to serve the LORD with fear and
trembling.”® As if Luther wasn’t gripped by enough fear as it was! And in this
way, praying these Psalms, and therefore the Bible itself, made life even more
burdensome for Luther. “What I wouldn’t have given if someone had deliv-
ered me from the mass and the fear in my conscience, and had shown me the
true meaning of a Psalm or one of the chapters in the gospels. I would have
crawled on my knees to St James [of Santiago de Compostella, HJS].”?°

It is clearly evident that Luther gradually and more frequently questioned
the prevailing theology and some of the ecclesiastical practices. Through
the reading of Augustine, among others, he progressively developed insight
that the human will is totally incapable of achieving anything in the con-
text of eternal salvation; it completely depends on God’s righteousness. Al-
most hopelessly he searched in Paul for the meaning of God’s righteousness:
“I hated that word; namely, ‘God’s righteousness; [...] indeed, I did not love
God, but I hated this righteous God who punishes sinners.”! He could not
understand that God first condemned the sinner through the law, and then
also threatened him again in the gospel with righteousness. “I raged with
an angry and thoroughly confused conscience, and unrestrained I went to
Paul concerning this text, because I had a burning desire to know what the
holy Paul would say about this.”*? Not until he had thought day and night
about the relationship between the two words ‘God’ and ‘righteousness’ did
he come to a conviction that this relationship was radically different than he
had always been told: “The gospel reveals the righteousness of God, namely,
the passive, through which God the Merciful justifies us through faith, as

19 WA 45/11, 295.
20 WA 41, 582.
2 WA 54, 185.
2 WA 54, 185.
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is written: “The righteous will live by faith’” He discovered that the concept
‘God’s righteousness’ in Romans 1: 17 did not mean that God demands right-
eousness, but that He imparts righteousness.” The hatred toward God im-
mediately changed into love: “I felt like a completely newborn, and it was as
if I had gone through the open gates into paradise itself.”**

4., Erasmus

Erasmus now had played a role in this development inasmuch that he had
brought the Greek New Testament to the market. This was revolutionary be-
cause the church only used the Vulgate, the Latin translation of the Bible.
It was this translation that was authoritative. As a humanist, Erasmus wanted
to go back to the original source, and this original source of the New Testa-
ment was Greek. He also had the intention to bring a new purer Latin trans-
lation to the market, but to show how he had come to this new Latin text he
published the new Latin text beside the original Greek text. Indeed, when his
publication appeared, it was clear that the translation that the church used
did not properly correlate to the original text. Luther noticed this especially
in John the Baptist’s appeal. The church’s translation spoke about penance
as if it concerned the following of the rules for confession. But Erasmus’ text
spoke about repentance (metanoia), not as an act, but as an internal change.
We mustn’t simply do things differently; instead something must happen that
will change us within. Only then will we start doing things differently. Luther
became convinced that the sequence of sanctification and righteousness had
to be different. We are not righteous because we sanctify ourselves, but we
sanctify ourselves because we have been justified. “Therefore it’s not the way
Aristotle maintained, that we become righteous by doing righteous deeds.
That remains only an appearance of righteousness, a sham. Only those who
become righteous and who are righteous, do righteous acts. First the per-
son has to change; only then will the works follow.””* The church taught that
Christ’s righteousness meant that Christ enabled us to become righteous.
Luther’s growing conviction was that the righteousness of Christ means that
he has made us righteous. In essence those statements were two very diffe-
rent things. People who try to live so that they are acceptable to God, “do not
understand the righteousness of God, because that was given to us complete-
ly, and free in Christ”. Whoever tries to do it himself, shortchanges Christ.

2 WA 54, 185-186.
2 WA 54, 186.
» WA B 1, 70.
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“If we, with our own efforts and torments had to bring peace to our con-
science — indeed, why did He actually die?”*

His new discovery brought him into conflict with the existing practice of
indulgences. Luther had had problems with indulgences for a while already.
In his first lectures on the Psalms in 1514 he complained that the practice of
indulgences made the road to heaven easy and made grace cheap.”” At other
times he expressed his concern about the whole trade in indulgences. How
could money and guilt be connected with each other in such a destructive
way? Luther maintained that people bought indulgences because they were
afraid of punishment, while in actual fact they should be afraid of sins.?® In-
dulgences provided people with a false sense of surety and strengthened self-
love. They are not concerned about living to God’s honor but only how they
can escape God’s punishment. The indulgence issue establishes the wrong
impression with people that punishment is the problem, losing sight of the
fact that punishment is only a consequence. The actual problem is not pun-
ishment from God, but guilt before God. If you are acquainted with the origi-
nal intention of indulgences, then you would know that they are only useful if
you are truly remorseful. But — and that was Luther’s new insight — if you are
truly remorseful, you do not need an indulgence. His problem was not that
a lot of German money went to Rome, or that it was used for St. Peter’s, or
that people spent so much money on indulgences even though they had so
little money to begin with. For Luther it involved something far more funda-
mental: that people were being offered a kind of false insurance policy. Indul-
gences do not provide forgiveness of sins and they did not help restore your
relationship with God one iota. That was Luther’s real problem. Indulgences
didn'’t effectuate remorse and the repentance required by God. Grace is made
into a financial transaction, it’s external, cheap and it actually invited people
to sin. Moreover it was questionable in the wake of Christ’s work on the cross
whether an indulgence was even necessary. With these questions Luther un-
dermined the foundations of a system that held enormous economical con-
sequences for the church and made an enormous emotional claim on peo-
ple’s consciences. He was not at all concerned about the economics, but the
burdening of the people’s consciences was a great concern for him, especially
because his own conscience had struggled so intensely with the questions of
guilt and forgiveness.

Luther at first appeared completely unaware at that time that this new in-
sight would close the gates of Rome, and that his perspective would be in

% WAB 1, 35.
7 WA 3, 416.
B WA 1, 141.
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conflict with the church. In the first place it concerned a personal discovery,
but what this would mean for other believers and the church as a whole was
beyond his awareness. Luther did not have an agenda for Reformation and
‘reformer’ was not his career choice either. Nor did he set out to cause a
breach with Rome. True, he wanted reforms in the church, but many with
him and before him wanted the same; that was not unique. Only when he
received messages from Rome that they considered his ideas heretical did he
become aware of the threatening conflict. Luther wanted nothing more than
a return to the Bible as the only norm. If this meant breaking with traditions,
so be it. But Luther was not out to break with traditions either. His objective
was not reformation, but new attention for the message that grace is suffi-
cient. Now that he had found the proper relationship between the law and the
gospel, according to Luther, it was fundamental not only for him, but for all of
theology. “Those who know how to properly distinguish between the gospel
and the law, can thank God, and realize that he is a theologian.”*

5. Conflict

Something like an ominous thunderstorm, the confrontation between Lu-
ther and Erasmus hung in the air. Initially, it appeared as if these two giants
would stand shoulder to shoulder for the same cause. Both wanted a return
to the original sources, both recognized the authority of the Scriptures, both
expressed their unvarnished criticism concerning the wrongs in the church,
and both were fed up with theologians who busied themselves with issues
that were inconsequential for ordinary people. Early on, however, Luther no-
ticed that there was a difference between Erasmus and him. According to Lu-
ther, the Dutchman had insufficient appreciation for the sinfulness of people.
“Every day I lose more joy in Erasmus [...] Humanity appears to weigh more
with him than the divine. Whenever you expect more from our human ca-
pacity, you judge differently than when you only want to know about grace.”°
Nevertheless, Luther defended Erasmus when he was targeted for much cen-
sure because of the criticism he had expressed about the church.

I always support him and give him highest praise as long as I can. And I try my
utmost not to express myself on points on which I differ in opinion with him
to avoid strengthening the negative attitude with my comments. But if I have
to judge him, regardless of all the appreciation I have as theologian, and not

2 WA 40/1, 207.
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as philologist, we will then find with Erasmus much that, according to me, is
inappropriate for the knowledge of Christ.*

On March 28, 1519, he also wrote Erasmus a letter, in flattering language
unique to the style of the humanists, congratulating him for the many gifts
he had, but also commiserates with him for the fact that he had received so
much criticism. As far as that is concerned we are being tarred with the same
brush, according to Luther. Because his name was becoming more renowned
and it was connected more often with that of Erasmus, it appeared a good
idea to send him a letter.” From his side, Erasmus was less and less happy
with Luther because he was being blamed more and more for instigating the
Reformation. He distanced himself from the Wittenberger, and did not want
to be involved in any way in the ecclesiastical conflict. It was said that Luther
was the chicken that had been hatched from the egg that Erasmus had brood-
ed. Erasmus wanted peace, but especially he wanted rest, and for his income,
he depended heavily on people favorably predisposed to Rome. Gradually,
but also quite deliberately and publicly he distanced himself from all of it. Of
course, Luther noticed that too.

What Erasmus’ opinion is, or what he says his opinion is, you can read very
clearly in his books, in both his first as well as his most recent ones. Though
I notice his ruses everywhere, I act as if I don't get his stratagems. He puts on an
act as if publicly he is not my enemy, though I have figured him out better than he
thinks himself. He has done what he was meant to do: He introduced knowledge
of the source languages to call people back from blasphemous studies. Perhaps
he will die with Moses in the fields of Moab (Deut. 34: 5), because concerning
godliness, he has not come to a better understanding. I would love to see that
he would cease to engage himself with commentaries on Scripture and that he
would stop with his paraphrases, because he lacks all knowledge to do this. Thus
he engages his readers in vain and prevents them from developing understanding
of Scripture. He’s done enough to show what was bad, but he cannot both let us
see the good, and bring us into the promised land.*

For Erasmus, the time had come to make a definitive break with Luther,
as King Henry VIII had advised. He did this by initiating a discussion to
clarify that in the heart of the matter, he had nothing to do with Luther. In
Latin he published a treatise concerning free will, because this issue was to
be discussed at a scholarly level. The nature of this treatise was such that it
concerned a few thoughts meant for consideration. They were not theses, as

3 WA B 1, 133, 18.01.1518. Letter to Spalatin.
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Erasmus had never dared to pose theses or points of view. Instead for safety
sake, he approached issues with questions. For several years already, Luther
had opposed the opinion that people also had a free will after the Fall. Eras-
mus stated that free will enables people to take hold of the salvation which
God had prepared. When Luther was in the monastery, he had become comp-
letely confused with the issue of free will. Erasmus, however, expected that
free will would enable people to live more Christianly. He thought Luther’s
view was dangerous, because it would cause people to become easy going.
But Luther on the other hand, thought that Erasmus’ view was dangerous be-
cause it could cause a lot of uncertainty for people. These views had to crash
head-on, but for the time being, nothing happened. Luther’s first reaction
was in a sermon that he delivered on October 9. In this sermon he described
the powerlessness of a person’s will** using the well-known words: “You are a
stallion and the devil is your rider”, a word that did not only count for Eras-
mus, but for every person. Only Christ can deliver us from those riders. On
November 1 he had still only read part of Erasmus’ booklet® but that had
been enough. On the whole he was not in the habit of reading his opponents’
works completely; he read until he knew enough to react. The rest of the book
he would use as toilet paper.®® Nevertheless, Erasmus’ booklet did not end up
hanging beside Luther’s toilet; he read it all. Luther did not like it, and reali-
zed at the same time that a reaction would require a special effort: “It is inde-
scribable how much I detest this little book (of Erasmus) concerning free will,
even after reading a few pages. It will be a difficult task to respond to such
a learned book from such a learned man.”® Furthermore, he had no desire
to get into a discussion with Erasmus, and moreover, he had other pressing
matters to deal with. In 1525 Luther had to deal with the Peasants’ War, the
conflict concerning the Lord’s Supper, and his marriage. Nevertheless, after
some time, Luther did react because he realized that this was an important
issue. More importantly, he realized that it concerned the heart of the matter,
as he stated at the conclusion of his book when he thanked Erasmus:

I want to praise you highly in this, and I am telling you openly, that in contrast
to everyone else, you are the only one who has focused on the matter itself, on
the main issue, and that you have not bothered me with other issues such as the
papacy, purgatory, indulgences and more of those silly things concerning which
almost everyone has dogged me. You are the only one who has seen the heart of
the issue and truly tried to zero in on that vital spot — for that I want to thank
you with all my heart.

3 WA 15, 713-716.
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Not until December 31, 1525, a year after Erasmus’ booklet had been pub-
lished, did Luther begin his reaction. The size of the book shows that he re-
ally did take his time to consider his response. In this work, Luther worked
out the distinction between a hidden God and the revealed God, of which he
had spoken already in 1518 in Heidelberg. At the outset, he stated that we do
not have a free will, and concerning grace and eternal life we have absolutely
nothing to say. God elects, God determines. God gives. And why He chooses
to give faith to one person and not to another one remains hidden to us. It
is none of our business. We must only concern ourselves with the revealed
God, the God who comes to us and says: “Believe the gospel and you shall
live in eternity.” Predestination is a given in the Bible, but how that works
only God knows. Whatever is beyond our ability to understand, is none of
our concern. We may hold fast to God’s promises, and that is sufficient for a
person. How essential this book was for him was proven when he said at one
point that everything he had published could be thrown into the fire as long
as the Greater Catechism and De servo would be spared. The breach was de-
finitive. Luther was disgusted with Erasmus’ attitude and his opinions. “I hate
Erasmus. I hate him with all my strength.” To engage this man in a discussion
was impossible. “Erasmus is an eel.” That, according to Luther, you could see
in his face. “Erasmus is, such as his facial expressions show, a person full of
scheming and evil who mocks God and religion.” Erasmus reacted dismissi-
vely and accused Luther of being impulsive and that he had made himself
guilty of slanderous lies and ridiculous accusations. After that, it remained
quiet for a long time. Luther did not return to this topic either. As far as
he was concerned, everything had been said, and moreover this was hardly
a topic for the pulpit. Luther considered Erasmus a man of smooth talk, a
moralist who presented Christ as an example, but did not want to see him as
Savior. In 1533, discussion between the two once again flared up.*® But after
Erasmus had defended himself one more time, it was definitely quiet. Two
years after Erasmus’ death, Luther gave his final judgment about him:

Erasmus of Rotterdam wrote many exceptional works. He had the intelligence
for it, and the time. There was nothing to prevent him, he had no official duties,
did not preach, did not give lectures and did not have to be involved in busi-
ness. He had a lifestyle without God, lived in complete self-assurance and thus
he died, without asking in his final agony for a servant of God’s Word or for the
service of the sacraments. God spare me that I, in my hour of death do not ask
for a believing servant, indeed, that I would especially call the first available
one, and praise God. Erasmus learned those things in Rome, but because of his
distinction and his books we must now be silent about it.*

38 WA B 7, 27-40.
3 WA Tr 4, no. 4028.
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6. Conclusion

Luther’s primary goal was not a reformation of society, not a revolution in
natural sciences, not a restructuring of political and social life in Europe, not
a re-evaluation of marriage, family and education. Luther’s goal was not even
a reformation of the church. Certainly, he was much concerned about the
state of the clergy and the abuse of power of the church, and in the church,
but his main — and for him existential — concern was the relation between
God and man; a relation between a Holy God, and a sinful man. He wrote in
1545 in his foreword to the first edition of his Collected Works that it was as
if the gate of paradise opened to him* when he discovered what justification
really means. He mentions this as the key element in the Reformation. This
is 1545, which means after he had seen what the Reformation had brought
about. That it was as if the gates to heaven opened, he does not mean that
all of a sudden he saw that Europe needed a new political system, or that
monks and nuns should get married, or that human beings need freedom for
self-development, but it meant that he was convinced that all of a sudden he
understood a central Biblical text in the right way and that he found out that
man can be saved from God’s judgment and from eternal death by the free
and undeserved grace of God. That for Luther was the heart of the matter.
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DIRKIE SMIT

On the Importance of the Belhar Confession Today

was asked to reflect on the relevance today of the Confession of Belhar

— the Reformed confessional document that was composed during the

1980s in South Africa, during the struggle against apartheid.! I will re-
spond to this invitation with the three following stories.

Reformed faith as a confessing faith

The first story goes back to the 1920s, when the World Alliance of Re-
formed Churches asked Karl Barth whether it was perhaps possible and de-
sirable to express the common Reformed faith in one common and world-
wide confession.?

In a long and passionate paper Barth replied that it was not possible but
that it was also not desirable, in fact, that it would go against the Reformed
understanding of what it means to confess our faith.> For Reformed people,
he explained, confession means to say “here, now, we” — this is what we be-
lieve, what we believe /here, what we believe now, in the face of the challenges
and temptations that confront us today.

He gave a description of the Reformed understanding of confession that
was instructive and would become widespread and influential.*

It is a statement spontaneously and publicly formulated by a particular
Christian community in a particular time and place, he said. It is not a docu-
ment or a set of doctrines in the plural given to believers, truth-claims which
they then must accept and believe. It is rather their own convictions, born
and formulated and expressed in their own times and circumstances, under
their conditions and as answers to their questions, as orientation in the midst
of their confusion and their fears and feelings of powerlessness. It is mostly
done under difficult and challenging conditions, when others may disagree
and temptation may blind and confuse and threaten to mislead ourselves —
and while danger from outside powers may threaten.

! For historical information, see CLOETE—-SMIT: A Moment of Truth.

% For discussion, see SMIT: Social transformation and confessing the faith?

? For the following, see BARTH: Wiinschbarkeit und Moglichkeit.

* For a recent and instructive study of the theme of Reformed confession, see ERNST-HABIB:
Reformierte Identitit; also BuscH: Reformiert. Profil einer Konfession.
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It is a statement that has consequences for their own witness and life, he
says. Confession makes a difference. They cannot simply say these words and
nothing changes, nothing follows, nothing happens. Confession is costly, it is
expressed in word and deed, it is embodied, lived out, practiced, it becomes
concrete and visible, for all to see.

The church is where the gospel is not only preached purely, said Calvin, but
“also heard”.” Such confession may even have painful consequences for those
who confess, since it may involve that they have to be transformed them-
selves, in their own thoughts and viewpoints, in their own ways of living and
acting, in their own structures and institutions. This had always been the
Reformed understanding. Even Reformed church orders often follow confes-
sions and try to embody them.

The confession defines to outsiders the character and nature and identity
of the church, Barth said, it makes clear who we are and where we stand and
what we stand for, but at the same time it also gives guidance to ourselves, it
speaks as it were also to ourselves, our confession addresses us and reminds
us and calls us and inspires us.

It gives guidance to our doctrine and own life, Barth said. Whenever we
confess our confession becomes a challenge to ourselves to think and act in
accordance with what we publicly confess to outsiders.

We do this “until further notice”, Barth added. In fact, he used this expres-
sion twice, to make sure that the World Alliance understood. It means that
we stand in a Reformed confessional tradition, that we always strive to think
and act in ways faithful to the confessional tradition that we received from
the mothers and fathers before us, from their spontaneous and public con-
fessions in their times and places, during their crises and challenges. Their
convictions and words have authority for us, they orientate and guide us, they
help us find our own way in our own times and places.

Yet moments may arise for further action. We may hear and recognize
something in the gospel according to the Scriptures that is relevant in our
own time that has not yet adequately and clearly been expressed in our con-
fessional tradition, so that we may feel the urge to add our voices to the voices
of our tradition and confess anew, here and now.

In the same way, generations after us may hear and recognize something in
the gospel according to the Scriptures that is relevant for their time and may
feel the urge to express themselves anew, adding their voices to the voices of
our mothers and fathers, and to our own voices and those of our sisters and
brothers.

It may even be that coming generations will wonder about us and ask about
us how it had been possible that we did not hear and that we could not see

5 CALVIN: Institutes 1559, Book I, 9/2, Book 1V, 1/9.
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and that we were not continuously reformed according to the Word of God,
how we could have remained so blind and stubborn and unrepentant and
participating in injustice and evil.

All of this is possible for the Reformed understanding, in fact, all this lies
at the heart of the Reformed understanding. That is why it is not possible and
desirable to write one confessional document for the whole Reformed com-
munity and for all times, because our confession of our faith is historical and
contextual and always open for renewal.

Whenever this may happen, Barth said, that such an insight — based on the
revelation of God in Jesus Christ, witnessed to by the Holy Scripture alone,
he continued —, whenever such an insight is given to a particular commu-
nity of believers to confess and practice, it becomes an insight offered to the
whole Christian Church.

It is offered not so that everyone must now also accept and believe it, but
so that everyone may investigate themselves in order to discern whether
this insight is indeed based on God’s revelation in Christ and witnessed to
in Scripture, and if indeed, whether this insight is perhaps also relevant for
them, in their different situations and their different times. Perhaps it also
reveals something of their failure to hear and their reluctance to see and their
unwillingness to be transformed and renewed, said Barth.

This is of course the well-known story of our Reformed faith and confes-
sion, since the very earliest beginnings. Not long after Barth’s paper, these be-
came the convictions behind The Theological Declaration of Barmen in 1934°
and eventually also the convictions behind the Confession of Belhar in South
Africa in 1982/1986.”

That is why apartheid was deliberately never mentioned in Belhar. The
Confession was about something these believers in South Africa heard in the
gospel as revealed by God in Jesus Christ, not about apartheid. It was born
because of apartheid and would never have happened without apartheid, but
apartheid provided only the historical occasion, the convictions that were
confessed and hopefully embodied were based on the gospel as witnessed
to in the Holy Scriptures alone. This is the confession that was offered to the
worldwide church, to discern whether these are indeed insights based on the
gospel and if so to ask whether these insights may also be relevant in other
times and in other places.

This is therefore my first response to the request which I received. The first
continuing relevance of the Belhar Confession is simply that it is part of this
recent history which again powerfully reminds us in our own time of the age-
old self-understanding of our Reformed faith and tradition.

¢ See Barth’s own essays in 1984; also BuscH: Die Barmer Thesen.
7 For Barth and Belhar, see NAUDE: Neither Calendar Nor Clock.
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We are a confessional tradition. We have different contexts and different
histories, we even have different confessional documents, we live in very di-
verse circumstances and we face diverse and different challenges. We give
different answers to questions and we respect and learn from one another’s
experiences. We orientate ourselves by continuing to listen to the authori-
tative voices from our confessional tradition of the past yet we know that
moments may arise, gradually arise or suddenly arise, in which some among
us somewhere may be struck on the mouth, having no choice but to speak,
and to say publicly what they hear in God’s Word in the face of the crises and
cries of their own moment and time, and we are aware that in such moments
of truth we are all called to ask whether we indeed share those convictions,
and if we do, what they inspire us to be and do in our own times and places.

Confessing the faith in Belhar

The second story is therefore the story of the Belhar Confession itself, of its
particular context and content.® Belhar has a simple structure of three con-
victions claiming that they are based on the revelation of God in Jesus Christ,
each with rejections of opinions and practices that deny and contradict these
convictions. These three convictions are framed by a brief introduction and
conclusion.

Belhar confesses that through God’s Word and Spirit we are called to vis-
ibly show the unity of the church, of all those who believe, the unity given to
us as gift. This unity does not aim at uniformity, but it is not merely spiritual
and invisible either, but is rather a call to become concrete and alive and
real. It should be embodied in the life of the church and in this way should
serve as witness to the world in the many ways in which the Bible (and also
our Reformed tradition) describes this unity, this bond of mutual love and
belonging between us.

Belhar confesses that through God’s Word and Spirit believers have been
reconciled with God and therefore with one another and that this reconcilia-
tion in Christ and through the Spirit is more powerful than anything natural
and cultural and human that may threaten to divide and separate and alienate
us from one another. All our feelings of otherness and difference, however
strong and valuable and legitimate they may be, may never be allowed to lead
to brokenness and bitterness between believers, since this would deny and
contradict the reconciliation we share in Jesus Christ.

Belhar confesses that God has revealed Godself as a God of compassion-
ate justice, the helper of the helpless, the protector of widows and orphans,

8 PLAATJIES VAN HUFFEL: Reading the Belhar Confession; SMIT: Das Belhar Bekenntnis.
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who cares in a special way for the weak and vulnerable with their many faces,
including the downtrodden, poor and marginalised, and through God’s Word
and Spirit calls the church to follow in this, to be disciples who stand where
this God stands, practising compassion and pursuing justice, while resisting
those powerful people who misuse their power and privilege to harm and
injure others.

It is hopefully clear why these three convictions were relevant at the time
of apartheid. Apartheid literally means separateness. It refers to a political
ideology and policy that — one could argue — was born in the heart of Re-
formed worship and ecclesiology.’

In the middle of the nineteenth century a rural congregation of white colo-
nists asked the Reformed synod for permission to have separate celebrations
of the Lord’s Supper for white and black members, because white settlers
were unwilling to support mission work if that would lead to black converts
and former slaves to share with them from the same cup. The synod said that
it was Scriptural to share the same supper with one another because we are
all one body, but if the only way to support mission was to satisfy “the weak-
ness of some” they reluctantly gave their permission for such un-Scriptural
practice.

The short version of a long and complex history is that these un-Scriptural
separate celebrations of the Lord Supper soon became separate worship ser-
vices, then separate buildings in which to worship, then separate congrega-
tions for different racial groups, then separate Reformed denominations for
these separate congregations.

Then Reformed theology and teaching began to justify all of this from
Scripture — for example using the tower of Babel narrative in Genesis 11 as
proof that the Creator out of divine grace confused our languages as a bless-
ing so that we are no longer able to communicate with one another and there-
fore move apart into our different dwellings-places and lands never to see
and meet one another.

Reformed theology and teaching began to justify all of this from Christian
theology — for example using the doctrinal adage gratia non tollit naturam
sed perficit, meaning that grace will never destroy nature, but rather makes
it perfect, and since nature teaches us the riches of diversity and difference
grace will necessarily follow nature in this, so that there should be cultural
and national churches for every nation on earth, and that the unity of the
church for which Jesus prayed and died could not have been a visible kind of
unity which would deny this blessed and complete separateness and apartheid.

? See for example SMIT: Apartheid.
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When apartheid eventually became the official political policy of the coun-
try a hundred years later, the Reformed church journal could give thanks to
God for the fact that their Reformed church polity now finally became the
law of their land as well. Reformed believers, ministers and churches blindly
and enthusiastically supported this new apartheid policy because by now
they firmly believed that apartheid is the will of God according to Scriptures
and the Reformed tradition. The few voices who disagreed were marginalised
and ostracised.

New laws were enacted — several of them requested by the Reformed
churches from the new apartheid government — to classify all people based
on their race, to create separate neighbourhoods according to race, to force-
fully remove black people from where they lived to townships often with-
out much infrastructure, in order to make place for white residents in their
former areas, to completely separate schools, public places, shops, theatres,
transport, everything, from cradle to grave, on the basis of race, to make all
forms of inter-racial social communication illegal.

The inevitable consequences should be clear. Any sense of unity, of belong-
ing together, of being one in our shared image of God and one in our common
human flesh — the two signs given to us by God to recognise in one another,
irrespective of who the other may be, according to John Calvin — was lost.

With that, a strong sense of alienation grew, in church and society, feelings
of frustration and bitterness and anger and therefore of fear for one another,
with the hope that borders and boundaries may bring peace, may protect us
from one another, separate homelands, separate townships, separate lives,
separate worlds.

With that, the public reality of inequality and injustice increased, enor-
mous social, economic and political exclusion and oppression developed.
The slogan amongst whites was “separate, but equal”’, and many — including
Reformed people — probably believed that because they wanted to believe it,
but the everyday social reality was gross inequality and injustice, exclusion
and oppression, based on race.

This is the background against which Belhar confessed that according to
the Scriptures things should be different — in church and in our public life,
that we have been made one in Jesus Christ, have been called to reconcilia-
tion through God’s life-giving Word and Spirit, and that we are called to fol-
low the God of Jesus Christ in living compassionate justice.'

This is in fact the reason why it was so important for Belhar to confess
these three convictions together and at the same time. Already through its
structure Belhar confessed that living unity, real reconciliation and compas-

10 SmiT: Das Belhar Bekenntnis.
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sionate justice belong together, we cannot strive for one without the other
two, in our difficult, divided and conflictual situations, we should acknowl-
edge that God made us one and called us to visible unity so that we cannot
choose our brothers and sisters, but receive them — in the words of emeritus
Archbishop Desmond Tutu, that God is able to reconcile us and calls us to
the ministry and life of real reconciliation, overcoming our divisions, and that
God cares for the needy, suffering and downtrodden and calls the church to
follow in this — all three of these together.!!

All three of these are doxological convictions about God, praising the bib-
lical God for what God is doing and giving — living unity, real reconciliation,
compassionate justice — as revealed to us in Jesus Christ and therefore also
convictions about the church and about discipleship. Again, in Karl Barth’s
words, these doxological convictions about God orientate both our doctrine
and our ethics, both our understanding of the nature of the church and our
everyday living, our values and longings and actions.

Until further notice, until we are persuaded that these convictions are mis-
taken, they give guidance and they critically challenge our self-understanding
and our practices. They confront us with the continuous critical question
whether we truly follow our own convictions and confession.

For that reason, Belhar frames these three convictions with an introduc-
tion and conclusion.

In the introduction Belhar confessed, with deliberate allusions to Reformed
confessions from the 16" century, that the church belongs to the Triune God
and not to us, that it is the church of Father, Son and Spirit, called from all
peoples, and not the church of any people or nation or volk. Although these
words seemingly sounded innocent and harmless, almost self-evident, they
were in fact already a powerful and deeply polemical and critical claim and
challenge to the dominant Reformed ecclesiology of the time.

In the conclusion Belhar confessed, again with direct allusions to the Re-
formed confession tradition, including Barmen, that the church is called not
only to confess by its words but in fact by its deeds, even if this would mean
cost and sacrifice, because those in authority and power might oppose such
confession. Belhar confessed that it was willing to do this, since Jesus Christ
is Lord, another reference to a deeply held Reformed conviction.

This is therefore my second response to the request. It should by now be
clear why apartheid is never mentioned in Belhar. That was the deliberate
decision of the synods that first drafted and later officially adopted Belhar as
confession (1982/1986). Their reason for omitting any reference to apartheid
lies in the nature of Reformed confessions themselves.

11 SmiT: Reformed confession and ecumenical reception?
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Although Reformed confessions are always born in particular times and
places, their message is never only for those times and places, their truth does
not depend on their importance for their contexts but on their appeals to
the message of Scripture, on the question whether sisters and brothers from
other contexts recognise the message of the Biblical gospel in their words.

The question regarding Belhar’s ongoing relevance today is therefore the
question whether there are still places in our world and in our Reformed ex-
periences where we face similar challenges and temptations — not the same
one, because situations can never be identical, but similar, in that other Re-
formed believers and churches may also be faced with the question whether
the world can see that we are indeed one, whether we indeed strive to over-
come conflicts between us in the power of God’s Word and Spirit, whether
we indeed follow the God revealed in Jesus Christ in practising compassion-
ate justice.

The question will be whether other Reformed believers also face the self-
critical question whether their churches have not become more cultural,
more churches of nation and race, than the one catholic church which we
liturgically confess in the ancient creeds.

The question will be whether we are indeed willing to pay the price and to
show the discipleship required of us amidst the cultures of greed and con-
sumption and destruction and lack of care of others and of creation so per-
vasive in our time.

This question addressed to me is therefore not for those of us from its
context of origin to answer, it is a question for others to answer, in their own
historical moments and places."?

Confessing the faith of Belhar today?

This insight leads to my final story, namely the history of reception of this
faith in our times and therefore the story of the continuing relevance of this
faith, also in other times and places in our contemporary world. Again, one
may keep a long and complex story brief and simple.

Belhar has already had a remarkable reception, in many churches and
in many contexts, in decisions, documents, studies, church reunifications,
church orders, and academic theology. It has officially been received and ac-
cepted in different ways in several churches in Southern Africa, in Belgium
and Germany, in the United States of America. It has been translated into

2. Sm1T: No other motives would give us the right.
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many languages and used from Nigeria to Palestine to Korea to China and
many other places.”

What has been particularly interesting in this short period of reception is
the fact that Bellhar has been received in different places for different reasons.

Again, this shows something typical of the Reformed way of dealing with
doctrine, faith and confession. Doctrine in the Reformed self-understanding
is not a series of timeless truths in the plural to be formulated in precisely the
correct way and to be agreed to by way of intellectual approval and consent.
That is also why the question about the status of Belhar in these different
reception processes is a secondary question. The more important question is
about the reception of the content, of the convictions confessed, and this has
been widely different in different churches and places.

Some churches received it because they said they were helped and inspired
by the commitment to the unity of the church, because they also struggle with
the presence of believers from widely diverse cultural and linguistic back-
grounds in their congregations and communities. Some churches received
it because they said they were helped and inspired by the commitment to
reconciliation, because they also struggle with the presence of racial divisions
and tensions in the congregations and communities. Some churches received
it because they said they were helped and inspired by the commitment to
compassionate justice, because they also struggle with deep economic in-
equalities in their congregations, communities and societies.

The importance of the Belhar Confession is therefore to be decided by
other Reformed churches in their own contexts, depending on whether they
agree that they hear the gospel proclaimed in these words and whether these
convictions can assist and inspire them in their own struggles.

One particular such story of reception may be instructive. In October 1995
the Southern African Alliance of Reformed Churches met in Kitwe, in Zam-
bia. They issued a so-called Kitwe Declaration regarding global economic in-
justices and the careless and selfish destruction of creation. It was an appeal
in the spirit of Belhar to the World Alliance to respond urgently to this cry
for life.

Together with other voices from other places, the Kitwe Declaration came
to the General Council of the World Alliance of Reformed Churches in Deb-
recen in 1997."* Here, a processus confessionis was declared, calling on all
member churches to discern whether the faith we confess was not at stake
in our economic and ecological behaviour.”” Eventually this crucial decision

13 BoTHA-NAUDE: Good News to Confess; PLAATJIES VAN HUFFEL: The Belhar Confession.
14 See OPOCENSKY: Debrecen 1997.
1> OPOCENSKY: Professus Confessionis.



Dirkie Smit El6addsok

of Debrecen led to the Accra Confession of 2004, calling us to confess against
and to resist the lord less powers seemingly ruling our world and often our
own hearts today.'

During all these moments, in both Debrecen and Accra, but also during
the process of discernment between them and in the process of reception
of Accra taking place since then in the Reformed world, until today, Belhar
was continuously present. This was once again abundantly clear during the
General Council of the World Communion in Leipzig in 2017, where appeals
were again and again made to Barmen, Belhar and Accra.

This means that it is no longer merely the fact of these new confessions
that reminds us of the nature of our Reformed confessional identity — which
was my first comment — or the content of Belhar itself that has again become
challenging and inspirational in diverse ways in different historical contexts,
and still has the potential to do that again, perhaps in unexpected ways and
places — which was my second comment — but that Belhar, together with
other Reformed confessions, going back to the 16% century already, forms a
confessional tradition with the power to orientate and give guidance today,
to unmask and to challenge, to critique and to self-critique, precisely in the
way Karl Barth described in the 1920s already. This has therefore been my
third remark.

The importance and the continuing relevance of Belhar will show itself in
the years and decades and perhaps much longer periods to come. It is not for
the original confessors or even for those who received and adopted it for their
own reasons in their own contexts to say with authority what this importance
and continuing relevance will be or should be. Like all our Reformed confes-
sions, all the insights and the convictions of our mothers and fathers, when
they were struck on the mouth and could no longer be silent but felt urged to
say yes and therefore to say no, it holds the promise of guiding others also on
their own ways in future, perhaps in surprising and unexpected ways.
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MIicHAEL WEINRICH

Reformation and Ecumenism

et me start with a provocative perspective on the character of theology:
In a very general sense theology is either ecumenical or it is “sectarian”.
There is no third way. Theology has to serve the church as the body of
Christ and not the church of this or that confession. Confessional theology
only can be legitimated if its alignment is directed to the “one, holy, catho-
lic and apostolic church”. Confessional theology without this ecumenical di-
mension becomes inevitably “sectarian”, because it substitutes the body of
Christ by its particular confession or confessional writings as a binding mea-
sure. In the best case confessions may be and should be a kind of glasses for
supporting our short-sighted eyes in their efforts to get the optimal clearness
in understanding the certainty of our faith that God himself acts in the living
Christ as the saviour of the world. And everyone knows that in the course of
time our eye defect is changing, and we have to adjust our glasses again and
again. It may be taken as a hopeful token of growing wisdom that in many
cases the short-sightedness of older people diminishes and sometimes they
even can put off their glasses. And so it may be about the confessions: they are
means to compensate some of our deficits of awareness, they have to be ad-
justed all the time, and the longer the more they should have the chance to be-
come superfluous. They are means to protect us from misleading receptions
or problematic concentrations, but as such they are not the subject of faith.
A solid ecumenical vision has to put confessions and confessional writ-
ings into perspective and to concentrate upon the contemporary life of the
church in the face of the resurrected and as such living Christ. In my follow-
ing lecture I will take three steps to remind and to address important refor-
mational (German: reformatorische) impulses that may lead us today. Firstly,
I would like to state that the reformation in its centre was an ecumenical
endeavour, although we have to concede that its historical success was only
limited. Secondly, I will sketch some ecumenical dimensions of the principle
of scripture (German: Schriftprinzip), which offer some crucial and promis-
ing perspectives for a proper understanding of the unity of the church. And
thirdly, I will reflect on some consequences for the ecumenical engagement
of the churches in the tradition of the reformation.
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1. Reformation as an ecumenical endeavour

Later or earlier the church would fail its real mission, if it just would be cen-
tered on the needs of optimizing its shape and public appearance. Sometimes
one may get the impression that the churches are to a great deal self-centered,
and more and more often the message of these churches becomes the church
itself — especially the commemoration and celebration of the reformation is
often performed within the horizon of this temptation — at least in Germany.
This is quite different to what the reformers did. In the quandaries and confu-
sions of their days they raised the question of the true church and its mission.
Theology has to keep this question in mind, otherwise it will get lost in the
more or less accidental needs of the respective situation. In the dark forest of
all the imperfections and imprisonments of the contemporary appearance of
the empirical church one needs an appropriately reasoned perspective of the
true church to find the proper direction for the way into the future. And this
was exactly the exercise the reformers undertook in the 16™ century.

They were faced by a powerful church exploiting systematically its constitu-
ency by making use of the people’s fears and anxieties. And the worst of it was
that some of these fears were invented by the church, and at the same time
the church offered marketable solutions to get rid of them. There was a busy
and flourishing religious market that convinced the people to spend all their
money for the salvation of their apparently threatened souls. There were end-
less possibilities to increase religious fitness with cash and these respective
needs were dramatically proclaimed everywhere. Certainty seemed to be for
sale, but there always remained some further possibilities e.g. the circles of
your ancestors that kept you paying for the church. This surely was a pretty
dependable system of fundraising, but the church over time came more and
more to resemble a kind of printing machine for money, built upon and at
the cost of the fears of the people. As a result, the people became poorer and
poorer. To a far reaching extent the whole economy was imprisoned by the
greed of the church. The system only functioned with the driving force of fear
that overwhelmed the good news of the gospel. In this situation the reformers
felt themselves urged to raise the question about the true church and the truth
of the church. They recognized a self-loss of the church and insisted on a re-
orientation to the true, and in this sense, ecumenical character of the church.!

The central question of the reformers in the 16™ century, as well as in the
earlier 13™ and 15™ centuries, was the question of certainty of faith and the
appropriate corresponding Christian life. In a proper sense faith can only
be called faith if is certain; and can provide certainty as well. In its central

! Cf. WEINRICH: Die Profanisierung der Bilder, 151-174.
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meaning faith means certainty, but it needs to be distinguished carefully from
security. If even if only one percent remains uncertain, the whole becomes
uncertain. It is not enough to proclaim that 99 percent comes from God and
only one percent has to come from the human side, because you never can
be sure that you really will achieve this one percent. This one percent un-
certainty puts the whole into question and you continue to remain within
your fears. You would always have to fear that you could fail regarding your
own portion, even though it may be as small as possible. It is always about
the whole. If we have to assure our faith by the contribution of our piety, and
may it be only in the range of one percent, we are imprisoned by uncertainty.
The priority of the divine gospel is evaded for the sake of regulations of the
church, which pretend to solve the gap between the divine message and hu-
man shortcomings. It looks like there is a complementary relationship be-
tween God’s heavenly initiative and the earthen completion by the church.
Of course, the church always was convinced that God’s initiative is the foun-
dational and necessary prerequisite, but it added that the alleged gap within
God’s gift has to be complemented at least by some efforts on our side, if it is
to achieve fulfillment.

When the reformers emphasized the “sola gratia” and the “sola fide”, which
refer to the activity of the Holy Spirit, they saw that the whole of the gospel
and the whole of the mission of the church to be at stake. Instead of the cross,
the church had become the decisive tool not only for the witness of the gospel
but also for its realization, or at least finalization. The word of God had be-
come dependent upon the mediation of the church. The church limits, or at
least proceeds and completes, the sovereignty of God. In the end, the impact
of this assumption does not only mean a belittlement of the meaning of the
gospel, but its more or less total destruction. Actually, the gospel does not de-
pend on the engagement of the church, but the church does totally depend on
the recognition of the gospel. Any confusion of either one destroys the whole.

It was the true church, which was at stake for the reformers. It was about
the range of certainty of the gospel and so it was about the uniting bonds of
the church as the “one, holy, catholic and apostolic church” The plead hints
to the point that makes a church a true church, and that means it hints to the
point that may reshape the substance of the catholicity of the church and so
to speak highlights the criterion for its ecumenicity.

Let me close this chapter with a seemingly paradoxical conclusion: The
only reasons which may legitimate a division or separation in the church
can be ecumenical reasons. If the catholicity of the gospel is at stake there
are ecumenical reasons not to pursue actively but to accept a separation of
the church if it is unavoidable. In his famous letter to Cardinal Sadolet in
1539 and his not so much known letter to the emperor Charles the fifth in
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1543 John Calvin argues as passionately as theologically substantial for the
catholicity of the church as the inseparable one body of Christ and our re-
sponsibility for defending its given unity.> Another unity as the unity given
in Christ never can be accepted as real catholic and real ecumenical. The
ecumenicity of the church has to follow the ecumenicity of the gospel. Every
attempt to turn round this substantial consecution provokes the threat of a
separation. So it may occur that we have to accept a separation of the church
in the engagement for keeping or re-achieving its substantial catholicity and
its sustainable ecumenicity. I think this was the case in the 16™ century.? This
indeed remains paradoxical, but it belongs to the lessons we have to learn
from the reformation due to the circumstance that the reformers wanted to
remind the church of the real uniting bonds that are able to save the given
unity of the worldwide and in this sense ecumenical church.

2. Biblical ecumenicity

The reformers centered the church on the Word of God as it is witnessed
in the scriptures of the bible. Meanwhile this principle of “sola scriptura” in
the more modest sense of “the bible first” or “the scripture is most important”
became an ecumenical principle that is accepted with different accents more
or less in all churches. And so it was before the reformation: Substantial criti-
cism of the church in most cases was reasoned by references to the bible. So
the critical reference of the reformers to the bible had a remarkable tradition
already. This realization does not make the insight of the reformers less im-
portant but underlines the ecumenicity of their approach. The Word of God
is witnessed in the bible first, and so the bible has to be envisaged as the cen-
tral source for the preaching and acting of the church and all Christian life. So
far so good. We know about the centrality of the sola scriptura and also about
the hermeneutical challenges which are linked to this principle.*

In direct line with the reformers’ perspective I would like to lead our at-
tention to some aspects of the principle of scripture today that could provide
some fruitful insights for our current debate on an appropriate understand-
ing of the unity of the church, which also may be understood as a proper
continuation of John Calvin’s understanding of ecumenism in particular.” We
have to face two important aspects: the oneness of the bible and the multi-

2 Both are documented in CALVIN: Um Gottes Ehre!

3 Cf. WEINRICH: Die reformatorische Herausforderung, 66—98.
* Cf. WEINRICH: Das reformatorische Schriftprinzip, 115-128.
5 Cf. WeINRICH: Calvin und die andere Okumene, 133-152.
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plicity and diversity of its voices.® Obviously we are confronted with a tension
between the uniqueness of the one emphasized book, the bible as a whole,
and the wide ranged plurality and diversity of its different testimonies and
narratives. Regarding the canon we have to realize a substantial oscillation
between unity and diversity. Unity embraces multiplicity, and this multipli-
city is not arbitrary but concentrated upon the one God, who unites all this
diversity. The affection of the emergence of the biblical canon was more
about inclusion than about exclusion. One decisive question was whether the
respective scriptures are in use in the congregations or not. Even if there were
only some congregations, which e.g. used the letter to the Hebrews or the
book of Revelation, they were included as significant for the catholicity of the
widespread church. In this horizon, canonicity at first is inclusive and not ex-
clusive. And another wisdom regarding the emergence of the canon was that
in terms of content the closeness to the ancient and as such reliable tradition
of the Septuaginta was more important than any sophisticated trinitarian or
christological dogma.’

All scriptures of the New Testament are based on the profession to the
risen Christ. “Christ is risen” — this is the undoubted prerequisite of any of the
different voices in the New Testament. This profession is the center of God’s
revelation as it is the center of all Christian confessions. For Christians it is a
kind of center of the whole biblical witness. And at the same time we have to
realize that there isn’t only one gospel in the New Testament, but at least four;
and in fact even many more. In none of them is the whole gospel embraced,
and we also have to admit that even when all together, they are not in the
position to grasp the entire meaning of the gospel. This is because, we live in
time and the gospel reveals eternity. Our means under the condition of time,
like our language, are not really able to comprise the full range of the message
from God’s eternity. We are forced to speak in metaphors — the language of
resurrection is one of these metaphors. The probably very old Christ-hymn
(Christushymnus) in Philippians 2:6—11 speaks instead of Christ’s exaltation.
God called the crucified Christ into eternal life that means into his eternity
which stands for life. It is all about the hold time has in eternity. But we have
the treasure only in earthen vessels (2Cor 5:7), and so the manifold biblical
witness contains different voices — they all are earthen and they all are point-
ing to something beyond our empirical reality, which means to the living re-
lationship of God’s eternity to our temporal existence.

¢ Cf. also regarding the following expositions of this lecture WEINRICH: Biblical Multiplicity
and the Unity of the Church, 55-68.
7 Cf. KArPP: Schrift, Geist und Wort Gottes.
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It is one of the basic hermeneutical insights of the reformation that the
biblical witness as a whole points to Christ as God’s eternal light that enlight-
ens all dimensions of life. We are not called to run to the empty grave and to
witness the miracle of the resurrection of this death sentenced Jew 2000 years
ago. Instead we are called to go to the many different places where death still
is at work and to witness the promise of the death-breaking presence of God
in the risen Christ. This is why the biblical witness puts the whole variety of
human life in front of us — and decidedly not only the bright sides of life —
to give us some idea of the wide-ranged meaning of the gospel. On the one
hand, the diversity of the biblical witness is the mirror of the diversity of life
and, on the other hand, an expression of the inexhaustibility of the gospel.
This is for my understanding an appropriate reception of the traditional say-
ing about the inexhaustibility of Scripture.

Faith is about acknowledging the gift of a hopeful hold in the relentlessness
of all consuming time. And this hold shows up in many faces in the multiplic-
ity of biblical witness. As it is embraced in one book also the witnesses are
embraced by one church. This brings me to my last step in this lecture.

3. Reconciled Diversity

Although John Calvin wrote a lot about the church — not the least being
the book on the church in his institutio the longest of its four books —, much
of it dealing with his intention to minimize the traditional conditions for a
proper constitution of the church to its crucial basis. In contrast to Luther
ecclesiology was the main-theme of his theology, but he was totally in line
with Luther when he consequently reduced the conditions of the church to
what is given from God himself, in contrast to what is the human side of the
church. These being the gospel and the two biblical appointed sacraments®;
as it is stated in the well-known seventh article of the Confessio Augustana
from 1530. I am not quite sure if Calvin liked the Confessio Augustana, but he
actively continued to adhere to it.

Especially in the area of church policy Calvin restrained from proclaiming
his own definitions’ for the sake of strengthening an ecumenical definition
for the different branches of the reformation. The more an understanding
is restricted to only a few fundamental marks, the wider the ecumenicity of

8 CaLvIN: Institutes (1559) IV, 1.11 u. 12; vgl. LUTHER: WA 7, 720, 36-38.

® Cf. e. g. CALVIN: Institutes (1559) IV, 1.8: “we acknowledge all as members of the Church
who by confession of faith, regularity of conduct, and participation in the sacraments, unite
with us in acknowledging the same God and Christ” (translation by Henry Beveridge, 1845).
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the definition. Certainly there may be said a lot about a wide ranged church-
life, but by far not everything has the same importance. Only some items are
really crucial and need to be agreed commonly, but most may be decided
differently. They surely have to be discussed and decided, but the solution in
different congregations may be different without dividing the church. Calvin
strongly emphasized the freedom of the congregations and explicitly argues
for the acceptance of various solutions for the institutional and liturgical ar-
rangements.'® As rigid as Calvin could act in his own congregation in Geneva,
sometimes he was generous and broadminded and encouraged other congre-
gations to their own options. If the congregations were ready to receive their
catholicity in acknowledging God’s particular calling for the church, Calvin
was hopeful regarding a prolific basis for the required ecumenicity of the
church.™ And so he was ready to agree that under all these traditional condi-
tions there are only the two mentioned notae ecclesiae, in which the church
as such is at stake.

Since the age of reformation the situation has changed enormously. To-
day we are faced with a confessional reality that was unimaginable for the
reformers. This reality developed its own traditions and mentalities that are
mirrored in different constituted institutional bodies. The divergences are of
different quality; some of them are pretty relaxed and others are stressed,
contrary and mutually exclusive. — To get closer to our contemporary ecu-
menical assignments, on the one hand, and to keep my considerations possi-
bly tight to ecumenical impulses of the reformation, on the other hand, I will
come back to my extension of the reformational sola scriptura in the previous
chapter. By this I hope to pave a way to a new perspective for our ecumeni-
cal engagement beyond the stumbling blocks of our contemporary traps and
quandaries.

My thesis is: The Bible can be seen as an excellent and encouraging mod-
el of ecumenicity. An appropriate understanding of the unity of the church
should be orientated by the Bible in terms of variety and unity as I empha-
sized above.

10 Cf. OS 1, 432: ,.Es wire unerhort, wenn wir in den Dingen, in denen uns der Herr Freiheit
gelassen hat, damit wir umso mehr Moglichkeit hitten, die Kirche zu erbauen, eine skla-
vische Gleichférmigkeit erstreben wollten, ohne uns um den wahren Aufbau der Kirche zu
kiimmern. Denn wenn wir einmal vor den Richterstuhl Gottes treten werden, um Rechen-
schaft abzulegen von unseren Taten, werden wir nicht nach den Zeremonien gefragt wer-
den. Uberhaupt wird eine solche Gleichférmigkeit in den dufleren Dingen keine Beachtung
finden, wohl aber der rechte Gebrauch der Freiheit. Als rechter Gebrauch wird aber der
gelten, der am meisten zur Auferbauung der Kirche beigetragen hat* (Quoted from NIESEL:
Die Theologie Calvins, 198.)

1 Cf. regarding the ecumenicity of Calvin’s ecclesiology WEINRICH: Welche Kirche meinen
wir?, 214-272, esp. 240-259; WEINRICH: Calvins Okumeneverstindnis, 76-99.
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All the different confessions and denominations are referring to the Bible.
They are shaped by the particular circumstances of their emergence and also
by their specific reception of the biblical witness. As we find different views
on Israel as God’s elected people in Old Testament we are confronted with
different concepts of the congregation and the church in the New Testament.
The Bible itself nurtures diversity. One may be reminded of the old thesis of
Ernst Kdsemann in the early fifties of the last century highlighting that the
canon of the New Testament does not lay the foundation for the unity, but
rather for the diversity of the church.'” And the multiplicity of the various
biblical testimonies goes far beyond these different receptions of the respec-
tive communities. Similar to the multiplicity of churches, the multiple bibli-
cal narratives are rooted in the diverse circumstances of their emergence. But
there is a decisive difference between the multiplicity of the biblical witness
and that of the churches, and this difference lies in the various coherence of
their diversity.

The coherence of different biblical voices emerges from something they
have in common beyond their differences, and the coherence of the eccle-
siastical diversity has to be stated on the grounds for which every Church
feels itself responsible. They all refer ostentatiously to the God-given unity,
and at the same time they cultivate their own identity by claiming different
levels of conditions required for being the church. For me it is really para-
doxical that the different confessional profiles are nowhere more stressed
than in ecumenical encounters. To a certain extent we have to confess that
convergence-ecumenism is the last prominent place where confessional pro-
files are publicly nurtured. Everyone has something in particular to be saved
in explicit distinction from the others. The faithfulness of biblical diversity is
directed to something that is beyond one’s own possibilities and ambitions,
and the faithfulness of our ecclesiological identities defends particularities in
the possession of its respective tradition. Even if the churches in ecumeni-
cal dialogues try to emphasize what they have in common, their orientation
is fixed to the resources of its own tradition instead of being encouraged by
the common calling of the church. In fact ecclesiology seems to be more an
obstacle than a support of Christian unity. One could have the impression
that the churches’ engagement in the continuity of their own identity is more
important than the joint praise of the one Triune God in the world.

Today in all areas of social life we learn that common interest is more
than pursuing any kind of uniformity. Instead of latecomers the churches
should be forerunners and shining examples of a dynamic human communi-
on in reconciled diversity. As theologians we should take up the Greek term

12 KASEMANN: Begriindet der neutestamentliche Kanon die Einheit der Kirche?, 214-223.
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“koinonia” for the understanding of a communion with a particular quali-
fied commitment, since it is not only about the acceptance of one another
and a living side by side but also about an active and engaged shaping of
living together. Tolerance is not enough, because it does not really care for
the others.’? It is just a prerequisite, but by far not the solution. It is not done
by passive acceptance but we have to be activated for the prolific benefits of
living together. Every church should be a “koinonia’, but also the churches
together should perform a convincing “koinonia” in making its ecumenicity
and its catholicity visible, and, last but not least, even the whole humankind
is asked to accept that its future depends on the ability to acknowledge and
realize that sustainable peace only can be achieved if we develop a substantial
and responsible sense for living purposely and actively together; or in short:
solidarity instead of merciless competition.

The ecumenical model of the “Community of Protestant Churches in Eu-
rope” — the former Leuenberg Fellowship — promotes the concept of ‘rec-
onciled diversity’ and realizes the aim of the churches’ unity in the perspec-
tive of church-communion in the mentioned sense of “koinonia”.'* Currently
there are doctrinal talks on church-communion within the CPCE and also
with the Pontifical Council for Promoting Christian Unity. Even if the stress
is put on reconciliation and not only on a possibly peaceful diversity, it has
to be discussed what kind of commitment is addressed in the expected com-
munion. We hope for promising results of these conversations.

But possibly we should learn that the question of unity is not so much an
ecclesiological question but at first the question of how the churches actu-
ally allow God to keep His identity. Things would totally look different: the
concentration upon God’s identity e.g. would make obvious that God did not
reject Israel as his elected people. He still is the God of Israel and this must
have essential consequences in the self-understanding of the church, the un-
derstanding of the unity of the church and all the ecumenical efforts we en-
gage. It was Karl Barth who put this question in his rethinking the doctrine of
the triune God (CD I1/2) as the real ecumenical question that would throw a
fundamental new light on the theological meaning of ecumenicity and unity
of the church.”® Ecumenicity simply would mean to accept God as the God
He is in the Church — this is enough and obviously at the same time is much
too ambitious. I will not go deeper into this now, but we should realize that
our search for unity gets quite in a different light when it is engaged in the
horizon of God’s identity instead of the churches’ identity. We are separating
what God brings together. God keeps all the different witnesses of the Bible

13 Cf. WEINRICH: Reformation und Toleranz, 16-22.
14 Cf. WEINRICH: Die Leuenberger Konkordie heute, 467-476.
15 Cf. WEINRICH: Okumene am Ende?, 149fF.
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together — this is the meaning of the Bible as holy and in a certain under-
standing inspired scripture — while the churches keep themselves apart from
one another in the deep misunderstanding that the criterion for unity could
be at their own disposal — and the sobering consequence is that they actually
have to admit a certain lack of Holiness and inspiration.

In all its multiplicity and diversity the Bible is concentrated upon the one
Triune God and His eternal Word spoken and still speaking through the
times. This concentration makes its oneness and uniqueness, and the mul-
tiplicity and diversity makes its richness. It is its particular closeness to con-
crete life that originates its multiplicity, since life has many sides and cannot
be grasped from one perspective. And it is its particular concentration upon
the living God that embraces this multiplicity, brings it together and keeps it
focused on the relationship to the living God. Exactly in this sense the Bible
can be seen as a paradigm for Christian unity.

In a much deeper sense than in the Leuenberg agreement from 1973 it is
about a reconciled diversity, because it is not about the range of our possi-
bilities for reconciliation but about the concrete acceptance of the reality of
Gods reconciling presence or its rejection.

Meanwhile also the reformational principle of “semper reformanda” passed
through an ecumenical career like the “Sola scriptura”. In the ecumenical
horizon it is commonly accepted that vivid church-life depends on the ongo-
ing readiness for changes in always changing times.'* But the reformation
itself could teach us that from time to time the range of “semper reformanda”
can be very foundational. It is not only about practical adjustments that are
necessary but also about fundamental theological discoveries, adjustments
and sometime even breakthroughs. Currently our ecumenical laboratories
do not make any really remarkable progress, although the time for visible
steps forward never has been as promising as nowadays. If we are looking
for the ecumenical heritage or imperative of the reformation we should get
inspired by its clearness, its decisiveness and its readiness for consequences.
I hope I was able to give you at least some ideas what this could mean today.
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Key Issues of Bioethics and Reformed Heritage*

1. Bioethics and public theology

n bioethical debates on recent development in the life sciences religious

convictions play an important role. Not only individuals but also reli-

gious communities and their representatives take part in public debates.
Bioethical issues are part of what is called “public theology”. According to
Florian Hohne' we can differentiate between three fundamental issues of
public theology: (1) the social-ethical question concerning the public preva-
lence of particular religious orientations, (2) the question of fundamental
theology concerning the possibility to communicate such particular validity
in public debates, and (3) the ecclesiological question concerning the role of
the church(es) in such a communication process.

The engagement of theology and the church in public debates on ethical
issues has a deep connection in reformed heritage. One can say that public
theology is a new stage of development concerning the idea of the kingdom
of Christ (regnum Christi) as it has been reinterpreted by Karl Barth. Barth
however formulated his theory of the kingdom of Christ in opposition to
the Lutheran distinction between regnum civile and regnum Christi, what is
called in the 20" century, the two-kingdom doctrine (“Zweireiche-Lehre”).
Prominent representatives of public theology are reformed theologians, e.g.
Dirkie Smit as well as Jirgen Moltmann who have used the term of pub-
lic theology for some years to characterize his understanding of political
theology. However, very distinguished spokespersons in the current debate
on public theology are Lutheran, eg. Wolfgang Huber or Heinrich Bedford-
Strohm. It is not my task to give an overview over the international discus-
sion about public theology. There are different concepts of it, and I myself
have an idea of public theology for its own that differs e.g. from the concept
of Bedford-Strohm.? But in my understanding it is important that a concept
of public theology may resolve the opposition between the idea of the king-
dom of Christ and the two-kingdom doctrine which has its place not only in
Lutheran but also in Reformed tradition.

* Paper presented at Symposium “Reformation 500", Collegium Doctorum, Debrecen, 9-12
July 2017.

! HonnE: Offentliche Theologie.

2 Cf. K&RTNER: Diakonie und Offentliche Theologie; KORTNER: Fiir die Vernunft.
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Various religious beliefs influence the acceptance of biomedical research
in different countries and their legislation, e.g. human stem cell research.
One of the key issues in the international discussion on bioethics in a pub-
lic sphere is the question whether religious arguments may be accepted in
the ethical and political discourses of a secular society. Important models of
answers on this issue are the theories of John Rawls on the one hand and of
Jirgen Habermas on the other hand. Rawls liberalist concept of the overlap-
ping consensus in a pluralistic society and its biopolitical debates argues that
religious arguments cannot play a crucial role because they represent only a
particular viewpoint shared only by the members of certain communities and
not a universal ethics.

However Habermas, who, while also an advocate of Enlightenment in-
spired critique of religion, insists on the surplus value offered by religious lin-
guistic and tradition residua.? This might at first sound surprising. Habermas
is convinced “that we as Europeans” cannot even adequately comprehend
“concepts such as morality, ethos, person and individuality, freedom and
emancipation... unless we internalize the substance of their eschatological
Jewish-Christian progeny”.* Habermas supposes — at least in a preliminary
sense — the impossibility to translate central contents of religious belief and
thought. “As long as religious language carries inspiring, even un-renounce-
able semantic substance which, at least so far, has not been adequately cap-
tured by the language of philosophy and which still awaits translation into
founding discourses, philosophy, even in its post-metaphysical form, can
neither replace nor suppress religion.” Accordingly, in the bioethical debate
concerning the life of the human embryo as well as contemporary eugenics,
Habermas recurs to the category of the “un-disposable”.® At the same time he
decidedly opposes any attempt to re-sacralize nature.’

Of course one may ask, whether Habermas, who declares himself to be
decidedly “religiously unmusical”, understands the language of the Christian
tradition sufficiently. And those who would like to pocket Habermas for the
sake of a rehabilitation of religion and for a critique of previous secularisation
theses should not overlook the fact that he takes suppression of religion to
be impossible only for the time being, and that he surely has not abandoned
it as a distant goal. What Hegel advocated as the sublation of religion into
philosophy gets merely postponed until a better day.

3 HABERMAS: Zwischen Naturalismus und Religion.

* HABERMAS: Nachmetaphysisches Denken, 23.

5> Uo., 60.

¢ HABERMAS: Die Zukunft der menschlichen Natur, 591f.
7 Uo., 48, 51.
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In bioethical debates we have to focus on problems of hermeneutics and
of possibililites as well as limits of translating religious language into the
language of modern philosophy and law. The German theologian Heinrich
Bedford-Strohm says that theological ethics in general needs the competence
of bi-linguality.®

Translating is the basic category of all hermeneutics. Each translation from
one language into another involves an interpretation, just as conversely every
act of cognition also involves an act of translation, even when no diversity of
languages is to be overcome. Every process of understanding involves a trans-
lation insofar as understanding requires an appropriation of what is heard
or read into one’s own life world. Since no interpretation is possible without
such an application to one’s own life world, the problem of translation is basic
for hermeneutics.

Every understanding however always is an understanding-differently, and
each translation introduces shifts in meaning, imposing either a linguistic
gain or loss. A one-to-one translation, whether from one language into an-
other or from one socio-cultural context into another, is impossible. Each
translation confronts an inerasable otherness and alien-ness which can be
denied only at the cost of doing violence to the text. Thus every translation
confronts the problem of the untranslatable. “Wherever a text is translated
into another language, the resulting text is not simply itself, but it also does
not merely refer to another. The translation is the otherness of the translat-
ed text; through translation the translated text is present, and yet it remains
withdrawn.”

What thus holds generally for hermeneutics and translation also holds for
the translation of religious or theological propositions into non-religious con-
texts. A classical example of this problem was presented by the debate about
de-mythologising the Gospel, as initiated by Rudolf Bultmann. He made the
limits of the translatability of a mythical into a non-mythical thinking visible
when declaring the discourse about “God’s acting” theologically inescapable.
He thus even posed the question whether his concept of an existential inter-
pretation of the New Testament would not have to retain a “mythological
residuum”’® Similar problems result from Dietrich Bonhoeffer’s program of
a non-religious interpretation of biblical or Christian concepts, which re-
mained fragmentary but have powerfully influenced contemporary Protes-
tant theology."

8 BEDFORD-STROHM: Offentliche Theologie in der Zivilgesellschaft.
? FIGAL: Gegenstédndlichkeit, 57.

19 BuLTMANN: Neues Testament und Mythologie, 63.

' BoNHOEFFER: Widerstand und Ergebung, 1998.
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But there is the question whether a complete translation of theological into
non-theological propositions would even profit the bioethical discourse in a
pluralist society. Would one seriously exclude religious reasoning as a non-
universalizable group morality from the larger liberal discourse in society,
this would force citizens, whenever they participate in public moral decision
making, to deny those religious background convictions which nurture their
moral sensitivity, and which opened their eyes to the moral relevance of what
is decided.

The role of a specific religious language on the political plane is conside-
rably different in the bio-political debates in Austria from Germany and
the USA. “While in the USA, the Catholic Church and the fundamentalist
churches presented the issue of stem cells in terms of a conflict concerning
the secular or religious character of the USA, and consciously and explicitly
linked this issue with the problem of abortion, thus — as one could almost say
— ingratiating themselves with the advocates of stem cell research, in Germa-
ny the whole debate lacked any overt religious dimension, as well as any very
prominent link to the problem of abortion or to the rights of embryos.”? Here
the churches themselves scrupulously avoided, and still avoid, conceiving of
embryo protection primarily in religious terms. They take particular care to
present that issue as a complex ethical-philosophical as well as constitution-
law related problem. While in the USA the societal polarisation involved the
societal forces of fundamentalism and medical progress, in Germany the po-
litical conflict was staged between representatives of human rights and social
solidarity on the one side and those concerned with Germany as a location
for business and research. While in Germany the churches proceed within
the framework of a state-church cooperation model, the US endorses (at least
on the federal level) a strict separation between state and church, thus impo-
sing even on the historically dominant denominations a free church type,
self-assertive independence even in the realm of their public language.

2. Creation and nature

The problem of how scientific, philosophical and religious views of the
many-layered phenomena of life can be communicated to each other ranks
among the basic issues of ecological ethics. What is needed here is not only a
careful analysis of the different uses of the word “life” in the biblical tradition
of Old and New Testaments, including talk of eternal life. Rather, a distinc-
tion must be made between the linguistic signs, “nature” and “creation”. The

2 GoTTwEIS-PRAINSACK: Religion, Bio-Medizin und Politik, 428.



Ulrich H. J. Kortner El6adasok

sign, “nature”, always only has its meaning in different scientific and cultural
practices of interpretation, and the same is true of the sign, “creation” It ac-
quires its sense within the framework of specific religious language-games
and their grammar. Thus, a general, natural philosophy cannot be the basis of
a creation ethics or an ecological ethics in theological perspective.

Martin Luther gives existential expression to creation faith in his explana-
tion of the Apostolic Creed: “I believe that God has made me and all crea-
tures; that He has given me my body and soul, eyes, ears, and all my limbs,
my reason, and all my senses, and still preserves them [...] and all this out of
pure, fatherly, divine goodness and mercy, without any merit or worthiness in
me” (Small Catechism). While creation faith understands all life as originated
and willed by God, so that it has a sense and a purpose, the modern theory
of evolution clearly excludes the notion of a universal teleology. “Evolution”
and “creation” represent different views and experiences, which stand in ten-
sion to each other, of what is referred to as nature. Thus, what is meant by
the idea of creation is, on the one hand, to be distinguished from nature; and
yet, it has, if it desires to claim to plausibility for itself, to be identified within
nature.” These perspectives-in-tension, creation faith and the theory of evo-
lution, are not capable of being integrated into a super-theory. Rather, they
can only be referred to each other as complementary views.

Theological ethics has a difficult task of translation to perform. On the one
hand, it must endeavor to carry its specific, religious, biblically based view
into the bioethical and biopolitical discourse of a pluralistic and secular so-
ciety. In other words, it has to be able, hermeneutically and argumentatively,
to mediate between biblically based substantiation, and substantiation based
on reason. On the other hand, as with every work of translation, the question
of the limits of translatability also arises with respect to religious language
and language games. Thus, opposite a secular ethics, theological bioethics
has always also to critically and productively assert the surplus of religious
language, which proves to be resistant to translation and which contains un-
satisfied interpretive potential for humans and nature.

Articulated in talk of the creaturliness of human beings and of their being
created in the image of God is an understanding of existence, open to faith,
that claims even in the present day to be a possible human self-interpreta-
tion. Helpful for a better understanding of this is the distinction between
instrumental knowledge [Verfiigungswissen] and orientational knowledge
[Orientierungswissen]. Our way of living and our conduct do not find their
fundamental orientation in abstract principles, but in meaningful stories, in
metaphors and symbols. Belief in creation and the assurance of one’s own
creaturliness also reside at this level.

13 Cf. FREY: Neue Gesichtspunkte zur Schopfungstheologie und Schopfungsethik?, 222f.
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The frequently observed confusions of the concepts “creation” and “na-
ture” or “evolution”, are manifestations of a syncretistic religiosity, which,
although it also borrows from Judaism or Christianity, nevertheless flattens
essential aspects of a biblically grounded doctrine of creation, as happens, for
example, with the distinction between creation and creator. As has already
been said, that which is theologically meant by creation has, indeed, to be
demonstrated within nature. However, the language-games of theology and
the natural sciences have, at the same time, to be clearly distinguished. Ecol-
ogy makes us urgently aware that the human has a natural basis that he must
not destroy, since his own life is bound to it. However, theological critique is
in order whenever the dependence of the human on nature is confused with
that of its categorically different absolute dependence on God, expressed by
the biblical talk of creation.

3. Hermeneutics and critique

Even in theology and the church there exist different positions on bioethi-
cal questions, although there is a common Christian idea of man. Values and
even human dignity do not constitute an objective reality, but “institutional
facts” (Axel W. Bauer). “The interpretability of values, that is generally given,
is susceptible to functionalization. On the other hand, the interpretability al-
lows a society with concrete motives and experiences to decide in favour of or
against certain contents.”™* But this is a question of the social consensus and
not of a metaphysical value system.

However this does not imply that the reference to arguments based on
human dignity in bioethics and in biomedical ethics is obsolete in general.
Such arguments fulfil an orientating function but do not have the normative
power to solve concrete ethical problems. There is no unanimous agreement
about the question what a human being is. As different as the many ideas of
man in the past and present are, as different are the corresponding ethical
conceptions.

Stereotypically talking about the idea of man, for example the Christian
one, is certainly an ahistorical construction. Not only is there no Christian
or humanistic idea of man (because they do not exist in that form). Both of
them (the Christian and the humanistic idea of a man) are subject to trans-
formation-processes, which are the result of fundamental debates in the age
of enlightenment. These transformation processes also have strong relations
to the achievements made in modern natural and human sciences and also

14 RiHA: Aktuelle Probleme der Medizin- und Bioethik, 728.
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to societal upheavals such as the transition from the agricultural society to
the industrialized society and further on to the post industrial service and
knowledge based society.

Furthermore there are significant differences between the various Chris-
tian confessions not only with respect to dogmatic but also anthropological
questions. These differences can be seen in the divergent notions of nature,
the diverse understanding of human freedom and sin. This has to do with the
fact that the answers of churches and individual Christians in ethical ques-
tions may vary. The Christian concept of human beings holds a certain plu-
rality that partially exists even across confessions. In this respect it is more
appropriate to talk about Christian ideas of man rather than of one Christian
idea of a man. Different concepts of the image of humanity are the product of
complex cultural and religious-hermeneutic processes.

Therefore, it is misleading to ask for how much longer the technological
progress will (still) be compatible with a certain image of man. The ques-
tion rather is whether an ideological or religious tradition is able to deal pro-
ductively with historical changes and is capable of reinterpreting outdated
traditions in order to allow modern human beings to interpret their being
under the present conditions in a meaningful way. Certainly, a thoughtful an-
thropology has still a critical function in an ethical perspective. Critique and
hermeneutics stand in a mutual dialectical interdependence®.*® This does not
imply that technological progress has to be accepted without critique. In the
productive field of hermeneutics and critique, the ambivalences of this his-
torical process have to be studied thoroughly.

The question of a critique of technology is the following: Where are the
ethical limits beyond which the science and technology turn inhuman? The
hermeneutical problem of technology is: what does it mean for the self-un-
derstanding of the human person, if he has to understand himself as a techni-
cal artefact produced by others? How can the concept of the dignity of the
human person under such conditions still be meaningful? What does that
mean for the notion that man is created in the image of God so fundamental
for Jewish and Christian tradition? Will the human person under the techno-
logical conditions of his becoming human still find a way to the personal faith
that he is created by God “with all creatures” (Martin Luther)?

The crucial point in modern life sciences is the fact that life is understood
as a technical product, and not as a gift. That can be seen in the debate on
synthetic biology, converging technologies and new methods of gene target-
ing by “molecura scissors” CrispCas 9 or TALENs which is called genetic im-

15 KORTNER: Unverfiigbarkeit des Lebens?; KORTNER: Lasset uns Menschen machen, 23ff.
16 The dialectical interdependence of hermeneutics and critique of technique is not sufficient-
ly attended by the heuristic of fear proposed by JoNas: Das Prinzip Verantwortung, 63ff.
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printing. Converging technologies are combining nano technology, biotech-
nology, and information technology with cognitive science. One also uses the
acronym NBIC for this.

Can we really say that life was recently and completely invented by modern
life science? I think this is an exaggeration. Besides the fact that e.g. synthetic
biology is able to construct a synthetic genome and to transfer it into a bac-
terium that will function and proliferate, science is not able to construct a
completely new organism without using biological material which already
exists. Until now biotechnology depends on organic continuity.

Many of the ethical issues being discussed in the context of synthetic biol-
ogy, converging technologies and genetic imprinting are not new. We know
them from the controversies about genetic engineering in the 1980s and
1990s.- Well known questions have arisen about the risks and the benefits of
new methods of biotechnology. Some experts fear that therapy using genetic
imprinting may have adverse effects. Genetic imprinting of germ line cells
should be forbidden because no one knows what the effects could be for de-
scendents in the future. Critics warn of designer babies. Some experts fear of
unintended mutations that could be a danger for the biosphere as a whole.
The use of genetic imprinting in plant breeding and animal breeding could
have negative effects on biodiversity. But all of this in not new. The ques-
tion is how we can organize a public debate in which the society as a whole
is involved with all the hopes and fears people may have. We would have to
discuss the social and cultural consequences of understanding life only as a
technical product instead of it being a gift. This new understanding may have
effects on the issues of human dignity and human rights, but also issues of
animal ethics and animal rights.

A onesided technical understanding of life is highly problematic. Modern
science follows the dictum of Gianbattista Vico: “verum et factum conver-
tuntur”. Modern reason accepts only what it can reconstruct. But even after
reconstructing or manipulating an organism or other natural phenomena we
still do not yet understand the meaning of life. Explaining and understanding
life are different things, and we should remember that in the ethics of anti-
quity it gave life science a rich meaning. Ethics means the theory of human
conduct of life within which science and research are embedded. Christian
faith may also serve the function of orientational knowledge that we have just
distinguished from instrumental knowledge.

If the biblical belief in creation is true, then it has to be valid under the
conditions of modern biomedicine. If the conviction of man being created
in the image of God becomes superfluous with the use of certain technolo-
gies of reproduction, then the story of creation turns into an obsolete myth."”

17 Cf. the famous “obsolete” in BULTMANN: Neues Testament und Mythologie, 16.
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However, in the discourse about the creation of man in the image of God lies
a certain understanding in faith of our very existence, which is by no means
outdated but is still able to serve as a tool for human self-interpretation.

In the first of the two tales of creation in the Old Testament, God says: “Let
us make man in our image, in our likeness, and let them rule over the fish of
the sea and the birds of the air, over the livestock, over all the earth, and over
all the creatures that move along the ground” (Gen 1:26) The biblical God
forms man according to /4is image, and this constitutes the inviolable human
dignity. The biblical myth of creation guides his readers to see the world and
oneself virtually with the eyes of God.

However, to look at the world through the eyes of God as hinted at in
the biblical myth of creation does not imply that man should follow the self-
demand of God to create man according to His own image. The often men-
tioned warning of human hubris, which is supposedly the driving force be-
hind biomedical progress, fails to provide a convincing argument. In view
of the progress in natural science, technology and medicine, man has got a
responsibility, which cannot be simply put away by referring to a supposedly
intractability of life. A crucial dimension of man according to anthropologi-
cal conviction as well as biblical testimony is the necessity for a conscious, i.e.
accountable, way of dealing with his own as well as others life.

In this context we have to look critically on the argument that life is intan-
gible. We cannot live without disposing of other life. And if there exists an
order of creation then it is the necessity of this disposing. Interpreting the
dominion of man over the creation (Gen 1:26f,; 2:15) in the context of ge-
netic technology and of synthetic biology some theologians argue that man
can be understood as created co-creator.'® Following this argument Christian
Theology is much more open minded about modern life sciences than the
traditional theological ethics of natural law. However from a theological per-
spective the paper I argue for a concept of ethics of responsibility which may
justify the freedom of research as well as is ethical limits."

In this context we may remember that an open minded approach to mod-
ern science belong to reformed heritage. According to Calvin the spirit of
God is the only source of knowledge and truth. However Calvin makes a dis-
tinction between the spirit in creation and the spirit of sanctification which
is connected with the justification by faith alone while being distinguished
from it. The impact of God’s spirit is present not only in faith but also in the
creation as whole according to the “law of creation” (Inst. I[,2,16). Limiting
however Calvin adds: “Lest anyone, however, should imagine a man to be

8 HEFNER: The Human Factor.
19 See also WILLER: Created Co-Creator in the Perspective of Church and Ethics.
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very happy merely because, with reference to the elements of this world, he
has been endowed with great talents for the investigation of truth, we ought
to add, that the whole power of intellect thus bestowed is, in the sight of God,
fleeting and vain whenever it is not based on a solid foundation of truth” (loc.
cit.).” Calvin refers to Augustine and the scholastics who have explained that
man has lost the gift of grace, with the consequence that also the natural gifts
are corrupted by sin. “Not that they can be polluted in themselves in so far
as they proceed from God, but that they have ceased to be pure to polluted
man, lest he should by their means obtain any praise” (loc. cit.). That means
that science is by no means a source of salvation. It participates in man’s in-
volvement in sin. This theological insight is also relevant for bioethics if we
are thinking about the moral responsibility not only of the single researcher
on the individual level but of research and science as social systems in the
context of social ethics.

4. Bioethics of responsibility

To deal with his own as well as others life has to be justified ethically; in
a theological perspective face to face with God. The question therefore is:
What forms of world- and self-handling are in accordance with man being
a creation of God as well as created in his image and what forms contradict
it? Part of an ethical and religious way of life is a conscious way of dealing
with the human body. Manipulation in the natural constitution of the human
person can be in tune with the commitment to God, but can also be in op-
position. Biotechnological and medical-technical manipulations are not as
such an attack on the integrity of creation. To the contrary! They can equally
be the practical expression of faithfulness to creation trying to live accord-
ing to the biblical designation of man under the condition of the scientific-
technological age.

With respect to bioethics and environmental ethics, the concept of a theo-
logically reflected responsibility ethics generally says that plants and animals,
as well as the earthly biosphere in its totality, are objects of ethical reflection
insofar as they are impacted by human actions and their consequences.* The
more non-human life is involved in human contexts of action, the greater the
responsibility, although it is not a matter of reciprocity, i.e. symmetrically,
proportionate responsibilities. Rather, it is a matter of a relationship of re-

? Translated by Henry Beveridge (The Institutes of the Christian Religion [Christian Classics
Ethereal Library], Grand Rapids, MI, http://www.ccel.org/ccel/calvin/institutes.pdf?url=).
21 Cf. KORTNER: Bioethik nicht-menschlicher Lebewesen.
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sponsibility which could be called paternalistic or advocational. With respect
to morality, animals and plants are not actors, but the object of morally acting
subjects. In English, they have been called “moral patients”.??

That animals and plants are to be included in ethical reflection at all is
based on the fact that humans and human community cannot exist without
interchange with these life-forms. Humans live in earth’s biosphere together
with animals and plants, beginning with the air that humans need to breath,
being turned from carbon dioxide back into oxygen by photosynthesis. Yet,
humans also live from plants and animals, which they need for nourishment.
In order to live, humans have to destroy other life, even if they have previ-
ously cultivated, nurtured and cared for it. Whether they necessarily have
to, or are permitted to, kill animals for the sake of food-intake is ethically
contested. However, humans can in no way abstain from consuming plants
and their fruits — if they do not wish, at least partially, to replace vegetable
nourishment with the meat of animals or other animal products.

Plants and animals do not merely belong to the human environment. Rath-
er, humans take them into their life-world in a cultivated form. Early in their
history, humans began domesticating and breeding animals, as well as culti-
vating plants. Also to maintain their health, humans have always made use of
plants and animals. This begins with the use of medicinal herbs and extends
from the use of animals in shamanistic rituals, to the production of medicine
from animal tissues in traditional, pre-modern cultures, up to experimenta-
tion on animals in modern medicine and pharmaceutics.

In the framework of an ethics of responsibility, it is quite possible, and also
theologically justified, to assign an intrinsic dignity to non-human life-forms,
which, however, is to be distinguished from human dignity. In reformed tra-
dition this dignity of creation can be understood as the consequence of Cal-
vin's interpretation of the beauty of creation which reflects God’s glory and
majesty. The practical consequence is that extra-human life does not consti-
tute something inviolable. However, interventions into such life are in need
of legitimation and are subject to an ethical weighing of goods between the
interests of humans and the intrinsic value of the non-human life. In the same
way that human dignity is linked to inalienable human rights, the conse-
quence of the analogical conclusion is that the conferring of a special dignity
upon animals and plants implies the supposition of specific animal rights and
the rights of plants. Yet these can only ever be formulated by the human legal
community. They are also asymmetrical insofar as animals and plants do not
have moral or legal duties opposite other animals and plants. Thus, they re-

22 Cf. BRENNER: Umwelt Ethik, 51, 126, 193.
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main tied to a weak form of anthropocentrism, namely the already described
methodological and epistemic anthropocentrism.

5. Epistemological and ethical anthropocentrism

One argument against bioethics on the basis of biblical creation faith says
that it is anthropocentric and that it allows the exploitation of nature with
all the negative consequence for the biosphere. An ecological ethics takes as
its task the dealing responsibly with every kind of life, and the biosphere as
a whole, and not only human life. Upon which moral foundation this should
take place is, of course, just as controversial as the question whether and in
how far a difference in value exists between human and non-human life. In
general, it is possible to distinguish between anthropocentric and physiocen-
tric approaches to bioethics.?® While anthropocentrism gives the human a
special moral status, physiocentrism confers a moral status also to nature.
Contemporary theologians also are looking for a non-anthropocentric inter-
pretation of creation faith and an ethics of creation.

With regard to anthropocentrism, two basic positions can be distinguished:
1. methodological or epistemic anthropocentrism, and 2. moral anthropo-
centrism.* While epistemic anthropocentrism emphasizes the fact that the
human can only epistemologically and ethically access the world in human
terms, and is perspectivally limited in the observer and participant positions,
moral anthropocentrism considers the human as the sole bearer of moral
values. Beside approaches of a pathocentrically expanded anthropocentrism,
there are also arguments which indirectly substantiate a moral regard for
animals by the fact that, while no direct moral value accrues to them, or to
nature as a whole, they nevertheless — from the human point of view — have
an aesthetic and pedagogical value. On this basis, arguments can indeed be
made for the conservation of animals and plants, which, however, are only
considered to be morally important, because the torturing of animals, or the
arbitrary destruction of plants, contributes to the coarsening of human mor-
als and to the blunting of human moral feeling. A nature-aesthetics concep-
tion also has an anthropocentric core, when veneration of the beautiful and
sublime in nature is interpreted as meaningful experience for human self-
understanding and the possibilities of human life.”

2 Cf. KreBS: Naturethik.
24 Cf. IRRGANG: Christliche Umweltethik, 67-73.
% Cf. DUWELL: Bioethik, 129.
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The aforementioned distinctions are also significant with regard to medi-
cal ethics. There are approaches to medical ethics which reject and criticizes
as “speciesism” the idea of a special dignity of the human, which would dis-
tinguish it from animals and plants.* According to these approaches, the
right to special protection is not granted to the human as such. Rather, it
is only granted inasmuch as the human exhibits attributes such as self-con-
sciousness, self-control, memory and the ability to communicate. According
to this conception, animals, to the extent that they achieve a certain tier of
consciousness and the capacity for suffering, deserve the same, or even more
comprehensive, safeguarding of their lives as, for example, embryos, the se-
verely disabled, or the terminally ill in the final stages of their illness.

The representatives of a utilitarian bioethics in particular reject and criti-
cize moral anthropocentricism as speciesism. However, even if, like Peter
Singer, one demands equality for animals, one cannot escape the problem of
methodological or epistemic anthropocentrism. Belonging to the species can
indeed serve as an ethical argument. Jiirgen Habermas, for example, argues
thus, with the concept of a species ethics, in favor of a moral delimitation
of eugenics, against genetic enhancement by virtue of which future parents
decide over the genetic equipment of their children, and against reproductive
cloning.”

Yet, the utilitarian reproach of speciesism fails to recognize the basic ethi-
cal situation of humans. According to the general utilitarian outlook, the sub-
ject of moral judgments adopts the position of a non-participating, and yet
benevolent spectator, or the role of an impartial arbitrator concerned with
fairness. The moral subject is, by implication, envisaged as an isolated ego.
However, morals and moral competence are, in truth, founded on intersub-
jective and interpersonal accountability, which are bound up with linguistic
communication. As a result, the speciesism accusation made against non-
utilitarian ethical conceptions is problematic from the start. Indeed, the
question is rightly posed as to whether behavior in human relationships alone
should be the object of moral reflections. Decisive however, is the question as
to who are possible subjects of moral judgements and morally based actions.
As such, only humans are basically eligible. Since morality is a specifically
human and intersubjective phenomenon, we humans have not only the pos-
sibility, but in fact the duty of moral reflection and morally based action.

In the case of ethical conflict, as beings with a moral obligation, we occupy
neither the role of non-participating observers, nor that of the impartial arbi-
trator. Rather, we are participants, actors possibly entangled in guilt, and ac-

2% Cf. SINGER: Praktische Ethik, 82ff; KuHsE: Die ,Heiligkeit des Lebens” in der Medizin, 1994.
27 Cf. HABERMAS: Die Zukunft der menschlichen Natur.
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countable to another authority. This is also true if the existence of God, as the
authority with regard to ethical responsibility, is denied, and in God’s place,
transcendental reason or the universal human communication-community is
declared to be the final moral authority.

According to the current state of theological discussion, a moral anthro-
pocentrism, i.e. an ethics that orientates itself exclusively toward the vital
interests of the human, also stands in contradiction to biblical creation faith.
As we shall see, the idea of the human’s being made in the image of God (cf.
Gen 1:27f) and the divine requirement to subdue the earth and rule over the
animals (Gen 1:28), in no way justifies a purely instrumental human handling
of the animals or the reckless exploitation of nature. However, the demand to
have regard for animal and even plant life can always only appeal to human
responsibility. That is the objection against so called biocentric conceptions
of bioethics, which assume an equal-validity (and thus all life-forms equal-
ising) concept of life, as well as against so called pathocentric conceptions,
which declare the human and animal capacity for suffering to be the highest
criterion for bioethics.

Radical physiocentric conceptions are theoretically inconsistent, and as
well, often commit naturalistic fallacies. That there are absolute values in na-
ture, which exist independently of a value-assigning being, is a meaningless
representation. If one begins with the assumption that God is the creator of
these extra-human values, it should be remembered, that in this case also,
it is the human who assumes a corresponding value perspective. Under this
conceptual premise, it is the human who, after a fashion, views the world
with the eyes of God. Against this, the pathocentric argument from sensa-
tion can be made comprehensible. This succeeds, however, only by means of
hermeneutical considerations and analogical conclusions. Albert Schweitzer
already knew that, “being can only be recognized by us as life by means of
analogy with the life that is in us”.® However, the further a form of life is from
us, the more difficult and more speculative such attempts become. This may
be seen in another passage, from one Schweitzer’s lectures: “The poor fly,
wandering about, which we would kill with our hand, has come into exist-
ence just as we have. It knows anxiety, it knows the longing for happiness;
it knows the anxiety of living no longer.”” On the contrary, whether a fly
actually knows anxiety and happiness is very much the question. In every
case, however, it is always the human who has a moral regard for animals,

% ScHWEITZER: Die Weltanschauung der Ehrfurcht vor dem Leben, 163. To Schweitzer see
also KORTNER: Reverence for Life.
% SCHWEITZER: Gesammelte Werke, 165.
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and never the other way round.* Thus, while a moral anthropocentrism can
be criticized with good reason, nevertheless, in every case, a methodological
and epistemic anthropocentrism remains unavoidable.

According to the argument of the intrinsic value of existing species, which
is capable of being theologically undergirded, non-human living beings are
not merely resources, arbitrarily at the disposal of human beings. Rather, they
are entities with a significance of their own. According to this position, non-
human life does not represent something sacrosanct. However, interventions
in such life require legitimation and are subject to a careful weighing of the
interests of humans and the intrinsic value of non-human life.

The question concerning which nature possesses intrinsic value, or respec-
tively, which nature should be protected, is apparently answerable neither in
a way which is generally valid, nor in a way which is independent of history.
Neither nature, nor the human and its culture are statistically immutable en-
tities. Consequently, it is a matter here of weighting processes influenced by
the criteria of pluriformity, beauty, rarity, of that which fascinates or awakens
awe, but also criteria of functional indispensability and necessity. Likewise, in
such processes, these criteria continually compete with each other.

This observation is also valid when the world is theologically interpreted as
God’s creation. The ethical demand to preserve the creation, or to maintain
its integrity, as it is more appropriately termed in the English speaking dis-
cussion which speaks of the “integrity of creation”, does not mean the fixing
in place of a momentary situation, or the restitution of a mythical primordial
one. Rather, it means the recognition and further development of the pos-
sibilities (and of course also the limitations) inherent in the creation. In this
way we may speak of an ethical anthropocentrism that differs from a moral
anthropocentrism as it has been criticized before.
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BacskAl KATINKA (SZERK.)

A felekezeti oktatds 4j negyedszazada
(Tanulmdnyok Pusztai Gabriella tiszteletére)
Debreceni Egyetemi Kiado, 2017

mikor 1989 6szén megindult a tanitds a Fasori Evangélikus Gimna-

ziumban Budapesten, egyben a felekezeti oktatds Gj negyedszazada

is elkezd6dott. Hosszt ,negyedszazad” ez, amely immar 28 éve tart.
Nem ért még véget, hiszen az egyhazi koznevelés intézményrendszere nap-
jainkban is formalédik. Nem csupan az iskolahdlézat alakul folyamatosan
(béviil és sziikiil), hanem az dtvett vagy Gjonnan alakuld intézmények szelle-
miségének, sajatos pedagogiai arculatdnak megtalaldsa is bonyolult és hosszu
folyamat. Ezt a folyamatot kutatja tobb mint egy évtizede a Debreceni Egye-
tem Human Tudoményok Doktori Iskolajaban a Pusztai Gabriella professzor
asszony vezetésével alapitott miihely, amelyben a kotet terve megsziiletett.
Tobb mint 25 év utan nagyon is aktudlis volt az Gjjaalakulé felekezeti okta-
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A FELEKEZETI
OKTATAS
UJ NEGYEDSZAZADA

Tanulmanyok Pusztai Gabriella
tiszteletére

Szerkeszlette: Bacskai Kalinka

tasrol szolé konyv megjelentetése, hiszen
rengeteg tanulsdggal szolgalnak a korabbi
évek torténései a jelen és a jov4 szamadra.
A tanulménykotet a kutatas egyes részered-
ményeit mutatja be, ugyanakkor tisztelgés a
kutatas elinditdja el6tt, egyben sziiletésnapi
koszontd is.

Miutdn 1948. janius 16-dn az orszag-
gytlés nagy tobbséggel elfogadta az iskoldk
allamositasar6l szolé torvényt, 1950-t6l
mar csak tiz felekezeti iskola miikodhetett
az orszdgban: nyolc katolikus, egy refor-
matus és egy izraelita. Ezek az iskoldk egy
évfolyamra legfeljebb 80 f6t vehettek fel,
igy ha mindegyik maximalis kapacitassal
miikodott volna, akkor 3200 didk jarhatott
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volna felekezeti kozépiskolaba. Ezek az intézmények teljesen elkiiloniiltek a
tobbitél. Az uralkodé materialista ideoldgia szerint zsdkutcdk, az itt tanitok
és tanulok szemében viszont végvarak voltak. De akarhogyan is tekintettek
rajuk, semmiképpen nem illeszkedtek be, kiviilallok voltak a magyar kozok-
tatds rendszerében. Massaguk, sajatos szabdlyaik biiszkeséggel toltotték el a
bent 1évéket, mig az dllami iskolakban tanulé kortarsak értetlenkedve szem-
1é1ték régimodi szokasaikat. Ezt a kiviilallast j6 néhany, a kérdéses korszakrol
sz0616 visszaemlékezés is megjeleniti. A marxista ideoldgia a vallast az osz-
felesleges a szocializmust épité tarsadalomban. Ezért aztin néhany évvel a
rendszervaltast megel6z6en nagyon kevesen gondolhattdk, hogy par évvel
késébb megkezdddik az egyhazi iskolarendszer wjjaépiilése. Marpedig ez tor-
tént. Az 1989/90-es tarsadalmi-politikai atrendezddés az oktatdsi rendszert
sem hagyta valtozatlanul. Ezek kozil a valtozasok koziil talan a legfontosabb
éppen az egyhazi kozoktatds rendszerének Gjjaépitése volt. E folyamat bemu-
tatdsara vallalkozott a Bacskai Katinka éltal szerkesztett konyv.

Az egyhazi koznevelés hatékonysagardl, a keresztyén értékrend, életszem-
1élet iskolai kozvetitésének eredményességével kapcsolatban elgondolkodtaté
az a tendencia, hogy mikozben 1989-t6l kezdve folyamatosan né az egyhazi
iskolakban tanulék szama Magyarorszagon, a 15-29 éves korosztaly egyhaz-
hoz kotott vallasossaga folyamatosan csokken. Az iskolaatvevd, iskolafenn-
tartd egyhazak szamdra meghatirozé fontossagu az okok feltarasa. Ehhez
minél pontosabban kell ismerni, hogy mi torténik az egyes intézményekben
az atvételt/inditast kovetd elsé években. Azt, hogy hogyan hatdrozza meg
sajat helyzetét, feladatait az iskolavezetés, a tanari kar, a fenntarté. Nagyon
nehezen vizsgalhat6 ez a problémakor, ezt Bacskai Katinka 2008-as kutatasa
is bizonyitja, amelyet reformatus iskoldk tandrai kozott végzett. Pedig megke-
riilhetetlen a kérdés: milyen tényez6ktdl fiigg, hogy csupan tablacsere torté-
nik a fenntartévaltassal, vagy valoban keresztyén szellem kozosség alakulasa
indul el az atvétel utdn? Kopp Erika a reformatus kozépiskolak identitasardl
irt tanulmanyaban ezen intézmények harom tipusat kiiloniti el. Az altala leirt
tipusok valdszintleg éltalanos érvénytiek, nem csak a reformatus intézmé-
nyekre és nem csak a kozépiskoldkra jellemzéek. Az elsé tipusba a tradicidk
tovabbadasat felvallal6 intézmények tartoznak. Ezek elsésorban az 6si kollé-
giumok, amelyek altalaban végvarként, a hagyomanyos értékek 6rzéiként te-
kintenek magukra. Az ilyen iskola élete szigorti normaknak kivan megfelelni,
melyek kozvetitésében kiemelt jelentéséget kap a kozosség. A masodik tipus-
ba tartoz¢é iskolak a tradicié Gjraértelmezését tartjak legfontosabb feladatuk-
nak. A hagyomadnyos keresztyén értékeket itt is ugyanolyan fontosnak tartjak,
de abbdl indulnak ki, hogy megvaltozott az iskolat koriilvevé vilag. A didkok
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tobbsége szekuldris kozegbdl érkezik, és nem ,igemalhakkal”, hanem televi-
ziés sorozatokkal és bulvarhirekkel van tele az agyuk. Eppen ezért az ilyen
iskola a szekuldris vilag és a reformatus tradicié kozotti hidverést tartja meg-
hatarozo feladatanak. A harmadik tipusba az ,eredményes oktatds” mentén
szervez6do iskolak tartoznak. A legtobb Gjonnan atvett iskola ilyen. Ezekben
az intézményekben az oktatashoz kot6do szerepek a legfontosabbak, a k6zos-
ségi élet formainak megteremtése kevésbé hangsulyos. A tandr-didk viszony
kevésbé szoros, mint a két masik modell esetén. A bibliai szemlélet f6leg a
hittanhoz kapcsol6dé targyakban jelenik meg. Végvar, hid vagy kiizdelem a
nyelvvizsgakkal, felvételi eredményekkel jol megfoghaté eredményességért?
Milyen nagyok a kiilénbségek a szerepértelmezésekben! Eppen ezért ma még
nem lehet homogén csoportként kezelni az egyhazi iskoldkat.

Az Oktatasi Hivatal kimutatdsa szerint 2016-ban 599 egyhdzi fenntartasa
oktatasi intézmény miikodott Magyarorszagon. 2007-ben még 99 505 diak
tanult egyhazi iskolakban, 2016-ban mar to6bb mint a duplaja, 204 302. Vagyis
30 év alatt 3000-ré8l, 200 000-re nétt a létszam. Sok ez vagy kevés? Attodl fiigg,
mihez viszonyitjuk. Nem gondolom, hogy az 1948 el6tti kozel otezer iskola
az Osszevetés alapja, de a tiz is legalabb ilyen kevéssé tiikrozi a felekezeti isko-
laztatds irdnti tirsadalmi igényeket.

A felekezeti oktatds Gj negyedszazadat bemutat6 tanulménykotet elsé feje-
zete a rendszerré szervezGdés folyamatardl sz8l. Nagy kérdés, hogy beszélhe-
tiink-e tudatosan kiépiil/kiépitett rendszerrdl, vagy inkabb csak arrél, hogy
az alkalomszertien béviilé halézat elemei 6sszekapcsolddnak egy szerveze-
ti keretbe. Erre valdszintileg az egyes iskolafenntarté egyhazak pedagégiai
intézeteinek munkatarsai tudnanak hiteles vélaszt adni. Izgalmas kutatdasi
irdny az intézmények pedagdgiai programjaiban megjelend nevelési értékek,
célok és a hozzajuk rendelt eszkozrendszer Osszehasonlitasa. Ezt a munkat
végezte el a szerzetesi fenntartasi magyar iskoldk teriiletén Verdes Mikids.
M. Csdszdr Zsuzsa dolgozata a reformatus koznevelési intézmények tertileti
jellemzdit vizsgalja. Megéllapitja, hogy az alap- és kozépfoku reformatus is-
kolahalézat koveti a reformatussdg teriileti elhelyezkedését, ugyanakkor em-
lit hdrom olyan ,iskolahidnyos” tertiiletet, ahol a reformatus népesség aranya
lehet6vé tenné a reformatus iskolahalézat bévitését. Ilyen teriiletek a Duna-
foldvar—Mohacs kozti Duna-szakasz mentén, a Hajdusagban (a Debrecen—
Piispokladany—Berettyéujfalu haromszogben), valamint Békésben, Gyulatél
délre talalhaték. Koddcsy-Simon Eszter Luther Marton tanitasrdl szo6l6 irdsai
alapjan emeli ki a sziil6 — iskola — tanar — didkok egymastdl elvalaszthatatlan
kapcsolataban a szabadsag és felelGsség szerepét. Az egyhazi iskola mindségi
tobblete nem pusztdn a szakmai munka szinvonaldban érhet6 tetten, hanem
a tanulast segitd fizikai kornyezet megteremtésétdl a figyelmes és tiirelmes
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tandri attitdon at a kozosséghez tartozas megélésének biztositasaig, a diak
szdmdra biztositott minéségi id6 megteremtéséig sok minden beletartozik.
Ezen koriilmények biztositidsa indokolja az iskolaatvételeket. A fejezet ha-
rom utolsé tanulmdnya kitekintés a magyarorszagi egyhazi iskolak vilaga-
bél. Hideg Gabriella — Janké Krisztina — Kozma Tamds — Oldh Ildiko irasa a
rendszervaltast kozvetlenill kovet6 idGszakban 1étrejott 6kumenikus iskola-
kat vizsgalja. Hirom esettanulmanyt készitettek errdl az egyhazi és politikai
tamogatds hijan a kilencvenes évek kozepére elsorvad6 kezdeményezésrol.
Frigy Szabolcs tanulmdnya a roméaniai felekezeti oktatést, annak sajatossagait
mutatja be, mig Fekete Jozsef a Torokorszagbdl elindulé, mara mar a vilag
tobb mint szaz orszagaban miikodé muszlim Giilen-iskolakat jellemzi.

A kovetkezé fejezet cime: Iskolavalasztas, eredményesség, pedagégusok.
Ebben az egységben 6t tanulmany szerepel. A vizsgalt témak szertedgazoak.
Mit varnak a sziil6k az egyhazi iskolatél? Milyen tényez8k motivaljak az isko-
lavalasztast? Indntsy-Pap Agnes a gorogkatolikus fenntartdst oktatasi intéz-
ményekben végzett vizsgilat eredményeirdl szamol be. A sziil6k elsésorban
a magas szintli oktatas, az iskolai esélyegyenldség és a jobb tovabbtanulasi
esélyek reményében valasztjak a felekezeti iskolaztatast. Emellett — elsésor-
ban az alacsonyan iskolazott sziil6k — olyan kapcsolati téke megszerzésének
lehet6ségét latjak az egyhazi oktatasban, amely megtartd eré lehet gyerme-
keik szamara. Bacskai Katinka tanulmanya az iskolai eredményességet vizs-
galja kiilonboz6 fenntartasa iskoldkban. Kimutatja, hogy az eredményesség
egyik meghatdrozé tényezdje az iskolai klima, amelynek fontos dsszetevéje
a tandrok vallasossaga, illetve értékrendje. Jaap Dronkers és Silvia Avram
irasa segit nemzetkozi Osszefiiggésekbe dgyazva értelmezni a magyarorszagi
eredményeket. Morvai Laura az egyhézi fenntartasu iskolak pedagogusainak
tovabbképzésekben val6 részvételi igényeit vizsgélta, Todor Imre pedig egy
erdélyi romai katolikus gimnazium tanarainak tovabbképzési igényeit vetette
Ossze nemzetkozi mérések eredményeivel.

A kotet utolso fejezete a vallasi szocializacié témakorébél tartalmaz hat
tanulmanyt. A csaladi, iskolai, etnikai hattér vallasi szocializaciéra gyakorolt
hatdsat vizsgaljak ezek az irasok. Kisnémet Ldszlé a felekezeti iskola szocia-
lizaciés hatdsat mutatta be a Pannonhalmi Bencés Gimnazium harom jelen-
legi és hét mar végzett osztdlyaban. Hiise Lajos etnikai szegregatumokban
él6 telepi roma gyerekeknél mutatta ki a vallasossdg iskolai motivaciéra
gyakorolt egyértelmt pozitiv hatdsat. Keczdn Agota is hasonlé eredményre
jutott kilenc alfoldi telepiilés roma tobbségli osztalyaiban végzett kérdbives
adatgydjtése soran. Kimutatta, hogy a vallasi kiskozosségekben val6 részvétel
pozitiv hatdst gyakorol a tanuldk tovabbtanulasi szandékaira is. Bdlits Csa-
ba — Durdczky Bdlint nagycsaladosok korében végzett esettanulmanyéabdl az
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a kutatési eredmény emelheté ki, hogy a sziil6k intézményhez (egyhdzhoz)
nem kot6dé vallasossiga kevésbé eredményesen adddik tovabb a kovetkezd
generacio tagjainak. Fényes Hajnalka a vallasossag eltéré dimenzidinak ha-
tasat vizsgdlta a felsoktatasban tanulok onkéntességére, és megillapitotta,
hogy a kiskozosséghez vald tartozas van az dnkéntes munkara a legerésebb
pozitiv hatassal. Berei Emese Bedta a vallasos hallgaték iranti kortars attitd-
doket vizsgélta a Karpat-medencében.

A felekezeti koznevelés Gjrainduldsaval kapcsolatban szamos lehetséges
kutatdsi teriilet varja a tovabbi feltdré6 munkat. Az egyhdzi iskolak tobbsége
2017-ben 6nkormanyzatoktdl atvett intézmény. A legtobb esetben helyi poli-
tikai alkuk és nem vallasi vagy pedagdgiai megfontolasok vezettek fenntarto-
valtashoz. Nagy kérdés, hogy ezekben az iskoldkban az atvételt kovetd évek-
ben hogyan véltozik az intézményi klima. Azok az iskolavezet6k, pedagogu-
sok, akik sokszor néhany hénap leforgasa alatt varatlanul taldljak magukat
egyhdzi intézményben, hogyan viszonyulnak a fenntartévaltishoz? Tamo-
gatjak, eltdrik vagy minden eszkozzel akadédlyozni préobaljak az egyhazi jelleg
megerdsodését sajat iskoldjukban? Azért fontos kérdés ez, mert a didkokra
gyakorolt hatasuk meghatarozd. A valés helyzet felmérése, az iskolai keresz-
tyén nevelés lehetdségeinek és korlatainak feltarasa, az egyes intézményben
szerzett tapasztalatok széles korben valé megosztdsa nagy segitséget jelent-
het az iskolai gyakorlat szamadra. Ezért j6 lenne, ha a felekezeti oktatds j ne-
gyedszazadat bemutaté kotet nem csupan hidnypétlo és izgalmas olvasmany,
hanem egy sorozat els¢ darabja lenne.

Hodossi Sandor
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...nem lehet az etika egy olyan konyv, melyben meg van irva, hogy »tu-

lajdonképpen igy és igy kellene lenniiik a dolgoknak e vildgban, de sajnos
mégsem igy vannak«. Az etikus pedig nem lehet egy olyan ember, aki mindig
jobban tudja mdsokndl, hogy mit és hogyan kell tenni. Az etika nem lehet a
garantdltan alkalmazhaté mordlis cselekvés kézikonyve, és az etikus nem le-
het minden emberi cselekvés illetékes megitéldje és birdja. Az etika nem lehet
egy olyan késziilék, mellyel az erkolcsos vagy keresztény emberek elddllitdsa
elvégezhetd..” — azért Dietrich Bonhoeffer szavait idézem bevezetésképpen,
mert Ugy talaltam, hogy Fazakas Sandor és munkatdrsai nagyszabasu vallal-
kozdsa, a protestans etika hozzank, ma él6khoz sz616 kézikonyvének meg-
alkotdsa mindvégig e felismerés jegyében zajlott. Pedig az Otszdz esztendd
és a hagyomdny gazdagsiaga komoly kisértést jelenthetett, hogy beérjék az
id6 prébdjat kiallott igazsagok szambavéte-
1ével és alkalmazdsaval. Azonban gy gon-
dolhattak 6k is, hogy az etikai kijelentések
igazi sulyat nem a helytdl és id6tdl elvo-

A PROTESTANS natkoztatott absztrakciok adjak, hanem a

béatorsdg, amellyel egy mindig 4j és 6rokké

ETI K A valtozé vildgban keressiik a lelkiismeretiink

szerinti igaz cselekedet mddjat. Fazakas
KEZ“(ONYVE Sandor meg is nevezi e batorsag forrasat,
»a vilag felelGsségteljes formalasara felsza-
badité reménységet”, amit a protestdns
etikus a Krisztus igéjébdl, Jézus példajabol
merit. A hit és a hitben fogant vilagi etika
viszonyat a kotet tobb tanulmdanya segit
tisztazni. A szerzék ugyanudgy el kivanjak
keriilni az isteni kijelentésekre hagyatko-
zas multba fordulé, dogmatikus felfogasat,

Szerkesztette: Fazakas Sandor

* Elhangzott Fazakas Sandor (szerk.): A protestdns etika kézikonyve, Budapest, Kalvin Ki-
ad6—Luther Kiad6, 2017 (ISBN 978-963-380-107-9) cim(i konyvének bemutatdja alkalma-
bol, Budapesten, a Nemzeti Mtzeumban, 2017. mdjus 16-4n.
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mint azt a passzivitdst, amit olykor éppen a jov8be vetett bizalom és remény-
ség sugalmaz a hivé embernek. A vallalkozas alapkoncepcidja, egy folyto-
nos megujulasra torekvé protestans etika szempontjabdl érdemes kiemelni
a léthelyzetiink atmenetiségét, amit tanulmanyaban Németh Tamas a , mar
most” és a ,még nem” fesziiltségeként jellemez, és tobbek kozott egy Cser-
hati Sandortdl vett idézettel vilagit meg: ,,A keresztény ember abbdl indul ki,
ami mar megtortént, de még nem lett teljessé” A nyugati civilizaci6 paratlan
dinamikajat taldan épp ennek koszonheti, marmint az atmenetiség tudatanak.
Egyedill a keresztény civilizaciéban nevelkedett ember él a torténelemben,
amennyiben torténelmen egy valamilyen iranyba tarté, igy vagy ugy alakulé
folyamatot értiink, amelynek alakitasaban az embernek tennivaléja van. Ko-
vetkezésképpen cselekedetei josaganak vagy gyarldsaganak jelentéséget, st
idvtorténeti értelemben kozmikus jelentdséget kell tulajdonitanunk.

Az etikatdl azonban épp az imént tagadtuk meg annak a lehet6ségét, hogy
a jo és a rossz zsinérmértékét egyszer s mindenkorra megallapitsa. Mi hat
akkor az etika? Bonhoeffer szerint ,az egyiittélés tanuldsa”. Erteni véljiik, hogy
miért nem tanitasrol, miért tanuldsrdl beszél. A kotetet végiglapozva pedig
elgondolkodhatunk, hogy miféle tanulds az, amelyben nincs el6rehaladas,
és mindig mindent el6lrél, az alapoknal kell kezdeni. Mert az etikdt minden
nemzedék ujrairja. Nem azért, mintha az el6z6 nemzedéké ne volna elég jo, s
itt meg ott igazitasra szorulna, hanem azért, mert épp annak a tudasat 6rokol-
tiikk el6deinktdl, hogy a felel6sséget cselekedeteinkért nem hérithatjuk at senki
masra, tehat magdra a hagyomanyra sem hérithatjuk at. A kézikonyv fejezetei-
nek kozéppontjaba rendre azok a kérdések keriiltek, amelyekkel nekiink, ma
él6knek kell szamot vetniink, és amelyekre nincs kész valasz a hagyomanyban.
A bibliai hagyomdny elevenségét szerzéink épp azzal bizonyitjdk, hogy azt
faggatjak, azt szembesitik a ma emberének megvalaszolatlan, gyotré kérdései-
vel, s az olvas6 ennek az izgalmas parbeszédnek vilik a részesévé.

Azt mondtuk, a keresztény ember szamara minden kor dtmeneti. Azért te-
gyiik hozza, hogy vannak masoknal valamivel atmenetibb korok is, és hogy a
miénket okkal soroljuk ezek kozé. Akik ilyenkor élnek, egy el6ttiik alld, kike-
riilhetetlen fordulat tudatdban élnek. Sejtik, hogy az ismeretlen jové barmit
hozhat, pusztulast vagy megmenekiilést, csak az kizart, hogy a dolgok jelen
allapota tartésan fennmaradjon. Hiszen mi magunk minden erénkkel azon
vagyunk, hogy az egész Foldet megsemmisitsiik, ahogyan a svéjci evangéliku-
sok zsinati allasfoglaldsa mar 1986-ban kimondta. ,Rdmutatunk a btindsokre,
és élvezziik cselekedeteik gytimolcsét. Mossuk keziinket az artatlansagban, és
masokra hagyjuk a dontés terhét.” A kornyezet, a technoldgia, a gazdasig és a
kozélet etikdjaval foglalkozo fejezetekben wjra és Gjra korunk pusztité erkol-
csi betegségébe titkoziink, s ez nem mds, mint az embert személyes felel6s-
ségére ébreszts tapasztalat eltlinése a tett és a kovetkezményei kozotti tavol-
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sag novekedtével. Roviden szdlva, korunk betegsége a tiszta lelkiismeret, amit
Albert Schweitzer mar szaz évvel ezel6tt az 6rdog taldlmanyanak nevezett.

Soha nem volt még ilyen konny(i az embernek tiszta lelkiismerettel élni, és
soha nem kovetett el az emberiség ilyen tomeges méretekben haldlos biinoket
onmagaval és a bolygé él6vilagaval szemben, mint a modern ipari tarsadalmak
koraban. Olyan szervezetekben és halézatokban tevékenykediink, melyekben
a sajat személyes felelGsséglink a miikodésért és annak kovetkezményeiért
ugyszolvan felismerhetetlen, és elenyészéen kicsinynek ttinik. Hiszen mi csak
elfogadjuk — mi mast tehetnénk? — a személytelen kozvetité rendszerek gyil-
kos logikajat, de nincs a sziviinkben arté szandék, és nem kell szembesiilniink
aldozataink szenvedésével. Mi csak alkalmazkodunk és engedelmeskediink:
alattvaloként a torvény szentesitette politikai onkénynek, munkasként a tech-
noldgiai fegyelemnek, vallalkozéként a gazdasagi sziikségszertiségnek, kultu-
rafogyasztéként (mintha bizony a kultdra olyasvalami volna, amit fogyasztani
lehet) a manipulélt kozvélemény nyomdasanak. Nem kell embertelen, gonosz
tetteket elkovetniink ahhoz, hogy embertelen és gonosz tettek részeseivé le-
gyiink. E paradox helyzetbdl a kotet szerz6i egyetlen kiutat ismernek: tudato-
sitani és visszaperelni felel6sségiinket mindazért, ami veliink és altalunk torté-
nik, de amirdl a sz6 szoros értelmében, igymond, nem tehetiink.

A feleldsség-etika radikalis Gjragondoldsanak eredménye nem lehet mas,
mint a moralis és a politikai, a lelkiismereti és a ,vilagi” szféra hagyoményos
elvalasztasanak djragondolasa. Erre a kovetkeztetésre jut a mult szdzad negy-
venes éveiben a mar idézett Dietrich Bonhoeffer is. Epp az 6 nemzedékének
életében zajlott a technikai civilizacid totalitarius természetébdl fakad6 bor-
zalmak nyilvanos f6prébdja; 6 és kortarsai, Lévinas, Camus, Jonas ismerték fel
el6szor, hogy a kollektiv felel6tlenség — kollektiv blindsség egyediili alternati-
vaja a radikalis felel6sségvallalas. Bonhoeffer életével allt helyt leirt szavaiért:

»,Nem nyugtathat meg engem, hogy az én részem csak csepp a tengerben... Mit
szamit az, hogy mdsok is vétkeztek! Masok valamennyi vétkét megbocsatha-
tom, csak az enyém marad olyan biin, amely ald]l sohasem menthetem fel ma-
gam... Blinos vagyok fegyelmezetlen kivansagaim miatt, gyava hallgatdsomért,
amikor beszélnem kellett volna, az erészakkal szemben tanusitott képmutata-
som és hiteltelenségem miatt, blinés vagyok az irgalmassag hidnya és legszegé-
nyebb testvéreim megtagadasa miatt..”

Aki manapsag etikaval foglalkozik, mindenekel6tt a sajat felelGsségével kell
hogy tisztaba jojjon: kimondott és leirt szavainknak, hatdsuknak és hatasta-
lansaguknak még soha nem volt ekkora tétje, mint a mi korunkban, amelyet
utédaink, ha ugyan lesznek utédaink, a felel6sség ébredése koranak fognak
nevezni — vagy a pusztulds koranak. Ehhez a munkéhoz nyujt hatalmas, bat-
ran mondhatom, nélkiilézhetetlen segitséget e kézikonyv — a hivé és a laikus

olvasdénak egyarant. . ,
8y Ldnyi Andrds
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