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UvoD

Studium Pisma svatého, Bible, oznacuje krestanskd tradice opa-
kované za ,,dusi veskeré teologie“ (D} 24). Jiz prvni kirestané resi otaz-
ku, jak k Pismu pristupovat. Jiz u sv. Pavla nalezneme alegoricky vyklad
starozdkonnich textii s ohledem na novozdkonni skutec¢nosti tak, ze
Pismo zustava pro ctendre aktudlni i v jejich dobé: prechod Rudym
morem a sloup na pousti se stavaji symboly krtu (1 Kor 10,1-11), Abra-
hamovy Zeny symboly staré a nové smlouvy (Gal 4,22-26) atd. Pristup
k Pismu pak nerozlu¢né doprovazi po dvacet staleti teologické badani
a krestanské mysSleni az do soucasnosti: Slovo Bozi ztistava zivé a pii-
tomné v cirkvi, a proto i v teologii, také v dne$ni dobé. A dnesni ¢lovek
hledd stezky, kudy k biblickému textu pristupovat, a nemtize se neptat
po jeho smyslu a po zptlisobu, jak jej vylozit aktudlné pro dnesni cir-
kev, pro dnesniho ¢lovéka a pro dnedni svét.

K tomuto tdzani a hledani chce prispét i toto ¢islo ¢asopisu AUC
Theologica vénované pravé soucasnym pidstuptim k Pismu. Uvodni
studie Jaroslava Broze prezentuje prehled stavu riznych metod pii-
stupu k biblickému textu na zacétku 21. stoleti. Nasledujici dvé staté se
soustiredi na moderni kritické edice Pisma svatého Starého a Nového
zdkona. Svycarsky biblista .4drian Schenker, ktery na jaie 2013 poctil
svou navstévou i KTF UK, sleduje vyvoj kritickych edic hebrejské bible,
aby ukézal, jakym krokem kupredu v biblickych studiich predstavuje
pripravovanad edice Biblia Hebraica Quinia, na niz se autor sim podili.
Ladislav Tichy pak analogicky prezentuje nové, 28. vydani novozdkon-
ni edice Nestle-Aland, aby poukézal na novinky a piinos tohoto vydani
pro soucasnou biblistiku a teologii.
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Dalsi tri ¢lanky z pera mladych lovanskych teologti se vénuji nékte-
rym soucasnym otazkam pristupu k Pismu. Katerina Koci se ve své
studii vénuje nékterym postmodernim pristuptim v biblické interpre-
taci. Matthew W. Knotts se taze po smyslu biblického textu na zac¢atku
21. stoleti na zdkladé Gadamerovy teorie o splyvani horizonti. Elisa-
beth Hernitscheck se pak zamysli nad vyznamem apokryfa v ramci
soucasného studia kanonickych biblickych spist.

Otevirenou sekci ¢asopisu ddle tvori tri ¢lanky. Patristicka studie
slovenského teologa Rdéberta Horky je vénovana klicovému vyznamu
zalmovych titulti pro Augustintv vyklad zaltare v Enarrationes in Psal-
mos. Mlada Mikulicovd se ve svém ¢lanku snazi pojmenovat zdkladni
prvky kordnského pojeti ¢lovéka na zdkladé fragmenti pribéhu o stvo-
reni Adama dochovanych v Kordnu. Kone¢né Prokop BroZ predstavuje
teologickou reflexi nad svéatosti z antropologické, soteriologické a ekle-
ziologické perspektivy.

Redakce
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BIBLICKA INTERPRETACE
PO ZACATKU 21. STOLETI: STAV A VIZE*

JAROSLAV BROZ

ABSTRAKT

Clanek nabizi prehled stavu metod biblického badani na pocéatku
21. stoleti. Po kratkém déjinném tvodu jsou uvadény faktory, které mely vliv na
dnesni pozitivni piijiméani metodologického pluralismu. Presto zdkladem biblic-
ké interpretace ztstava historicko-kritickd metoda jako kombinace diachronniho
a synchronniho pristupu k starovékym textiim, ktera dosla oproti svym pocatkiim
urcité inovace. Velké rozsireni dnes zaznamendvaji tzv. interpretac¢ni pristupy, kte-
ré nejsou metodou ve vlastnim smyslu, ale hledisky dil¢ich z&jmu, kterd ¢tenare
vedou k pochopeni a aktualizaci textu. Vétsina pristuptt méa jako spole¢ného jme-
novatele silnou orientaci na tlohu ¢tenare v interpreta¢nim procesu. Z hlediska
hermeneutického je zadouci nahlizet text jako otevirenou veli¢cinu umoznujici stéle
nové vyklady.

Klicova slova
interpretace Bible, hermeneutika, diachronie, synchronie, historicka kritika, bib-
licka teologie

1. Uvod

Bylo by domyslivosti a sebepiecenovanim chtit v jednom ¢lanku za-
chytit treba jen letmo stav vykladu biblickych texti v soucasné dobé.
Ale jesté poSetilejsi by bylo chtit alespon hypoteticky nacrtnout cestu,
kterou se bude biblick& véda v nejblizsich desetiletich ubirat. A prece
je tireba takové ¢lanky psat. Jsou piilezitosti k reflexi pristupti k oném
starovekym posvatnym textiim v soucasné dobé, kdy vérici zidé a kires-

vy s

tané stdle pevné véri a zakouseji, ze skrze svata Pisma mluvi zivy Biih

* Tato studie je vysledkem badatelské ¢innosti podporované Grantovou agenturou Ces-
ké republiky v ramci grantu GA CR P401/12/G168 ,Historie a interpretace Bible“.
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JAROSLAV BROZ

do piitomné doby a situace. Nemeénfi se texty, ale méni se zptisob, jak se
jich dotazovat. To je vlastné vystizna definice metody: umét klast textu
otdzky. Aby se toto pojednéni nerozplynulo v neurcité vS§eobecnosti,
coz pri takové §iri tématu vzdy redlné hrozi, je zddouci na zacatku uci-
nit rtAdnd a piisnd omezeni a vymezeni, v nichz se bude pojednani
bezpecné pohybovat.

Piredné musi byt jasné, ze ptijde pouze o pristup k Bibli coby akade-
mickou disciplinu. Vedle ni lze totiz uvazovat také o rtiznych evange-
liza¢nich a pastorac¢nich pristupech a o zptisobech duchovniho ¢teni
a rozjimani textti Pisma svatého. Ne ze by v univerzitnim prostredi
nemély misto. Zabyvat se jimi vSak ndlezi jinym odvétvim teologie,
ktera na biblickych badanich stavi coby na spolehlivém zakladé, jak
pozaduje mimo jiné II. vatikdnsky koncil, aby ,,studium Pisma svatého
[bylo] dusi posvéatné teologie“ (DV 24).

Déle je tireba predeslat, ze tento ¢clanek nemtze byt vycerpavajicim
prehledem, tim méné vykladem v3ech dnes existujicich metod a pri-
stupti k biblickym textim. Uz jen jejich samotny seznam s kratkou
charakteristikou by vy¢erpal rozsah tohoto pojednéni. Zajemci o jejich
hlubsi studium jsou odkazani na recentni encyklopedie a slovniky.!

2. Kritické studium Bible jako védecka disciplina

Snad je vhodné stru¢né pripomenout, ze kritické studium Bible
v modernim smyslu je pomérné mladou disciplinou. Jeji pocatky lze
klast do doby osvicenstvi v 18. a na zacatku 19. stoleti. Zpocatku se
zameérovalo na historickou pravdivost Bible a kritiku pramenu, kte-
ra se pokousela rozlisit rtizné textové vrstvy a rozpoznat jejich rizné
autory. Biblické badéani se ubira timto smérem az do 20. stoleti, a to za
pomoci rozvijejici se archeologie a stdle nartstajiciho epigrafického
materidlu a pozdéji jesté sociologického a antropologického vyzkumu.
Mezi metodologické postupy tzv. historické kritiky raného 20. stoleti
se uspés$né zaradila ,Formgeschichte“, spojend zejména se jménem
Hermanna Gunkela, podtrhujici vyznam studia ustnich tradic a cha-
rakteristického prostredi, v nichz se utvérely, se zvlastnim akcentem
na izraelsky kult. Prolindnim studia/kritiky prament a kritiky forem
se profilovalo studijni pole historie a kritika tradic a kritika redakce.

t Napt. Steven L. McKenzie (ed.). The Ozford Encyclopedia of Biblical Interpretation.
1.-2. sv. Oxford: Oxford University Press 2013.
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BIBLICKA INTERPRETACE PO ZACATKU 21. STOLETI: STAV A VIZE

Tyto zdkladni komponenty dnes uz klasické historicko-kritické meto-
dy predstavuji zdkladni a povinnou pracovni vybavu kazdého inter-
preta biblickych textt az do zacatku 70. let 20. stoleti.

Ale uz koncem 60. let se za¢ind probouzet nesouhlas s ptiliSnym
akcentem na studium pouze historickych aspekti textd, zaptriciné-
nym duaslednym uplatinovanim historicko-kritické metody, coz mélo za
nasledek piehlizeni literarnich a estetickych strdnek Bible. Za poca-
te¢ni krok této metodologické revoluce je povazovana predsednicka
piredndska Jamese Muilenburga na konferenci Society of Biblical Lite-
rature v roce 1968, doporucujici zabyvat se biblickou literaturou jako
literaturou za pomoci nastroji, jakym je ,rétoricka kritika“.2 Neni bez
zajimavosti, Zze mezi katolickymi biblisty Sel brzy touto cestou napri-
klad Spanélsky jezuita Luis Alonso Schokel, ktery celéd desetileti peda-
gogicky a védecky plisobil na rimském Papezském biblickém institutu.
7, anglicky pisicich autoru jsou zndmi jako prikopnici tzv. ,kanonic-
kého pristupu®, premostujiciho badéani historické a literdrni, James
Sanders a Brevard S. Childs.

7 jejich praci vyrostla koncem 70. a béhem 80. let 20. stoleti celd ple-
jada novych pristupti k biblickému textu, inspirovanych novymi expe-
rimenty v oblasti literdrni teorie a filozofické hermeneutiky. K Bibli
jako literatuire upoutala pozornost mnohych dila takovych autoru,
jako byl Northrop Frye3 nebo Stephen Prickett.* K filozoficky vlivnym
smeérum patril v té dobé strukturalismus, dekonstruktivismus a post-
strukturalismus. Literdrni teorie piinesla kromeé uz zminéné rétorické
kritiky jesté naratologii neboli narativni analyzu/kritiku a ,,ctenarsky
orientovanou teorii“ (vystiznéji anglicky ,reader-response criticism®).

Osmdesata léta jsou asi nejvic priznacna tim, ze v biblickych meto-
dach neprinesla nic prevratného, ale obohatila bAddni o mnoho novych
piistupti. Zatimco biblické metody jsou spojeny s pomérné exaktné
definovanymi pracovnimi vykladovymi postupy zaloZenymi na Kkritic-
kém principu, pristupy byvaji svou povahou po-kritické a ideologic-
ké. Mezi nimi dominuje pristup feministicky, socidlné ekonomicky

2 Publikovana: James Muilenburg. Form Criticism and Beyond. Journal of Biblical Lite-
rature 88 (1969), s. 1-18.

5 Northrop Frye. The Great Code: The Bible and Literature. New York: Harcourt Brace
Javanovich 1982 (¢esky preklad Velky kod. Bible a literatura. Prrel. Sylva Ficova — Ale-
na Pribanova. Brno: Host 2000).

4 Stephen Prickett. Words and the Word: Language, Poetics and Biblical Interpretation.
Cambridge: Cambridge University Press 1986.
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a etnicky (afroamericky, hispansky), v latinskoamerickém prostredi se
jesté vyrazné profiloval pristup z hlediska teologie osvobozeni. Tento
metodologicky boom, ktery zptsobil, ze nékteri v obrovské pluralité
pristupti k biblickému textu nespatrovali obohacenti, ale chaotické ztra-
ceni se, motivoval v katolickém prostiredi iniciativu, jejimz vysledkem
bylo publikovani dokumentu Papezské biblické komise }Vyklad Bible
v cirkvi (1993).5 Pro svou jasnost a pedagogicky styl ztistava dosud dob-
rou orientujici pomuckou.

3. Soucasny kladny pristup k metodické pluralité

Oproti hegemonii historicko-kritické metody, kterou se vyznacuje
biblické badani po vétsinu minulého stoleti, se dnes setkdvdame pri
vykladu Bible se stale rostouci pluralitou metod a piistupti. V posled-
nich desetiletich 20. stoleti byvalo reSeno napéti mezi tzv. ,,diachron-
nim“ a ,,synchronnim® pristupem. K prvnimu pristupu lze s urcitou
mirou zjednodu$eni priradit vSechny kroky historicko-kritické meto-
dy, které usiluji o vyklad textu objasnénim procesu jeho vznikdni.
Druhy pristup - ,synchronni“ - nechce brat zretel na evoluci textu
s argumentem, Ze mu lze rozumét v té podobé, v jaké byl autorem -
poslednim redaktorem - definitivné uzavien a zacal byt predavéan v jiz
neménéné podobé. Tato principidlni neménnost textu postuluje jeho
vypoveédni sobéstacnost a vytvari z textu a implicitniho autora a impli-
citniho ¢tenare samostatny svét, nezdvisly na déjinné realité, pokud
tato neni v textu explicitné vyjadrena.

Trebaze napéti mezi obéma piistupy bylo a dodnes nékdy je vhima-
no jako nesmiritelné, zacina prevladat ndhled, ze je mezi nimi moz-
né interakce, ktera je pro interpretaci textti obohacujici. Toto rostouci
kladné ocenovani metodické rozli¢nosti je dano alesporn tiremi ¢initeli.6

3.1 Interdisciplinarni spoluprdce

Prvnim z nich je prijeti interdisciplindrni spoluprace v rdmci bib-
lickych oborti a aplikace piistupli za pomoci dalsich védnich odvét-
vi. Koncem 19. stoleti bylo napriklad zcela ojedinélym jevem, kdyz
se Adolf Deissmann pokusil rozliSovat novozakonni listy na epistoly

5 Papezska biblicka komise. F¥klad Bible v cirkvi. 2. vyd. Kostelni Vydii: Karmelitinské
nakladatelstvi 2007.
6 Viz McKenzie. The Oxford Encyclopedia, s. xvi-xvii.
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BIBLICKA INTERPRETACE PO ZACATKU 21. STOLETI: STAV A VIZE

(Epistel) a dopisy (Brief).” Dnes uz je bézné, ze pri studiu epistolar-
nich a dal$ich novozédkonnich texti vyuzivame bohatych poznatka ze
studia reckého a rimského pisemnictvi. Nesmélost biblickych badatela
zpocatku vedla k tomu, Ze jejich spoluprace s pribuznymi obory byla
jednostrannd; jejich poznatky aplikovali na biblicky material pasivné.
Teprve pozdéji vstoupili s vétsim sebevédomim do skute¢ného dialo-
gu a vzajemné spolupréce, véetné badani na poli literdrni teorie nebo
filozofické hermeneutiky ¢i spolecenskych veéd, jakymi jsou antropo-
logie, kulturni studie, lingvistika a psychologie. Také tradi¢ni biblické
védni obory doznaly obrovské promény, véetné textové kritiky a kritiky
dusujici. Napiiklad teorie o vznikani Pentateuchu nebo novozdkon-
nich evangelii byly silné podminény novovékym evropskym idedlem
literarni prace, coz omezovalo jejich plauzibilitu. BAdani na poli orien-
talniho prostredi ustni tradice a folklorni studie ptispivaji vyznamné
k lepsimu pochopeni literarni tvorby starovékého Blizkého Vychodu
a reckého a rimského svéta.

Obohacenim jsou bezesporu i v neddvné dobé prezentované pri-
stupy, jako je napriklad ,performance criticism“ a mimeticka kritika
(,mimetic criticism®). ,,Performance criticism®, obor vznikly asi pred
tiiceti lety, se snazi objasnit, jak k utvareni, predstavovani, piredava-
ni a prijimani biblickych tradic ptispélo prostredi mluvené jazykové
kultury a verejné provadéni jejich ttvarta.® Prikladem takového pri-
stupu je studium kompozice Markova evangelia, u néhoz se tradi¢né
piredpoklada, ze evangelista svou knihu sepisoval jako literdrni dilo
za pouziti riznych prament, s nimiz zachdzel vybérové a Kriticky,
analogicky k novovéké literarni tvorbé. Oproti tomu napiiklad Anto-
inette Clark Wire argumentuje, Ze nejstarsi kanonické evangelium
bylo sestaveno tim, ze bylo vefejné provadéno, protoze doklada tech-
niky skladani a spojovani pribéhti typické pro ustni tradici.? Druhy

7 Adolf Deissmann. Bibelstudien. Beilrdge, zumeist aus den Papyri und Inschriften, zur
Geschichte der Sprache, des Schrifttums und der Religion des hellenistischen Juden-
tums und des Urchristentums. Marburg 1895.

8 Srov. Kelly R. Iverson. Performance Criticism. In: McKenzie (ed.). The Oxford Ency-
clopedia. 2. sv. Oxford: Oxford University Press 2013, s. 97-105. Prikopnickym dilem
tohoto pristupu je Werner H. Kelber. The Oral and the Written Gospel: The Hermeneu-
tics of Speaking and Writing in the Synoptic Tradition, Mark, Paul, and (. Philadel-
phia: Fortress 1983.

9 Antoinette Clark Wire. The Case for Mark Composed in Performance. Biblical Perfor-
mance Criticism Book 3. Eugene, Oregon: Cascade Books 2011.

183



JAROSLAV BROZ

z uvedenych piistupt, mimeticka kritikal® nazvana podle ireckého slo-
va mimesis (,napodobovani®), se pokousi zjistovat, zda pozdéjsi texty
pouzily néjaky z diive vzniklych texta jako svtij vzor. Starovéky svét, ve
kterém byl takovy zptisob tvorby rozsiien, je nasi mentalité vzdaleny
zirejmeé vic, nez si dokdzeme pripustit. Jako priklad ,napodobovani“
v Novém zdkoné Ize uvést dva texty. V epizodé o vzkiiseni syna vdovy
v Naim (Lk 7,11-17) vidi zastanci tohoto pristupu inspiraci pribéhem
o proroku Elijasovi z 1 Kral 17,9-24. Nejjasnéjsim dikazem mime-
tického pristupu je pry stejné zavérecnd véta v obou pribézich: ,a dal
ho jeho matce®, ktera se nevyskytuje nikde jinde ani v Novém zéakoné,
ani v Septuaginté. Druhym piikladem je piibéh o vzkiiseni mladika
Eutycha, ktery béhem Pavlova no¢niho kdzani v Troadé zemiel pAdem
z okna (Sk 20,7-12). Nabizi se kontrastni srovnéani tohoto chlapce
s Elpéndérem z Homérovy Odysseje, ktery opily spadl ze stirechy, zabil
se a odesel do Hadu.!! Zatimco tento mnohem star$i myticky vzor je
za svitdni pohtrben, jeho mlad3i dvojnik ze Skutkt je jeho Stastnym
protéjskem, kterého - také za svitani - privedou zivého.!? Je tieba
poznamenat, ze vétSina biblistt je schopna prijmout cilenou podob-
nost mezi starozakonnimi a novozédkonnimi pribéhy a postavami, ale
viuci zameérné mimetické literarni strategii ve vztahu k recké a rimské
literatuie projevuji mnozi rezervovany odstup.

Postmoderni piistupy k biblickému textu se také nékdy znovu vraci
ke star$im metodam, ale orientuji je v souladu se souc¢asnou men-
talitou. Tak 1ze napiiklad evidovat obnoveny zdjem o psychologicky
pristup (angl. ,psychological criticism“ nebo §iieji ,,psychological bib-
lical interpretation®).!> Ten 1ze diferencovat podle zndmého obecné-
ho interpreta¢niho schématu ,,svét za textem - svét textu — svét prred
textem®. Prvni dimenze souvisi s rekonstrukci déjinné reality lezici
hloubé&ji, nez je samo literdrni dilo. Jako piiklad lze uvést treba poku-
sy o sestaveni psychologického portrétu proroka Ezechielal* nebo

10 Srov. Dennis R. MacDonald. Mimesis Criticism. In: McKenzie (ed.). The Ozford Ency-
clopedia. 2. sv. Oxford: Oxford University Press 2013, s. 18-26.

11 Homeér. Odyssea, 10.552-560.

12 Viz Dennis R. MacDonald. Does the New Testament Imitate Homer? Four Cases from
the Acts of the Apostles. New Haven: Yale University Press 2003.

15 Srov. D. Andrew Kille. Psychological Biblical Interpretation. In: McKenzie (ed.). The
Ozford Encyclopedia. 2. sv. Oxford: Oxford University Press 2013, s. 149-157.

14 David J. Halperin. Seeking Ezechiel: Text and Psychology. University Park: Pennsylva-
nia State University Press 1993.
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apostola Pavla,!5 piestoze musi byt jasné, ze biblicky text neni v prvni
radé sondou do duse a psychiky jednajicich osob. Druha oblast - ,svét
textu“ — umoznuje pozorovat biblické postavy tak, jak je predstavuje
sam autor textu. Jejich svét odrazi bohaté rodinné vztahy, zobrazuje
konflikty jednotliveti se spole¢nosti, razné spolecenské tlaky, obranné
mechanismy a psychologicky rozvoj osobnosti. Pii jejich zkoumadni je
ale treba dbat na to, Ze tato hlediska spolu s kognitivnimi a emo¢nimi
psychologickymi zkuSenostmi a intence lidského rozhodovani a jed-
néni nejsou popisovany moderni psychologickou terminologii, ale
biblickym jazykem. Jedine¢nou biblickou postavou je v tomto ohledu
bezesporu Jezi§ z Nazaretu. Po mnoha predchozich studiich uvedme
recentni dilo van Osovo,!6 které piredstavuje na tomto poli kvantitativni
skok. Nepétra po koienech JeziSovy psychologie v jeho détstvi, nybrz
se soustiredi na zkouméani JeziSova vlivu na vznik raného krestan-
stvi. Uplatnuje pritom teorii citové vazby (,,attachment theory“), teorii
racionalni volby, antropologické psychologie a teorie roli. A konec¢né
»svetem pred textem“ jsou soucasni nebo jacikoli ¢tenaii, na jejichz
psychiku a vnitirni zivot obecné biblicky text ptisobi, a to jak na jednot-
livce, tak na celé komunity. Na tomto poli 1ze evidovat jak patologickou,
tak terapeutickou recepci biblického textu.

Novym névratem k historickym rekonstrukcim skutec¢nosti skrytych
za textem se vyznacuje ,,novy historicismus“.!” Ten péstuje mimo jiné
vnimavost vic¢i okrajovym okolnostem, které text nezduraznuje, ale
predpoklada je. Protoze dé&jiny jsou vzdycky psdny z urc¢itého hledis-
ka, ¢imz jsou jejich ostatni aspekty potlaceny, chce tento interpreta¢ni
smér upozornit i na jiné perspektivy, které text nékterymi svymi prvky
piredpoklada. Tak napiiklad v epizodé o navstéveé tii tajemnych pout-
nikt u Abrahdma (Gn 18,1-16), ktera je v celém abrahdmovském cyk-
Iu klicov4, se novy historicismus napriklad zaméii na hledani v textu
nezodpovézené otazky: ,Pro¢ se Sara smala?* V pojednani o Salo-
mounové obchodovani s tyrskym kralem Chiramem je mozno zaby-
vat se tim, jak se asi citili obyvatelé galilejskych mést, které Salomoun
vymeénil za cypriSové drevo a zlato (1 Kral 9,10-14). Ve sporech kralt

15 Richard Rubenstein. My Brother Paul. New York: Harper & Row 1972; Robin Scroggs.
Paul for a New Day. Philadelphia: Fortress 1977.

16 Viz Bas van Os. Psychological Analyses and the Historical Jesus: New Ways to Explore
Christian Origins. Library of New Testament Studies. London: T & T Clark 2011.

17 Viz Gina Hens-Piazza. New Historicism. In: McKenzie (ed.). The Oxford Encyclope-

dia. 2. sv. Oxford: Oxford University Press 2013, s. 47-53.
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s proroky se novy historicismus nezabyva jen protagonisty vypravéni,
ale zkouma také situaci sluzebniki, divek, lidi ze zastupu nebo déti,
o kterych se biblicky autor sotva zmini.

Nékolik uvedenych prikladi mélo ukdazat, ze rozvijenim meziobo-
rové spoluprace predchdazi biblické bddéni tomu, Ze se nedostane do
akademické izolace, ale ztstane vitdlnim prostiredim podobnym tomu,
v némz samy biblické texty vznikaly.

3.2 Vliv globalizace

Druhym ¢initelem podporujicim metodologickou pluralitu je glo-
balizace. Diky technologickému pokroku je dnes vic nez kdykoli pired-
tim mozno slySet hlasy z oblasti mimo tradi¢ni kulturni svét zdpadni
Evropy a severni Ameriky. Je potésujici, ze pravé v zemich tzv. tiretiho
svéta se projevuje enormni zdjem o studium Bible a reSeni pal¢ivych
mistnich i globalnich problému v jejim svétle. Do biblické interpreta-
ce tak vstupuji pristupy souvisejici s reSenim ekologickych problému
(,ecocriticism®), s novym spolecenskym usporaddnim v nékdejsich
kolonidlnich zemich (,postcolonial biblical interpretation®), se sna-
hou uvést biblické principy spravedlnosti do ekonomickych systémii
nebo se zamérenim na tridni rozdéleni spole¢nosti a na témata s tim
souvisejici (,class criticism®). Tirebaze tyto a dalsi podobné pristupy
presahuji klasické vymezeni biblické exegeze jakozto akademicky
profilované metodologie, maji sviij vyznam v tom, ze ukazuji na Bibli
jako na stdle zivy a uc¢inny pramen orientace pro jedince i pro spo-
le¢nost.

3.3 Uloha ¢tendre

A konec¢né tretim vyznamnym soucasnym faktorem, ktery stimulu-
je rozvoj soucasné biblistiky, je silny akcent na tilohu ¢tenéie v procesu
interpretace. V soucasnosti maji interpreta¢ni prristupy svou svébytnost
nejen na zékladé kontinentdlni nebo narodnosti prislusnosti. Pozitiv-
né se ocenuji také nové interpretace urcované etnickou nebo gende-
rovou prislusnosti, sexudlni orientaci, fyzickym stavem jedince nebo
kombinaci vice ¢initelti. Tyto a dal$i podobné pristupy nelze povazovat
za ,metody“ ve vlastnim smyslu. Vyjadiuji v8ak citlivost vii¢i osob-
nim i spolecenskym okolnostem ¢tenare (,situatedness®) a podtrhu-
ji jejich aktivni vliv v procesu porozuméni biblickym texttiim. Pokud
tyto tendence vstupuji do akademického svéta, prispivaji tim k promeé-
né biblistiky jako védeckého oboru. Misto driveéjsiho pojeti blizkého
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piirodovédecké Wissenschaft jsou biblickd studia stdle vic nahlizena
jako humanitni obor (,humanities®).

4. Historicko-kriticka metoda a jeji inovace

Pres inovativni snahy novych interpreta¢nich trend zastava ne-
zbytnym zakladem studia Bible historicko-kritickd metoda doplné-
na o nékteré synchronni aspekty zkoumdni textu, jako je narativni
a rétorickd analyza. Po vymanéni se z poc¢ate¢ni naivity, z prehnanych
ideologickych predporozumeéni a z touhy jednou dil¢i metodou resit
vetSinu otdzek textu se nyni dospiva k integraci jednotlivych metodic-
kych krokii do holistického pohledu na biblicky text, a to jak v rdmci
jednotlivych spist, tak Bible jako celku (,,kanonicky pristup®).

Tzv. ,diachronni pristup“, ktery je motorem historicko-kritické
metody, zlistava stdle platnym ndstrojem pro porozuméni starobylym
texttim, které nevznikly ze dne na den, ale utvarely se v prostredi ustni
tradice jako vlastnictvi celé ndbozenské komunity. Dnes uz badatelé
tolik neusiluji o vypreparovani jakéhosi idedlné c¢istého ptivodniho
textu ¢i ptivodnich malych forem, protoze prace s touto metodou ve
20. stoleti ukazala, ze v usili rozpoznat ptivodni prameny dne3nich
biblickych spisti nelze dojit dal nez k vice nebo méné pravdépodob-
nym hypotézam. Stastnym zjisténim soucasné biblistiky proto je fakt,
ze ,rozliSovani mezi diachronnimi a synchronnimi pristupy bylo ¢asto
prehnané“.18 Biblicti interpreti, i kdyz se hlasili k diachronnim pristu-
ptim, se v pribéhu 20. stoleti ¢asto zaméiovali na kone¢nou podobu
textu a jejich prace byla motivovana v prvni radé literarnim zajmem,
aby ,,objevili rovinu, na které ma text literarni koherenci, pokud tato
koherence neni zirejma na povrchu kone¢né formy textu.19

Presto se v poslednich dvou desetiletich piredev§im v némeckém
prostiredi naddle publikuji prace zalozené na diachronnim pftistupu,
zejména o Pentateuchu a prorockych knihach. Soucasni autori nabi-
zeji detailni hypotézy o vice redakénich rovinach, které prozrazuji
rozli¢ny déjinny kontext, v némz text postupné vznikal.20 Na zakladé

18 Brad E. Kelle. Diachronic Intepretation. In: McKenzie (ed.). The Ozford Encyclopedia.
1. sv. Oxford: Oxford University Press 2013, s. 205.

19 Kelle. Diachronic Intepretation, s. 205-206.

20 Napi. Christoph Levin. Der Yahwist. Forschungen zur Religion und Literatur des
Alten und Neuen Testament 157. Gottingen: Vandenhoeck & Ruprecht 1993; R. Viel-
hauer. Das Werden des Buches Hosea: Eine redaktionsgeschichtliche Untersuchung.
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dil¢ich diachronnich studii pak vznikaji i velkolepé prehledy, které
predkladaji rekonstruované déjiny starozdkonni nebo novozakonni
literatury vcelku.2! Nicméné zajem se stale vic presouva ke kombina-
ci metod, takze synchronni a diachronni pristup se v mnoha pracich
pirekryvéa. Tak je tomu naptiklad ve studii B. E. Kelleho, ktera se zamé-
ruje na stylistické a rétorické prvky OzedSovych slov v konkrétnim
déjinném kontextu.2?2 Nékdy se setkame s odklonem od fragmentar-
niho pristupu, rozliSujiciho rozli¢né vrstvy a tradice v rdmci jednoho
spisu, a s orientaci na holisticky pristup, ktery v rozli¢nosti materialu
vidi dynamiku jedné knihy, jako je velkd kompozice proroka Izaiase,23
nebo dokonce vétsiho celku Dvanacti proroki.2+

Diachronni pristup se nadale uplatuje pti studiu slovniku a gra-
matiky starovékych jazyku a v biblickém badani presahuje téz do sféry
tradovani jiz uzavirenych biblickych knih, totiz do textové Kkritiky. Ta
vlastné dokazuje, ze biblické texty poté, co opustily svého posledni-
ho ,redaktora“, neprestaly byt zivymi texty, které ztstavaji otevirené
pro interpreta¢ni modifikace. Textova kritika v posledni dobé zkouma
biblické rukopisy nejen proto, aby se pokousela rekonstruovat spoleh-
livy vychozi text, ale zabyva se odliSnymi rukopisnymi tradicemi jako
indikéatory rozli¢nych spole¢enskych, teologickych a hermeneutickych
kontexttt v zidovském nebo kiestanském ndbozenském prostiedi.?5

BZAW 349. Berlin: Walter de Gruyter 2007; Joel S. Baden. J, E, and the Redation
of the Pentateuch. Forschungen zum Alten Testament 68. Winona Lake, Indiana:
Eisenbrauns 2009; Thomas B. Dozeman - Konrad Schmid (ed.). 4 Farewell to the
Yahwist?: The Composition of the Pentateuch in Recent European Interpretation. Soci-
ety of Biblical Literature Symposium Series 34. Atlanta: Society of Biblical Literature
2006.

21 Napi. Konrad Schmid. The Old Testament: A Literary History. Minneapolis: Fortress
2012 (preklad némeckého titulu Literaturgeschichte des Alten Testaments: Eine Ein-
JSithrung, Darmstadt: Wissenschaftliche Buchgesellschaft 2008); Gerd Theissen. Die
Entstehung des Neuen Testament als literaturgeschichtliches Problem. Heidelberg:
Universitatsverlag Winter 2007; David M. Carr. The Formation of the Hebrew Bible:
A New Reconstruction. Oxford: Oxford University Press 2011.

22 Brad E. Kelle. Hosea 2: Metaphor and Rhetoric in Historical Perspective. Society of
Biblical Literature Academia Biblica 20. Atlanta: Society of Biblical Literature 2005.

25 H. G. M. Williamson. The Book Called Isaiah: Deutero-Isaiah’s Role in Composition
and Redaction. Oxford: Clarendon 1994.

24 James Nogalski. Literatury Precursors to the Book of the Twelve. BZAW 217. Berlin:
Walter de Gruyter 1993.

25 Srov. Eldon J. Epp. Perspectives on New Testament Textual Criticism: Collected Essa-
ys, 1962-2004. Supplements to Novum Testamentum 116. Leiden: Brill 2005; Bart
D. Ehrman. Studies in the Textual Criticism of the New Testament. New Testament
Tools and Studies 33. Leiden: Brill 2006.
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Souhrnné lIze tedy konstatovat, ze klasickd skladba diachronnich
metod — zameéreni na studium prament, forem, tradic a prace redak-
tort - je stdle povazovdna za nezbytny zdklad porozumeéni biblickym
textim, byt kazdd z metod prosla od pocatkii do dne$nich dnu ino-
vacemi. Soucasné ale za diachronni mitizeme povazovat tireba takové
pristupy, jako je feministické badani postaveni a Zivota Zen v antické
spolec¢nosti nebo socidlné psychologické analyzy traumat, ktera zpt-
sobilo naptiklad prvni zboteni jeruzalémského chrdmu a odvlec¢eni
Izraele do zajeti, a jejich dopad na biblickou literaturu. Diachronni
interpretace ve vSech forméch je ustavi¢nou pripominkou toho, ze Bib-
le nevznikla jako v jednom okamziku z nebe seslana Bozi zvést, nybrz
ze je vysledkem kreativniho lidského procesu, ve kterém se utvarely
tradice a texty v oboustranné reakci na déjinné uddalosti. Diachronni
metody popisuji a vysvétluji, jak byly v dlouhodobé perspektivé, pire-
kracujici hranice celych generaci, posvainé texty formulovany, inter-
pretovany a predavany.26

5. Historicka kritika

Také podobor nazyvany ,historickéd kritika“ zaznamenal od svych
ponékud optimistickych, ale neredlnych narokt rict ,,jak to vlastné do-
opravdy bylo“ (wie es eigentlich gewesen, Leopold von Ranke) v ndhle-
du na déjiny napadny posun. Postmoderni kritika upozorinuje mimo
jiné na to, Zze sdm soucasny historiograf si musi priznat své vlastni
piredporozumeéni a thly pohledu, které nutné ovliviiuji a urcuji jeho
historické rekonstrukce. V oblasti Starého zdkona se tradi¢ni historic-
k& kritika zabyvala tim, s jakou presnosti biblické texty pojedndvaji
o déjinnych udélostech, osobéch a jejich okolnostech, a snazila se je
uvést do souvislosti s mimobiblickymi fakty. Dnes se zdjem piresouva
k vysvétlovani déjinného vyvoje ideji, které ovlivinovaly skute¢nost, jak
se Izrael rozpominal na svou minulost. Z hlediska historického se tedy
napriklad studuje téma izraelského monoteismu. Zajimava jsou také
témata jako vliv babylonského exilu na ndbozensky a osobni Zivot pri-
sludniktl vyvoleného lidu. Je pochopitelné, Ze biblicti historici hojné
vyuzivaji baddani na poli archeologie a sociologie, studia kultur Bliz-
kého vychodu (egyptologie, asyrologie, ugaritologie, studia chetitské

26 Srov. Kelle. Diachronic Interpretation, s. 213.
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vy

kultury) a pro pozdéjsi biblickou dobu zejména poznéani irecko-rim-
ského kontextu.

Novozékonni historickd kritika zaméiuje od 19. stoleti svij hlav-
ni zajem na rekonstrukei tzv. ,historického JeziSe“ (ném. ,historische
Jesusforschung®, angl. ,the quest for the historical Jesus*). Toto badani
doslo v 80. letech 20. stoleti do své tireti faze (tzv. ,T'hird Quest®), které
je postaveno na trech principech: a) JeziSe je treba studovat v kontextu
judaismu pocatku 1. stol. n. 1.; b) kanonicka evangelia je treba doplnit
o dal3i prameny - spisy raného kiestanstvi; ¢) studium se ma meto-
dicky zireknout teologického rozmeéru a vysvétlovat Jezise v lidskych
okolnostech zivota rimské provincie Galileje.2? Zvlast vii¢i posledni-
mu principu se ovSem pravem ozyvaji kritické hlasy, ze od ptsobeni
galilejského rabiho JeziSe nelze oddélit moment viry, kterou u svych
soucasnikil, zejména ucedniki vzbuzoval. Bez ni by byl jeho portrét
nutné zdeformovany a neodpovidal by déjinné realité.?8 Vedle badani

Y

o0 ,historickém Jezi3i“ se badatelé zameéruji také na historické aspekty
raného kiestanstvi v celé §iii nebo na dil¢i témata a otdzky, spojené
zejména s zivotem a misii apoStola Pavla.

7

6. Filozofické hermeneutiky a biblické badéani

Se stdle rostouci specializaci dil¢ich biblickych metod a pristupt
si veétSina interpreti klade naléhavou otdzku, co kromé textu samé-
ho mtize byt garanci urcité koherence biblického badani. Otadzkou
hlubokych spole¢nych zéklada rtznych interpreta¢nich vizi se zaby-
va souctasna hermeneutika, jejimz predmétem je zkoumat filozofické
principy obvykle noetického, ale také ontologického razu, které tvori
nezbytny Siroky rdmec kazdé biblistické specializace. Hermeneutika
tedy uz déavno neni jen souborem konkrétnich pravidel pro porozu-
méni mluvenému slovu nebo literdrnimu textu, ¢imz prevazné byvala
ve starovékém a stredovékém pojeti. V modernim slova smyslu souvi-
si s filozofii slova a komunikace.?? V patristickém obdobi bylo hlavni

27 Srov. Milton C. Moreland. Historical Criticism: New Testament. In: McKenzie (ed.).
The Oxford Encyclopedia. 1. sv. Oxford: Oxford University Press 2013, s. 406.

28 K problematice pouhych déjinnych fakti a nutnosti jejich spojeni s teologickym obsa-
hem srov. napi. Richard Bauckham. Jesus and the Eyewitnesses: The Gospel as Eyewit-
ness Testimony. Grand Rapids, Michigan: Eerdmans Publishing Company 2006.

29 K soucasnému piehledu biblické hermeneutiky viz napt. Anthony S. Thiselton.
Hermeneutics: An Introduction. Grand Rapids, Michigan: Eerdmans Publishing
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hermeneutickou otdzkou, jak a nakolik je mozné aplikovat ,,druhy“
smysl biblického textu, oznacovany podle raznych 8kol a autora jako
»typologicky“ nebo ,alegoricky“. Tento vicevrstevny pristup k inter-
pretaci se rozvinul ve stredovéku ustdlenim ctverého smyslu biblic-
kého textu, ktery je ponékud zjednodusené vyjaddiren zndmym disti-
chem: Littera gesta docet, quid credas allegoria, moralis quid agas,
quo tendas anagogia.3® Na bohatost lidského slova obecné a biblického
textu zvlast pak poukazuji moderni a sou¢asné hermeneutické sys-
témy, které se nespokoji s jednim jeho historickym smyslem, treba-
7e je tireba ho povazovat za zdklad a vychodisko. Obrovské §iie sou-
c¢asné hermeneutické problematiky se lze v tomto kratkém piehledu
sotva dotknout, takze nasledujici fddky si nemohou néarokovat vic nez
piipomenuti nejvyznamnéjsich piredstaviteli hlavnich hermeneutic-
kych pozic. K soustavnému studiu déjin hermeneutiky 19. a 20. stoleti
a k prohloubeni dil¢ich témat Ize doporucit bohatou literaturu.3!
Jednim z vyraznych hermeneutickych pojmi, ktery ovlivnil také
soucasné piistupy k biblickému textu, je ,smrt autora“ a nasledna
emancipace textu od néj, ¢imz se ziroci aktivni tloha ¢tenare jakékoli
doby. Ctenatrovu existencialni tilohu v sou¢innosti s textem zdtiraznil
Martin Heidegger, jehoZ ideje zejména v novozékonni biblistice uplat-
noval Rudolf Bultmann. Jeho rezignace na historicky zéklad biblické
zvésti vyvolala opravnénou kritiku jeho zakt a ndsledovnika, nicméné
daraz na ulohu ¢tendre pri recepci biblickych textd zustal uz trvalym
hlediskem novodobé hermeneutiky. Zna¢né abstrakce textu dosahu-
ji zastanci strukturalismu, ktery do studia literatury vyznamné uvedl
Ferdinand de Saussure a v postmoderni dobé se k nému hlasi napri-
klad Michel Foucault a Jacques Derrida. Hans-Georg Gadamer zase

Company 2009; B. H. McLean. Biblical Interpretation & Philosophical Hermeneutics.
Cambridge: Cambridge University Press 2012.

30 Srov. Jaroslav Broz. From Allegory to the Four Senses of Scripture: Hermeneutics of
the Church Fathers and of the Christian Middle Ages. In: Petr Pokorny - Jan Roskovec
(ed.). Philosophical Hermeneutics and Biblical Exegesis. WUNT 153. Tiibingen: Mohr
Siebeck 2002, s. 501-309.

31V gesting 1ze doporudit: Manfred Oehming. Uvod do biblické hermeneutiky: Cesty
k pochopeni textu. Praha: VySehrad 2001; Petr Pokorny. Hermeneutika jako teorie
porozuméni. Praha: Vysehrad 2005; o hermeneutice obecné Jean Grondin. Uvod
do hermeneutiky. Praha: Oikimené 2011. Z novéjsich cizojazy¢nych dél upozornuji
napriklad na: Anthony C. Thiselton. Hermeneutics: An Introduction. Grand Rapids:
W. E. Eerdmans Publishing Company 2009; Bradley Hudson McLean. Biblical Inter-
pretation & Philosophical Hermeneutics. Cambridge: Cambridge University Press
2012; Silvano Fausti. Ermeneutica teologica: Fenomenologia del linguaggio per una
ermeneutica teologica. Bologna: Edizioni Dehoniane 2012.

191



JAROSLAV BROZ

plné rozvinul pojeti interpretace jako dialogu. V diskusi s Gadamerem
poukézal na dulezitost kritiky v procesu interpretace Jiirgen Haber-
mas. A nemalym dilem k soucasné hermeneutice ptispéli mimo jiné
Paul Ricoeur s podtrzenim tlohy vzpominéni a ,,podezreni“ a Emma-
nuel Levinas s personalistickym hlediskem interpretace jako byti pired
druhym. Postmoderni mentalité kone¢né dobre odpovida na struktu-
ralismus navazujici hermeneuticky model Gillesa Deleuzeho a Féli-
xe Guattariho, zndzornény obrazem oddenkovité rostliny, kterd nema
centralni koien (zévazny historicky smysl), ale mtze se kdykoli libo-
volné §irit do v8ech stran.32

Vsechny uvedené podnéty lze bezesporu vitat jako akcentovani urci-
tych hledisek procesu porozuméni literArnimu textu, a tedy textu bib-
lickému. Jako urcity korektiv 1ze uvést hodnoceni Papezské biblické
komise, podle které

[trebaze] je biblickd hermeneutika souc¢dsti vSeobecné hermeneutiky
kazdého literdrniho a historického textu, je zaroven jedine¢nym piipa-
dem této hermeneutiky. Jeji specifické rysy jsou dany jejim predmétem.
Udalosti spasy a jejich dovrSeni v osobé JeziSe Krista ddvaji smysl celym
lidskym déjindm. Nové historické interpretace mohou byt jen odkryva-
nim nebo rozvijenim tohoto vyznamového bohatstvi. Biblické vypravéni
o téchto udalostech nelze plné pochopit pouhym rozumem. Jeho vyklad je
urc¢ovan zvlastnimi predpoklady, jako je vira prozivana v cirkevnim spole-
¢enstvi a svétlo Ducha. Spolu s riistem Zivota v Duchu roste ve ¢tendri také
chapéani skutec¢nosti, o nichz biblicky text mluvi.33

7. Biblicka teologie

Snaha o odfiltrovani ,,¢istych“ déjinnych fakta z biblického textu
vedla k profilovani samostatného pristupu ,teologické interpretace®,
jejimz vysledkem jsou ruzné ,teologie“ Starého nebo Nového zakona
nebo celé Bible. Zrodily se z potreby nezapomenout na hlavni uré¢eni
biblickych textu, které jsou tradovany nadbozenskou komunitou zidt
a krestanti. Ty jsou totiz v prvni radé pramenem Boziho ,zjeveni“

52 Gilles Deleuze - Félix Guattari. Mille Plateaux: Capitalisme et schizophrénie. Paris:
Editions de Minuit 1980; srov. Bradley Hudson McLean. Re-imagining New Testa-
ment Interpretation in Terms of Deleuzian Geophilosophy. Neotestamentica: Journal
of the New Testament Society of South Africa 42, 1 (2008), s. 51-71.

55 Papezska biblicka komise. V¥klad Bible v cirkvi, s. 66.
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neboli ,svétlem pro mé nohy“ (Z 119,105), ,,slovem zivota“ vé¢ného
(srov. J 20,50-31; 1J 1,1-4). Teologicka interpretace je v akademic-
kém prostiredi paradoxné jednim z nejnovéjSich pristupt k Bibli. Jak
poznamendava Bartholomew Craig:

Jestlize moderni biblické interpretace chapeme jako iradu obratii, pak his-
toricky obrat, ktery v dvacatém stoleti prevladal, byl v 70. letech vystridan
obratem literdrnim. Po ném nésledoval postmoderni obrat, na ktery nyni
navazuje obrat teologicky. Obraty nenahrazuji ty predchozi, ale vyznamné
meéni krajinu biblické interpretace a vyvolavaji dalezité otazky o vztahu
mezi témito rozlicnymi fazemi. S objevenim teologické interpretace jako
by interpretac¢ni pristupy uzaviely tiplny kruh, avsak obnovena teologicka
interpretace nemuze zvratit smér hodin. Musi brat v tiivahu déjiny inter-
pretace a orientovat se uprostred soucasné situace. Jako relativni nova-
¢ek je teologickd interpretace dosud ve své rané fazi a zahrnuje rtzné
pristupy.3*

Zd4kladnim interpretacnim principem biblické teologie je chapani
Bible jako celku v jejim kanonickém vymezeni. S tim se ¢asto v sou-
casné exegezi spojuje pojem ,kanonicky pristup“, jehoz propagatorem
byl Brevard S. Childs,3 a v katolické teologii jej vyznamné uplatnil
a doporucil Joseph Ratzinger - Benedikt XVI., ktery v ném vidi napl-
néni pozadavki II. vatikdnského koncilu na biblickou exegezi.3¢ Mezi
interprety se vede diskuse o tom, co je mozné pii pluralité literarni-
ho vyjadreni a teologickych koncepti jednotlivych biblickych auto-
rii povazovat za jejich spole¢ného jmenovatele; zda je to Blih, nebo
pojem smlouvy, nebo jesté néco jiného. To je dtivod, proc¢ se jednotlivé

54 Bartholomew Craig. Theological Interpretation. In: McKenzie (ed.). The Oxford Ency-
clopedia. 2. sv. Oxford: Oxford University Press 2013, s. 387.

35 Brevard S. Childs. Biblical Theology of the Old and New Testament. Minneapolis: For-
tress 1992.

36 Ve slovech minulosti 1ze vnimat otdzku po jejich dnesku; v lidskych slovech zazni-
va cosi vetsiho; jednotlivé spisy néjak odkazuji k zivému procesu jednoho Pisma,
ktery se v nich odehrava. Pravé z tohoto vniméni se asi prred triceti lety v Americe
rozvinul projekt ,kanonické exegeze‘ - jejim zdmeérem je ¢teni jednotlivych texti
v celku Pisma, ¢imz se vSechny jednotlivé texty dostdvaji do nového svétla. Konstituce
II. vatikdnského koncilu o Bozim zjeveni Dei Verbum toto v ¢isle 12 vyty¢ila uz jasné
jako zékladni princip teologické exegeze: kdo chce Pismu rozumét v duchu, v némz
je napsano, musi brat ohled na obsah a jednotu celého Pisma.“ Joseph Ratzinger -
Benedikt XVI. Jezis Nazaretsky. Brno: Barrister & Principal 2008, s. 9.
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,biblické teologie“ od sebe lisi a soucasné se vzajemné doplnuji.3?
Zvlastkatolicti biblisté jsou vyzyvani, aby znovu zhodnotili piinos patri-
stickych autoru, kteti v technické dovednosti sice nedostihuji moderni
biblické interprety, ale v hermeneuticko-teologické intuici je mnohdy
predci.38

8. Zavér

Mnohé bylo v tomto ¢ldnku zminéno, mnohé zminéno byt nemohlo.
Snad zavére¢né obrazné prirovndni, inspirované jednim z autora sou-
dobé prirucky hermeneutiky, vyjadri vic nez vSechna piedchozi slova.
B. H. McLean doporucuje soucasné postmoderni biblické interpreta-
ci - a interpretiim zvlast, aby si osvojili ,nomadské mysleni“. Ma pii-
tom na mysli Abrahdama, Hagaru, Saru a jejich déti. Otcem historicko-
-kritické biblické interpretace, zalozené na idedlu ,,zpét kK pramentim®,
je podle néj Odysseus, ktery byl na svych cestdch veden nostalgii po
domove a touhou vrdtit se do jistoty drivéjsiho rodinného obydli. Abra-
héam je na rozdil od néj otcem ,noméadské interpretace“. On se totiz
zirekl jakékoli nostalgie a vydal se na cestu bez mozZnosti vrdtit se zpét
(srov. Gn 12,1-5). A to je cesta, kterd je vic nez akademické nebo inte-
lektudlni cviceni. Na tuto cestu se ¢lovék vyda se v§im, co k jeho lidstvi
patii, a musi se pripravit na nejistotu, ohrozeni a nebezpeci, ktera na
néj pri putovani pousti mohou c¢ekat. Na cesté touto pousti jsou mu
pruvodcem stranky Bible, na nichz se setkdvd s Hospodinem, Bohem
nomdadskych praotct, jehoz jméno je ,Jsem, ktery jsem® (Ex 3,14). Po
vzoru Abrahdma a MojziSe mu ma dat na své cesté davéru také sou-
Ccasnd exegeze a jeji aktéri, aby se nebdli jit do zemé, kterou si nedo-

57 Viz napi. Walter Brueggemann. Theology of the Old Testament: Testimony, Disputte,
Advocacy. Minneapolis: Augsburg Fortress 1997; Reinhard Feldmeier - Hermann
Spieckermann. Der Gott der Lebendigen: Eine biblische Gotteslehre. Tiibingen: Mohr
Siebeck 2011; Ulrich Wilckens. 3 sv. Theologie des Neuen Testaments. Neukirchen-
-Vluyn: Neukirchener Verlag 2002-2009. Populdrnéjsiho razu se silnym akcentem na
kanonicky ptistup je napriklad Thomas R. Schreiner. The King in His Beauty: A Bib-
lical Theology of the Old and New Tetaments. Grand Rapids: Baker Academic 2013.

38 LK obnoveni patii¢cné hermeneutiky Pisma [...] piispiva také obnoveni pozornosti
vénované cirkevnim otctiim a jejich exegetickému pristupu. Cirkevni otcové nam totiz
ukazuji i dnes velmi hodnotnou teologii, protoze v jejim stredu stoji studium Pisma
svatého v jeho celistvosti.“ Benedikt XVI. Verbum Domini — Slovo Pdné: Posynodni
apostolskd exhortace o Bozim slové v Zivoté a posldni cirkve. Kostelni Vydri: Karmeli-
tanské nakladatelstvi 2011, ¢l. 37, s. 56.
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kazou zatim predstavit. Intuice stiredovéké hermeneutiky byla spravna:
quo tendas anagogia. Bible méa svilij anagogicky smysl, ktery otevira
i pred soucasnou exegezi dosud netuSené obzory.
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The Biblical Interpretation at the Beginning of the 21st Century:
The Status and a Vision

The paper presents an overview of the situation of the biblical scholarship after
the beginning of the 21th century. After a brief historical introduction the factors are
specified that have influenced a present-day positive acceptance of the methodolog-
ical pluralism. Nevertheless the keystone of the biblical interpretation remains His-
torical Criticism that combines a diachronic and synchronic approach to ancient
texts and that in comparison with its beginning achieved certain innovations.
A great expansion enjoy in our times the interpretative approaches, which are not
a method in proper sense, but rather specific aspects of interest that bring a read-
er to understanding and to the actualization of a text. Majority of the approaches
have as common denominator an intense orientation on the role of a reader in the
process of interpretation. From the hermeneutical point of view is desirable to see
a text as an open reality that offers ever new interpretations.
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EDICE BIBLIA HEBRAICA QUINTA (BHQ)

ADRIAN SCHENKER

ABSTRAKT

Autor vysvétluje piistup uplatiovany pri vydani Biblia Hebraica Quinta
(BHOQ) v kontextu piredchozich kritickych vydani hebrejské bible. Pomoci struc¢né
historické sondy predkldada vyvoj prace s biblickym textem, zejména v origindl-
nim hebrejském jazyce. Vétsi pozornost je vénovana srovnani Kritickych vydani
hebrejské bible, zvlasteé Kittelovy prace obsazené v Biblia Hebraica a na ni navazu-
jici Biblia Hebraica Stuttgartensia (BHS). Autor obhajuje pirevzeti biblického textu
z Leningradského kodexu a objasnuje 8ir$i vyuziti prament v kritickém aparatu,
ktery se praveé v tomto sméru odliSuje od predchozich kritickych vydani hebrejské
bible.

Klicova slova
Bible, hebrejska bible, Stary zdkon, Biblia Hebraica Quinta, masoretsky text,
Leningradsky kodex, masora magna, masora parva

Koncepce déjin biblického textu obsazend v Biblia Hebrai-
ca Quinta (BHQ), rozliSuje nékolik fazi, které umoznuji ¢tenéri zaradit
rtiznd ¢teni tam, kam v déjinach textu patii. BHQ predkladé tiberiadsky
masoretsky text (MT) se vSemi jeho prvky, dale kriticky aparat, textovy
komentai a ivody ke kritickému vydani jednotlivych biblickych knih.
Biblicky text je prevzat z Leningradského kodexu (déle jen L). Volba
jediného rukopisu namisto sestavovani kriticky stanoveného textu neni
motivovdna dogmaticky, ale zaklad4 se na specifickych podminkach
déjin textu hebrejské bible. Text L. je reprodukovan se svou masora
magna a parva. Masora magna je pirelozena viibec poprvé jako celek
do angli¢tiny. Kriticky apardtnabizi nékteré varianty, vybrané pro sviij
textoveé kriticky a interpretac¢ni vyznam. BHQ se snazi u v8ech biblic-
kych knih predlozit piistupnym zptisobem stejnorody kriticky aparat.
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U kazdé varianty jsou citovani vSichni textovi svédkové. Varianty jsou
publikovany v ptivodnim jazyce (hebrejstiné, aramejstiné, rectiné, syr-
Stiné ¢i latiné) a jsou charakterizovany nebo zhodnoceny. Komentdr ke
kritickému apardtu pak nabizi podrobnéjsi vysvetleni. Uvody k jed-
notlivym knihdm probiraji povahu textovych svédki, jejich hodnotu,
ptvod i pripadné limity.

1. Vydani BHQ v kontextu piredchozich a sou¢asnych vydani Bible

D¢jiny tisténych vydani hebrejské bible nebo hebrejského a ara-
mejského Starého zakona sahaji prakticky az k vynalezu knihtisku.
Prvni knihu, latinskou bibli, vytiskl Gutenberg v roce 1454 nebo 1455.
O pouhych triatiicet let pozdéji, roku 1488, vydal Giosué Salomone
Soncino v severni Italii editio princeps celé hebrejské bible.! Pritom
nesmime prehlizet, ze mnohé peclivé provedené ruc¢né psané bible
v dobé pred vyndlezem knihtisku byly vpravdé Kkritickymi vydani-
mi. Masoretské bible byly na svou dobu opravdu védeckym pokusem
o vydani nejlepsiho mozného textu.

V moderni dobé od 19. stoleti badatelé zpracovavali kriticka vydani
klasickych dél starovéké literatury vSech naroda. V poslednich dvou
staletich se podatila rada prilomovych kritickych vydani. Hebrejsky
Stary zdkon neni vyjimkou. Védci jako byli napt. A. Geiger (1810-1874)
a P. de Lagarde (1827-1891) poskytli nové pohledy na dé&jiny biblic-
kého textu a vice propracovali metodologii rozliSovani mezi ranymi
a pozdéjsimi fazemi textu.

Blize pocatku 20. stoleti pak R. Kittel (1853-1929) v Lipsku a P. Haupt
(1858-1926) v Gottingenu a Baltimore zacali paralelné pracovat na
dvou projektech smétujicich k vytvoireni moderniho kritického vyda-
ni. V obou projektech se angazovala rada specialisti. Zakladnim
predpokladem pro vznik Kittelovy Biblia Hebraica (1906) bylo vydani
programového ramce, ktery stanovoval, co vyzaduje Kkritické vydani
hebrejské bible.2 P. Haupt ve svém nékolikasvazkovém dile The Sacred

1 Andrian Schenker. From the First Printed Hebrew, Greek and Latin Bibles to the First
Polyglot Bible, the Complutensian Polyglot: 1477-1515. In Magne Saebo (ed.). The
History of Its Interpretation. Sv. 2. Hebrew Bible/Old Testament. Gottingen: Vanden-
hoeck & Ruprecht 2008, s. 276-291, 281.

2 Rudolf Kittet. Uber die Notwendigkeit und Mdoglichkeil einer neuen Ausgabe der
hebrdischen Bibel. Leipzig: A. Deichert 1902.
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Books of the Old Testament (SBOT)? kladl stejny duraz na textove kri-
ticky komentar jako na vydani textu samého. Vedle téchto hlavnich
vydani existovaly i skromnéjsi edice, jimz $lo pouze o presné vydani
masoretského biblického textu. V tomto ohledu méme na mysli dilo
S.Isaaca Baera (1825-1897), E Delitzsche (1813-1890), M. Meira Lette-
rise (1800-1871), C. Davida Ginsburga (1831-1914) a dal$ich.

Pokud jde o biblicky text, Kittelova bible prosla v letech 1929-1937
reedici, ¢imz vzniklo nové, zcela revidované tireti vydani, jez ptipravil
sam Kittel ve spolupraci s P. Kahlem (1875-1964). Rozdil v biblickém
textu spociva v tom, Ze Kittel pro prvni a druhé vydani pouzil Dru-
hou rabinskou benatskou bibli (1524-1525), kdezto pro tireti vydani
zvolil Codex Leningradensis (L).* K tomu je treba malého vysvétleni.
Na Kahleho radu Kittel nahradil biblicky text JAkoba Ben Chajjima
(Benatky, 1524-1525), uzity v prvnim a druhém vydani, nejstarsim
kompletnim masoretskym rukopisem - tzv. kodexem Leningradensis,
ktery byl napsén v roce 1008 nebo 1009 v Egypté a do Ruska jej piivezl
v 19. stoleti Abraham Firkovitsch. V dasledku tohoto rozhodnuti byla
do nového tretiho vydani priddna masora parva.

VideovénavaznostinapredchoziKittelovy biblesevletech 1967-1977
kone¢né objevilo dal$i vydani nejprve pod zastitou Wiirttembergské
biblické spolec¢nosti a pak Némecké biblické spole¢nosti, pod ndzvem
Biblia Hebraica Stuttgartensia (BHS).5 Vydani piipravili K. Elliger
7z tiibingenské univerzity a W. Rudolph z univerzity v Miinsteru. Jak
Kittelova bible ve svych tirech vydanich a mnoha reprintech, tak BHS
byly kritickymi priru¢nimi vyddnimi v pravém slova smyslu, kde vyraz
LPrirucni“oznacuje védeckou nebo odborné souhrnnou knihu, slovnik
nebo lexikon v jediném svazku, na rozdil od nékolikasvazkovych vyda-
ni vhodnych pro knihovny.b Jak Biblia Hebraica, tak Biblia Hebrai-
ca Stutlgartensia predstavovaly tedy souhrnnd kritickd vydéani, nékdy
zvand editio critica minor, v jediném svazku.

M. H. Goshen-Gottstein a jeho nastupce S. Talmon na Hebrejské
univerzité v Jeruzalémeé se ujali ukolu pripravit editio critica maior.

5 Paul Haupt. The Sacred Books of the Old Testament. Baltimore: The Johns Hopkins
Press 1896-1904.

4 Ruska narodni knihovna, Sankt Petérburg, EBP. 1 B 19a.

5 Biblia Hebraica Stuttgartensia. Karl Elliger - Wilhelm Rudolph. Stuttgart: Deutsche
Bibelgesellschaft 1977. Od roku 1977 vyslo pét revidovanych reprintt.

6 U takovych vydani se nepredvida kazdodenni osobni pouzivani soukromou osobou.
Abych uvedl priklad, souhrnny Oxfordsky slovnik je priru¢nim vydanim velkého
Oxfordského slovniku.
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Dnes v jejich dile pokracuje Talmontiv nastupce Michael Segal.” Cilem
této edice je vycerpéavajici prehled vSech dostupnych textovych svédki.
V soucasné dobé tym badatelti pod vedenim R. S. Hendela pracuje na
dal$im Kkritickém piiru¢nim vydani pod ndzvem Oxfordskd bible. Kro-
meé toho stdle vychazeji nova kritickd, specificky masoretska textova
vydani, mezi jinymi piripomenme hebrejské bible vydané M. Breue-
rem, A. Dotanem a M. Cohenovo chystané vydani Mikraot Gedoloth
SHAKETER“8

2. Jaké cile si klade BHQ?

Povahu, cile a védomé prijaté limity BHQ podrobné nastinuje vse-
obecny tvod.? Projekt navazuje na rozsahlé textové kritické dilo vze-
§1é z podnétu E. A. Nidy (1914-2011), ktery je realizoval pro United
Bible Societies. Nida piipravil vydani Nového zakona, na némz spolu-
pracoval s tymem piednich odbornikii na novozdkonni textovou Kkri-
tiku, kteii prozkoumali mnoho vyznamnych textovych variant.!® Tato
pozitivni zkuSenost vedla k my3lence udélat néco podobného pro Stary
zédkon.

Za tim ucelem se se$el roku 1969 v némeckém Arnoldshainu tym
odbornikli na textovou kritiku, ktery se pak pravidelné schézel piis-
tich deset let ve Freudenstadtu ve Schwarzwaldu, a to vzdy na cely
meésic. Tento tym veédcu tvoril vybor projektu Hebrew Old Testament
Text Project (HOTTP), jehoz piredsedou byl Nida. Vysledky byly otiStény
v8echny najednou v piredbézné a provizorni zprave.l! D. Barthélemy
mél na starosti kone¢né publikovani navrzenych feseni pro priblizné

7 Dosud vysly svazky [zaias (1975-1993), Jeremia$ (1997) a Ezechiel (2004). Pripravuje
se Dvanéct malych prorokii.

8  Mikraot Gedoloth ,HAKETER*“ Ramat Gan: Bar Ilan University 1992-2007. Dosud
vyS$lo deset svazku.

9 Viz Biblia Hebraica Quinta editione cum apparatu critico novis curis elaborato: Gene-
ral Introduction and Megilloth. BHQ 18. Stuttgart: Deutsche Bibelgesellschaft 2004,
s. vii-Ixxw.

10 The Greek New Testament. Kurt Aland et al. (ed.). Stuttgart: Wiirttemberg Bible Soci-
ety 1966, po némz nasledovalo nékolik novejsich vydani. Viz téz Bruce M. Metzger.
A Textual Commentary on the Greek New Testament. 2. vyd. Stuttgart: Deutsche Bibel-
gesellschaft 1994.

11 Preliminary and Provisional Report on the Hebrew Old Testament Text Project/Compte
rendu préliminaire et provisoire sur le travail d’analyse textuelle de IAncien Testament
hébreu. 5 sv. New York: United Bible Societies 1973-1980.
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pét tisic variant, jimiz se ¢lenové vyboru zabyvali.!?2 Nida, a podobné
i vedeni United Bible Societies vidélo cil této prace v tom, ze mtize
pomoci nesc¢etnym prekladateliim Bible, kteri si vét§inou nevédi rady,
kdyz narazi na problém textové kritického razu.

Brzy se v8ak ukazalo, Ze obrovsky material textove kritického vyzku-
mu by mohl byt zpristupnén jesté vice nez jako ptivodné zamyslena
pomoc pro pirekladatele, kdyby se pouzil za zdklad nového Kkritické-
ho vydani hebrejské bible. Takovy projekt by mohl vyuzit zajimavych
novych poznatkt na poli textové kritiky, kde vyzkum jde rychle kupie-
du. Tak se zrodila v United Bible Societies mySlenka nového vydani ve
svetle principt projektu Hebrew Old Testament Text Project a Némecké
biblické spolec¢nosti, jiz vedl (tehdejsi) generalni sekretar S. Meurer,
ktery v roce 1990 projekt plné podporil véetné jeho finan¢ni stranky.

Jakymi hledisky textové kritiky a déjin textu se ridi prace na BHQ?
Vzhledem k tomu, Ze déjiny textu zac¢inaji s existenci textovych svédku,
existuje rana faze vyvoje biblickych spist, ktera déjiny textu a textovou
kritiku presahuje, 1épe receno predchdazi. Toto obdobi lezi mezi pocat-
ky biblickych spist a prvnim vyskytem fyzickych textovych svédka
v podobé rukopist a v pripadé hebrejské bible ranych piekladu. Toto
prvni obdobi lezi mimo oblast déjin textu a spadd naopak do oblasti
literarni kritiky.

Druhé faze zahrnuje obdobi, které saha od doby nejstarsich svédkti,
kteii se datuji ve vyjimec¢nych piipadech do 4. stoleti pi. Kr., jako jsou
paralelni neboli synoptické texty mezi knihami Samuelovymi - Kra-
lovskymi a Kronik, ale ve vétsiné piipadt do 3. az 2. stoleti pr. Kr., az
po piredchtidce masoretského textu, ¢asto zvaného protomasoretsky,
ktery se objevuje mezi rokem 200 pr. Kr. a 100 po Kr. Do tohoto obdobi
utvareni biblickych textd patii rukopisy nalezené pri pobiezi Mrtvého
more a stary recky pireklad jako nejdiilezitéjsi svedkové textu hebrej-
ské bible té doby.

Treti faze pak predstavuje obdobi, jez zac¢ind pevné danym sou-
hldskovym textem, protomasoretskym textem, z pocatku naSeho
letopoctu. Jeho svédky jsou jednak svitky od Mrtvého moie a biblic-
ké preklady z té doby (Hexapla, aramejsky, syrsky, latinsky), jednak
citace v rabinskych spisech. Konec¢né ctvrtou fazi predstavuji uplné

12 Dominique Barthélemy. Critique textuelle de IAncien Testament. OBO 50/1-4. Fri-
bourg: Editions universitaires 1982-2005. Pripravuje se 5. svazek (Job a Pisen pisnf)
jako posmrtné vydani; mél by vyjit v roce 2015.
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masoretské bible vrcholného stredovéku, jez maji pét podstatnych sou-
¢asti:souhlaskovytext, prizvuky asamohldsky,znaménkadéliciodstavce
a masoru.

Zameérem editort BHQ je umoznit ¢tendiriim jasné vidét rozdily
mezi témito fizemi a umét zaradit varianty objevujici se v Bibli do pri-
sludného obdobi dé&jin textu. Proto BHQ nikdy neuvadi tidaje pochdaze-
jici z literarni kritiky, jez by se tykala prvni faze.

U druhé faze uvadi BHQ veSkeré hebrejské (a v pripadé aramej-
skych c¢asti nékterych biblickych knih i vSechny aramejské) textové
sveédky, leda Ze se jednd pouze o pravopisné varianty. V tomto pripa-
dé BHQ rozliSuje mezi textovymi a literdrnimi variantami. Textové
varianty jsou rozdily ve dvou nebo vice kopiich téhoz literarniho dila,
kdezto literarni varianty jsou rozdily ve dvou nebo vice recenzich ¢i
vyddnich téhoz dila. Recenze je prepracovana podoba puvodni literar-
ni kompozice. Jednotlivé kopie 1ze mezi sebou bezprostredné porovna-
vat, coz nelze tici o recenzich, nebot u nich se jedn4 o literarni prepra-
covani ptvodniho spisu. Je jisté, ze mnoho knih a oddilti hebrejskych
svatych Pisem se v dobé druhé faze cetlo a predavalo ve dvou nebo vice
recenzich ¢i vydanich. Piikladem mohou byt knihy proroki Jeremid-
Se, Ezechiela a knihy Kralovské.

Pri¢iny tohoto prekvapivého jevu souviseji s urcitymi proudy lite-
rarniho vyvoje, v nichz si nékteré kruhy privlastnily pravo i v tomto
pomérné pozdnim stadiu vkladat do biblickych spisti nové varianty tex-
tu. Jako priklad uvedme specifické samaiské varianty jez byly pridany
k Tére v Samarsku pravdépodobné béhem druhé faze déjin biblického
textu.!3 Jiny priklad se tyka tzv. tigqune soferim. Tyto vyvojové postu-
py se prakticky rovnaji novému revidovanému vydani biblické knihy
a zavazuji textovou kritiku, aby rozliSovala mezi vydanimi. Vydani se
nesmeéji smeéSovat. V BHQ jsou textové varianty uvedeny tak, jak je to
obvyklé pro textovou kritiku. Varianty pochézejici z raznych recenzi
se oznacuji jako literdrni, ¢imz se chce poukdazat na jejich odliSnou
povahu. Ve treti fizi BHQ zaznamendva souhlaskové varianty ve svétle
dostupnych svédkt. Tito svedkové navic nékdy dokladaji rtizné tradice
¢teni (vokalizace) nebo rizné ¢lenéni kratSich i deldich usekud textu.

Protoze BHQ je priruc¢nim kritickym vydanim, nemitize poskyto-
vat aparat masory, ani neni mozné v ni uvést vSechny varianty maso-
retskych rukopisti. BHQ se omezuje na to, ze u kazdé biblické knihy

15 Napi. samaiské desaté prikazani.
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srovnava tri vyznamné, peclivé opsané tiberiadské biblické kodexy
(Aleppsky, Kahirsky kodex prorokt, Leningradsky, z Britského Muzea
¢. 4445 a jiné autoritativni rukopisy rtiznych biblickych knih). Tyto
kodexy byly nejen ve své dobé, ale jsou dodnes povazovany za vyni-
kajici reprezentanty autentického tiberiadského masoretského textu.
Srovnanim tii rukopist se, doufejme, podari podat spolehlivy obraz
dobrého tiberiadského textu, pricemz vSechny jejich vzajemné odchyl-
ky budou uvedeny v aparatu.

3. Perspektiva BHQ

BHOQ prredklada masoretsky text se vSsemi néalezitostmi, dale kriticky
aparat, textovy komentar a uvody ke kritickému vydani jednotlivych
biblickych knih.

3.1 Biblicky text BHQ

BHQ predklada text Leningradského kodexu (L).1* Tato volba, kte-
rou ucinil Kahle pro treti vydani Kittelovy bible, byva ¢asto kritizova-
na. Toto rozhodnuti v pripadé BHQ neni motivovano dogmaticky, jak se
nékteri domnivaji, ale opira se o specifické podminky déjin biblického
textu. Mezi nejranéjsi a nejzavaznéjsi svédky patii nékteré preklady,
které neposkytuji bezprostiredni piistup k vychozimu hebrejskému
textu. Dosti ¢asto se stavd, ze recky prreklad je jedinym svédkem urcité
textové varianty. Plivodni hebrejsky (¢i aramejsky) text 1ze ze starové-
kého prekladu se znac¢nou jistotou rekonstruovat, piresto vSak moder-
ni filologické rekonstrukce nejsou skute¢né verze, dochované v textu
starovékych svédkil. Ziistavaji hypotetické. Nefunguji na stejné tirovni
jako verze dolozené.

Za druhé, hebrejska fonetika ve druhém obdobi dé&jin textu (4. st.
pr. Kr. - 1. st. po Kr.) neni totoznd s masoretskou fonetikou z 9.-12. sto-
leti po Kr., byt na sebe navazuji. Je tedy riskantni vokalizovat rané texty
podle pozdéjsi fonetiky. Tyto okolnosti se specificky tykaji biblického
textu, proto se urcovani nejstarsiho textu Bible lisi od vydavani jinych
staroveékych a stiredoveékych dél.

Samostatny problém piedstavuji basnické pasaze Bible. Nékteré poe-
tické texty, jako Ex 15, Dt 32, Sd 5 a jiné, maji v tiberiadskych masoret-
skych rukopisech zvlastni grafické uspoirddani. BHQ se snazi zachovat

14 Viz vy$e pozn. ¢. 4.
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grafiku Leningradského kodexu a v pozndmkach uvadeét varianty, které
se mohou vyskytnout v jinych tiberiadskych rukopisech. Zalmy, Pri-
slovi a knihu Job (kromé Job 1-2) prezentuje L ve dvou sloupcich na
rozdil od tii v pripadé prozaickych texti. Proroci (v modernim smyslu
slova, tj. névi'im ‘ahdrénim), ale i Pisen pisni, P1a¢, Kazatel a jiné bds-
nické texty, jako Channina pisen v 1Sam 2, jsou v rukopise L uvadény
ve sloupcich jako prozaické texty. V tomto bodé BHQ nekopiruje grafi-
ku rukopisu L, protoze poezie ma velky vyznam a jeji verSové struktu-
re by méla v o¢ich dne$niho ¢tenare odpovidat grafickd podoba. Proto
se editori biblickych knih BHQ museji rozhodovat, které pasaze pova-
zuji za basnické. Jestlize néktery text pokladaji za basnicky, rozdéli ho
na bicola nebo tricola podle jeho poetické struktury, i kdyz je v ruko-
pise L prezentovan jinak. V rdmci zvolené struktury vsak jiz budou
sledovat co nejvérnéji masoretské kladeni akcentt, leda Ze by zjevné
protirrec¢ilo basnickému razu textu. V souladu se zasadou BHQ repro-
dukovat text L v nezménéné podobé, jsou samozrejmeé prizvuky tytéz,
jaké uvadi rukopis L. Grafické rozlozeni strdnky tedy v tomto pripa-
dé navozuje piredstavu trochu jiné struktury textu nez prizvuky samy.

Text L je reprodukovan i se svou masora magna a parva. Maso-
ra magna je v komentarové ¢asti prelozena do anglic¢tiny. Je to viibec
poprvé, co moderni kritické vydani hebrejské bible s kritickym vyda-
nim celych dé&jin textu (ij. nejenom masoretské faze) obsahuje tiplnou
masoru. Je to, pravda, masora Leningradského kodexu, ale v komenta-
ri je umisténa do kontextu jinych maséroéth. Pokud ¢tendr vyuzije toho-
to néstroje, mutize ocenit textové kritickou hodnotu masoretské notace.
Jednim z hlavnich tcelti masoretského komentéaie je napomaéahat plod-
néjsimu chapdanitohoto dulezitého ndstroje stredovéké biblické analyzy.

Kriticky aparat nabizi vybér textovych variant. Kritérii k vybéru
jsou: textové kriticky vyznam varianty a jeho mozna zavaznost pro
vyklad a pireklad. V urcitych pripadech mohou tato kritéria zahrnovat
rozsahlou diskusi v ramci piredchoziho vyzkumu. BHQ se snazi dosah-
nout u v8ech biblickych knih jisté stejnorodosti kritického aparatu, co
se tyce vybéru variant a struktury aparatu, bez ohledu na to, kdo zrov-
na tu kterou knihu ptipravuje k vydani.'5 Za timto ucelem byly vypra-
covany podrobné pokyny a kontroluje se, jsou-li dodrzovany.

15 Svazky dosud publikované jsou k dispozici na oficidlnich webovych strankach BHQ:
<http://www.scholarly-bibles.com>.
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U kazdého pripadu se cituji vSichni svédkové. Obc¢as byva kon-
statovano, ze tato uplnost muize apardt zatizit nadbytkem pozndmek.
Redakeni tym BHQ je vsak piesvédcen, ze aparat umozni c¢tenari
seznamit se pristupnou formou se situaci textu a Ze se tak predejde
nespravnym zaveértim, k nimz by pomlc¢eni o nékterych svédcich moh-
lo vést. Varianty jsou vzdy uvadény v tomtéz logickém poradi, ty nej-

Obvykle je nazna¢eno kratké hodnoceni. Tyto hodnotici pozndmky,
zvané charakterizace, vyvolaly radu kritickych reakci. Nesnazi se nic
vnucovat, pouze informuji. Ukazuji hlavni dtivod, pro¢ editor posou-
dil uré¢itou variantu pravé tak, jak ji posoudil. Ctenai méa samoziejmeé
naprostou svobodu s usudkem editora nesouhlasit. At je hodnoceni
¢tenait jakékoli, mohou zjistit, pro¢ se redaktor rozhodl pravé takto.

U sveédka se cituje ptvodni text v prislusném jazyce (hebrejsky, ara-
mejsky, recky, syrsky, latinsky). Jelikoz BHQ je zamyS$lena jako priru¢ni
vydani, mohou tyto citace v jazycich a abecedéach, pro vét§inu ¢tenairt
moznda nezndmych, ptisobit snad az snobskym dojmem. Jak to odpo-
vida potrebam béznych uzivatelti hebrejské bible, jako jsou studenti,
pastori, rabini a zainteresovani odbornici z jinych obort? I zde redak-
to'i BHQ nejprve zvéazili jind ireSeni, jako je preklad viech verzi do ang-
lictiny nebo vynechéni nékterych svédkt. Nakonec se zdalo nejlepsi
zustat u svedki tak, jak jsou. To je jediny skute¢né védecky pristup.
Celkové neni téchto citaci tolik, aby rusily ty ¢tenare, kteii je nedove-
dou v8echny rozlustit.

U tézsich pripadi se v jedné casti komentaire uvadéji néktera
vysvétleni, bez nichz nelze plné docenit textové kriticky tiisudek a jeho
prvky. Uvody k jednotlivym biblickym kniham v BHQ nastitiuji povahu
textovych svédku, jejich hodnotu, jejich limity, bibliografické zdroje,
kde je 1ze nalézt, jejich vztah k dalsim svédktim atd.
¢arou je v mnoha piipadech synopticka prezentace dvou textii ve dvou
sloupcich na téze strance. To rozhodné plati, zvlasté jde-li o dvé recen-
ze nebo edice. AvSak textova situace je velmi ¢asto slozita a mnohovrs-
tevnd. Pro nas projekt by bylo zapotiebi ¢tyi sloupct, napriklad pokud
jde o paralelni pasaze z knih Samuelovych-Kralovskych a Kronik, kde
by se vedle masoretského textu musel uvadét staroiecky, ktery se od
hebrejského v knihdch Samuelovych a Kralovskych lisi. Stejnéa situace
je v pripadé Kronik. Tradi¢ni aparat neni, pripustme, dokonalym obra-
zem dé&jin biblického textu. Ovsem jiné typy aparatu by s sebou nesly
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zase jiné problémy, kdyby mély byt v¢élenény do jediné knihy, jako je
BHQ. A prezentace v jediném svazku je dlouhodobym cilem BHQ. Dru-
hy doprovodny svazek nabidne ¢tendrtim textoveé kritické komentéare.

4. Piiklad edice BHQ: Sd 4,22-5,6

Pro ilustraci, jak funguje BHQ, uvadime jednu stranku z nejnovéj-
§itho svazku BHQ. Vynatek z knihy Soudct, prrevzaty z vydani BHOQ, je
uveden spolu se stru¢nym komentairem.!6

Debotina pisen je prezentovdna v grafickém provedeni podle L
(tzv. ,,cihlova“ struktura). Zacind po litere pé, kierd oznacuje otevie-
nou mezeru mezi dvéma odstavci. Pismena pé a samek pro otevirené
a zavirené oddéleni perikop nejsou uvddéna v L, ale BHQ zde navazuje
na praxi Kittelovych bibli a BHS, které pro vétsi jasnost definovaly pau-
zy mezi jednotlivymi oddily pomoci téchto pismen. V BHQ se varianty
v déleni perikop uvadéji v aparatu a v tiivodu k dané biblické knize
stejné jako jiné varianty. Vzdyt i ony patri k textu, i kdyz se tento aspekt
textové tradice casto zanedbava. Tri pozndmKky ndlezejici k masora
magna (4,21; 4,22; 5,2) jsou umistény pod biblickym textem. Pirelozeny
jsou na s. 29* v komentarové ¢asti masora magna. Co se tyte maso-
ra parva, ¢teme na s. 18* komentéar tykajici se masoretské pozndmky
k ver$i 5,4, ktera signalizuje dvoji vyskyt slova natapu: ,Mp se 1isi od
textu ML (= L), v némz se toto lemma vyskytuje trikrat (Sd 5,4; 7. 68,9;
Pis 5,5).“ To je ukazka protikladu mezi textem L a jeho masorou.
Komentéai vyslovné upozornuje ¢tenaie na to, Ze masoretské pozndm-
ky mohou byt relativné nezavislé na rukopisu, k némuz jsou pripoje-
ny. Komentar zde tedy osvétluje textovy problém tykajici se masory.

Co se tyce aparatu, nachazi se tu patnéct variant k deseti versim
obtizného textu. Z téchto patnécti variantnich verzi jich sedm (4,21;
5,2.3.4.5; dvé lemmata ve v. 6) potrebovalo podrobnéjsi vysvétleni
v ramci komentare na s. 53*-55* Patnact lemmat je citovano iecky, dvé
syrsky, dvé latinsky, jedno aramejsky. Je uvedeno ¢trnact charakteriza-
ci, pricemz nékteré verze hodnoceny nejsou. Redaktortim je ponecha-
na volnost charakterizaci vynechat, jestlize se domnivaji, ze ji nelze
podat, nebo ji prosté povazuji za prili§ nejistou.

Pokud jde o Sd 5,5 (prvni lemma), redaktor N. Fernandez Mar-
cos dava prednost varianté, kterd se lisi od MT jen samohldskami:

16 Natalio Fernandez Marcos. BHQ 7. Stuttgart: Deutsche Bibelgesellschaft 2011, s. 14.
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nazolli (nip‘al) misto nazéli (qal). To je pravé pripad na pomezi exe-
geze a textové Kkritiky, protoze rozdily mezi starou rec¢tinou, syrstinou
a targumem na jedné strané a MT a Vulgatou na strané druhé mohou
predstavovat jen rozdilnou interpretaci t¢hoz lemmatu. Lize vSak stejné
dobre tvrdit, ze zdkladem verze, kterou nachézime ve staré rectiné,
syrstiné a targumu, byla skute¢né jind verze. Kdyz se tedy rozhodu-
jeme mezi obéma moznostmi, netykd se to dvou rozdilnych souhléas-
kovych variant (souhlasky jsou stejné), nybrz rozdilnych tradic ¢teni
daného slova. V jednom pripadé je tradice doloZzena jiz ve staré irecting,
ve druhém jiz ve Vulgate.
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NOVA ZAKLADNI POMUCKA
KE STUDIU RECKEHO NOVEHO ZAKONA:
28. VYDANI NESTLE-ALAND*

LADISLAV TICHY

ABSTRAKT
Clének se snaZl’ uvést charakteristické rysy 28. Vydénl’ Nestle—Aland

vvvvvv

jsou ]dk v Feckém textu (v katolickych epistoldach), tak v kritickém aparatu. UVddl
také dalsi dilezité zmény v tomto vydéani. Potom rovnéz hodnoti vyznam tohoto
kritického vydani ireckého Nového zdakona pro soucasnou biblickou védu.

Klic¢ova slova
recky Novy zakon, Nestle-Aland, textova kritika

K vaznému studiu reckého Nového zdkona je tireba mit nej-
rtiznéjsi pomucky. Mezi né jisté patri napi. slovniky a gramatiky novo-
zdkonni Trec¢tiny, konkordance teckych slov Nového zdkona atd. Ale tou
hlavni pomtckou je samoziejmeé recky text Nového zékona, ktery je
dostupny v kritickych edicich. Recky Novy zdkon vysel poprvé tiskem
v roce 1516 zasluhou Erasma Rotterdamského, ackoliv uz v r. 1514 byl
recky Novy zdkon vytistén jako soucdst tzv. Complutenské polygloty,
ktera v8ak byla vydana v celku az asi v roce 1522. V 16. stoleti vy$la jes-
té dalsi vydani feckého Nového zdkona (napft. ¢tyri vydani poridil fran-
couzsky tiskar Robert Estienne a dokonce o devét vydani se zaslouzil
kalvinsky teolog Theodor Beza). Tato ¢ila vydavatelska ¢innost pokra-
Covala i v dal8im stoleti. OvSem tato prvni vydani byla porizena na
zdkladé pomérné mladych reckych rukopist. Pritom doS$lo k ustéleni
tohoto z kritického hlediska mdlo kvalitniho textu, ktery dostal ozna-
¢eni jako tzv. Textus receptus (tak je charakterizovan fecky text v uvodu

* Tento prispévek je vysledkem badatelské ¢innosti podporované Grantovou agenturou

Ceské republiky v ramci grantu GA CR P401/12/G168 ,Historie a interpretace Bible®.

209



LADISLAV TICHY

k 2. vydadni Nového zdkona holandské tiskarské rodiny Elzeviert
z r. 1633). Ackoliv uz v 18. stoleti byl tento text opatiren kritickym apa-
ratem (napr. ve vydani J. A. Bengela z r. 1734, ale zvlasteé v dvousvazko-
vém vydani od J. J. Wettsteina z let 1751/52), teprve v 19. stoleti doslo
ke kritickému vydavani i reckého textu Nového zdkona. Nejdtilezitéj-
§im dilem v tomto ohledu bylo dvousvazkové vydani Editio octava cri-
tica maior Constantina Tischendorfa z let 1869 a 1872, které se opiralo
predevsim o Sinajsky kodex, ale v jehoz kritickém aparatu se autor
snazil zachytit vSechny do té doby zndmé textové varianty. Velkou auto-
ritu mélo také vydani anglickych badatelt B. E Westcotta a E J. A. Horta
The New Testament in the Original Greek z r. 1881, v némz byl silné
upirednostnén Vatikdnsky kodex (B/03). Pro praktickou védeckou praci
biblistli se vSak nejlépe hodila piiru¢ni vydani reckého Nového zdko-
na, jichz vyslo ve 20. stoleti nékolik. Nejveétsi rozsireni a oblibenost
ziskalo vydani, které je dnes zndmé pod dvéma jmény jeho nékdej-
Sich editorti: Nestle-Aland. Sviij poc¢atek ma v roce 1898, kdy Eberhard
Nestle vydal irecky Novy zdkon, jehoz text se opiral o ti'i predchéazejici
vydani (C. Tischendorfa, Westcotta-Horta a R. E Weymoutha, od r. 1901
misto posledné jmenovaného nastoupilo vydani B. Weisse). Kriticky
aparat byl velmi skrovny (odlisnosti textu v uzitych vydanich a varian-
ty kodexu Bezova). K vyrazné zmeéneé doSlo od 13. vydani v roce 1927,
které pripravil syn Eberharda Nestleho (1 1913) Erwin Nestle. Kritic-
ky aparat uz obsahoval skute¢né svédectvi rukopist a prekladu textu
Nového zdkona. Zacatkem 50. let minulého stoleti se do pripravy vyda-
ni zapojil také Kurt Aland. Jeho jméno se objevuje na titulnim listu
vedle jmen Eberhada a Erwina Nestleovych od 21. vydani v r. 1952.
Vydani Nestle-Aland doséhlo nejvétsiho rozsireni mezi badateli, tire-
baze existovala jesté jin4 priruc¢ni vydani reckého Nového zakona
(jako vydavatelé byli také silné zastoupeni katolici, napt. H. J. Vo-
gels,! A. Merk,2 J. M. Bover3).#  Nestle-Aland“ byl stdle ti$tén ze stejné

' Novum Testamentum Graece. H. J. Vogels (ed.). Diisseldorf: Schwann 1920, 4. vyd.
(Graece et Latine), Freiburg: Herder 1955.

2 Novum Testamentum Graece et Latine. A. Merk (ed.). Roma: PIB 1933, 11. vyd. Roma:
PIB 1992.

5 Novi Testamenti Biblia Graeca et Latina. 1. M. Bover (ed.). Madrid: Typis Barcinone
1943, 5. vyd. Madrid 1968, také ve vydani: Nuevo Testamento Trilingiie. J. M. Bover —
J. O’Callaghan (eds.), 4. vyd. Madrid: Biblioteca de Autores Cristianos 1999, a dal3i
pretisky.
B. Aland. Der Text des Neuen Testaments. Stuttgart: Deutsche Bibelgesellschaft 1982,
s. 15-46.
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sazby,® coz jisté neznamenalo zlep$eni Citelnosti, ale jeho autorita
byla velka. Zasadni prepracovani prineslo 26. vydani ,Nestle-Aland“
vroce 1979, a to jak v textu, tak v kritickém aparatu. Byl pirevzat stejny
recky text (trebas s pravopisnymi rozdily) jako u 3. vydani The Greek
New Testament z r. 1975. To bylo umoznéno tim, Ze na tomto vydani
z 1. 1975, které bylo uré¢eno piredevsim jako vychozi text pro preklada-
tele Nového zdkona, se podilel také K. Aland. Kromé jeho jména jsou
na titulnim listu obou vydéni uvedena jest¢ jména Matthew Black,
Carlo M. Martini, Bruce M. Metzger a Allen Wikgren. Nové vypraco-
vany kriticky aparat 26. vydani Nestle-Aland znamenal nemalé obo-
haceni. V roce 1993 bylo pak publikovdno 27. vydéani ,Nestle-Aland“,
tj. Novum Testamentum Graecev edici, za niz v prvnich desetiletich jeji
existence stali Eberhard a Erwin Nestle (t 1972). Jako jména editort
se na titulnim listu objevuji Barbara a Kurt Alandovi, Johannes Kara-
vidopoulos, Carlo M. Martini a Bruce M. Metzger. Recky text ztstal
ve své podstaté sice stejny jako v 26. vydani, ale kriticky aparat byl
doplnén. Toto 27. vydadni mélo potom dalsi pretisky. Ale v roce 2012
vyslo 28. (na titulnim listu s privlastkem ,revidované®) vydani ,Nest-
le-Aland“,% které uz ma zmény i v reckém textu. Prepracovan byl rov-
néz kriticky aparat. V nésledujicim se budeme snazit uvést alespon
vSechny dftilezité charakteristické rysy tohoto 28. vyddni Nestle-Aland,
prredevsim pomoci konfrontace s predchéazejicim vydanim ¢i piredcha-
zejicimi vydanimi, a potom se pokusime vyjadrit, jaky vyznam ma toto
nové vydani reckého Nového zdkona pro novozakonni védu.

1. Charakteristika 28. vydani Nestle-Aland

Hlavnim davodem pro publikovdni nového, 28. vydéani ,Nestle-
-Aland“ byla zirejmé zména ve znéni reckého textu, i kdyz se tyka
pouze tzv. katolickych epistol. Je to text, ktery byl publikovian v ramci

5 Staci srovnat obr. 11 v Aland - Aland. Der Text des Neuen Testaments, s. 31, kde je
reprodukce stranky se zacatkem Janova evangelia z 1. vydani z r. 1898, a Novum
Testamentum Graece et Latine. Eberhard Nestle - Erwin Nestle - Kurt Aland (eds.),
22. vyd., u feckého textu se jednda o 25. vydani. Stuttgart: Wiirtembergische Bibelan-
stalt 1964, s. 230 (vpravo). Rozvrzeni feckého textu na strdnce je v obou vydéanich
uplné stejné, rozdil je pouze v pritomnosti znacek v 25. vydani, jez odkazuji na kri-
ticky aparat.

6 B. a K. Aland - J. Karavidopoulus - C. M. Martini - B. M. Metzger (eds.). Novum
Testamentum Graece. 28. vyd. Vydal Institut fiir Neutestamentliche Textforschung,
Miinster, pod vedenim H. Strutwolfa. Stuttgart: Deutsche Bibelgesellschaft 2012,
14 + 94* + 4 + 890 s., ddle citovano jako: N-A28,
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projektu Editio critica maior. Tento projekt zajiStuje ,,Institut fiir neu-
testamentliche Textforschung“ v Miinsteru v Némecku a jeho cilem je
vydani reckého Nového zédkona s variantami ve vSech dostupnych rec-
kych rukopisech i starych prekladech. Edice zacala v roce 1997 vyda-
nim listu Jakubova, ktery je soucasti IV. dilu celé edice. Vydavani celé-
ho 1V. dilu s katolickymi epistolami bylo dokonc¢eno v roce 2005. V roce
2012 byl cely IV. dil vydan v revidovaném vydéani.” A ecky text tohoto
revidovaného vydani byl pak pirevzat do 28. vyd4dni Nestle-Aland. Opro-
ti feckému textu v 27. vydani se v 28. vydani Nestle-Aland nachézi
celkem 34 odchylek.8 Ty véts§inou nemaji podstatny charakter. Pozoru-
hodné je snad pridani zaporky ke slovesnému tvaru v 2 Petr 3,10, a to
pouze podle nékterych syrskych a koptskych prekladii. Cely recky text
je nové vysazen, a ackoliv se uzité typy zdaji velmi podobné a jejich
velikost je také asi stejnd, maji jednotlivé odstavce nezridka odlidné
zakonceni. To je jisté dano také tim, Ze znacky v textu, které odkazu-
ji na kriticky aparat, byly v jednotlivych piipadech uspoirddany jinak.
V ireckém textu byly provedeny také nékteré pravopisné tipravy. Zd4a se,
ze duisledné se pise spojka A\ pred slovem zac¢inajicim samohlaskou
v elidovaném tvaru, tj. &A\’, tirebaze nejlepsi rukopisy maji neziidka
plny tvar i pred samohldskou.? Zavedeni velkych pismen na zac¢atku
novych vét po mezete (napt. v Mt 25,19.22.24.26.29; 26,10; Lk 3,3; Jan
3,9; 8,41) oproti malym pismentim v 27. vydani je tireba chépat asi jako
korekturu (v listech je uz i v 27. vydani v souvislém textu po mezere
velké pismeno).19 Nové je uspoiradan cely kriticky aparat. Jsou do ného
zarazeny i rukopisy, které se staly znadmymi v poslednich letech. Tyka
se to ovéem predev§im papyrt. Jejich seznam kon¢i papyrem Pi27,
zatimco 8. korigovany tisk 27. vydani z r. 2001 zaznamendval jako
posledni papyrus P!16. U dalsich skupin feckych rukopist (majuskule,
minuskule, lekcionare) nejsou néjaké veétsi zmény patrné. Urcité zmeé-
ny je mozné zaznamenat také v grafické podobé kritického aparatu.

7 Novum Testamentum Graecum - Editio Critica Maior 1V: Die Katholischen Briefe.
B. Aland - K. Alandt - G. Mink - H. Strutwolf — K. Wachtel (eds.). Stuttgart: Deutsche
Bibelgesellschaft 2012.

8 Jsou uvedeny v N-A28, s. 6*, popt. (v anglickém tvodu) 50*n. Odchylky jsou ve viech
katolickych listech, ale nejvice jich je v 1. listu Petrove (9) a v 2. listu Petrovée (10).

9 Na to upozornil s kritickym hodnocenim tohoto postupu ve své recenzi N-A28 napf.
Peter Williams. The NA28 is Here. But Don’t Scrap Your 27th Just Yet [2014-04-20].
<http://marginalia.lareviewofbooks.org/archives/584>.

10 P Williams to ovSem ve své recenzi (viz predchozi pozndmku) chape spise jako
zmeénu.
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Je uzit o néco veétsi font, coz zlepSuje cCitelnost. Tim se také zveétsil
pocet stran celé edice. Vlastni ¢ast s textem Nového zdkona zabira-
la v 27. vydani 680 stran, v 28. vydani je na necelych 789 stranéach.
Nemaly vyznam ma také to, Ze varianty jsou pravidelné plné vypisova-
ny a ne obc¢as zkracovany pomoci pocate¢niho pismene s teckou nebo
pouze pomoci zakonceni slova, jak tomu byvalo v 27. vydani. Kolmice
oddeélujici jednotlivé varianty (}) nebo rtiznd mista s variantami v rdm-
ci jednoho verSe (|) jsou vytiStény tu¢né. To pochopitelné zlepsuje
orientaci. V kritickém aparatu uz nenajdeme zkratky al (= alii), pc
(= pauci), jak je uvedeno také na s. 5* (a na s. 49* v anglickém uvodu),
ale nesetkavame se rovnez se zkratkami rell (= reliqui) a cet (= cete-
ri). To se zrejme jevilo jako dulezité k zamezeni Spatného zavéru na
zdkladé neuvedenych rukopisti. Oviem nadéle je uzivdna zkratka pm
(= permulti). Také dalsi zkratky, jako napr. add. (= addit/addunt), jsou
zachovdany. V kritickém aparatu se v8ak uz neobjevuje krizek (), kte-
ry odkazoval na odli$né ¢teni, které bylo v textu 25. vydani Nestle-
-Aland. Také se v ném uz nenajde zddny udaj o pripadné konjektuie
k ur¢itétmu mistu (s uvedenim jména téch, kdo konjekturu vyslovili,
a pripojenim zkratky ¢j/cjj). Vsechna tato zjednodu$eni se daji chapat
jako umoznéni vétsi prehlednosti kritického aparatu. Vyhybani se
latinskym sloviim ovsem snad také souvisi s predpokladem, ze zna-
lost latiny u uzivatelt uz nemusi byt samoziejma. To je zjevné patrné
v seznamu zkratek (,,Signa et abbreviationes“ na s. 879-890), kde jsou
dusledné uvedeny némecké a anglické preklady zkratek nebo latin-
skych slov ¢i tuslovi (v€etné napr. zkratky app., kterd odkazuje na Kkri-
ticky aparét). Ovsem oddil ,Variae lectiones minores“ (s. 820-835) ma
nejenom pouze latinsky nézeyv, ale také vysvétlujici podtitul ,,e codici-
bus graecis quos apparatus criticus in parenthesi exhibet“ (s. 820), jak
tomu bylo v drivéjsich vydénich. K porozuméni tomuto vysvétleni je
zapotrebi pomérné slusnd znalost latiny. Nabizi se k tomu samoziej-
mé uvaha, ze jestlize je kritické vydani N-A28 urceno pro ty, kteii jsou
schopni pracovat s reckym textem, dalo by se piredpokladat, Ze ani zna-
lost latiny jim nebude vzdilend. Ale onen seznam zkratek s némec-
kymi a anglickymi ekvivalenty chce jisté vyjit vstiic vSem uzivatelim
a tém bohatéji jazykové vybavenym nebude urcité ptisobit potize.

V kritickém apardtu se uz nerozliSuje mezi tzv. svédky prvniho
a druhého radu. Systematicky se ov§em uvadeéji tzv. ,,stali svédkové“.11

11 Pro jednotlivé skupiny novozdkonnich knih je najdeme v N-A28 na s. 18*-23*,
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Jestlize néktery z téchto svédkt chybi tam, kde by meél byt, znamena to,
ze na tom misté je v rukopise mezera. Ovsem i 28. vydani Nestle-Aland
zachovava na vnitrnim okraji u rreckého textu evangelii udaje o tzv.
Eusebiovych kdnonech, které umoznuji synoptické srovnani perikop
evangelnich textt. Je otistén také recky dopis Eusebia Karpianovi se
véemi deseti kdnony Eusebia z Césareje.!2

K urcitému vylepSeni doslo i v tidajich na vnéjsim okraji stranek
s Feckym textem, kde jsou uvedena pribuzné biblickd mista. Primé
paralelni texty jsou v N-A28 vytistény tucné. Stejné tak i verse, kterych
rozhodné zrychluje vyhledani paralel (hlavné v evangeliich). Mezi
témito udaji na vnéjsim okraji je nové také lomitko (/), jez oddélu-
je jednotlivé skupiny paralelnich text, které se vztahuji ke stejnému
mistu. Zirejmé také tidaje o dal$ich biblickych odkazech byly aspon
do urc¢ité miry prepracovany. Nabizi se vSak otdzka, zda to bylo vzdy
k lepsimu. Tak napi. ke Gal 2,16 schazi udaj, ze Pavlova formulace se
ziejmé opird o Z1 143,2. Je tam odkaz na Rim 3,20 s vykti¢nikem, ktery
to, kde jsou souhrnné shromazdéna piibuzna biblickd mista. U Rim
3,20 je udaj ,,Ps 145,2% ale je tam také ,,G 2,16!%, tj. vznika otdzka, kde
je vlastné ono ,shérné misto“, kdyz u Gal 2,16 odkaz na zalm schézi
(v 26. i 27. vydani byl odkaz na Z1 143,2 na obou mistech a vykii¢nik
jen u Rim 3,20).

Vlastni recky text se nejevi rozhodné jako vyraznéjsi co do tu¢nosti
tisku, spiSe se zda trochu slabsi. To vSak se mitize tykat jen jednotli-
vych sad tisku. Noveé vysazeny text se projevil napt. i tim, Ze alespon
v prvnim tisku 28. vydani se objevila v Lk 3,5 chyba v prizvuku. Misto
spravného e00¢iav je tam e0Beiav. Tato chyba v prizvuku je uz napf.
opravena v ,,Nestle-Aland on-line“,!3 ovSéem jedna se o zalezitost, ktera

vvvvvv

12 Viz N-A28 5. 89*-94*,

15 Viz. Nestle Aland Novum Testamentum Graece: Read NA28 online [2014-04-20].
<http://www.nestle-aland.com/en/read-na28-online/text/bibeltext/lesen/stelle/
52/30001/39999/>.

14 Prutazny piizvuk je v 27. vydani Nestle, ale 26. vydani z r. 1979 mélo (pii stejném
strankovéni) akut (evBeiav). V 25. vydani (Novum Testamentum Graece et Latine [viz
pozn. 5], s. 148 vpravo) bylo odli$né ¢teni: (plural) evBeiag, coz je nepochybné sprav-
né. Ale pravopis €0B¢eiav v Lk 3,5 nachdzime také ve vydani A. Merka (Novum Testa-
mentum Graece et Latine [viz pozn. 2], s. 200 vlevo) a ma jej rovnéz napt. Griechisches
Neues Testament: Text mii kurzem Apparai. H. Freiherr v. Soden (ed.). Gottingen:
Vandenhoeck & Ruprecht 1913, s. 117, ale také The Greek New Testament. 3. vyd.
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V katolickych epistolach se uziva kosoctverec (¢) k oznaceni Ctent,
které se poklada za rovnocenné se ctenim, které je piijato do hlavniho
textu. Objevuje se logicky jak v feckém textu, tak (pred onim rovnocen-
nym ¢tenim) v kritickém aparéatu (viz napt. Jak 2,11 nebo 1 Jan 2,29).
Tato znacka je prejata z Editio critica maior a nahrazuje tradi¢ni
jednoduché hranaté zavorky ([...]) ve zbyvajicich ¢astech Nového za-
kona.

V 28. vydani Nestle-Aland uz neni ptipojen dodatek, ktery mél
nazev Editionum differentiae a zachycoval rozdily, jez byly v feckém
textu nékolika jinych Kkritickych vydani oproti poslednimu vydani
Nestle-Aland. Jednalo se o edice C. Tischendorfa, Westcotta a Horta
(zvlast s rozliSenim jejich ¢teni ,,in margine®), von Sodena, H. J. Vogel-
se, A. Merka, J.-M. Bovera a 25. vydani Nestle-Aland. Jako dtivod se
uvadi nepomér mezi nakladnosti revize a ,,o¢ekdvanym uzitkem®.15

2. Vyznam 28. vydani Nestle-Aland pro soucasnou
novozakonni védu

Kdyz se ptdme, jaky vyznam mad toto nejnoveéjsi 28. vydani Nestle-
-Aland pro novozdkonni védu, je jasné, ze pro kazdého, kdo se védec-
kym zptisobem zabyvd Novym zékonem, je naprosto nevyhnutelné,
aby mél toto vydani na dosah ruky, tj. aby bylo v jeho osobni knihov-
né. Je to nezbytné uz pro nové rukopisy (prevazné papyry), které jsou
v tomto vydani zapracovany do kritického aparatu. K tomu ptistupuji
dalsi pozitivni upravy, hlavné v ¢itelnosti iidaji ohledné znéni variant
v rukopisech. Védecka prace, kterd by opomijela 28. vydani Nestle-
-Aland, by préavem byla pokldddna za nesplnujici vSechny piredpoklady.

Na druhé strané je rovnéz jasné, ze se u 28. vydani Nestle-Aland
nejednd o néjakou superedici, kterd by nahradila vSechno svého

(corrected). Stuttgart: UBS 1983, s. 212, i 4. vyd. (revised). Stuttgart: UBS 1993, s. 205.
Solidni gramatiky starovéké rec¢tiny predpisuji oviem jednoznacné cirkumflex. Tak
napt. H. W. Smith. Greek Grammar. Rev. G. M. Messing. Cambridge, Mass.: Harvard
University Press 1984, s. 79 (vzor 180¢), J. Niederle — V. Niederle - L. Varcl. Mluvni-
ce reckého jazyka. Praha: SPN 1974, s. 78 (vzor y\vkvg), ale i L. Stock. Langenschei-
dts Kurzgrammatik Altgriechisch. Berlin: Langenscheidt 1981, s. 27 (vzor 180¢). Pro
novozéakonni rec¢tinu viz: H. v. Siebenthal. Griechische Grammatik zum Neuen Testa-
ment. GieBen: Brunnen 2011, s. 71 (vzor fafvg). Pratazny prizvuk ma jasny duvod:
Jestlize a v koncovce akuzativu feminina singuldru -av je kratké (jak je to napt- i gra-
ficky vyjadieno v gramatice H. v. Siebenthala), tak predchazejici dvojhlaska musi mit
cirkumflex.
15 Viz, N-A28 s. 5*.
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druhu, co existovalo doposud. Nékteré informace z diivéjsich vydani
Nestle-Aland uz v N-A28 nenajdeme. Jsou to nejenom informace o Cte-
nich jinych kritickych vydéani, ale i nékteré dalsi. 28. vydani Nestle-
-Aland uz neuvadi v kritickém aparatu na konci Pavlovych listi (vCetné
listu Zidtim) informaci o tom, jak zni v nékterych vyznamnych ruko-
pisech tzv. ,subscriptio®, tj. pripisek na konci biblického textu jednotli-
vych listi, ktery uvadi oznaceni listu a popi. také tidaj o misté napséani
anékdy i o osobach, které se na listu podilely, jak to odpovidalo ndzoru
téch, kdo rukopis psali nebo ho korigovali. Tyto tidaje se jisté nedoty-
kaji samotného biblického textu, ale mohou byt rozhodné historicky
zajimavé.16 Oproti tomu jsou tdaje o tzv. ,,inscriptio“, tj. o nadpisu bib-
lickych knih v rukopisech u evangelii, Skutkii apostolt, listu Efesa-
ntim, katolickych epistol a Janova Zjeveni zaznamenény v kritickém
aparatu i v 28. vydani.

Dé se ocekavat, ze v 28. vydani Nestle-Aland se je$té najdou i jiné
chyby nez ty, které byly dosud objeveny. OvSem tento recky text bude
v pristich letech pritomen ve védecké literaturre jako text, na ktery se
budou odbornici odvoléavat, a bude soucasti i dalsich publikaci.l?

Souhrnné se da rici, ze 28. vydani Nestle-Aland piredstavuje nepo-
chybné nezbytnou zdkladni pomticku pro védeckou praci s Novym
zdkonem. Ale nemtze se jednat o zdkladni pomticku svého druhu
jedinou. Odbornici v oblasti Nového zdkona mohou byt vdé¢ni za tuto
edici, i kdyz se budou muset na ni divat i kritickym pohledem. Kvalita
jejich vysledné védecké prace bude vsak nepochybné v nemalé mire
zaviset také na tom, jak budou umeét spravnym zptsobem této edice
vyuZzit.

Cyrilometodéjskd teologickd fakulta Univerzity Palackého
Univerzitni 22

779 00 Olomouc

e-mail: ladislav.tichy@upol.cz

16 Na toto ,subscriptio“ a jeho vynechdni upozornil ve své recenzi P. Williams (viz
pozn. 9).

17 Tak na kvéten 2014 byla ohla$ena edice 5. vydani The Greek New Testament pro pie-
kladatele a studenty, kterd ma obsahovat (s uré¢itymi pravopisnymi odchylkami) ecky
text N-A28,
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ABSTRACT

LADISLAV TICHY
A New Basic Tool for the Study of the Greek New Testament:
the 28th Edition of the Nestle-Aland

The article tries to characterize the features of the 28th edition of the Nestle-
-Aland (2012). It describes the main alterations and differences in comparison with
the earlier editions, which are both in the Greek text (in the Catholic Letters) and
in the critical apparatus. It mentions other important alterations in this edition,
too. It then also evaluates the significance of this critical edition of the Greek New
Testament for the contemporary biblical studies.

Key words
Greek New Testament, Nestle-Aland, textual criticism

217






AUC THEOLOGICA 2014 - ro¢. 4, ¢. 2 Pag. 219-231

INTERPRETING THE BIBLE AGAINST
POSTMODERN BIBLICAL HERMENEUTICS:
THE ROLE OF TIME AND TRADITION

KATERINA KOCi

ABSTRACT

There are two main streams for interpreting the Bible in postmodern
hermeneutics, Reader-Response Criticism and Reception History. They have things
in common, namely the “dialogical” character of analysis. However, they differ sig-
nificantly in their perception of the role of time and tradition. Reader-Response
is a purely synchronic approach; it has no interest in either time or tradition in
its analysis. Scholars of Reader-Response claim that there is no persistency of
meaning throughout time. On the one hand, we see this as a deficiency because
it suggests that there is no such a thing as meaning of the text at all. On the oth-
er hand, it leaves enough space for original interpretation. Scholars of Reception
History insist on the continuity of meaning throughout time. Thus they claim that
there really is something which we may call the “core meaning” of the text to
which new interpretations add new significances. However, they risk the other
extreme - over-reliance on the tradition and dismissal of interpretations which are
not in continuity with the tradition. David P. Parris brings in a concept of “paradigm
shift”, which takes tradition into account but leaves enough space for the original-
ity of new interpretations.

Key words
Reader-Response Criticism, Reception History, Time, Tradition, Paradigm shift

In the present study, we shall present two postmodern
approaches to interpreting the Scriptures, Reception History! and
Reader-Response Criticism. They share some common concerns, for
example, the interest in the reader; however, in many other ways, they
are very distinct. There are two main differences between them: (i) the

1 The original German term is Wirkungsgeschichte.
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role of time and (ii) the role of tradition in the analysis. These two dif-
ferences are closely related to one another.

Reader-Response Criticism is a purely synchronic approach look-
ing at the final form of the text and does not take into account either
the development of the text or its history. One of the main promoters
of this approach in biblical studies, David Clines, is persuaded that
there is hardly any determinacy of meaning over time. Stanley Fish, an
influential figure in literary criticism, takes a rather provocative stand
on this matter: “There is no direct relationship between the meaning
of a sentence (paragraph, novel, poem) and what its words mean.”2
Clines extends this position in a similar way: “Whatever a text may
mean in one context, it is almost bound to mean something different
in a different context.”> Therefore, we may argue that there is hardly
any space left for tradition with regard to the meaning of the biblical
text. Reception History, on the contrary, is both synchronic and dia-
chronic. The diachronic part covers, as the title suggests, the history of
reception of the text. In other words, it is a history of the text from its
final composition to the present day. Anthony Thiselton, in opposition
to Clines, sees much more determinacy in meaning in the text. How-
ever, the main difference between Clines’s and Thiselton’s approach
lies in the formative role of tradition. According to Thiselton, there is
some continuity in meaning over time. He observes: “Tradition medi-
ates judgments concerning textual content. Even if Fish could claim
that these are no more than reactive constructions by earlier read-
ing communities, at least these would constitute ‘something outside’
Fish’s self-sufficient reader or reading community.”* The problem of
Reception History is that it does not address the question of what to do
with interpretations throughout history which contradict each other.
The aim of this paper is to offer a middle way between over-reliance on
tradition, which does not leave enough space for originality and critical
attitude (Reception History), and an absolute break with the tradition,
which does not allow for any continuity of meaning throughout time
(Reader-Response). This middle way can be found in the concept of
“paradigm shift” introduced in biblical studies by David P. Parris.

2 Stanley Fish. Literature in the Reader: Affective Stylistics. In: Reader-Response Crili-
cism: From Formalism to Post-Structuralism. Baltimore: John Hopkins University
1980, p. 77.

5 Fish. Literature in the Reader: Affective Stylistics, p. 178.

4 Fish. Literature in the Reader: Affective Stylistics, p. 157.
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In the first part of the study, we shall look at the roots of both Read-
er-Response and Reception History. We will expose some general
principles of postmodern hermeneutics and show how they influenced
biblical hermeneutics. Then we shall present our two approaches from
the perspective of their concerns for time in the analysis and the role of
tradition within them. In the final part, we will demonstrate the impor-
tance of a proper regard for time and tradition in biblical analysis in
the example of the concept of “paradigm shift”.

Postmodern Hermeneutics

Postmodern hermeneutics, even though it is a very broad phenom-
enon, shares one common principle - the interest in the reader. The
readerbecomesanindivisible partofthe hermeneutical process because
he or she has an immanent impact on the meaning of the text. In other
words, the reader shapes the meaning of the text. However, when we open
an issue of an “involved interpreter”, we risk suspicion from the per-
spective of modern hermeneutics, which sets up a threat in the form of
“subjectivism”. The label of subjectivism is given to anything that can-
not be perceived “clare et distinctae”,5i.e. cannot be verified or falsified.
Moreover, the split in evaluating our perception of the world around us
also created an abyss between the subject and object in the hermeneu-
tical process, which is a desired prerequisite in modern hermeneutics.
However, the dialectical subject-object relationship between the “I”
(the interpreter) and the “other” (the interpreted text) is a false dichot-
omy and it was not “invented” until the period of the Enlightenment.6

In reaction against the modern dialectical subject-object relation-
ship, Edmund Husserl formulates the human perception of the world
around us and our relationship to it in general as a cohesive process.
This perspective has an important impact on hermeneutics. Hans-
Georg Gadamer in his hermeneutics introduced Husserl’s concept
of the “Lebenswelt”.” In this concept, the individual is always seen

5 Cf. René Descartes - George Heffernan (eds.). Meditationes de Prima Philosophia.
Notre Dame: University of Notre Dame 1990.

6 Cf. Jurgen Habermas. The Entry to Postmodernity: Nietzsche as a Turning Point. In:
Thomas Docherty (ed.). Postmodernism: A Reader. New York: Columbia University
Press 1993, pp. 51-62.

7 Cf. Hans-Georg Gadamer. Truth and Method. London: Sheed and Ward 1975, p. 218.
“life-world, German Lebenswelt, |...] the world as immediately or directly experi-
enced in the subjectivity of everyday life, as sharply distinguished from the objective
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as a part of the whole to which he or she relates at every moment.8
According to Jonathan Roberts, Gadamer’s hermeneutics is essentially
“dialogical”.9

Gadamer defines a hermeneutical process which involves two
partners as co-workers in dialogue as a “play”.!% Play begins with the
creation of the work and continues with every new interpretation. All
those who are involved in this hermeneutical process are, in Gadam-
er’s terminology, perceived as “players”. Play is an essential process
in hermeneutics since only when the play takes place, i.e. when both
partners are involved, we can actually talk about a text, music, thea-
tre, etc. “A drama exists really only when it is played, and certainly,
music must sound.”!! An American philosopher Merold Westphal
paraphrases Gadamer and provides a useful link to hermeneutics of
interpretation of the text: “If we are talking about a play, the spectator
belongs to it essentially. If we are talking about a text, it is the reader
who is essential.”!2

‘worlds’ of the sciences, which employ the methods of the mathematical sciences
of nature; although these sciences originate in the life-world, they are not those of
everyday life. The life-world includes individual, social, perceptual, and practical
experiences. The objectivism of science obscures both its origin in the subjective
perceptions of the life-world and the life-world itself. In analyzing and describing the
life-world, Phenomenology attempts to show how the world of theory and science
originates from the life-world, strives to discover the mundane phenomena of the life-
world itself, and attempts to show how the experience of the life-world is possible by
analyzing time, space, body, and the very givenness or presentation of experience.”
Encyclopeedia Britannica Online. Life-world [2013-2-13]. <http://www.britannica
.com/EBchecked/topic/340330/life-world >.

8 “As the single word belongs within the total context of the sentence, so the single text
belongs within the total context of a writer’s work, and the latter within the whole of
the particular literary genre or of literature. At the same time, however, the same text,
as a manifestation of a creative moment, belongs to the whole inner life. Full under-
standing can take place only within this objective and subjective whole.” Gadamer.
Truth and Method, p. 259.

9 Cf. Jonathan Roberts. Introduction. In: Michael Lieb - Emma Mason (eds.). The
Oxford Handbook of Reception History of the Bible. New York: Oxford University
2011, p. 3.

10 Cf. Gadamer. Truth and Method, p. 102.

11 Gadamer. Truth and Method, p. 104; cf. also Davies describes the hermeneutical rela-
tionship this way: “[t|he subject (reader) and the object (text) were indivisibly bound
together, and the relationship between them was a dynamic process, for texts only
became alive and meaningful when people became involved with them and respond-
ed to them.” Eryl W. Davies. Biblical Criticism: A Guide for the Perplexed. London:
Bloomsbury 2013, p. 14.

12 Cf. Merold Westphal. Whose Community? Which Interpretation?: Philosophical
Hermeneutics for the Church. Grand Rapids: Baker Academic 2009, p. 82.
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Modern hermeneutics attributes a supreme position to the author.
However, the author, according to Gadamer, Westphal and Davies, is
not more important than the reader. In fact, the author is seen as being
like any other reader.!> There are two main points inherently aris-
ing from this observation: Firstly, in contrast to modern hermeneutics,
there is a difference between the “mind” of the author and his or her
text; therefore, there is a point further than the author to be reached.
Seconly, there is an equality established between the author (through
his or her text) and the reader/interpreter in regard to the creation of
the meaning of the text but also in regard to the recognition that the
author has his or her own “prejudices”.!*

Synchrony versus Diachrony

With regard to the interpretation of an ancient text, such as the Bible,
there are two ways to deal with the question: “How to bridge the gap
between the text which is more than 2000 years old and its contempo-
rary reader?” Reader-Response Criticism, in reaction against modern
hermeneutics, depends on the possibility of bringing the context of the
text closer to the reader claiming that the ancient world is lost long ago
and we cannot reconstruct it by any means. Thus, Reader-Response
relies fully on the text in its final shape and is interested only in what
the text tells us now. For the scholars in Reception History, this position
is a step too far. They want to pay equal attention to what the text meant
to its first readers, what it has meant to its readers during the history of
reception and to what it means to its readers nowadays.

Gadamer, following Martin Heidegger, stresses the importance of
the historicity of every text and its interpreter as well as of every under-
standing arising from this encounter in every moment of reception
history of the text. Modern hermeneutics favored the role of the author
aboveall the other elementsin hermeneutics.!5In other words, it claimed
that if we understood the intention of the author, we would be able to
find the original meaning. And this, according to Rudolf Bultmann, is

15 Cf. Davies. Biblical Criticism: A Guide for the Perplexed, p. 13.

14 “It converts into a theory the idea of the poet inspired by a muse or a prophet inspired
by God. The idea is simply that there is a power at work in finite authorial creation -
for Gadamer the power of tradition - of whose agency and effects the author is never
fully aware.” Westphal. Whose Community?, p. 82.

15 Cf. Gadamer. Truth and Method, pp. 153-158.
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a feasible goal.16 The time gap, according to modern hermeneutics, is
a “bias” which puts obstacles to our journey into the mind of the author.
The author is seen as a hermeneutical key to understanding the text.

However, according to postmodern hermeneutics, there is more
to be attained than only the author, namely the message of the text.
Even if we admit that, under ideal conditions, it is possible to reach the
mind of the author, i.e. if we study the historical context, biblical lan-
guages, etc., it is not enough for understanding the author’s intention.
The message of the text, in fact, comprises both more and less than
the author intended. The message of the text is grounded in (i) what the
author imprinted in the text at the time of its creation, and in (ii) what
we can discover in the text now.!7 Paul Ricoeur, in this respect, dis-
tinguishes (i) the world behind the text, (ii) the world of the text and
(iii) the world in front of the text.!® The “world behind the text” refers
to the “Sitz im Leben” of the text, i.e. the searching for the author and
the original meaning of the text (contextualisation of the message).
The “world of the text” is to be understood as an equation: “the mes-
sage equals the text”. There is nothing behind to be attained apart from
the text itself. We look at the text as a “sum of grammar”, which is to be
deciphered by various structuralist methods. Thus, we speak about the
“de-contextualisation” of the text. The “world in front of the text” refers
to what the message of the text says to us now, the so-called “re-con-
textualisation”.19 Gadamer, with regard to Ricoeur’s third point, speaks
about “application”, which is to be understood as a re-contextualis-
ation of the analysis to the interpreter’s contemporality.2? Thus, we may
argue that the creed “back to sources” of modern hermeneutics and
its focus on the contextualisation of the analysis in the original setting
only is as deficient as the hermeneutics of formalists and structuralists,
which maintains the other extreme, namely ignoring the history of the
text altogether. We cannot separate the text (author) or the interpreter

16 “Al11 decisions and acts have their causes and consequences; historical method pre-
supposes that it is possible in principle to exhibit them and their connection and
thus to understand the whole historical process as a closed unity.” Rudolf Bultmann.
Is Exegesis without Presuppositions Possible? In: Rudolf Bultmann. New 7Testament
Mythology and Other Basic Writings. London: SCM 1985, p. 147.

17 Cf. Paul Ricoeur. From Text to Action: Essays in Hermeneutics II. London: Athlone
1991, pp. 84-88.

18 Cf. Ricoeur. From Text to Action, pp. 84-88.

19 Cf. Westphal. Whose Community?, pp. 92-93; cf. also Ricoeur. From Text to Action,
p. 83.

20 Cf. Gadamer. Truth and Method, p. 274.
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from their context as both modern and some of postmodern herme-
neutists did because, as Gadamer observes: “It is the mode of being
of understanding itself which is [...] revealed as temporality.”?! The
historical conditionality of both the text and its interpreter is inevita-
ble.22 This recognition is a point at which two streams in postmodern
hermeneutics part: (i) scholarships which deny any possibility of the
continuity of meaning, i.e. there is no meaning outside of the context,
no “core meaning”, which would persist throughout history — Read-
er-Response Criticism (Fish, Clines);23 and (ii) scholarships which
take the “time gap” as a positive element in hermeneutics and try to
take advantage of it, i.e. there is a meaning per se (outside the context),
which is traceable throughout history - Reception History (Gadamer,
Jauss, Thiselton).2* The time gap can be, contrary to the understanding
of modern hermeneutists, a productive feature. In fact, the historical
distance helps to recognise the true prejudices, which we should keep
from the false and misleading ones.2’

Reception History in biblical studies, basing itself on the philosoph-
ical hermeneutics of Gadamer and the literary theory of H. R. Jauss,
originally developed to depict the history of interpretation of the
biblical text. Jauss adopted Gadamer’s theory of “three steps of inter-
pretation”.26 He calls it the “method of three successive readings”,
which comprises (i) understanding, (ii) interpretation and (iii) appli-
cation.2” The first reading creates our pre-understanding of the text,
and it is called aesthetic reading. Even though it is seen as a rather

21 Gadamer. Truth and Method, p. 109; cf. also “At any rate, it is clear that Dilthey did
not regard the fact that finite historical man was tied to a particular time and place as
any fundamental impairment of the possibility of knowledge in the human sciences.”
Gadamer. Truth and Method, p. 206.

22 Cf. “By virtue of our belonging, tradition produces within us the a priori element
in interpretation. The double result is that all interpretation is perspectival and no
interpretation is presuppositionless.” Westphal. Whose Community?, p. 71.

25 Cf. David J. A. Clines. Interested Parties: The Ideology of Writers and Readers of the
Hebrew Bible. Sheffield: Sheffield Academic Press 1995, pp. 178-179.

24 Cf. Thiselton. Communicative Action and Promise in Interdisciplinary, Biblical and
Theological Hermeneutics. In: Roger Lundin - Clarence Walhout — Anthony C. Thi-
selton. The Promise of Hermeneutics. Grand Rapids: Eerdmans 1999, p. 157.

25 Cf. “It is only this temporal distance that can solve the really critical question of
hermeneutics, namely of distinguishing the true prejudices, by which we under-
stand, from the false ones by which we misunderstand.” Gadamer. Truth and Meth-
od, p. 266.

26 Cf. Hans Robert Jauss. Toward and Aesthetic of Reception. Minneapolis: University of
Minnesota 1982, pp. 139-140.

27 Cf. Gadamer. Truth and Method, p. 274.
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perceptive act, it has an impact on the interpretation of the text.28
The second reading is a synchronic literary/textual analysis, which
requires a highly informed reader in terms of literary theory.2® The
third reading is a historical-philological one, which involves a syn-
opsis of an interpretation history of the text.30 For the purposes of
biblical studies, it requires a small adaptation that was developed by
Thiselton. The first step remains unchanged. It is an aesthetic read-
ing, which is perceptive and creates our pre-understanding of the
text. The second step, which represents a critical reading, is modified
into historical-critical exegesis. The third step is a historical reading,
asking a question: “What did the text mean?”, and applicatory read-
ing, asking a question: “What does the text want to tell me now?” The
third step includes a synopsis of an interpretation history of the bib-
lical text as well as an interruption in the form of hermeneutics of
suspicion,3! which he borrowed from Paul Ricoeur.32 Thiselton articu-
lates this adjustment of Jauss’s methodology to his requirement for the
originality of interpretation. He apparently employs this tool although
it does not organically belong to Jauss’s methodological approach of
three successive readings, but he does not seem to see any dissent in it.
However, hermeneutics of suspicion belongs exclusively to synchronic
literary scholarships (Reader-Response Criticism) like feminist criti-
cism, ideology criticism, etc. since it does not perceive the role of the
history of interpretation as formative and legitimising.
Reader-Response does not operate with the diachronic dimension
of analysis, which, from the perspective of our analysis, is a deficiency.
However, it offers a useful means, namely ideology criticism, which
does not have a place in hermeneutics of either Gadamer or Jauss
since they do not count on a negative response to the history of inter-
pretation. Ideology criticism in biblical studies builds on the notion
that the biblical text has been contaminated by various ideologies, both
at the time of its origin and throughout the history of its reception.33 It
employs two steps to deconstruct the text or, in Clines’s words, to show

28 Cf. Jauss. Toward an Aesthetic of Reception, p. 143.

29 Cf. Jauss. Toward an Aesthetic of Reception, p. 145.

30 Cf. Jauss. Toward an Aesthetic of Reception, pp. 145-147.

31 Cf. Thiselton. Reception Theory, H. R. Jauss and the Formative Power of Scripture.
Scottish Journal of Theology 65 (2012), pp. 299-300.

32 Cf. Thiselton. Reception Theory, H. R. Jauss and the Formative Power of Scripture,
p. 300.

55 Cf. Clines. Interested Parties, pp. 9-25.
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“how the text deconstructs itself’3*; both ways are strictly synchronic.
“A text typically has a thesis to defend or a point of view to espouse; but
inevitably texts falter and let slip evidence against their own cause.”
Firstly, we look at whether the text deconstructs itself, i.e. whether we
find elements which would contradict each other both in the imme-
diate and in the larger context of our text. Secondly, we look at the
text from the perspective of our interpretive communities. Are there
elements which cannot be accepted by the 21st century reader? Clines,
a Hebrew Bible scholar, paraphrases the strategy of reading the bibli-
cal text from the point of view of the contemporary reader by speaking
about reading the text from left to right.3¢

Normativity of Tradition

The issue discussed above about the role of time in analysis and the
persistence of meaning throughout history has an immediate impact
on the role of tradition in interpretation. Whereas Reader-Response
Criticism does not take tradition into account at all, Reception History
sees tradition and historical continuity of meaning as one of the sig-
nificant features in analysis. The historical continuity of the process of
understanding and interpreting of the text results in a chain of inter-
pretations of this text throughout history, which we may refer to as
“the history of interpretation” or “tradition”. We cannot but belong to
tradition. We are “thrown into it” and formed by it. Westphal observes:
“We belong to tradition by virtue of our having been thrown into it,
our immersion in it, and our formation by it. This is an ontological
claim about our being and an epistemological claim about our under-
standing of ourselves and our world.”3” It is never a single tradition by
which we are formed; on the contrary, there is a plurality of tradition
which takes part in this process.38

The tradition also functions as a means of legitimisation of under-
standing and interpretation. For the interpreter is always influenced

5 David J. A. Clines. On the Way to the Postmodern: Old Testament Essays, 1967—1998.
Sheffield: Sheffield Academic Press 1998, p. 41.

3 Clines. On the Way to the Postmodern, p. 40.

36 Cf. Clines. On the Way to the Postmodern, p. 3.

57 Westphal. Whose Community?, p. 70.

38 Cf. Westphal. Whose Community?, p. 71.
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and formed by tradition, his or her prejudices correspond to it.3% The
interpretation should also be seen in relation to other interpretations
which came before and after it.*® It means that it has to be checked
against the tradition, which is authoritative, hands down only true
prejudices and, therefore, has a self-legitimising function.*!

Gadamer’s exposition of the importance of new insights which are
gained by new interpretations throughout history is one of the most
powerful arguments for using his hermeneutics among Reception His-
tory scholars. However, according to my understanding, the argument
from a self-legitimising function of tradition does not organically arise
from it. It is certainly true that both the text and its interpreter have
their own contexts, which can meet at some point, and that there is
a tradition mediating between them, which facilitates the encounter.
However, tradition and continuity do not necessarily refer to one phe-
nomenon. Even though we are formed by tradition and we inherit its
prejudices, our response to it does not have to be in continuity. It can,
on the contrary, move us to a dissent, i.e. a response which is in dis-
continuity with the tradition. To what extent do we speak about new
insights and new significance of the text, and where does the orig-
inality begin? The best way to illustrate this problem is art. It often
has an interruptive and prophetic role, which tends to “rebel” against
the character of historical continuity assigned to it by Gadamer. It
rather appears to follow Adorno’s theory of the non-affirmative role of
art in hermeneutics.*2 But are these two concepts necessarily in dis-
agreement? Gadamer is most likely right when he speaks about the
formative role of tradition. However, as we have pointed out, even our
own tradition does not have to lead us to an affirmative response.

In order to establish a middle path between the two bordering
concepts of Reception History and Reader-Response, we shall pro-
pose a concept of “paradigm shifts” brought to biblical scholarship
by David P. Parris. Parris borrowed the concept of “paradigm shifts”
from a scientist Thomas Kuhn and appropriated it to biblical studies.*3

39 Cf. Gadamer. Truth and Method, pp. 258-262.

40 Cf. “Understanding is not to be thought of so much as an action of one’s own subjec-
tivity, but as the placing of oneself within a process of tradition, in which past and
present are constantly fused.” Gadamer. Truth and Method, p. 258.

41 Cf. Gadamer. Truth and Method, pp. 248-250.

42 Cf. Theodore Adorno. Asthetische Theorie. Frankfurt: Suhrkamp 1970, p. 349.

45 Cf. This term is closely related to the concept of “horizon of expectation”. It delineates
similar features, i.e. changes in interpretations throughout time. Even though the
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This concept notices that there are such discoveries in history, for
example, the Earth moving around the Sun, which change the exist-
ing paradigm so radically that it is no longer possible to sustain it and
operate within it. Parris is well aware that changes in paradigms do
not occur in human sciences to such an extent. However, he points
out the differences between different approaches to the biblical text in
different eras. There are certainly various sets of questions with which
we approach the biblical text than was the case some hundred years
ago.** History does not follow a cumulative model of understanding.
It rather moves in large leaps. There is a dynamics between operating
within a paradigm and a paradigm shift. There is a set of appropriate
questions for the pertinent paradigm.*> When the set of questions is
used up, the epistemological crisis comes. The epistemological crisis
results in the “paradigm shift”. “When a tradition is no longer able to
address the questions in its core problematic in a manner that satisfies
its members, that tradition is said to enter an epistemological crisis.”*6
However, the concept of paradigm shifts still allows for some degree of
continuity within diversity and possibility of progress through learn-
ing from the past.

Conclusion

In the present study, we focused on two postmodern approaches
to biblical interpretation, Reader-Response Criticism and Reception
History. We started with depicting the roots of these two approaches
and demonstrated the points they have in common, namely the inter-
est in the individuality of the reader. The context of the reader (in

concept of horizon of expectation is more broadly used, for our present study the
argumentation of “paradigm shifts” is more persuasive and accurate. However, we
shall engage with the concept of horizon of expectation when we move to the study
of the history of reception. Cf. Jauss. Toward an Aesthetic of Reception.

4 “While the centrality of an authoritative text, such as the Bible, is one of the ele-
ments that constitutes the continuity of the Christian tradition, the function it serves
in this tradition has changed over time. As the tradition changes the questions put to
the text will also change. [...] These questions were embedded in their stage in the
narrative of the Christian tradition. The answers they received from the text in turn
contributed to the growth of the tradition and how the authoritative role of the Bible
was understood at that stage.” David P. Parris. Reception Theory and Biblical Herme-
neutics. Eugene: Pickwick 2009, pp. 175, 179.

45 Cf. Horizon of expectation.

46 Parris. Reception Theory and Biblical Hermeneutics, p. 188.
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Reader-Response) or prejudices (in Reception History) are unavoida-
ble and, in fact, contribute to the hermeneutical process. We have seen
that the reader, the author and the text are partners in the hermeneu-
tical process and none of them is superior to the other.

The differences between the two approaches are, at least, as impor-
tant as their similarities. We have found two significant differences
between Reader-Response and Reception History, namely in their
perception of time and tradition. David Clines, following Stanley Fish,
claims that there is no persistence of meaning over time and that the
text is determined to mean in a new context something completely
different from what it means to us now. This is the reason why Clines
does not attribute any significance to tradition. A danger of this view
which should not be overlooked is that it suggests that when there is no
persistence of meaning of the text over time, it does not have a mean-
ing at all. However, the positive outcome is that there is enough space
for the originality of new interpretations. Anthony Thiselton, following
Hans Robert Jauss, claims that there is indeed a continuity of meaning
throughout time, to which new interpretations add new significance.
The advantage of this position is that the core portion of meaning of
the text is maintained regardless of time and context. However, it may
result in an over-reliance on tradition, which does not leave enough
space for original interpretations provided namely by art.

David Parris comes up with a possible middle path between these
two poles. It is the concept of “paradigm shift”. This concept acknowl-
edges the importance of tradition. However, it allows for a negative
response to it while it simultaneously maintains that it could happen
only as a result of this tradition. Thus, the concept of “paradigm shift”
seems to offer the combination of positive features from both Read-
er-Response and Reception History and is, therefore, an ideal approach
to follow. It maintains the meaning of the text, which is enriched by
new meanings that come with new interpretations, and yet it allows for
the originality of interpretation.
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INTERPRETING THE BIBLE AGAINST POSTMODERN BIBLICAL HERMENEUTICS

ABSTRAKT

KATERINA KOCH
Postmoderni biblicka interpretace: Cas a tradice

Mezi postmodernimi pristupy k biblické interpretaci dominuji zejména dva -
¢tendi'sky orientované teorie a déjiny ptsobnosti textu. Nékteré véci, jako dialo-
gicky pristup k analyze textu, maji spole¢né, naopak jiné, jako je role ¢asovosti
a tradice, se vyrazné lisi. Ctenarsky orientované teorie jsou piistupy synchronni,
nezabyvaji se ani otdzkou casovosti, ani tradice. Badatelé v této oblasti tvrdi, ze
vyznam textu je v déjindch neprenosny. Toto stanovisko vniméame negativné, nebot
v podstate tvrdi, ze text sdm o sobé, tedy nezavisle na kontextu, zadny vyznam
nemad. Jeho vyhodou v3ak je, ze ponechava dostatek prostoru pro originalni inter-
pretace. Badatelé v oblasti déjin ptisobnosti textu trvaji na tom, ze vyznam tex-
tu pretrva déjinné zmény. To znamena, ze existuje jakési ,jadro vyznamu“ textu,
k némuz nové interpretace, vznikajici v novém kontextu, doplnuji nové dtirazy.
U tohoto pristupu, ktery zdtraznuje kontinuitu interpretace textu, hrozi, ze ori-
gindlni interpretace, které by nebyly v kontinuité s tradici, oznaci za nelegitimni.
Koncept ,zmeény paradigmatu®, ktery predstavuje David P. Parris, bere vazné kon-
cept tradice, ale soucasné nechava dostatek prostoru pro origindlni interpretace.

Klicova slova
Ctendi'sky orientované teorie, déjiny ptisobnosti textu, analyza z hlediska c¢asu,
tradice, zména paradigmatu
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READERS, TEXTS, AND THE FUSION
OF HORIZONS: THEOLOGY AND GADAMER’S
HERMENEUTICS

MATTHEW W. KNOTTS

ABSTRACT

The practise of hermeneutics originates in a theological context, and
indeed, the work of Hans-Georg Gadamer has exerted an influence over theolo-
gians and religious persons for the last half century. What if any relevance does
a text, for instance, a biblical one, have for us today? Is it severed from us due to its
historical and temporal distance? Even if it has some message which can be rele-
vant today, how is one to access and interpret it? Gadamer deals with such issues in
his masterwork Truth and Method, offering resources through his understanding
of the nature of texts and what he calls the fusion of horizons. For Gadamer, an
horizon constitutes one’s worldview. Yet this horizon is subject to expansion and
revision, as well as contact with other horizons. In this process of fusing horizons,
understanding occurs between minds, and one grows in one’s awareness and pur-
suit of truth. Gadamer maintains that this can happen across both hermeneutical
and historical boundaries, hence preserving the applicability of a text to a different
context without compromising its unique historical origins.

Key words
Hermeneutics, (Fusion of) horizons, Interpretation

Contemporary physics paints a surprising picture of the
workings of our universe. For example, according to Albert Einstein’s
relativity theory, reality consists not so much of three dimensions, as
once supposed, but rather of four, such that time and space are one
complex reality. To put it simply, one of the most astounding implica-
tions of this new understanding of space-time is that, as you read this
sentence, ostensibly in the present, it could be happening tens or even
hundreds of years in the past or the future for an observer in a distant
part of the universe millions of light-years away. This depends upon
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a variety of factors, such as one’s rate of motion, the direction in which
one is moving, and so forth. The upshot then is a view of reality in
which time as we experience it is illusory, or at least far more com-
plex than our mundane experience testifies. The classical understand-
ing of the past as dead and the future as not yet born is challenged
by the advances of physics over the last century. Similarly, Niels Bohr
and Werner Heisenberg suggest that, at the microscopic level, some
facts are not true until we observe them. Subatomic particles act in
such a way that certain of their properties are not instantiated until
an observer takes a measurement. According to one theory, it is the
act of looking itself which makes it the case that a particle possesses
a certain property.!

I use these bewildering examples as a point of departure to begin
the following essay, not in the sense of applying it scientifically or
discussing the significance of contemporary theoretical physics for
my work. Rather, this four-dimensional conception of space-time,
one in which the past and the present are not clearly defined cate-
gories, provides something of an image for Gadamer’s reflections on
the possibilities for trans-temporal conversation, in other words, for
engagement across contexts between different historical and herme-
neutical perspectives. Furthermore, the idea that a particle admits of
a certain type of spin, for instance, only once it is observed provides
something of an illustration for Gadamer’s hermeneutics. Once occu-
pants of a new perspective engage with a traditionary text, it is just in
that encounter that meaning and truth are disclosed. Such an idea is
what Gadamer suggests in Part Il of his Wahrheit und Methode (1960),
one which has exerted a great influence in a variety of fields, not least
of all biblical and scriptural studies.

According to Joel Weinsheimer, the guiding principle at the basis
of Gadamer’s entire hermeneutical programme is the idea that the
ancients have something to say to us. They have some cognitive con-
tent, some truth, which they can present for our consideration. The

I For more on these and related topics, see Brian Greene. The Fabric of the Cosmos:
Space, Time, and the Texture of Reality. New York: Vintage Books 2005, a fine place
to begin for a non-specialist. There is also a television series entitled “The Fabric
of the Cosmos”, produced by NOVA of the Public Broadcasting System in the US,
which is based upon the cited text of the host, Columbia professor of physics Brian
Greene.
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question then arises as to how, and Gadamer provides reflections
which address just such a question.?

This essay deals with Gadamer and his understanding of horizons
and hermeneutics, that is to say, the dynamic between reader and text.
It shall become clear that, for Gadamer, each person occupies a cer-
tain hermeneutical location, but this is not static. Rather, it admits of
the possibility of growth and expansion, and one way of accomplish-
ing this is through entering into dialogue with others across time and
space. Gadamer’s hermeneutics raises certain issues, however, par-
ticularly concerning incommensurability and relativism.

Gadamer wants to listen to the ancients. Nevertheless, he does not
simply want to listen but also to learn. He believes that the texts of long
ago exercise claims over us and they have some truth, some content
that is relevant even now. A more fundamental question is whether we
can really understand the ancients, and what that requires. Can some-
one who spoke about something so different and viewed the world in
such a different way really have something to offer us here and now?
Are those ideas at all worthwhile for serious consideration, or is it sim-
ply enough to consider them only in relation to their original context?

|

For Gadamer, one’s encounter with the text is never totally abstract;
rather, one brings to the texts a set of prejudices, presuppositions, and
preconceived notions which are (ideally) challenged and engaged in
the process of reading. One brings one’s horizon of understanding into
dialogue with a text, and, in this process, one’s horizon is challenged,
expanded, and changed. It is a dynamic process which presupposes
in particular (1) a rational and unconfused subject reading (2) a text.
Now let us consider the nature of these in turn. In the process, it should
become clear how Gadamer’s understanding of hermeneutics bears
significant implications for the reading of Scripture.

In Part II of his Truth and Method, Gadamer offers a trenchant
critique of the Enlightenment model of rationality. The gist of the
argument is that the Enlightenment sought a totally abstract ground of
human knowledge, free from all prejudice or irrational influence. What

2 Cf. Joel C. Weinsheimer. Gadamer’s Hermeneutics: A Reading of Truth and Method.
New Haven, CT: Yale University Press 1985, p. 133.
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Gadamer argues, however, is that such a quest is a hopeless endeavour.
We are ineluctably influenced by the traditions and cultures into which
we are born. The essential point is that we are located, historically and
hermeneutically, and as such we are always implicated in the process
of our respective enquiries. On Gadamer’s view, we can have no purely
“objective” knowledge of a situation since the very notion of a situation
implies our presence within it, a participant of sorts and not an outside
observer. The epistemological implication Gadamer draws, therefore,
is that “knowledge of oneself can never be complete”.3 This point will
serve as the foundation for Gadamer’s understanding of horizon, to
which we now turn.*

As Gadamer writes, “the horizon is the range of vision that includes
everything that can be seen from a particular vantage point”.5 One’s
horizon provides one with an initial point from which to view real-
ity. Though it represents the limits of one’s understanding and one’s
knowledge, it is, nonetheless, not completely fixed, but rather fluid.
We move within our horizons, but we also move in such a way that our
horizons are shaped and moved themselves. As Weinsheimer puts it,
“to acquire a horizon means that we acquire a far-sightedness which,
though limited, is not merely myopic”.6 As Georgia Warnke explains,
one’s horizon consists of a variety of factors, most notably one’s world-
view, that is, the assumptions, beliefs and values inculcated in one
by a variety of sources.” Furthermore, our horizons influence our
approach to reality or our “orientation”. Finally, they are also influ-
enced by our spatial and temporal situations and not just by the role
these play in the formation of our hermeneutical frameworks.8

Thus we see the closely connected interplay of prejudice, situation,
and horizon. As Gadamer explains, the prejudices which we inherit
from our own traditions circumscribe the scope of our historical situa-
tion, and they constitute our own particular horizons. But our horizons

5 Hans-Georg Gadamer. Truth and Method. 2nd ed. London: Continuum 2003, p. 301.

4 Cf. Gadamer. Truth and Method, p. 301.

5 Gadamer. Truth and Method, p. 302; Cf. Brice Wachterhauser. Getting it Right: Rela-
tivism, Realism, and Truth. In: Robert J. Dostal (ed.). The Cambridge Companion to
Gadamer. Cambridge: Cambridge University Press 2002, pp. 52-78.

6 Weinsheimer. Gadamer’s Hermeneutics, p. 182.

7 Cf. Georgia Warnke. Hermeneutics, Ethics, and Politics. In: Robert J. Dostal (ed.). The
Cambridge Companion to Gadamer. Cambridge: Cambridge University Press 2002,
pp- 79-80.

8 Cf. Warnke. Hermeneutics, Ethics, and Politics, pp. 79-80; Gadamer. Truth and Meth-
od, pp. 302-318.
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are in a constant state of flux; they are never simply formed or given to
us as an inheritance from the past. For Gadamer, this is because, in the
present, our prejudices are constantly assailed and challenged, wheth-
er by the alterity of the past or the alterity of other contemporaneous
horizons. Indeed, one of the most significant challenges our prejudices
face is the very encounter with one’s own tradition and one’s attempt to
make sense of it and understand it.?

For Gadamer, an horizon is a dynamic frame of reference and thus
only remains static based on the choices (or lack thereof) of a ration-
al agent, and even then, one cannot control all of the experiences or
phenomena that one will encounter. Horizons are always subject to
critique and reform by the one who possesses a particular horizon.
Indeed, we often speak about “broadening” our horizons, and this is
precisely what we have the capacity and the duty to do.'?

Since horizons are not static, there is something impinging upon
them and moulding them. One of these is through critical engagement
with texts, especially out of one’s tradition (e.g., a biblical text). The
aforementioned process of critiquing one’s prejudices involves this for-
mation of one’s horizon. The constitutive elements of one’s horizon,
prejudices, are constantly challenged and evaluated in such a way that
the horizon moves accordingly.

However, it is one thing to say that we ought to foreground our preju-
dices and subject them to critical review. But then the question arises of
what texts and experiences will provide the occasion for such critique.
Gadamer has less to say about the particulars of this process, and here
we can introduce some critical reflections. It seems that the desideratum
is that the text be invested with some significant level of cognitive con-
tent, intentional properties, or serious material which will challenge
one’s own beliefs, something beyond a mere description or report. One
might refer to these as “prejudice-busters”, that is, a text which will
facilitate the critique for which Gadamer calls. In other words, it is not
simply any text that will do when attempting to challenge oneself and
grow intellectually. The success of such an endeavour would seem to
require “substantial” (my term) texts, something which would call forth
something from the reader, would directly speak to one in some way.!!

9 Cf. Gadamer. Truth and Method, p. 306.

10 Cf. Gadamer. Truth and Method, pp. 302-304.

11 William Cavanaugh has something like this in mind when he speaks about “strong
traditions”. I am not concerned with presenting or defending Cavanaugh’s political or
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As Gadamer explains, one misunderstanding can arise from the
temptation to conceive of the present and the past horizons not as two
respective horizons but as parts of a much broader horizon. The main
reason to maintain the sharp distinction or even separation between
horizons has to do with the hermeneutical experience of distance and
opposition to past sources of a tradition, in particular between inter-
preter and text. In the task of hermeneutics, of reading and interpreting
an historical text, one has to do justice to the alterity of the text, its
author, location, etc., in addition to the uniqueness and particularity of
the present reader. Nonetheless, the reader’s own horizon, as we have
seen, arises out of an historical tradition and represents an addition to
it. What is distinct at one level is nonetheless united on another. Thus
Gadamer:

Historical consciousness is aware of its own otherness and hence fore-
grounds the horizon of the past from its own. On the other hand, it is
itself, as we are trying to show, only something superimposed upon con-
tinuing tradition, and hence it immediately recombines with what it has
foregrounded itself from in order to become one with itself again in the
unity of the historical horizon that it thus acquires.!?

economic theology, but I think the concern he raises over social “discipline” provides
an apt illustration of the point I am attempting to communicate regarding Gadamer.
For Cavanaugh, the modern nation-state carries with it certain formative tendencies
which are exerted over its citizens. So in a Western world, especially in a capitalistic
American society, one is formed to think in certain ways and is constantly bombard-
ed with messages and ideas. The cumulative effect of these factors Cavanaugh terms
“discipline”, in the sense that we have a certain “downloaded” self which is deeply
influenced by the societal factors at work, and, in this case, Cavanaugh believes that
economic factors play a major role in our formation. In any case, the point of con-
cern is that, in order to foreground and critique these prejudices, to borrow Gadam-
er’s term, we need a strong tradition with challenging concepts that may run directly
counter to prevailing social ideas. So Cavanaugh points to the Christian notion of
discipleship as a way to challenge universalizing corporate tendencies and to form
smaller communities and to challenge the tendencies of American capitalism.
Cavanaugh has an answer to where to look for this to address the specific concern he
raises. But we now reach the broader question of how to identify sources for intellec-
tual growth. This is significant, but this will need to be addressed at another time and
in greater length, especially since the danger of begging questions in this particular
case is so great. See William Cavanaugh. Theopolitical Imagination: Christian Prac-
tices of Space and Time. London: T&T Clark 2002.
12 Gadamer. Truth and Method, p. 306.
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Here Gadamer expresses his understanding of the distinctness but
inseparability of historical horizons and time periods. They relate to
one another in tension, and find themselves in a dynamic state of being
explicitly distinguished and then returning into fusion with one anoth-
er, albeit in a state of enhanced comprehension and understanding.!3

A significant implication of Gadamer’s view is that the notion of
a “closed horizon”, one which is historically isolated and hence inac-
cessible to us, is nonsensical. We are implicated in a universal process
of history, and it is in this horizon that smaller, individual, “sub-hori-
zons” are located. But these arise in and are shaped by the movement
of history, and hence they are influenced by the anthropological factors
which Gadamer discusses vis-a-vis tradition, authority, and preju-
dice.!* Understanding therefore consists in the fusion of horizons, in
hermeneutically bridging the gaps between then and now. However,
Gadamer rejects the notion that in order to “understand” another
historical period, one needs to enter into it, to transpose oneself, as
it were, to become one with the mindset of another time and place.
Rather, fusion implies a common understanding at a level of a “higher
universality”.!5 True (traditionary) understanding on Gadamer’s view
consists in the bridging or the “fusing” of horizons, in particular the
present horizon, which one maintains, and the past horizon, out of
which the present horizon develops. In order to see the particular
context in which such fusion occurs, let us turn to Gadamer’s under-
standing of texts.16

T

Texts call to us, they address and question us and, because of simi-
larities in our own circumstances, we often find that we are implicated
in something relevant to a different historical time period, even though
there are countless differences between ourselves and our forefathers.
However, in virtue of sharing a common historical horizon and even
a common human horizon, the discovery of truth in older texts is not
only possible for Gadamer but indeed necessary.

15 Cf. Gadamer. Truth and Method, p. 306.

14 Cf. Gadamer. Truth and Method, p. 304.

15 Gadamer. Truth and Method, pp. 305-306.

16 Cf. Gadamer. Truth and Method, pp. 305; 305-306.
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What are we to make of this apparently remarkable claim? In
order to understand this point, let us consider more carefully Gadam-
er’s understanding of the nature of textuality. For Gadamer, texts are,
to use a term borrowed from the philosopher William Desmond, “over-
determined”. A text is constituted of a repository of an indeterminate
amount of content. Furthermore, the meaning of a text is not limited
to the intentions of the author.!”7 The content of a text extends beyond
what a person meant in a particular time and place. The text is invested
with a surplus of meaning which is not exhausted by what the crea-
tor had in mind when composing a particular work.!® This is because
texts arise within the framework of horizons, in which some aspects
are foregrounded or noted as points of focus, and according to which
other aspects slip silently unnoticed into the background.!® Nonethe-
less, these elements are included implicitly in the author’s text, even
if the author is not aware or conscious of it. This “surplus” as Wein-
sheimer calls it, while at times invisible to the author, is still available
to the reader.2® One important implication then is that hermeneutics
and proper textual interpretation, whilst it requires attention to the
particular circumstances of the author, also extends further. As Wein-
sheimer explains, “analysis of the author’s mind per se always misses
what the author had in mind. [...] That consciousness is intentional
means it intends an object. What consciousness intends, what it is con-
scious of, is not a psychological entity but an ideal unity of all possible
experiences. It is meant as objective. The author’s intention, therefore,
is not to be confined within the parameters of the author’s mind.”?!By
trying to reconstruct a meaning based on an author’s intentions, one

17 One question which Gadamer does not appear to address is the following: What about
an expressive piece, the nature of which is just to present the thoughts and experi-
ences of the author? Surely, in this case, at least if in no other, the object of enquiry is
just the mental state of the author, the content of one’s mind, a psychological object.
Therefore, interpretation here is indeed the reconstruction of the author’s own world,
of the author’s thoughts and intentions. This line of aesthetic interpretation, termed
“expressivism”, is taken in particular in R. G. Collingwood’s classic work The Princi-
ples of Art (1938).

18 Cf. Gadamer. Truth and Method, p. 303.

19 T would add that, on my account, though the explicit intentions of the author do not
exhaust the meaning of a text, they do circumscribe its possible meaning. In other
words, the aim of an author provides an immediate environment in which the work
can be plausibly interpreted. And Gadamer’s account of horizons seems to be consis-
tent with my foregoing claim as well.

20 Cf. Weinsheimer. Gadamer’s Hermeneutics, p. 157.

21 Weinsheimer. Gadamer’s Hermeneutics, p. 156.
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has not only ceased to be concerned about a truth relevant to oneself;
but one has also subtly shifted the object of enquiry from the meaning
of a text to the mind of the author.22

According to Gadamer, in early texts on hermeneutics, the pro-
cess of understanding consists not so much in employing a particular
methodology but in a certain subtlety or “finesse”. He cites J. J. Ram-
bach (1723), who enumerated the subtilitatas intelligendi, the subiilitas
explicandi, and the subtilitas applicandi as the three aspects of under-
standing. For Gadamer, the appropriate understanding of a text always
consists in these three moments, the understanding, the interpreting,
and the applying. This third aspect is crucial because a text is always
read with a view to connecting it to some sort of real and present sit-
uation. But in order to do this, one requires the subtlety of applying
a text from a very different time and place to one’s own, a challeng-
ing task which lies at the very heart of hermeneutics.23 What Gadamer
stresses is that the understanding and the interpretation of a text are
not two different things but rather integral parts of the hermeneutical
encounter between reader and text; understanding is always to a cer-
tain extent interpretation.2*

So for Gadamer, a text is something which is inherently greater than
itself. This is a paradoxical way of putting Gadamer’s point.25 A less

22 Cf. Weinsheimer. Gadamer’s Hermeneutics, pp. 141, 156-157. Indeed, this method
reflects the driving force of Schleiermacher’s hermeneutics, the task of which is “to
understand the author better than he understood himself”’, and a task which Gadam-
er ultimately rejects as fundamentally proper to hermeneutics.

25 Cf. Gadamer. Truth and Method, p. 308.

24 One way of understanding this point more practically is seen in an example which
Gadamer himself offers, namely that of the “interpretation” of performances. There
is a tension between the “cognitive” element, that is, an understanding of the intrin-
sic meaning of a play, an opera, etc., and the “normative” element, that is to say, the
application of that performance in a way which accords with the stylistic expectations
of a contemporary audience, such that the goal is not simply an “historical reproduc-
tion” which is “stylistically correct”. The basic message of the original performance
must be held in tension with the prejudices of a contemporary audience. Cf. Gadam-
er. Truth and Method, p. 310.

25 Gadamer’s ideas approach very closely to, or rather intersect with, the domain of
aesthetics within analytic philosophy. One of the main concerns within aesthetics
is to discuss the nature of works in relation to objects, or “mere real things”. In oth-
er words, what are the identity conditions of a work (of art)? One desideratum on
this view is that it involve both an act of creation on the part of the artist, as well as
continued reception of this work by rational agents. The conditions of being a work
require intentional properties, and these continue existing in virtue of the respons-
es of observers. As Peter Lamarque explains, “The continued existence of any work
depends on the continued possibility of the work’s being responded to in appropriate
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obscure way would be to reiterate the idea that the meaning or the
content of a text is not circumscribed by the intentions of the author
or, for that matter, by the historical circumstances in which it arises.
As Gadamer writes of a theological (or biblical) text, for instance, it is
not simply a document which is intended for the immediate audience
but also holds a greater relevance and applicability beyond its own
temporal boundaries.

This is an essential aspect of a text for Gadamer; texts make claims
on us, claims to truth, the extent of which is indefinite. From this point
follows Gadamer’s next idea, that in order to read and understand
a text, the task is to bring to bear the meaning that the idea has for
today, in other words, to apply the text. The way to do this is through
the process of a fusion of horizons, that is, of discerning the principles
at work in a text and the deeper meaning beyond but not separated
from the historical circumstances of a text’s origin. Gadamer grounds
the possibility for this exercise in the common human nature shared
by all people, as well as the common, overarching historical hori-
zon of human history. In other words, Gadamer bases his claims for
the possibility of horizontal fusion on one claim which is primarily
anthropological and on a primarily historical one. Indeed, we engage
with an historical text from our own perspective(s). The fusion of hori-
zons does not so much consist in a middle meeting point but in the
discovery of a new meaning, a new message in a text, but grounded in
that text nonetheless.

In the attempt completely to transpose oneself by forsaking or
eschewing one’s individuality, what one has done, according to Wein-
sheimer, is forsake the possibility of finding a truth applicable to
oneself. Rather than being concerned with the significance of the con-
tent, the meaning that it may have, one is simply concerned with the
fact that the author mentioned it, with the factors which contributed

ways. A work is sustained in existence partly in virtue of the attitudes, beliefs, and
desires of those who recognize its role as a work and as the work it is.” (Lamarque.
Work and Object, p. 69). Furthermore, and in light of the foregoing considerations,
the thought is that intentionalism is not completely adequate or correct as a model for
the interpretation of works. In other words, the meaning of a work is not completely
determined by the intentions of its creator. An object obtains, independent of both
the artist and the audience, which admits of certain properties which are open to
inspection by rational agents. So support for Gadamer’s possibly surprising approach
to texts finds support within the domain of the philosophy of art and aesthetics. For
more on this, see, inter alia, Peter Lamarque. Work and Object. Oxford: Oxford Uni-
versity Press 2010.
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to it, or perhaps how it was understood at that time, as far as we can
know. But in no way does the content of that text impinge upon the
life of the reader.26 Here we see the task of hermeneutics: the draw-
ing out of implicit meanings in a (biblical) text. Additionally, by taking
a radically historicist approach to historiography, one ironically los-
es the advantages of temporal distance, that is, the clarity afforded by
a distant perspective on an event or series of events, which can lend
to historical enquiry an air of scientific and critical distance.2? Very
quietly, we close ourselves off to engagement with a text. Since the
text does not make a truth claim on us, our prejudices are not up for
question. What one does, according to Gadamer, is separate the object
of enquiry totally, such that it becomes a source of merely “objective
knowledge”.28

So what are we to make of this question of temporal distance? Can
understanding occur across time? Gadamer thinks it can, but it is not
an easy task. For Gadamer, engagement in hermeneutics “bridges the
temporal distance that separates the interpreter from the text and over-
comes the alienation of meaning that the text has undergone”.?9 For
Gadamer, the idea that one needs to enter into another’s context, to
reconstructitin a certain way, is tantamount to a denial of the power of
a text. An historical text, and indeed Scripture, is not simply intended
for its own time and place. The whole point of such a document is to
be applied in multifarious situations, often in circumstances which are
unforeseeable or unknowable.3 The text would be otiose if not for this
continued application in new contexts, indeed in new horizons.

We can see this more clearly in relation to specific, concrete exam-
ples of (types of) texts. Gadamer refers in particular to legal and
theological texts. The understanding and the interpretation of such
texts, on Gadamer’s view, always involves application. That is, the text
has not been truly understood until it has been assimilated and applied.
These texts have relevance not simply in an abstract sense but in the
sense that they make truth claims or provide principles which are in
need of hermeneutical articulation. A legal text, for instance, which
imposes a penalty of forfeiting two goats for a particular violation is not

26 Cf. Weinsheimer. Gadamer’s Hermeneulics, p. 141.
27 Cf. Weinsheimer. Gadamer’s Hermeneutics, p. 182.

28 Weinsheimer. Gadamer’s Hermeneutics, pp. 182-183.
29 Gadamer. Truth and Method, p. 311.

30 Cf. Gadamer. Truth and Method, p. 309.
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applicable in most contemporary societies; nonetheless, the text is not
simply a remnant of history. It offers guiding principles for a particular
social unit. But the text is meaningless or at least incomplete without
an application in other time periods. As Weinsheimer explains, “law
and Scripture cannot be understood merely aesthetically or merely
historically because their claim on the present, their claim to be appli-
cable, is part of what they are”.31

The interesting point here is that, paradoxically, a text as an entity
is inherently relational. These two latter terms appear to be oxymo-
ronic when placed next to each other. But it is just the nature of a text
to be so constituted in virtue of its meaning not just for its own tem-
poral location but for others as well, a meaning which is discovered
through application. It means that understanding is not something
separate from application, but is rather an integral part of a greater
hermeneutical whole which also consists of interpretation. Further-
more, (scriptural) texts exert claims over us; they are heteronomous,
imbued with authority. Gadamer believes that (some) texts exercise
claims over us. It is not so much that we interpret them but that they
bring their contents to bear on us. One does indeed bring one’s own
prejudices to the reading of such texts, but not uncritically. Hence Gad-
amer argues that one should allow for one’s own views to be shaped
and moulded by the content of the text itself. There is a correct under-
standing to a text, or rather, a set of correct understandings, but these
understandings are only acquired in particular situations. In other
words, it is not so much a question of what the text means in itself but
of whether a text has been correctly applied.?2

In other words, Gadamer presents understanding, interpretation,
and application as three integrally related parts of a hermeneutical
whole. He takes exception to historical treatments of hermeneutics
according to which interpretation is distinct from understanding. As
Gadamer sees it, we have not understood a (scriptural) text unless we
have interpreted it. An interpretation is “an explicitation of understand-
ing”.33 When we engage with a text, we are ipso facto interpreting it in
the very act of trying to come to an understanding of it. But as we have
seen, texts admit of a “surplus” (Weinsheimer’s term), which implies

51 Weinsheimer. Gadamer’s Hermeneutics, pp. 185-186.
32 Cf. Gadamer. Truth and Method, pp. 307-311.
55 Gadamer. Truth and Method, p. 307.
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that by their very nature, texts speak across time and space. And so one
cannot be truly said to have understood or interpreted a text until one
has applied it to one’s own circumstances.3*

The texts which arise within distant horizons nonetheless have
some common sharing in our own horizons; they speak to us, make
claims upon us, teach us, have something to say to us. Furthermore,
within these horizons some points lie dormant which may be of rel-
evance, or some points which were important in another horizon are
also important in our own. Perhaps the claims of another horizon
are also challenging for our own and call our prejudices into question,
enabling us to move beyond our own blockages in the process of grow-
ing in knowledge. It is in virtue of the surplus meaning of a text that
we are called into a conversational approach to it. The ideas of another
horizon can be blended with our own and be resolved at a higher level
that, in one sense, takes us to a higher level of understanding.

Conclusion

In venturing his ambitious critique of Modernity and its concom-
itant epistemology, Gadamer inaugurated postmodernity and the
contemporary discipline of hermeneutics. In doing this, he also opened
new avenues for the interpretation of texts, in particular of Scripture.
Given his understanding of texts, we see that according to Gadamer, no
text is a “dead” text; such a phrase would constitute a contradiction in
terms. Texts admit of manifold forms and possibilities, and hold vast
reserves of content which can be tapped anew from a different hori-
zontal perspective. The engagement by a reader with a text develops
into a dialectical process of bringing one’s prejudice to the reading of
a text, having those views implicated in or challenged by a text, revis-
ing those and then bringing one’s reconfigured horizon again into
dialogue with another text. Gadamer’s hermeneutics has influenced
the postmodern approach to Scripture in a number of profound ways
and holds more promise for the future.

Nonetheless, one should note the ambivalence of such an influence.
Gadamer’s work has often been interpreted in nihilistic or relativistic
directions, which he likely did not intend. One of the challenges of
postmodern hermeneutics is indeed to keep a particular interpretation

54 Cf. Gadamer. Truth and Method, pp. 307-311.
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of a work grounded in the text itself. For Gadamer, an interpretation
of a text may be novel, but it represents the explicitation of a content
which had been lying dormant for some time and which a new hori-
zon has allowed one to see. Furthermore, Gadamer emphasises the
importance of reception history in the interpretation of texts; the histo-
ry of the interpretation of a text must also be taken into consideration.
One way forward for the study of Gadamer in light of biblical studies
would be to look to Gadamer as a cautionary and corrective influence
for overly ambitious interpretive methodologies.
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Ctenadf, text a splyvani jejich horizonti:
Teologie a Gadamerova hermeneutika

Z4jem o hermeneutiku se zrodil v teologickém prostredi. Jednou z nejvlivnéj-
$ich postav a vzort hermeneutiky od poloviny minulého stoleti az dodnes se stal
Hans-Georg Gadamer. Jaky ma pro nés, lidi 21. stoleti, smysl biblicky text? Nebo se
zeptejme takto: ma pro nds viibec néjaky smysl? Je od nas ¢asove i déjinné vzdalen.
I kdyby pro néds néjaké poselstvi pirece jen mél, otdzkou zustava, jak jej interpre-
tovat? Témito a podobnymi otdzkami se zabyvd Gadamer ve svém zivotnim dile
Pravda a Metoda. Ukazuje, jak s takovymi texty pracovat. Jako kli¢e vyuziva zpua-
sob porozuméni charakteru textt a to, cemu iika splyvani horizont. Horizontem
se podle Gadamera rozumi nd$ svétondzor. Kazdy horizont se rozpind, podléha
pirehodnocovani a také se setkdva s jinymi horizonty. Béhem splyvani horizon-
th dochdzi k porozumeéni a priblizovani pravdé. Podle Gadamera se toto vSe déje
napri¢ hermeneutickymi i historickymi hranicemi - text musi byt aplikovatelny
v jiném nez jeho ptivodnim kontextu, ale soucasné ztistava zachovana jeho histo-
rickd jedinec¢nost.
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APOCRYPHA AS TEXTS THAT HAD
NO FUTURE? REFLECTIONS
ON CHRISTIAN TEXTS OF THE PAST

ELISABETH HERNITSCHECK

ABSTRACT

In contemporary Biblical Hermeneutics, the perception of a gulf between
past and present mind-set has led scholars to seek for a transcending and univer-
sal moment within authoritative scriptures of Christianity (Schneiders, Bieringer).
While authoritative texts are broadly accepted within Christianity on the basis of
the conception of revelation and inspiration, the multitude of Early Christian Apoc-
rypha has been broadly neglected in hermeneutical considerations so far. However,
Apocryphal texts deserve our attention not only because of the quantitative aspect
of the bulk of preserved Early Christian apocryphal literature but also because
these scriptures reflect a certain dialogue with other texts, probably including
texts that are regarded as canonical today. By this mirrored dialogue and commit-
ment to Christian faith, a future perspective of hope and salvation is documented,
which unites Christians of the past and today. Therefore, as testimonies of faith,
Early Christian Apocrypha are necessarily relevant and crucial to hermeneutical
attempts to bridge the gap between past and present.

Key words
Normativity of the Future, Biblical Hermeneutics, Early Christian Apocrypha, Early
Christianity, Christian communities, Hypotexts, Testimonies of Faith, Sinngebung

1. “Texts That Create a Future”!
Transcendence of Texts as Hermeneutical Bond
in a Christian Perspective

The transcending moment of texts of the past has been seen as
the departure moment for (contemporary) theories on hermeneu-

1 Cf. Reimund Bieringer.Texts That Create a Future: The Function of Ancient Texts for
Theology Today. In: Mary Elsbernd et al. (eds.). Normativity of the Future: Reading

247



ELISABETH HERNITSCHECK

tics.2 Especially biblical texts prove to be doubtlessly accepted to
incorporate such a metachronic feature® because of their authority in
Church history. Such an appreciation is based upon the perspective
that there are traces of “God’s dream for the creation”* perceivable and
educible from texts of the past. In this future-oriented or eschatolog-
ical perspective, texts of the past can function as “windows into the
mysterious reality of the future”.5 In a sense and from a Christian per-
spective, the past as a reality is perceived as lacking crucial elements,
mainly ethical ones, that just the future will provide. But a picture of
the past that exclusively points to the opposition between the ethical-
ly deficient past, with some exceptions, and the eschatological future
would not fully embrace a Christian view of the past. Essentially, the
past is rather a necessary condition, which builds the foundation of
transformation processes.

In this perspective, these transformative acts are enabled by the
“creative power”8 of the Spirit as the main constituent of Christian
faith. The idea that “[t|hroughout the succeeding centuries until today
the same Spirit has enabled Christian believers in being followers of
Christ in their own times”? expresses both static and dynamic ele-
ments since the actual situation of a Christian believer as well as the
process of tradition through all the history are taken into account. But
as the Spirit is believed to continue this kind of enabling in the future,
it is precisely this power that constitutes transcendence.

Inextricably related to this vision of the Spiritis the concept of revela-
tion as another key component of Christian hermeneutical approaches

Biblical and Other Authoritative Texts in an Eschatological Perspective. Leuven:
Peeters 2010, pp. 91-116.

2 Cf., amongst others, Hans-Georg Gadamer. Truth and Method. London: Continuum
2003, p. 290; cf. Paul Ricoeur’s concept of “decontextualization”/ “recontextualiza-
tion” as a necessary “ability” of texts (Paul Ricoeur. The Hermeneutical Function of
Distanciation. In: Paul Ricoeur. From Text to Action. Essays in Hermeneutics, II. L.on-
don: Athlone 1991, p. 83); cf. Sarah M. Schneiders. Feminist Ideology Criticism and
Biblical Hermeneutics. BTB 19 (1989), pp. 3-10.

5 Bieringer. Texts That Create a Future, p. 105. “Metachronic” means that texts “are
rooted in the past, formed by the present, but transcend both of them into future”.

4+ R. Bieringer - M. Elsbernd. Introduction. The “Normativity of the Future” Approach:
Its Roots, Developments, Current State and Challenges. In: R. Bieringer — M. Elsber-
nd (eds.). Normativity of the Future, pp. 3-25, p. 11; cf. Bieringer. Texts That Create
a Future, p. 107.

5 Bieringer. Texts That Create a Future, p.106.

6 Cf. Bieringer - Elsbernd. Introduction, p. 14.

7 Bieringer — Elsbernd. Introduction, p. 14.
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paying attention to transcendence of texts.8 Concessions to the possible
“crookedness” of the ancient authors behind texts that became canon-
ical cleared the path to a more tolerant and inclusive position within
the concept of revelation. Even though the biblical text is considered as
the “privileged locus of revelation™, a revelatory potential of the texts
or traces of God’s handwriting in the scriptures affect the position that
texts which are not part of the Christian biblical canon or of the doc-
trine of the Church can contain traces of God’s truth.

Such a concept builds upon an understanding of “biblical revelation
in an inclusive way, i.e., to say that the biblical text is revelatory is not
to say that it is the sole locus of revelation. Rather claiming the bibli-
cal text to be revelatory is intended to open our eyes for the revelatory
dimensions of all of reality”.10

2. Texts of the Past without a Future?
The Profile and Historical Value of Apocryphal Texts!!

Canonical scriptures, patristic writings or documents of councils
are (largely) unanimously regarded as authoritative texts and have in
common that they were, areand are supposedly will beregularly accept-
ed to be “constitutive for forming the communities that read them and
live by them”.12 Beyond this internal identity building feature and on
a more personal level, these texts have also effects on Christianity as
a whole, the present Christians and their faith on a broader and more
general level. Besides these texts with the crucial feature of authority,

8 The underlying revelatory concept is essentially influenced by the attitude of the Vat-
icanum II and the Dogmatic Constitution on Divine Revelation Dei Verbum, which,
apart from the prevailing inspired character of canonical Scriptures, facilitates an
opening towards other texts and documents. See also the document of the Vatica-
num II on the “Relation of the Church with Non-Christian Religions” (Nostra Aetate
[NA]), which declares that the Roman-Catholic Church appreciates that these reli-
gions “nonetheless often reflect a ray of that Truth which enlightens all men” (NA 2).

9 Bieringer — Elsbernd. Introduction, p. 17.

10 Bieringer - Elsbernd. Introduction, p. 17. In reference to S.M Schneiders. The Revela-
tory Text: Interpreting the New Testament as Sacred Scripture. San Francisco: Harper
San Francisco 1991, p. 45.

11 These reflections focus on a general profile of apocrypha as documents of faith of
a specific Christian group in the past without any evaluation of the content and theo-
logical background in order to illuminate any preliminary hindrance that would
exclude apocryphal texts from hermeneutical reflections.

12 Bieringer. Text That Create a Future, p. 107.
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the history of Christian literature holds a manifold spectrum of docu-
ments that do not share the same general appreciation or influence.!3

2.1 Apocrypha and Their Relation to Authoritative Texts

While authoritative texts were usually copiously transmitted and
handed down to succeeding generations, apocryphal Christian texts
are often short of a linear reception by subsequent generations up to
present. Nevertheless, because of the simple fact that they represent an
enormous number of early Christian writings, it would be negligent to
disregard these writings in historical and hermeneutical reflections,
regardless of their conformity with (contemporary interpretations of)
Christian faith.

However, the differences and disparity between authoritative texts,
either canonical texts or conciliar documents, and apocryphal texts
are evident because the latter are not sharing the same impact and
influence on Christian faith as the former per definitionem do.1* With
respect to the importance of the past and history as a necessary con-
dition and situative resource for interpretations, it needs to be asked
whether and in what sense apocryphal texts can be generally or par-
tially reasonable or useful for (Christian) hermeneutical reflections. In
order to add a more decisive dimension to the mentioned quantitative

15 For a number of instances of still effecting apocryphal themes, see: Paul A. van
Stempvoort. Und in ihrem Herzen blieben sie blind: Dichtung und Wahrheil in neu-
testamentlichen Apokryphen. Konstanz: Bahn 1956. For example, the “presence” of
ox and ass in nativity sets as influenced by Ps-Matt 14 (cf. Stempvoort. Und in ihrem
Herzen blieben sie blind, pp. 23-24).

14 While a definition of apocryphal literature and a selective evaluation of sources is
beyond the scope of this paper, the focus in this paper should lie upon a more general
reflections on apocrypha as Christian texts, which contain not exclusively canonical
material but are somehow related to the known canonical account. Therefore, the
documents which this paper has in mind should fulfil the criteria that the “Antike
christliche Apokryphen in deutscher Ubersetzung” has set to its selection (see:
Christoph Markschies. Haupteinleitung. In: Christoph Markschies - Jens Schroter
(eds.). Antike christliche Apokryphen, 1. Band: Evangelien und Verwandltes. Teilband 1
(AcA 1/1), Tubingen: Mohr Siebeck 2012, pp. 5-9). The difficulties to find an ultimate,
covering definition of apocryphal literature has often been recognized in the recent
decades, e.g., see Albertus E J. Klijn. Review of “Neutestamentliche Apokryphen in
deutscher Ubersetzung herausgegeben von Wilhelm Schneemelcher. 5th ed. Tiibin-
gen 1987”. Vigiliae Christianae 48 (1988), p. 305: “It appears impossible to give a defi-
nition of these writings.” Tobias Nicklas tried to approach the “Apokryphenbegrift”
by refuting the negative prejudices towards apocryphal texts (see: Tobias Nicklas.
Semiotik - Intertextualitdt - Apokryphitét: Eine Anndherung an den Begriff “Christ-
licher Apokryphen”. Apocrypha 17 (2006), pp. 55-78).
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aspect of apocryphal literature, which can hardly be entirely convinc-
ing, a closer look at the profile and the historical value of these texts
should be taken.

In an attempt to specify apocryphal texts exr negativo, they have
been regarded as non-canonical but still in a certain sense as Chris-
tian scriptures or, at least, as texts related to Christianity.!5 But this
classification strikes just one aspect and involves the risk or effect that
apocryphal texts are artificially set in opposition to canonical texts.
Such a description as “counter”-scriptures easily suggests that there is
a fixed and defined collection of scriptures with an antagonistic pur-
pose.16 This definition of apocryphal literature represses any relevance
for theological hermeneutical reflections from the very start because,
compared to the authority and effective history of the Christian canon
of scriptures, apocryphal literature is sidelined at the best or neglected
at the worst in Christian Church history.!?

In regard to the debate on the development of the Christian Can-
on!8 and an actual “Paradigmenwechsel”!? in the scholarly assessment
of apocryphal literature, this does not seem as an equitable image of
and fruitful approach to apocryphal sources anymore. An important
effort to establish a more impartial encounter of apocryphal writings
was made by D. Lithrmann. He pointed at the logical historical order

15 Cf., amongst others, Archibald H. Charteris. Canonicity: A Collection of Early Testimo-
nies to the Canonical Books of the New TTestament. London: Blackwood 1880, p. xcvi:
“[...] there is no doubt that the word Apocrypha came to denote what is in a par-
ticular way opposed to canonical. The apocryphal books were not, indeed, canon-
ical, but neither were they secular: they competed with the canonical books for the
regard of the Christian Church. For the most part they claimed to have an origin and
authority fully equal to those of the sacred books which were usually accepted in the
Church” (italics mine). A more recent example of scholarly opposition to the value of
apocryphal literature can be found in Walter Rebell. Neutestamentliche Apokryphen
und Apostolische Viiter. Miinchen: Kaiser 1992, p. 16. Rebell sees apocryphal texts as
somehow failed “Konkurrenztexte”.

16 Cf. the criticism of this prejudice by Tobias Nicklas. “Ecrits apocryphes chrétiens”:
Ein Sammelband als Spiegel eines weitreichenden Paradigmenwechsel in der Apo-
kryphenforschung. Vigiliae Christianae 61 (2007), p. 76.

17 There are exceptions to this general “shadow existence” of scriptures that became
apocryphal, e.g., The Shepherd of Hermas, which was regarded even as canonical by
Irenaeus (see Adv. Haer: 1V 20, 2).

18 Cf., among others, Bruce M. Metzger. The Canon of the New Testament: Its Origin,
Development, and Significance. Oxford: Clarendon 1987; Martin Hengel. Die vier
Evangelien und das eine Evangelium von Jesus Christus (WUNT 224). Tiibingen:
Mohr Siebeck 2008; Markschies. Haupteinleitung, pp. 25-74.

19 Cf. Nicklas. Paradigmenwechsel, pp. 70-85.
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that texts can just be called “apocryphal” in contrast to “canonical”
after a canon has been established. Because there are fragments of
gospels extant from the time in which the canonical Gospels became
such, he coined the term of apokryph gewordener Evangelien?® to draw
attention to the problem. This awareness raising (“Sensibilisierung”)
does not mean that a blind eye is turned to the depreciation of these
scriptures by so-called “orthodox” by apologetic or patristic writers of
the era before the canon was defined.?! For the term anokpvgog has
indeed been used to despise opposing views in this time.2? Neverthe-
less, not only this term but also the rejection of scriptures that were
considered as apocryphal or even as “heretical” in Early Christianity23
by proponents of the so-called “Mainstream-Church” shows that they
were part of the theological discussion and reality in the Early Church
after all.

To avoid the mentioned risk of the deadlock that the Christian canon
is the measure or reference point by which the quality and influence
of apocryphal texts can only be rated in a destructive way, the rela-
tion of the Christian bible to an apocryphal text is better to be seen
as a “privilegierter Hypotext”2*, The specific apocryphal text, which
stands in the tradition or in a certain dependence on the hypotext of
the biblical material, is in this sense a “palimpsest” of biblical scrip-
tures. The fact that persons behind apocryphal texts were obviously
rereading, remaking and applying?5 biblical or Christian traditions
illustrates that these persons saw themselves (to a certain extent or

20 Cf. Dieter Lithrmann. Fragmente apokryph gewordener Evangelien in griechischer
und lateinischer Sprache in Zusammenarbeit mit Egbert Schlarb (MThSt 59). Mar-
burg: Elwert 2000, p. 10.

21 Cf. Libhrmann, Fragmente apokryph geworener Evangelien, pp. 8-9, where the 39th
festal letter by Athanasius (367 cE) is seen “zurecht” (p. 8) as a mark in the canon
development, at least in regard of the Gospels.

22 The passages in which the term dnokpv@og is used in a negative and derogative way
are manifold, e.g., Irenaeus of Lyon. Adv. haer. 1,20,1 (FC 8/1,270,29-30: npdg 8¢
TobTOLG dpvBnToV MATIB0G dmokpVPwV kal voBwv ypag®v); Tertullian. Pud. 10,12 (CCSL
2,1301,48): [the Shepherd of Hermas] inter apocrypha et falsa iudicaretur.

25 (Cf. the so-called “heresiologies” Adversus haereses by Irenaeus, Refutatio by Hippoly-
tus, Panairon by Epiphanius of Salamis.

24 Nicklas. Semiotik, pp. 66-73.

25 With this phrase, I refer to Bieringer. Texts That Create a Future, p. 91: “Many texts
of early Christianity were preserved, copied and handed down. They were read and
reread, commented on and discussed. They had a central place in the life of Christian
communities, in their liturgy and prayer, in their preaching and teaching.”
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completely) as followers of the Christian movement so that these inter-
pretations were part of concepts of Christian identity.26

In addition to the reversing element of composition and interpreta-
tion within these concepts, it has often been assumed by scholars that
a number of apocrypha were written and read in a conflict situation of
prohibition or neglect although it would be daring to presume a con-
text of oppression for all of these texts because they are usually lacking
sufficient background information to confirm such a thesis. Paradoxi-
cally, a lot of sources which mainly invigorate the idea of an oppressive
situation behind diverse texts are written by opposing authors who
are regarded as so-called “orthodox”, for instance, Irenaeus of Lyon or
Epiphanius of Salamis, and who had or have, in this sense of “ortho-
doxy”, authority in Church history. However, these “orthodox” writings
cannot be the ultimate proof for an oppressive situation behind the
apocryphal texts because, as mentioned above, the latter scriptures
are lacking background information that would confirm a theologi-
cal controversy with the former texts. Weighing the authoritative and
apocryphal sources up against each other methodologically carries the
risk of an artificial and void comparison since apocryphal texts may
have been written for controversial purposes or for the justification of
differing theologies to opponents, but, due to missing information on
their context and due to deficient or lost answers to the “orthodox”
view, the situation of conflict per se cannot be confirmed.

The idea of a dualistic rivalry between “orthodox” and “heretical”
positions scotches an unbiased encounter of apocryphal literature
though there are indeed some texts assumed to be written for a pur-
pose which touches different views and interpretations of Christian
doctrine and belief.27 But, for a more fruitful estimation of such docu-
ments which do not (exclusively) contain canonical material or texts
of Church authorities, it is useful to slightly alter this attitude and to
stress the status of apocrypha as testimonies of faith.

26 Cf. Tobias Nicklas. Christliche Apokryphen als Spiegel der Vielfalt frithchristlichen
Lebens: Schlaglichter, Beispiele und methodische Probleme. .4nnali di storia dell’ese-
gesi 23 (2006), pp. 43-44.

27 An example for such a presumption can be found in the “Gospel of Judas”, cf. Heri-
bert Schmid. Was hat der “Judasevangelist” eigentlich gegen die Eucharistie? In:
Enno E. Popkes - Gregor Wurst (eds.). Judasevangelium und Codex Tchacos: Studien
zur religionsgeschichtlichen Verortung einer gnostischen Schriftsammlung (WUNT
297). Tiibingen: Mohr Siebeck 2012, pp. 71-98. The author argues that the Gospel of
Judas represents a document on correct and wrong offering.
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2.2 Apocrypha as Testimonies of Faith

Even ifapocryphal texts are not conformable with the valid doctrines
of Christianity from a present perspective, they are still documents or
testimonies of a special interpretation and evaluation of faith by a past
community or individuals, who regarded these peculiar traits as con-
stitutive for their belief.28

In order to examine the historical value of apocrypha, a greater
focus was laid upon the communities which were reading and inter-
preting Christian scriptures (biblical or non-biblical material) and
which were writing these texts that became apocryphal.2® The bib-
lical text can be seen as a dialogue partner in a conversation3 with
this particular reading and believing group or individual, who actually
produced documents of this conversation. Hence, Christian apocryphal
texts themselves are primarily evidences or documents of believers,
who were applying Christian traditions and who were transforming
those into their actual situation by their interpretations. Even if the
use of these texts happened within a special period of time, and, in
several cases, this application was limited to this phase (for certain
reasons, see below), the actualization can be seen as a hermeneuti-
cal reflection on the Christ-event since the texts represent particular
interpretations of past communities, and, thereby, they prove to stand
in a “Rezeptionsverhéltnis”3! with biblical texts or traditions of Chris-
tianity. This connection is mirrored in the documents themselves as
they employ motives, themes, phrases, and figures that are also known

28 Cf. Nicklas. Paradigmenwechsel, pp. 80-81: “Trotzdem bezeugen die Texte geiste-
sgeschichtliche, sozialgeschichtliche oder religionsgeschichtliche Entwicklungen,
konnen fiir das Werden christlicher Identitdtsentwiirfe stehen, verschiedene Per-
spektiven innerkirchlicher Auseinandersetzungen spiegeln und vieles mehr.”

29 Cf. Nicklas. Paradigmenwechsel, p. 80: “Der historische Wert der Texte ergibt sich
allerdings in vielen Fillen weniger auf der Ebene, dass ihr Inhalt allzu viel an
Authentischem (oder gar Neuem) iiber die frithesten Jahre des Christentums verra-
ten wiirde. In Einzelfdllen kann dies durchaus der Fall sein - viel wichtiger aber ist,
dass die Texte auf pragmatischer Ebene zu historischen Zeugnissen der Vielféltigkeit
von Entwiirfen des Christentums werden kénnen.”

30 Cf. Gadamer. Truth and Method, p. 268; cf. also Hans-Georg Gadamer. Reflections
on my Philosophical Journey. In: Lewis E. Hahn (ed.). The Philosophy of Hans-Georg
Gadamer. Chicago: Open Court 1997, pp. 3-63, esp. p. 39-40; Brook W. R. Pearson.
Corresponding Sense: Paul, Dialectic, and Gadamer (Biblical Interpretation Series
58). Leiden: Brill 2001, pp. 1-45, esp. pp. 28-37.

31 Nicklas. Christliche Apokryphen, p. 28.
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from the canonical account but could3? include a certain variation or
a new content of the adopted material.

The persons who were reflecting on Christian traditions and who
were modifying the original material should be regarded either com-
pletely or at least to a certain extent as the followers of Christian ideas
insofar as an engagement with Christian material in a sort of an “aktu-
alisierende Fortschreibung”3 expresses a certain commitment to
a religious movement.

These documents took part in the continuity of Church as they
were important for a certain person or community up to a point, but
it still can be criticised that they are also lacking an essential feature
of authoritative texts, namely their own continuity and influence to
a global Church, either because they were omitted by accident or were
removed from this continuity for any reasons. Even if they were in
close connection to authoritative scriptures, this deficiency of subse-
quent acceptance may impede the consideration of apocrypha as useful
sources for hermeneutical reflections. But it is exactly the receptive
and reflective relation to preceding Christian material which carries
an aspect of apocryphal texts that can include a transcending moment.

3. Faith that Creates Future: The Transcending Moment
of Apocrypha

At first sight, apocryphal texts, and especially the peculiar category
of those texts that were lost and happened to be found, can scarcely

52 The fact that there was some variation in the material that became apocryphal does
not imply that the community was per se “heretical” or “anti-orthodox”, but that it
may also have been read by a community which, from a modern perspective, would
be regarded as purely consistent with an “orthodox” doctrine. In order to prove a dif-
fering or opposing theology in and behind these texts, further analysis and insights
to most of the texts is needed, which is often not the case. In this sense, an assump-
tion of a heretical mindset seems often to be an argumentum e silentio or simply
a prejudice.

55 FErich Zenger. Einleitungins Alte Testament. Stuttgart: Kohlhammer 72008, pp. 420-421,
(in reference to Odil Hannes Steck. Prophetische Prophetenauslegung. In: Hans
Friedrich Geil3er et al. (eds.). Wahrheit der Schrift — Wahrheit der Auslegung. Ziirich:
Theologischer Verlag 1992, pp. 198-244). The author uses this term to describe
the actualizing continuation of prophetic scriptures, which became later also part
of the canonical book. Regarding apocrypha as “aktualisierende Fortschreibung”,
he implies that the biblical material was considered as “giiltig” (Zenger. Einleitung,
p. 420) and that the variations adding new angles to the extant material were regard-
ed as legitimate and even necessary adjustment to an altered context.
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be seen as a “dynamic medium”3*, since they seem to fall short of
a direct effective history because they were not transmitted or handed
down up to the present and did not provide any further contributions
to the living Christian attitude but dropped out of the timeline of Chris-
tian literature.3® Reasons for the ceasing of apocryphal texts may lie
in the circumstances of a long transmission process of a particular
document or in the actual repression of apocryphal texts by ecclesial
authorities36 or, simply, in losing their doctrinal importance for the
succeeding generation, which led to oblivion and corrosion of these
ideas.

But this view represents only a modern and retrospective evaluation
of these scriptures, which looks upon them from a distant perspec-
tive and, obviously, contributes to the idea of a “gulf between the past
and the present”.37 If there is the feeling that this distance needs to
be overcome, a judgement that is solely directed backwards is rather
deepening and amplifying this gap than bridging it. Apocryphal doc-
uments can be seen as perfect occasions to prove this position, since
they appear as “aliens” from the past in various dimensions: they may
demonstrate bizarre looking theological positions, they may be odd
because of their curious use of biblical material or they may not be
really classifiable due to the lack of background information. In this
perspective, they are excellent instances of alienation. Nevertheless,
as testimonies of faith, they might well function as a dynamic medium
and, thus, incorporate a transcending feature.

Insofar as the members of communities in which apocryphal texts
were written saw themselves as followers of Christ, the interpretative
framework of these scriptures incorporates a Christian mindset and
a claim to truth regarding their interpretations of Christian identity. On
the basis ofthese presuppositions, the group that stands behind an apoc-
ryphal text and its interpretation of truth share an “antizipatorischen

34 Schneiders. Feminist Ideology Criticism, pp. 5-6.

35 This appreciation concerns the bulk of apocryphal literature, but there is some
exceptional use of texts regarded as apocryphal, e.g., Proto-James in present Ortho-
dox Churches, the integration of apocryphal images and ideas in arts.

36 Cf. Eusebius. Hist. eccl. VI 12. He shows the rejection of the Gospel of Peter by Serapi-
on, the bishop of Antioch.

57 Cf. the short discussion of Gadamer’s and Ricoeur’s view on this issue in Bieringer.
Texts That Create a Future, pp. 92-102.
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Charakter”.38 Christian faith draws upon experiences made in the past
and, therefore, constantly reviews historical events and traditions,39
but at the same time it is constituted by the hope that is based on these
experiences.

Faith can be regarded as a reasonable answer of Christian believ-
ers to the inevitable question about the meaning of life. Within this
kind of “Sinngebung”, “Sinn” has been regarded as the “vierte Dimen-
sion der Zeit, ohne den die drei anderen [i.e., past, present and future]
menschlich nicht gelebt werden konnen”*0 because it is the mental
achievement which holds all dimensions for concrete perception of
reality. As it can be presupposed to be a general human trait, it is an
unifying element through all ages.

Hermeneutics “reminds us that biblical faith cannot be separated
from the movement of interpretation that elevates it into language [...].
Such is the properly hermeneutical constitution of faith.”#! Hence, if
the view of apocrypha as testimonies of faith is taken seriously, the
texts do not lack an effective future from the perspective of those who
applied or interpreted biblical material or even biblical faith.

Evidence to reasonably assume such a Sinngebung or Sinnsuche
within ancient Christian apocrypha as applications of faith can be
found precisely in the variation and adaption of well-known tradition
because it proves the intense engagement with traditions of belief. The
interpretations and forms of faith that are expressed by apocrypha
are the crucial elements specifying that these texts of the past may
have no future as regards their actual, present literary and theological

38 Jens Schroter. Historische (Re-)Konstruktion und theologische Wahrheit. In: Eva
Ebel - Samuel Vollenweider (eds.). Wahrheit und Geschichte: Exegetische und herme-
neutische Studien zu einer dialektischen Konstellation (AThANT 102). Ziirich: Theolo-
gischer Verlag 2012, p. 31.

39 Cf. Schroter. Historische (Re-)Konstruktion und theologische Wahrheit, p. 15: “chris-
tlicher Wahrheitsanspruch [griindet] in geschichtlichen Erfahrungen”.

40 Jorn Riisen. Typen des Zeithewusstsein - Sinnkonzepte des geschichtlichen Wandels.

In: Friedrich Jaeger — Burkhard Liebsch (eds.). Handbuch der Kulturwissenschaften.

Band 1: Grundlagen und Schliisselbegriffe. Stuttgart: Metzler 2011, p. 366; cf. also

L. Siep. Was fiir ein Leben? Was fiir ein Sinn. In: Matthias Hoesch - Sebastian Muders -

Markus Riither (eds.). Gliick — Werte — Sinn. Metaethische, ethische und theologische

Zugdnge zur Frage nach dem Guten Leben. Boston: de Gruyter 2013, pp. 91-107; Jan

Assmann. Das kulturelle Geddichtnis: Schrift, Erinnerung und politische Identitdt in

Jrithen Hochkulturen. 6th ed. Miinchen: Beck 2006.

Paul Ricoeur, Philosophy and Religious Language. The Journal of Religion 54 (1974),

pp- 71-85, 85.
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importance, but they incorporate the anticipatory attitude of faith
of the persons behind the texts, and, in this sense, the texts have a
future.
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ABSTRAKT

ELIZABETH HERNITSCHECK
Apokryfy - texty uréené k zapomnéni?
Zamysleni nad kirestanskymi texty minulosti

Soucasnd biblickd hermeneutika se zabyva otdzkou, jakym zptisobem je mozné
preklenout propast mezi minulosti a soucasnosti. Badatelé v této oblasti (Schnei-
ders, Bieringer) prisli s pristupem, ktery hled4 transcendentdlni a univerzalni
moment v kirestanskych textech. Zatimco autorita téchto texti neni na zdkladé kon-
ceptu zjeveni a inspirace kirestanskych pisem nikterak zpochybnovana, mnozstvi
rané krestanskych apokryfnich textt bylo doposud z hermeneutickych zkouméni
vylouc¢eno. Tyto texty v8ak zasluhuji nasdi pozornost nejen proto, ze je jich velké
mnozstvi, ale zejména proto, ze reflektuji dialog s jinymi texty, které jsou dnes
soucasti kirestanského kdnonu. Praveé diky dialogu s kanonickymi texty a oddanosti
krestanstvi je v apokryfech zdokumentovdna vira v budoucnost v nadé¢ji a spéa-
se, kterd spojuje kirestany minulosti a soucasnosti. Kirestanské apokryfy nam tedy
pomahaji prekonat propast mezi minulosti a pritomnosti, a jsou proto nezbytnou
az zasadni soucasti hermeneutickych zkoumani.

Kli¢ova slova
normativni charakter budoucnosti, biblickd hermeneutika, rané kirestanské apo-
kryfy, rané kiestanstvi, kirestanska spolec¢enstvi, ,hypotexty“, svédectvi viry, Sinn-
gebung
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LIMEN PSALMI INDICET INTERIORA.

DIE FIGURATIVE INTERPRETATION

DER PSALMENUBERSCHRIFT IN AUGUSTINUS’
KOMMENTAR ZUM 80. PSALM

ROBERT HORK A

ZUSAMMENFASSUNG

Aurelius Augustinus wechselte in seinem Leben die Liebe zur klas-
sischen Poesie fiir die Liebe zu den Psalmen. In der biblischen Poesie sah er ndmlich
einen grundsétzlichen Vorteil: die Wahrheit. Die antiken Epen waren spiter fiir
ihn nur schén angeordnete Liigen. Vor allem die Psalmen galten fiir ihn als ein
immer faszinierendes Lesen. Augustinus wollte aber, dass diese innere Schonheit
der Psalmen alle Glaubigen entdecken konnen. Deshalb verfasste er den einzigen
vollstindigen Kommentar zu den Psalmen in der Antike. Eine aulergewdhnliche
Aufmerksamkeit widmete er den Psalmeniiberschriften, weil dort, nach seiner
Meinung, der einzigartige Auslegungschliissel des ganzen Psalms verborgen war.
Diese Theorie beweisen wir an der Augustinus’ Auslegung des 80. Psalms. Er ent-
deckte, dass die Psalmiiberschrift: .fiir die Keltern“ auch den Inhalt des Psalms
beschreiben kann. Doch in dem 80. Psalm ist das Gute, was das Ol in der Kelter
bezeichnet, im oberen Teil des Psalms, wiahrend das Schlechte, was den Bodensatz
in der Kelter indiziert, im unteren Teil des Psalms bleibt. Auf diese Weise entdeckte
sich vor Augustinus und auch vor denjenigen, die seine Kommentare héren oder
lesen, die verborgene unerwartete Schonheit der biblischen Poesie, der Augustinus
ganz verfiel und die er nie mehr fiir eine andere verwechseln wollte.

Schliisselworter
Augustinus, Psalmiiberschriften, Kommentar zu den Psalmen, patristische Exege-
se, typologische Auslegung, Singweise: ,fiir die Keltern®

Ecisti nos ad te, Deus, et inquietum est cor nostrum donec
requiescat in te.! Wahrscheinlich geht es hier um den bekanntesten

! Augustinus. Conf. 11,1 (CCL 27, 1): ,,Du hast uns zu Dir hin geschaffen, und ruhelos
ist unser Herz solange, bis es ausruhen kann in Dir.“ Ubersetzung: Hans Urs von
Balthasar (ed.). Aurelius Augustinus: Die Bekenninisse. Einsiedeln: Johannes Verlag
2002, S. 31.
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Satz im gesamten literarischen Schaffen des hl. Augustinus. Auch die
meisten diesen Heiligen darstellenden Statuen veranschaulichen ihn
als einen Bischof, der in einer Hand das Band mit den 13 Biichern
seiner Confessiones hilt, wihrend in die andere ihm die Kiinstler das
yunruhige“, brennende Herz legen, das sich danach sehnt, in Gott zu
ruhen, fiir den es geschaffen wurde. Augustinus’ Herz, das Herz des
klassischen Gebildeten, das von Cicero und Vergil gro3gezogen worden
war, war im Wesentlichen so lange unruhig, bis es sein Zuhause in den
heiligen Schriften der christlichen Bibel fand.2 Welchen Wert mussten
also die biblischen Psalmen haben, wenn Augustinus sich entschied,
sie tiber die ganze Herrlichkeit der antiken Poesie zu stellen?

Denn gegen all die unbestreitharen eindeutigen Vorziige, durch die
sich die klassische Literatur auszeichnete, hatte die biblische Poesie
ihm nur einen einzigen anzubieten: in den Seiten der Heiligen Schrift
fand er die Wahrheit, obwohl sie nach den Kriterien der antiken Kul-
tur ohne jede Schonheit ausgesprochen war. In den antiken Epen, an
denen er sozusagen heranwuchs und die er tiber alles liebte,? sah er
schon als christlicher Bischof bloB kiinstlerisch dargebotene Liigen.*
Es wird deshalb notwendig sein, zunéchst einige grundlegende Fakten
aus Augustinus’ Beschéftigung mit der Sprache anzufiihren, ohne die
seine Abkehr von der antiken und seine tiefe Vorliebe fiir die biblische
Poesie, vor allem in den Psalmen, nicht zu begreifen sind.5

Res, signum, ratio

Augustinus meinte auch nach seiner Bekehrung, als er als Rheto-
riklehrer in Mailand wirkte, dass die Bildung ebenso fiir die Christen

2 Sabine Mac Cormack. The Shadows of Poetry: Vergil in the Mind of Augustine. Berke-
ley: University of California Press 1995, S. 89.

5 Die Deklamation der Rede der zornigen Juno brachte ihm den ersten Preis ein, und
alle nahmen ihn als einen ausgezeichneten Schiiler war. (Augustinus. Conf. 1 17,
27 [CCL 27, 15]. Spiter, schon als Lehrer der Rhetorik in Karthago, wollte er sogar
personlich an einem Dichtertreffen im Theater teilnehmen (Augustinus. Conf. IV 2,
3 |[CCL 27, 41]). Als er dann seine tiefe Trauer iiber den Tod seines Freundes begrei-
fen wollte, kam ihm gleich die Theatersentenz aus Pacuvius’ Tragodie Chryses tiber
die Freundschaft von Orest und Pylades ins Gemiit, die er aus Ciceros Schriften gut
kannte (Augustinus. Conf. 1V 6, 11 [CCL 27, 45]).

4 Augustinus. Conf 116, 36 (CCL 27, 14-15): ,Non accuso verba quasi vasa electa atque
pretiosa, sed vinum erroris quod in eis nobis propinabatur ab ebriis doctoribus.*

5 Die Psalmen wiihlte Augustinus aus, damit sie ihn beim Scheiden aus dieser Welt
begleiten. (Possidius Calamensis. V. Aug. 32, 2 [Geerlings, 102]).
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sehr wichtig sei.6 Deshalb entschied er sich, christliche Lehrbiicher
der Grammatik und der tibrigen freien Kiinste zu schreiben, die nicht
auf der antiken Mythologie aufgebaut sind.” Als erstes schrieb er ein
Grammatiklehrbuch. Die Vorlage fiir dieses Werk waren vor allem
Varros Disciplinae8 Varro konzentrierte sich in seiner Grammatik auf
den Entstehungsprozess der Sprache.® Die Worter bezeichneten also
zuerst die Dinge aufgrund ihrer Klangidhnlichkeit (verba primigenia).
Diese Worter wurden dann vor allem von den Dichtern mit Hilfe von
Derivation und Flexion zur vollwertigen Sprache entwickelt.!® Fiir
Varro stellte die Sprache also die Widerspiegelung der realen Welt dar.
Auch Augustinus als gebildeter Grammatiker!! bevorzugte zuerst die
Erforschung dieses Aspektes der Sprache.!2

Seine Einsichten in die Sprache waren aber immer eng mit seiner
philosophischen Orientierung verbunden.!3 Nachdem er das manichi-

6 Siehe z. B. Augustinus’ Lobrede an die freien Kiinste am Ende der Schrift de ordine
(Augustinus. Ord. 11 12, 35-19, 51, (CCL 29, 127-135)).

7 Augustinus. Retr: 16 (CCL 57, 17).

8 Virgilio Pacioni. Liberal arts. In: Allan Fitzgerald, John Cavaldini (eds.). Augustine
through the Ages. An Encyclopedia. Grand Rapids/Cambridge: B. Eerdmans Pub-
lishing 1999, S. 494. In der Fachliteratur iiberwiegt die Meinung, dass sich Augusti-
nus fiir seine Lehrbiicher der freien Kiinste von Varros Disciplinarum libri inspirie-
ren lieB3. Eine andere, weniger vertretene Meinung ist (E Van Fleteren, J. J. O’Meara,
I. Hadot), dass seine Inspiration aus Porphyrios’ De regressu animae kam. Vgl. Fred-
erick Van Fleteren. Principles of Augustine’s Hermeneutic: An Overwiew. In: Frede-
rick Van Fleteren, Joseph Schnaubelt (eds.). Augustine: Biblical Exegete. New York:
Peter Lang 2004, S. 28. Anm. 117.

9 MacCormack. Shadows of Poetry, S. 51.

10 Diese Tendenz der Derivation der Sprache, die von den Dichtern und Rhetoren durch-
gefiihrt wurde, zeigt sich auch im gesamten Werk De lingua latina von Varro. Fiir alle
Félle fithren wir ein Beispiel an: ,Omnino ego magis puto a ,chao, choum*, cavum
et hinc caelum, quoniam, ut dixi: ,hoc circum supraque quod complexu continet
terram‘ cavum, caelum. Itaque dicit Andromeda Nocti: ,quae cava caeli Signitentibus
conficis bigis‘; et Agamemno: ,In altisono caeli clipeo‘ cavum enim clipeum; et Enni-
us item ad cavationem: ,caeli ingentes fornices‘. Quare ut a cavo cavea et cavullae et
convallis, cavata vallis, et cavernae a cavatione ut cavum, sic ortum, unde omnia apud
Hesiodum, a ,chao‘ cavo caelum.“ M. Terentius Varro. L.L. V 19 (LCL 333, 18).

11 Augustinus sprach nicht gut Griechisch und deshalb kannte er nur diejenigen gram-
matischen Studien, die ins Lateinische tibersetzt worden waren. Aus diesem Grund
entnahm er die meisten Informationen tiber die Forschung im Bereich der Gram-
matik aus Varros Werk De lingua latina (Karel Svoboda. Estetika sv. Augustina a jeji
zdroje. Praha: Karolinum 2000, S. 246).

12 Simona Fagarasanu. St. Augustine and the Issue of Word Origin. In: Elisabeth Livings-
tone (ed.). Studia Pairistica XXXIII. Leuven: Peeters 1997, S. 79-80.

15 Therese Fuhrer. Hermeneutik und Metaphysik. Augustin iiber die Arbitraritit von
Sprache. In: Guntram Forster, Andreas Grote, Christoph Miiller (eds.). Spiritus et Lii-
tera. Beitrdige zur Augustinus-Forschung. Wiirzburg: Echter 2009, S. 134.

265



ROBERT HORKA

ische dualistische Konzept definitiv abgelehnt hatte, fithrte ihn wah-
rend seines Aufenthalts in Mailand die Lektiire der Neuplatoniker
(platonicorum libri) von seiner philosophischen Skepsis weg. Im Lau-
fe dieses Prozesses interessierte er sich nach und nach nicht mehr fiir
die konstitutive, sondern fiir die kommunikative Seite der Sprache.!*
Dieses philosophische System betrachtete ndmlich den Menschen als
die mit dem Korper verbundene Seele und deshalb musste auch das
Wort zweifache Dimension haben: die geistige (intelligibile) und die
korperliche (sensibile).!5 Augustinus begann die Worter als vereinbarte
Klangzeichen (signa data) wahrzunehmen,!6 die die Trager (vehicu-
lum) des Verstdndnisses (ratio) waren.!” Aufgrund dieses Schemas for-
mulierte er dann auch die Aufgaben der Sprache: die in das geordnete
Metrum gereihten Worter erfreuen das korperliche Gehor (rationabi-
liter sonant), aber damit sie auch dem Verstand und der Seele Nutzen
bringen, muss ihre Anordnung die Wahrheit darstellen (rationabiliter
dictum).18

Durch diese Feststellung wurde Augustinus’ Beziehung zur heidni-
schen Poesie grundsitzlich verdndert. Vergil und andere antike Dich-
ter verloren fiir ihn ihren Reiz. Sie erstellten ndmlich die Zeichen der
Worter vor allem so, dass ihre Anordnung (ratio) das Gehor erfreut.

14 Augustinus. Dial. 6 (Pinborg, 94): ,Ergo ad te iam pertinet iudicare, utrum verbum
a verberando an a vero solo an a verum boando dictum putemus, an potius unde sit
dictum non curemus, cum quid significet intellegamus.“

15 Tarmo Toom. Necessity of Semiotics: Augustine on Biblical interpretation. In: Frances
M. Young, Mark Edwards, Paul Parvis (eds.). Studia Patristica XLIII. Leuven: Peeters
2006, S. 259.

16 Augustinus’ Zeichentheorie erforschte, neben vielen anderen relevanten Autoren,
vor allem R. Markus. Siehe: Robert Markus. St. Augustine on Signs. In: Robert Markus
(ed.). Sacred and Secular. Studies on Augustine and Latin Christianity. London: Var-
iorum 1996, S. 60-83. Robert Markus. Signs, Communication, and Communities
in Augustine’s De doctrina christiana. In: Duane Arnold, Pamela Bright (eds.). De
doctrina christiana. A Classic of Western Culture. Notre Dame: University of Notre
Dame Press 1995 , S. 97-108. Robert Markus. Word and Text in Ancient Christianity
I: Augustine. In: Robert Markus (ed.). Signs and Meanings: World and Text in Ancient
Christianity, Liverpool: Liverpool University Press 1996, S. 1-45.

17 Edwin Craun. Verbum Nuncius est Rationis. Augustinian Sign Theory in Medieval
Pastoral Discourse on Deviant Speech. Augustinian Studies 20 (1989), S. 148.

18 Augustinus. Ord. 11 11, 34 (CCL 29, 126-127): ,Hoc etiam in auribus facilius adverti-
tur, nam quidquid iucunde sonat, illud ipsum auditum libet atque illicit, quod autem
per eumdem sonum bene significatur, nuntio quidem aurium sed ad solam mentem
refertur. Iltaque cum audimus illos versus: ,Quid tantum oceano properent se tingere
soles Hiberni, vel quae tardis mora noctibus obstet?* (Vergilius. Georg. 11, 480-481)
aliter metra laudamus, aliterque sententiam, nec sub eodem intellectu dicimus: ratio-
nabiliter sonat, et: rationabiliter dictum est.*
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Diese ratio war aber kein Trager eines wahren Inhalts, deshalb scha-
dete es der Seele (mendacium rationabile). Vergils Versen gestand er
zwar etwas Gottliches zu, weil ihre metrische Vollkommenheit die
gottliche Harmonie widerspiegelt, aber trotzdem waren sie fiir ihn
inakzeptabel, weil ihr liigenhafter Inhalt von Gott wegfiihrte.!9

Die zweite bedeutende Tatsache, mit der sich Augustinus im Rah-
men seiner Sprachtheorie befasste, ist: Wenn die Worter vereinbarte
Zeichen sind, konnen diese Zeichen nicht eindeutig sein (signa ambi-
gua).2® Ein Wort namlich bezeichnete mehrere unterschiedliche Din-
ge.2! Deshalb beginnt er zwischen der Sache (res) zu unterscheiden,
die das Wort direkt bezeichnet, und den anderen indirekten Bedeutun-
gen (significationes), die das Wort im Gemiit des Horenden oder des
Lesenden evozieren kann.?2 Schliefilich stellte Augustinus fest, dass
die Sprache keine allgemeine Widerspiegelung der Realitit werden
kann, wie Varro es gesagt hatte. Er nimmt die Sprache grundsitzlich
schon ganz konkret wahr, ndmlich als ein System von Zeichen, deren
Anwendung das Verstdndnis zwischen dem Autor und dem Rezipien-
ten ermoglicht.23

Eloquentia christiana

Deshalb gibt Augustinus definitiv die Uberlegungen iiber die Not-
wendigkeit der freien Kiinste fiir die Christen auf.2* Diese lehrten
zwar die Wirklichkeit der Sinne zu verstehen, aber erforschten nicht
die Wahrhaftigkeit des Inhalts, die fiir ihn wesentlich war. Augusti-

19 Augustinus. Ord. 11 14, 40 (CCL 29, 129): ,Quod autem non esset certo fine modera-
tum, sed tamen rationabiliter ordinatis pedibus curreret, riythminomine notavit, qui
latine nihil aliud quam numerus dici potuit. Sic ab ea poetae geniti sunt: in quibus
cum videret non solum sonorum, sed etiam verborum rerumque magna momenta,
plurimum eos honoravit eisque tribuit quorum vellent rationabilium mendaciorum
potestatem.“

20 Tzvetan Todorov. The Augustinian Synthesis. In: Tzvetan Todorov. Theories of the
Symbol. Ithaca: Cornell University Press 1982, S. 36-59.

21 Augustinus. Dial. 9 (Pinborg, 106): ,Itaque rectissime a dialecticis dictum est ambi-
guum esse omne verbum. [...] Nam et si quis audierit ,acies‘ et si quis legerit, potest
incertum habere, nisi per sententiam clarescat, utrum acies militum an ferri an ocu-
lorum dicta vel scripta sit.“

22 Belford Darrell Jackson. The theory of signs in St. Augustine’s De doctrina christiana.
Revue des Etudes Augustiniennes 15/1-2 (1969), S. 11-12.

25 Lenka Karfikova. Cas a fed: Sebevztah mysli jako zdklad Augustinova pojeti ¢asu
a fe¢i. In: Lenka Karfikova. Cas a fe¢ Praha: Oikiimené 2007, S. 32.

24 Van Fleteren, Principles of Augustine’s Hermeneutic, S. 11.
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nus verspiirte das Bediirfnis, andere Instrumente zur Suche nach der
Wahrheit im mehrdeutigen Text der biblischen Schriften zu formu-
lieren. Das Wort wandelte in seiner Sprachtheorie aus dem Mund des
Menschen in sein Herz, weil es nicht mehr die sinnliche, sondern die
verniinftige Ordnung der Dinge widerspiegelte. Und die Richtigkeit
dieser innerlichen Ordnung des Menschen hing davon ab, wie nahe
man zu Gott, dem Veranlasser aller Dinge (rerum conditor), steht.25
Wenn der Mensch nidmlich ein Weltbild im Gemiit hat, das von der
Wahrheit Gottes abgeleitet wird, kommen ihm die richtigen Wor-
ter von selber in den Sinn. Dann ist auch die Asthetik der Sprache
eines solchen Menschen mit jeglichem heidnischen antiken Autor
vergleichbar. Denn dem, was wahrhatft ist, darf die ihm angemessene
Schonheit nicht fehlen.26

Von Varros urspriinglichem Ausgangspunkt, dass die Dichter durch
ihre Beschreibungen der Welt der Gotter und Menschen die Gestalt
der lateinischen Sprache herausgebildet hatten, gelangte Augustinus
nach und nach zu einer vollig gegensitzlichen Meinung: nur das rich-
tige, im Gemiit des frommen Menschen verankerte Weltbild kann zur
Quelle einer geeigneten sprachlichen AuBerung werden.

Aus diesem Grund nahm Augustinus auch den Wert der biblischen
Texte anders wahr. Er konzentrierte sich nicht mehr auf die apriori-
sche Asthetik, die in den schon geordneten Wortern liegt. Zu seiner
Vorliebe wurde die aposteriorische Asthetik, die sich erst nach dem
Verstehen des Textsinnes zeigt, wenn in der Seele des Horers die
Schonheit der Wahrheit aufleuchtet. Fiir Augustinus war also nicht die
verborum elegantia wichtig, sondern die consilii aequalitas.?” Diese
immanente Schonheit der Schrift, die er aufgrund seiner linguistischen
Studien entdeckte, charakterisierte er spéter so: Mein Diinkel strdubte
sich angesichts ihrer Einfachheit, mein Blick war nicht scharf genug,
in ihr Inneres einzudringen. Die Schrift als solche widire fiihig gewesen,
mit den Kleinen zusammenzuwachsen, aber ich wollte eben nicht klein
sein.28

25 Mac Cormack, Shadows of Poetry, S. 69-70.

26 Augustinus. Doct. christ. IV 7,21 (CCL 32, 131).

27 Mac Cormack, Shadows of Poetry, S. 60.

28 Augustinus. Conf. 111 5,9 (CCL 27, 31): ,Tumor enim meus refugiebat modum eius et
acies mea non penetrabat interiora eius. Verum autem illa erat, quae cresceret cum
parvulis, sed ego dedignabar esse parvulus et turgidus fastu mihi grandis videbar.“
Ubersetzung: Balthasar, Die Bekentnisse, 72.
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Psalmorum tractatio

Da die Psalmen fiir Augustinus vor allem Poesie waren, sah er in
ihnen insbesondere literarische Bilder, die dem Verstiandnis der einfa-
chen Christen fern lagen.29 Er meinte, dass sie aber gar nicht anders
sein konnten, weil sie das Géttliche mit der menschlichen Sprache
bezeichneten, die dafiir nicht ausreichend war.3? Die Mitglieder sei-
ner Gemeinde verstanden also die gottlichen Texte nicht. Die Psalmen
sangen sie oft nur zum Vergniigen, wobei sie den Inhalt nicht verstan-
den, von dem Augustinus so fasziniert war.3! Deshalb entschied er
sich im Rahmen seiner Predigten nach und nach entweder die ganzen
Psalmen oder ihre einzelnen Teile zu kommentieren. Dieser Aufgabe
widmete er sich kontinuierlich seit dem Anfang seines Pastoraldiens-
tes im Jahre 391. Nach einer bestimmten Zeit war bereits klar, dass
dadurch ein vollstandiger Kommentar des ganzen Psalters entsteht.
Dieses Werk, heute als Enarrationes in Psalmos bekannt, vollendete
er erst im Jahre 421, d. h. er arbeitete daran nicht weniger als dreiflig
Jahre lang. Es ist Augustinus’ umfassendstes Werk und der einzige
vollstindige aus dem Altertum erhaltene Kommentar zum Buch der
Psalmen.’?

Der Kernpunkt von Augustinus’ Interpretation jedes Psalms ist,
dass der einzige rechtsgiiltige Interpret der Psalmen eigentlich Jesus
Christus? in der Totalitéit seines Wesens sei: als priexistentes Logos,
als verkorperter Erloser, als die Kirche - der Leib Christi, und auch als
ein eschatologischer Richter der Lebenden und der Toten.3*

Aufihn, als die Grundprémisse, beziehen sich alle Textbilder, Meta-
phern und Parallelen (signa) in den Psalmen. Damit 16st Augustinus
ihre mogliche Mehrdeutigkeit (ambiguitas). Das Buch der Psalmen
wird so in tofo zu einem komplexen Vorbild (antitypos) von Christus.
Die literarischen Bilder, aus denen die Psalmen meistens bestanden,

29 Van Fleteren, Principles of Augustine’s Hermeneutic, S. 10.

30 Clifford Ando. Augustine on Language. Revue des Etudes Augustiniennes 40/1 (1994),
S. 47.

31 Michael Cameron. Enarrationes in Psalmos. In: Allan Fitzgerald, John Cavaldi-
ni (eds.). Augustine through the Ages. An Encyclopedia. Grand Rapids/Cambridge:
B. Eerdmans Publishing 1999, S. 291.

52 Hubertus Drobner. Lehrbuch der Patrologie. Freibourg: Herder 1992, S. 349.

35 Vernon Bourke. Augustine on the Psalms. In: Frederick Van Fleteren, Joseph Schnau-
belt (eds.). Augustine: Biblical Exegete. New York: Peter Lang 2004, S. 57.

3 Michael Fiedorowitz. General introduction. In: John Rotelle (ed.). Expositions of the
Psalms 1-32. New York: New City Press 2000, S. 47-48.
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gewidhrten ihm in diesem kontextuellen Rahmen eine breite Palette
von vielfialtigen, gewiss christlichen Interpretationen. Das Buch der
Psalmen war deshalb fiir ihn ein faszinierendes Erlebnis.3

Bei der Interpretation eines Psalms versetzte sich Augustinus
zuerst in eine Ausgangsposition, aus der er die Textsymbole in der
Folge betrachten wiirde. Nach einem solchen Interpretationsschliis-
sel, der den Sinn der Psalmmetaphern dekodiert, suchte er meistens
in der Psalmiiberschrift.3¢ Er iibersetzte die hebrdischen Namen der
Psalmenautoren (David = manu fortis, desiderabilis;>” Asaph = cong-
regatio;8 Idithun = transiliens eos;? filii Core = filii calvi**) und nach-
folgend applizierte er sie auf Christus (manu fortis, desiderabilis) und
auf die Kirche (congregatio, transiliens eos, filii calvi). Dasselbe mach-
te er auch mit den Anmerkungen tber den Psalmtyp (in finem*in
tituli inscriptionem,*? in intellectum*) und mit den Beschreibun-
gen der Singweisen (ne corrumpas,** in his qui immutabuntur,*> pro
torcularibus).

Limen psalmi

Dieses Verfahren des hl. Augustinus bei der Interpretation der Psal-
men wollen wir am Beispiel der Auslegung des 80. Psalmes konkret
vorstellen, weil darin besonders klar gezeigt wird, wie er in der Psal-
miiberschrift nach einem Interpretationsschliissel fiir den gesamten
Psalm suchte. In Augustinus’ Exemplar des Psalters lautete die lateini-
sche Ubersetzung des Psalms folgend:

35 Cameron, Enarrationes in Psalmos, S. 291.

36 Fiedorowilz, General introduction, S. 21.

37 Augustinus. En. in Ps. 8,1; 9,1; 14,1; 17,1; 22,1; 23,1; 24,1; 25,1; 26,1 28,1; 29,1; 30,1;
38,1; 41,1; 46,2; 50,1; 53,1; 54,3; 55,1; 56,2; 58,1; 59,1; 60,1; 61,1; 62,3; 67,1; 68A,2;
70A,2; 93,3; 94,1; 96,2; 137,1; 139,53; 141,17; 142,2; 143,1.

38 Augustinus. En. in Ps. 72,1; 73,1; 76,1; 77,1; 79,1; 80,1; 81,1;82,1.

39 Augustinus. En. in Ps. 38,1; 61,1; 76,1.

40 Augustinus. En. in Ps. 41,1; 43,1-2; 44,1; 45,1; 46,2; 47,1; 83,1; 84,2; 87,1.

4 Augustinus. En. in Ps. 4,1; 8,1; 9,1; 10,1; 12,1; 13,1; 17,1; 21,1; 24,1; 29,1; 30,1; 38,1;
41,1; 45,1; 46,2; 51,5; 52,1; 53,1; 54,1; 55,1; 56,2; 58,1; 59,1; 60,1; 61,1; 64,1; 65,1; 67,1;
68A,2; 74,1; 76,1; 79,1; 84,2; 87,1; 139,5.

42 Augustinus. En. in Ps. 55,1; 56,2; 58,1; 59,1.

45 Augustinus. En. in Ps. 41,1; 43,1-2; 44,3:53,1; 75,1; 77,1; 141,17.

4 Augustinus. En. in Ps. 56,2; 58,1; 74,1.

45 Augustinus. En. in Ps. 44,2; 59,1; 68A,2; 79,1.

46 Augustinus. En. in Ps. 8,1; 80,1; 83,1.
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In finem, pro torcularibus, quinta sabbati, psalmus ipsi Asaph.
Exsultate Deo adiutori nostro, iubilate Deo Iacob.
3  Accipite psalmum, et date tympanum, psalterium iucundum cum
cithara.
4-5 Tuba canite, quia praeceptum ipsi Israel est, et iudicium Deo lacob.
6  Testimonium in loseph posuit illud, dum exiret de terra Aegypti,
linguam quam non noverat, audivit:
7  Avertit ab oneribus dorsum eius, manus eius in cophino servierunt.
8 In tribulatione invocasti me, et erui te, exaudivi te in abscondito
tempestatis, probavi te in aqua contradictionis:
9  Audi populus meus, et loquar, et testificabor tibi.
10 Israel, si me audieris, non erit in te deus recens.
11 Ego enim sum Dominus Deus tuus, qui eduxi te de terra Aegypti,
dilata os tuum, et adimplebo illud.
12 Et non obaudivit populus meus vocem meam et Israel non intendit
mihi.
13  Et dimisi eos secundum affectiones cordis eorum, ibunt in affectio-
nibus suis.
14 Si plebs mea audisset me, Israel si in viis meis ambulasselt,
16 in nihilum inimicos eorum humilassem, et super tribulantes eos
misissem manum meam.
16  Inimici Domini mentiti sunt ei et erit tempus eorum in aeternum.
17  Et cibavit illos ex adipe frumenti et de petra melle saturavit eos.

\e]

Die Psalmiiberschrift stellte fiir Augustinus sozusagen eine Auf-
schrift an dem Haus dar, die den ganzen Psalminhalt benennt:

Titulum habet psalmus iste: In finem pro torcularibus, quinta sabbati,
Psalmus ipsi Asaph. In unum titulum multa sunt congesta mysteria; ita
tamen ut limen Psalmi indicet interiora.*

Nach der Uberschrift wihlte Augustinus dann aus vielen Interpreta-
tionsmoglichkeiten diejenigen aus, die, nach seiner Uberzeugung, von
Gott selbst, dem Autor der Uberschrift, in den Psalm eingesetzt worden

47 Augustinus. En. in Ps. 80, 1 (CCL 39, 1119-1120). Ubersetzung (a me ipso): ,Der
Psalm hat die folgende Uberschrift: Bis zum Ende fiir die Keltern, der fiinfte Tag nach
Samstag, Psalm des Asaph. In einer einzigen Uberschrift versammelten sich viele
Geheimnisse. Also, schon die Uberschrift des Psalms bezeichnet seinen Inhalt.“
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waren.*8 Im 80. Psalm entdeckte er so in der Uberschrift die Beschrei-
bung: pro torcularibus, d. h.: ,fiir die Keltern“. In der Umgebung des
nordlichen Numidien war die Kelter keine unbekannte Einrichtung.
Es handelte sich um eine Region, wo die meistangebaute Frucht die
Olive war. Olivenhaine sdumten die Berge und Hiigel von ganz Numi-
dien und das Oliven6l war die wichtigste Handelsware fiir seine
Bewohner. Eine Olivenpresse befand sich damals fast in jedem Haus.
Wenn Augustinus also iiber die Kelter zu sprechen begann, konnten
sich die Zuhorer lebhaft vorstellen, woriiber der Bischof redete. Eine
Kelter bestand aus einigen Grundbestandteilen, ndmlich aus dem Kel-
tergerit (prelum) und dem Becken (lacus), in das das ausgepresste Ol
gegossen wurde, sowie aus dem Trenngefal3 (gemellarium). Die rei-
fen Friichte wurden aus Korben (fiscis) ins Keltergerét geschiittet, das
auf sie solange Druck ausiibte, bis sie barsten. Dabei 16sten sich aus
ihnen das Ol und der Saft. Diese fliissige Mischung wurde dann in das
Becken gegossen, aus dem sie wiederum in das Trenngefali geschopft
wurde, wo das Ol (oleum) vom Bodensalz (amurca) getrennt wurde.
Das Ol wurde schlieBlich in geschlossenen Gefiifien im Keller (apo-
theca) gelagert und der Bodensatz wurde auf die Strale gegossen.*?

Fit ergo in torculari conculcatio, tribulatio, pondus: et in his oleum eliqua-
tur occulte in gemellarium; amurca publice per plateas currit. Intendite
ad magnum hoc spectaculum.%°

Wenn die Oliven gereift waren und das Keltern in jedem Haus
begonnen hatte, stromte der Bodensatz wahrscheinlich in riesigen
Mengen in den Stralien. Nach dem Keltern blieb nur wenig hochwerti-
ges Ol {ibrig, wilhrend es hingegen sehr viel Abfall gab.

48 Fiedorowicz, General introduction, S. 21. Vgl. auch: Augustinus. En. in Ps. 72, 1 (CCL
39, 986): ,,Psalmus iste inscriptionem habet, id est titulum: Defecerunt hymni David,
filii lesse: Psalmus ipsi Asaph. Tot habemus psalmos in quorum titulis scriptum est
nomen David, nusquam est additum filii lesse, nisi in hoc solo. Quod credendum est
non frustra factum, neque inaniter: ubique enim nobis innuit Deus, et ad intellectum
vocat pium studium caritatis.“

49 William Ramsay. Olea, oleum. In: William Smith (ed.). 4 Dictionary of Greek and
Roman Antiquities. London: John Murray 1875, S. 825-826.

50 Augustinus. £n. in Ps. 80, 1 (CCL 39, 1120). Ubersetzung (a me ipso): ,,In der Kelter
kommt es ndmlich zum Zerschlagen, Pressen und Belasten. Durch diese Handlung
tropft das Ol verborgen in das TrenngefiB, wihrend der Bodensatz frei in die Offent-
lichkeit flieB3t. Achtet gut auf dieses groBartige Schauspiel.“
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Aliquanto esto curiosior in torculari; noli hoc solum videre quod publice
fluit: est aliquid quod quaerendo invenias. Discute, audi, cognosce quam
multi faciunt quod ex ore Domini cum audisset unus dives, tristis abs-
cessit. Ex Evangelio multi audiunt: Vade, vende omnia quae possides, et
da pauperibus, et habebis thesaurum in coelis; et veni, sequere me: non
attendis quam multi id faciunt? Pauci, inquiunt, sunt. Ipsi tamen pauci
oleum sunt; et qui bene utuntur his rebus quas possident, ad oleum per-
tinent: adiunge omnia, et videbis patris familias tui plenas apothecas.5!

Eine solche Kelter ist nach Augustinus die Kirche. Gerade an dieser

Stelle nutzt er seine Kenntnisse iiber die Sprache und ihre Funktionen.
Er weist darauf hin, dass ,,die Kelter” in diesem Fall nicht in ihrem
eigenen Sinne des Wortes als res zu verstehen ist, sondern als signum
datum, in diesem Fall sogar als signum a Deo datum. Aus dem Text
selbst beweist er, dass ,,die Kelter“ im Psalm keine physische Kelter
bezeichnen kann, sondern sie ist antitypos von etwas, was als mysteri-
enhaft bezeichnet wird (mysterium).

51

52

Cum de torcularibus locuturi sumus, nemo vestrum aliquid exspectet nos
dicturos esse de lacu, de prelo, de fiscinis; quia nec ipse psalmus hoc habet,
et ideo magis indicat mysterium. Nam etsi aliquid tale Psalmi textus con-
tineret, non deesset qui putaret ad litteram esse accipienda torcularia, nec
aliquid illic amplius requirendum, nec mystice aliquid positum, et sacrate
significatum; sed diceret: Simpliciter Psalmus de torcularibus loquitur, et
tu mihi nescio quid aliud suspicaris. Nihil hic tale audistis, cum legeretur.
Ergo accipite torcularia mysterium Ecclesiae, quod nunc agitur.52

Augustinus. En. in Ps. 80, 1 (CCL 39, 1120). Ubersetzung (a me ipso): ,Sei also ein

bisschen darauf neugieriger, was in der Kelter geschieht. Beobachte nicht nur das,
was im offenen Raum flieBt. Es gibt noch etwas, was du nur dann findest, wenn du
danach suchst. Untersuche, hore und erfahre, wie viele Leute dasselbe machen wie
der Reiche. Auch er hatte das aus dem Mund des Herrn gehort, weswegen er traurig
wegging. Doch aus dem Evangelium horen viele: ,Geh, verkauf deinen Besitz und gib
das Geld den Armen; so wirst du einen bleibenden Schatz im Himmel haben; dann
komm und folge mir nach.‘ Siehst du nicht, wie viele es so machen? Die aber sagen:
,Nur Wenige. Und trotzdem sind gerade diese Wenigen das Ol; und diejenigen, die
ihr Eigentum gut anwenden, gehéren zum Ol. Sammle alles zusammen und du wirst
sehen, dass die Keller deines Wirtes voll sind.“

Augustinus. En. in Ps. 80, 1 (CCL 39, 1120). Ubersetzung (a me ipso): ,Wen wir iiber
die Keltern sprechen wollen, erwartet sicher niemand von euch, dass wir iiber das
Becken, das Keltergerit und iiber die Kérbe sprechen werden. Dariiber wird auch
im Psalm nicht geschrieben, aber umso mehr deutet es an, dass es hier um ein
Geheimnis geht. Doch wenn der Text des Psalms so etwas beinhalten wiirde, giibe es
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Die Kirche ist fiir Augustinus nicht einfach ein Ort des seligen
Lebens der Glaubigen. Nach der Auslegung des Psalms ist sie eher
eine Olivenkelter, wo die Oliven, d. h. die Menschen, in denen das Gute
mit dem Bosen vermischt ist, durch den Druck sozialer Probleme und
sonstigen Widerstandes zusammengepresst werden. Dieser Druck teilt
die Menschen in der Kirche. Die einen vertrauen, trotz ihrer schlech-
ten Lebensbedingungen, auf Gott. Sie tun Gutes, und zwar auch dann,
wenn es sich fiir sie in dieser Welt gar nicht lohnt. Sie sind das Ol, das
verborgen ,nach oben“ steigt, d. h., sie steigen ins Gottesreich auf. Die
anderen lassen sich durch den Arger der Zeit dazu hinreiBen, Chris-
tus und seine Gebote zu verlassen, sie sind also der Bodensatz. Sie
verbringen ihre Zeit nicht im Verborgenen der Kirche, sondern in den
Strallen, wo sie herumschreien, wie schlecht alle Dinge und alle Men-
schen seien.

Intendite ad magnum hoc spectaculum. Non enim desinit Deus edere
nobis quod cum magno gaudio spectemus: aut circi insania huic specta-
culo comparanda est? Illa ad amurcam pertinet, hoc ad oleum. Quando
ergo auditis contumaciter garrire blasphemos, et dicere, abundare press-
uras temporibus christianis; [...] Cum ergo ista commemorant, cum ista
iactant, cum ista dicunt, et contumaciter dicunt, non cum timore, sed cum
elatione; non vos perturbent. Puta enim quia pressurae abundant, tu ole-
um esto. Nigra tenebris ignorantiae amurca insultet, et illa tamquam per
plateas proiecta publice insultet: tu apud te in corde tuo, ubi qui videt in
occult reddet tibi, liquare in gemellarium.53

bestimmt jemanden, der denken wiirde, dass die Kelter im gewissen wortwortlichen
Sinne zu verstehen sind, dass andere Bedeutungen nicht mehr zu suchen sind, dass
sich dort nichts mit mysterienhaftem Sinn und mit heiliger Bedeutung befindet. Er
wiirde sagen: ,Der Psalm spricht einfach iiber die Kelter. Und du unterschiebst mir
hier etwas Anderes.“ Aber wenn der Psalm vorgetragen wurde, hortet ihr nichts Sol-
ches. Deshalb nehmt es so auf, dass die Kelter das Mysterienhafte bezeichnen, was
jetzt in der Kirche passiert.

55 Augustinus. En. in Ps. 80, 1 (CCL 39, 1120). Ubersetzung (a me ipso): ,,Gott bietet
uns immer wieder Schauspiele, die wir uns sehr gern ansehen. Oder kann man
die Torheiten im Zirkus mit diesem Schauspiel vergleichen? Sie sind ndmlich der
Bodensatz, wihrend dieses das Ol ist. Thr hort die Frevler, wie sie rund herum quat-
schen, und sagen, dass zur christlichen Zeit die Belastung nur wichst. [...] Wenn sie
also solche Dinge erwihnen, wenn sie deswegen grofj tun, wenn sie daran erinnern,
und sie erinnern das immer wieder, und zwar nicht mit Angst, sondern mit Stolz,
dann lasst euch dadurch nicht erschrecken. Denke daran, dass, wenn die Belastung
wichst, es deswegen geschieht, damit du Ol wirst. Der schwarze Bodensatz unver-
niinftiger Finsternis verbreitet sich. Er verbreitet sich frei im 6ffentlichen Raum. Aber
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Augustinus’ scharfsinniger Aufmerksamkeit ist auch nicht entgan-

gen, dass ebenso wie das Trenngefdll der Kelter (gemellarium) der
Psalm an sich aufgeteilt ist. Deshalb beschreibt er den ganzen Psalm
wie eine grolie Kelterei.

Titulum in limine legimus, et in his prelis quid sibi velit, intelleximus:
iam si placet etiam ipsam domum operis, id est, ipsius torcularis interio-
ra videamus. Intremus, inspiciamus, gaudeamus, timeamus, appetamus,
fugiamus. Omnia enim haec inventuri estis in hac interiore domo, id est,
in textu ipsius psalmi, cum legere, et adiuvante Domino, quod donaverit
loqui coeperimus.5*

Der erste Teil des Psalms (V. 2-8), der ,,obere Teil“, spricht tiber das

01, d. h. iiber diejenigen, die Christus ergeben sind, wihrend der zwei-
te (V. 9-17), der ,untere Teil“ des Psalms den Bodensatz behandelt,
also die Menschen, die zwar der Kirche angehéren, aber nicht nach
Gottes Geboten handeln und deshalb, wie der Bodensatz, aullerhalb
des Hauses enden.

Hoc totum ab initio Psalmi usque ad hunc versum, de oleo torcularis audi-
vimus. Quod restat magis dolendum est et cavendum: ad amurcam enim
torcularis pertinent usque ad finem; fortasse non frustra et interposito dia-
psalmate. Sed etiam hoc audire utile est, ut qui se iam in oleo videt, gau-
deat; qui periclitatur ne in amurca currat, caveat. Utrumque audi: unum
dilige, alterum time.55

du verfliissige dich im Trenngefal3, in deinem Innern, in deinem Herzen, wo dich der

54

belohnt, der auch das Verborgene sieht.

Augustinus. En. in Ps. 80,2 (CCL 39, 1120). Ubersetzung (a me ipso): ,,Den Titel lesen
wir also auf der Stirnseite, aber wir begreifen auch das, was uns die Keltersteine
sagen wollen. Wenn es euch so gefillt, schauen wir uns direkt die Kelterei an, d. h.,
das Innere der Kelter selbst. Treten wir ein, sehen wir uns alles an, erfreuen wir uns,
erschrecken wir, sehnen wir uns, fliehen wir. Denn das alles kann man im Inneren
dieser Kelterei finden, d. h. im Text des Psalms.“

Augustinus. En. in Ps. 80, 12 (CCL 39, 1126-1127). Ubersetzung (a me ipso): ,Alles,
vom Anfang des Psalms an bis zu diesem Vers, horten wir iiber das ausgepresste Ol.
Das, was tibrig bleibt, gereicht nur zur Trauer und zur Warnung, weil bis zum Ende
nur der ausgepresste Bodensatz beschrieben wird. Es ist kein Zufall, dass gerade an
dieser Stelle sich auch die Zasur des Psalmes befindet. Aber es ist niitzlich, sich auch
anzuhoren, dass sich derjenige erfreut, der sich fiir das Ol hélt, und dass derjenige,
der noch immer unentschlossen ist, die eigene Einordnung zum Bodensatz vermei-
det. Hore deshalb beides: liebe das eine und fiirchte das andere.“
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Augustinus hélt also den ganzen Psalm fiir einen Text, der zwar
formal kein Bild nach Art eines Kalligramms darstellt, dessen Inhalt
aber eine reale Abbildung der Olivenkelter ist: auch in diesem Psalm
stieg das Ol nach oben und der Bodensatz blieb unten. Augustinus
also fand im Text, der fiir ihn primér die gottliche Wahrheit darstellte,
ebenso die sekundire Ebene aullergewohnlicher und iiberraschender
Asthetik: der erste, positive Teil stellt das aufsteigende Ol dar, und der
zweite, negative Teil den sedimentierten Bodensatz. Somit pridsentierte
Augustinus in seiner Auslegung eine der Formen der eloquentia chris-
tiana, die ihm so gefiel, dass er sie niemals mehr ablegte.56

Die Analyse der Auslegung dieser Psalmiiberschrift illustriert also,
wie Augustinus die Asthetik des Psalms nicht in geschliffener stilisti-
scher Form suchte, denn nach den damaligen literarischen Normen
befand sich dort keine Schénheit, sondern im Inhalt, wo ihm der meta-
phorische Sinn der Verse die formale Schonheit auch dort zu finden
ermoglichte, wo sie wahrscheinlich nicht einmal der biblische Autor
selbst bewusst einzusetzen vorhatte. So schufen die biblischen Schrift-
steller unwissentlich eine elegante Sprache nur dadurch, dass sie, von
Gott inspiriert, die wahren gottlichen Tatsachen beschrieben. 57

Rimskokatolicka cyrilometodskd bohosloveckd fakulta
Univerzita Komenského Bratislava

Kapitulskd 26

814 58 Bratislava, Slovensko

e-mail: robert.horka@frcth.uniba.sk

ABSTRACT

ROBERT HORKA
Limen Psalmi indicet interiora. Figurative Interpretation
of the Psalm Title in Augustine’s Exposition on Psalm 80

In the course of his life, Aurelius Augustinus changed his love of classical poetry
for his love of Psalms. Biblical poetry had one important advantage in his view:

56 Augustinus. Doct. christ. IV 6, 10 (CCL 32, 122): ,Sed non ipsa me plus quam dici
potest, in illa eloquentia delectant, quae sunt his viris cum oratoribus Gentilium
poetisve communia.“

57 Augustinus. Doct. christ. TV 6, 10 (CCL 32, 122-123): ,Et in quibus forte locis agnos-
citur a doctis, tales res dicuntur, ut verba quibus dicuntur, non a dicente adhibita,
sed ipsis rebus velut sponte subiuncta videantur, quasi sapientiam de domo sua, id
est, pectores apientis intellegas procedere et tamquam inseparabilem famulam etiam
non vocatam sequi eloquentiam.“
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its truthfulness. Later on, he regarded ancient epic only as well designed lies. The
Book of Psalms was the part of the Bible which never ceased to fascinate him.
However, Augustin, as a spiritual shepherd, wanted all believers to discover this
beauty of Psalms. That is why he created the only complete commentary on Psalms
in antiquity. He turned his attention mainly to the Psalm titles since he regarded
them as an interpretation key of the whole Psalm. This theory is demonstrated on
Augustine’s interpretation of Psalm 80. In this case, Augustine discovered that the
title “for the winepresses” implies the content and structure of the Psalm. The first
half of the Psalm includes the good, what is presented as oil in the winepresses,
while the bad, presented by the dregs, can be found in the second half of the Psalm.
On the bases of this reflection, Augustine with his listeners and readers were expo-
sed to the unexpected mysterious beauty of Biblical poetry, to which Augustine
devoted himself so that he would never change it for anything else.

Key words
Saint Augustine, Exposition on the Psalms, Psalm titles, for the winepresses, patri-
stic exegesis, typological interpretation

ABSTRAKT

ROBERT HORKA
Limen Psalmi indicet interiora. Obrazna interpretace
zalmového nadpisku v Augustinové Komentari k 80. zalmu

Aurelius Augustinus v pribéhu svého zivota vyménil ldsku ke klasické poezii
za lasku k zalmam, nebot v biblické poezii spatiroval jednu podstatnou vyhodu: jeji
pravdivost. Pozdéji pro néj antické eposy ztistaly pouze pékné uspoirddanou sntis-
kou 1zi. Z biblickych knih jej predev$im neprestavala fascinovat ¢etba zalmu. Jejich
kréasu vSak Augustin chtél jako duchovni pastyi odhalit vSem véricim. Proto sestavil
jediny tplny komentair ke véem zalmim v antické epose. Vyjime¢nou pozornost
v ném vénoval pravé zalmovym nadpiskéim, protoze v nich vidél skryty jedinec-
ny vykladovy kli¢ celého zalmu. Tuto teorii dokldddme na Augustinové vykladu
80. zalmu, kde autor ukazuje, Zze nadpisek ,pro lisy“ v sobé shrnuje a tajemné
naznacuje i cely obsah a stavbu zalmu. I v Z1 80 je totiZ to dobré, zobrazené olejem
v lisu, umisténo v horni poloviné zalmu, a to $patné, kal v lisu, se shromazdilo
v dolni poloviné zalmu. Na zdkladé této tivahy se pred Augustinem i pred jeho
posluchaci a ¢tendri otevirala neocekdvand tajemna krdsa biblické poezie, které
Augustin propadl a kterou uz nebyl nikdy ochoten vyménit za nic jiného.

Klic¢ova slova
Augustin, Enarrationes in Psalmos, zalmy, tituly zalm, patristické exegeze, typolo-
gickd interpretace, titul ,pro lisy“
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ADAM’S STORY IN THE QUR’AN

MLADA MIKULICOVA

ABSTRACT

The Qur’an contains only fragments of Adam’s story in six differ-
ent suras, apart from several minor references. These may be arranged into five
thematic chapters: (1) the creation of man; (2) adoration by angels; (3) Satan’s dis-
obedience; (4) the fall of Adam; (5) Adam’s genealogy. The aim of the present study
is to name the essentials of the Qur’anic notion of man as a creature endowed
with reason. Adam as the specimen of the human race is bound to obey God’s pre-
scriptions. He fails, repents, and is received back and guided. In this way he is
considered as the first in the row of prophets of God’s unicity.

Key words
the Qur’an, Adam, creation of man, rationality, repentance, prophets

The biblical portrait of Adam is generally well-known: the
first createdsed of dust of the earth and the breath of God, his body
serving for the making of the woman, his mind caught in her pleasant
illusion, the fallen one from the Paradise and the father of the created
mankind.

The Islamic Qur’an presents the same story though its sense and
interpretation substantially differs from the Christian exegesis of sin
and salvation. The primary source for considering the fundamentals of
Islamic teaching on Adam is naturally the Arabic Qur’an.! The source

! The Qur’anic text will be presented here in the translation of Muhammad Abdel
Haleem. The Quran. A New Translation. 2nd ed. Oxford: University Press 2008. The
Egyptian hafiz Abdel Haleem teaches Islamic studies at the School of Oriental and
African Studies in London. His English version is easy to understand for the modern
non-Muslim reader, which is the reason for my choice. The more traditional explan-
atory rendering by the Moroccan imam M. Taqi al-Din al-Hilali is offered in the
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of my study was the standard Arabic text.2 For difficulties, I have con-
sulted specific dictionaries of the Qur’anic terms3 and commentaries,
especially Ibn Kathir’s anthology of classical tafsir,* and al-Tabar1;® both
are accepted authorities in explaining the Qur’an. Adam is the first in
the row of the prophetic figures whose stories are scattered through-
out the Qur’an. These fragments, supplemented with further biblical
and apocryphal details of Jewish and Christian origin (’isrd’iliyat, nas
rantyat), were collected as the Stories of the Prophets (Qisas al-’anbi-
ya)).% Adam’s portrait in the Qisasis a subject of another study of mine,
as well as the comparison of its four versions - that in the Qur’an and
in the Qissa — to the Genesis narrative and the Christian story in The
Cave of Treasures.” In this study, my primary interest is to analyze the
story of Adam as conveyed by the Qur’an, with the aim to refresh its
meaning within the Christian mental milieu. I will not delve into the
complex matter of theological anthropology as is discussed in modern
Islamic studies, but I will attempt to consider the literary and religious
values of the Qur’anic story from its primary source in the manner of
direct exegesis. The topic will complement my broader research in

footnotes in case of differences. Muhammad Taqi ud-Din al-Hilali - Muhammad Muh-
sin Khan. The Noble Qur'an. English Translation of the Meanings and Commentary.
Madina Munawwarah: King Fahd Complex for the Printing of the Holy Book 1419
AH. Another widely accepted translation into English is that by Abdullah Yasuf ‘Al
The Holy Qur’an. Text, Translation and Commentary. Rev. ed. Brentwood, MD: Ama-
na Corporation 1938. A popular Egyptian Azhar translation was made by Muham-
mad Mahmud Ghali. Towards Understanding the Ever-glorious Qur'an. Al-Qahira:
Dar al-Nashr 1i’I-Gami*at 2009.

2 Cf. Al-Qur’an al-karim: bi’l rasm al-’uthmani. Dimashq: Dar al-ma‘rifa 2005.

3 Cf. ’Ashraf Taha ’Abu al-Dahab. AI-Mu'gam al-’islami. Al-Qahira: Dar al-shurtuq
2002; Friedrich H. Dieterici. Arabisch-deutsches Handworterbuch zum Koran. Leip-
zig: J. C. Hinrichschs’sche Buchhandlung 1894; Rudi Paret. Der Koran. Kommentar
und Konkordanz. 2nd ed. Stuttgart: Kohlhammer 1977.

4 Cf. ‘Imad al-Din Isma‘il b. “Umar ibn Kathir. 7afsir al-Qur'an al-"Azim. 15 vols. Ed.
Mustafa al-Sayyid Muhammad et al. Giza: Mu’assasat Qurtuba 2000.

5 Cf.’Aba Ga‘far Muhammad b. Garir al-Tabari. Gami' al-bayan fi ta’wil ay al-Qur’an.
26 vols. Eds. ‘Abd Allah b. ‘Abd al-Muhsin al-Turki et al. Al-Qahira: Dar Hagar 2001.

6 A widely known version of the narratives was composed by Ibn Kathir and has been
often reprinted as, e.g., Qisas al-‘anbiyad’. Bairut: Dar Sadir 2003.

7 Cf. Mlada Mikulicovd. Adam. Pifbéh prvniho ¢lovéka v knize Genesis a v Kordnu
[Adam. The Story of the First Man in Genesis and in the Qur’an]. 4UC Theologi-
ca4, 1 (2014), pp. 135-151; Mlada Mikulicova. Vyhnani z réje podle Jeskyné pokla-
dt [Eviction from Paradise according to The Cave of Treasures|. Parrésia 1 (2014,
pp. 229-243); Mlada Mikulicova. The Life of Adam and Eve in the Medieval Arabic
Traditions: The Cave of Treasures, the Qur’anic Fragments, and the Hadith. Qua-
triéme colloque international des littératures apocryphes juive et chrétienne: La Vie
dAdam et Eve et les traditions adamiques Geneva — Lausanne, 10th January 2014.
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the biblical and apocryphal literature on Adam. The most significant
passages of Adam’s story will be quoted in translation or paraphrased
if repeating and supplied with commentary notes on key terms and
events. The topics treated in the Qur’an, such as the creation of man,
the disobedience of Satan, the fall of man and Adam’s genealogy, pro-
vide background for outlining the Islamic idea of Adam and of man in
general.

1. The Qur’anic Fragments in Survey

The Qur’an does not tell the full story of Adam and Eve as known
from the Bible. In twelve of the 114 suras, however, we find fragments
or allusions that echo either the narrative of Genesis 2:7-3:23 or its
apocryphal versions. The appearance of Adam in the mentioned stira
does not follow a story-telling pattern: it has no beginning and usual-
ly no end. Most of the allusions repeat within the context of several
suras. The purpose of introducing the iconic first man is to document
dogmatic articles of faith, as we shall observe. The aim and rhetoric is
exhortative.

The occurrence of Adam in the stiras, their chronological order and
the contents can be seen in the following chart. Eight fragments are
found in the Meccan stras (c. 610-622) and four are integrated into
the more consistent teaching of the Medina period (622-632).8 The
names of stiras as well as of persons and places are taken from Abdel
Haleem’s translation.

2. The Creation of Man

A brief note of how man was created can be gathered from several
Qur’anic stories. Most of them are epic, and they portray a dialogue
between the Creator and the angels in which God conveys his inten-
tion to create a human body.

The earliest rendering appears in the siira of Higr, which dates back
to the second Meccan period: “We created man out of dried clay formed

8 Some of the western scholars have introduced chronological rearrangement of the
siiras: Theodor Néldeke (1860), John Medows Rodwell, (1861), Friedrich Schwally
(1909), Richard Bell (1937), Nessim Joseph Dawood (1956), Ivan Hrbek (1972). This
arrangement is considered non-canonical by Muslim teachers. In brackets is given
Ivan Hrbek’s numbering of the stras. Cf. Ivan Hrbek. Kordn. Praha: Odeon 1972.
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Name Q number Chronology | Contents
of sura and verses
Taha 20:115-123 Meccan 2 story of Adam’s sin
(Hrbek 55)
Higr 15:26-44 Meccan 2 story of creation of man
(al-Higr) (Hrbek 57) and Satan’s disobedience
Sad 38:71-85 Meccan 2 story of creation of man
(Hrbek 59) and Satan’s disobedience
The Night 17:61-65 Meccan 2 fragment of Satan’s
Journey (Hrbek 67) disobedience and his
(al-’Isra@) damnation
The Ants 27:62 Meccan 2 allusion to human
(al-Naml) (Hrbek 68) successorship on the earth
The Cave 18:50 Meccan 2 allusion to Satan’s
(al-Kahy) (Hrbek 69) disobedience
The Heights | 7:11-27 Meccan 3 story of Satan’s disobedi-
(al-A'raf) 7:31;189 (Hrbek 87) ence and of seducing Adam
which results in his expul-
sion from the Garden
Livestock 6:165 Meccan 3 allusion to human
(al-An'am) (Hrbek 89) successorship on earth
The Cow 2:30-39 Medinan story of Adam’s creation, his
(al-Bagara) (Hrbek 91) successorship, naming of
created things, angels versus
Satan, Adam’s sin and his
repentance
The Family 3:59 Medinan allusion to the createdness
of ‘Imran (Hrbek 97) of Jesus as of Adam
(Al-"Imran)
Women 4:1 Medinan allusion to creation of the
(al-Nisa’) (Hrbek 100) | first human pair
The Private 49:13 Medinan allusion to creation of the
Rooms (Hrbek 112) | first human pair
(al-Hugurat)

from dark mud [...] Your? Lord said to the angels, ‘I will create a mor-
tal out of dry clay, formed from dark mud. When I have finished him
and breathed My spirit into him, bow down before him’” (15:26-29).

9 The addressee is Muhammad.
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The making of man is expressed in the dialogue by active parti-
ciple that presents one of God’s essential attributes - the Creator.10
It implies the fundamental relationship between the originator and
master and the obedient creature. Man is referred to either as insan -
human male, or bashar - the physical, material body.!! Making man
of dry clay formed from mud refers to potter’s work: First he takes raw
mud,!? which he moulds in smoothing movements,!3 then he leaves it
to dry. Then God blows some of his spirit into the clay figure,!'* which
is the reason for the other, non-bodily creatures to bow down before
the bashar.

In the stira of Sad, the description of forming man is repeated word
for word, except that for clay a proper pottery term is used ({in) and
the unpleasant hama’ masniin is omitted (38:71-72). A short passage
in the late Meccan sura of the Heights (al-4 'raf) quotes God’s reproach
to mankind: “We established you on the earth and provided you with
a means of livelihood there — small thanks you give. We created you,
We gave you shape,!5 and then we said to angels, ‘Bow down before
Adam, and they did” (7:10-11a). Close connection is pointed at
between the particular creation of the first man and the createdness of
all humankind.

3. Satan’s Disobedience

The creation of man is connected to the crucial point of Satan’s dis-
obedience, which eventually results in the disobedience of Adam. The
Qur’an presents the dialogue between the Creator and the angels in
several suras without much alteration. A relatively consistent narrative

10 Jnni khaliqun: T am creating. In Verse 26, a perfect verb form is used (khalagna) in
majestic plural (We) while in the dialogue God speaks to the angels in singular (I).

11 The word insan is translated as “man” while bashar is rendered somewhat freely
as “a mortal” though it is not related to dying. Rather, it corresponds to the Hebrew
basar meaning body, flesh, meat.

12 Salsal (derived from SLSL to rattle) refers to the dried out clay while the parallel ha-
ma’ means wet mud from which an object can be shaped (masnin from SNN shape).
SNN also bears an element of uncleannes and smell. “Dry (sounding) clay of altered
mud” (al-Hilali). 15:26.

15 Sawwaituhu: 1 fashioned him (al-Hilali). I molded him (Ghali). 15:29; 38:72. SWY Il
also means to make even or smoothe.

14 Nafakhtu fthi min rahi. 1 breathed into him the soul, which 1 created for him
(al-Hilalr). 15:29; 38:72.

15 Sawwarnakum (SWR 1I): We gave you form. The verb is a factitive of noun (sura),
which in Arabic philosophical terminology is the opposite to matter (hayiila).
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is found in the sura of Higr, which dates back to the second Meccan
period, conveying Satan’s reluctance to accept his clay rival.

Your Lord!6 said to the angels, “I will create a mortal out of dry clay, for-
med from dark mud. When I have finished him and breathed My spirit
into him, bow down before him,”17 and the angels all did so.18 But not Iblis;
he refused to bow down like the others.!® God said, “Iblis, why did you not
bow down like the others?” and he answered, “I will not bow to a mortal
you created from dry clay, formed from dark mud.” “Get out of here!”20
said God. “You are an outcast, rejected until the Day of Judgment.” Iblis
said, “My Lord, give me respite until the Day when they are raised from
the dead.” “You have respite,” said God, “until the Day of the Appointed
Time.” Iblis then said to God, “Because you have put me in the wrong,
I will lure mankind on earth and put them in the wrong all except your
devoted servants.” (15:28-40)

While the angels obeyed to acknowledge the qualities of the bashar,

Iblis refused, referring to mud as something unfitting. In verse 27, we
learn that Iblis was a jinny, previously created from fire.2! The Arabic
words related to him suggest a dark essence of scorching heat.22 The
sura of the Cave (al-Kah/) gives a succinct characterization of Iblis: “He
was of the jinn and he disobeyed his Lord’s command” (18:50). The
name ’Iblis comes from the Greek diabolos and is identified with the
biblical Satan. In the narrative of siira al-Higr, Satan is consequently
cast out from the Garden. The act of expulsion is verbally related to
having stones thrown at him (ragim),?® as reflected in the hajj prac-

16
17

18

19

20

21

22

23

God’s word to Muhammad.

Qa'i lahu sagidin: Fall down to him prostrating yourselves unto him (al-Hilalr).
15:29.

Sagada (SGD): Prostrated themselves (al-Hilalx).

Aba ‘an yakuna ma' al-sagidin: He refused to be among the prostrators (al-Hilalr).
Ukhrug minha: Get out from here (al-Hilali). Get out of it (Ghali, literally). “It” rep-
resents either singular feminine or plural of non-persons, thus relating either to the
Garden or to the angels (al-mald’ika).

The jinn We created before from the fire of scorching wind (nar al-samuam) (Abdel
Haleem). [...] from the smokeless flame of fire (al-Hilal1). 15:27.

Jinny (ginni, pl. gann) is related to GNN meaning hide, become dark. Other derivates
are ganan: heart, or ganin: embryo, and also ganna: garden as a place of shady hid-
ing from the sun. Samam: scorching, poisoning (SMM poison).

RGM: throw stone. Both “outcast” (ragim) and “rejected” (‘alaika al-la'na) are inter-
pretations of Tabar1 for the literal “stoned” and “curse upon you”. Verily you are
Rajtm and verily the curse shall be upon you (al-Hilal1). 15:34-35.

282



ADAM’S STORY IN THE QUR’AN

tise of stoning the Iblis stela. Damnation (/a‘na) is laid on him until
the Day of Judgment (yawm al-din), the time when people are raised
from the dead.?* The day has been appointed by God and is known
(ma'lim) to Him. “Give me time” (‘anzirni), Satan requests, so he can
mislead?’ the humans as a retaliation for the harm he feels done to
him by God.26 The way in which Satan plans to mislead humans is one
of luring or creating beautiful illusions,2” but he will avoid those who
are devoted to God (mukhlasin).28

In the sura of the Night Journey (al-’Isra’), Satan’s threat for the
mankind is aptly defined: Satan sows discord among the servants of
God; - he is the obvious enemy of man (17:53). Satan describes his way
with the mankind as entangling them into material bonds (17:62).29
God permits the temptation until the Day of Resurrection (yawm al-qi-
yama): “Rouse whichever of them you can with your voice, muster
your cavalry and infantry against them, share their wealth and their
children with them, and make promises to them - Satan promises
them nothing but delusion - but you will have no authority (sultan)
over My servants [...]” (17:64-65a). From here, it is assumed that Satan
has his army participating in the project of seduction, which involves
riches, progeny, prospects of good fortune, yet all these are but illusion.

The story of Satan should illustrate the origin of human illusion
as described elsewhere in the siira: “Even if we opened a gateway
into Heaven for them and they rose through it, higher and higher,
they would still say, ‘Our eyes are hallucinating. We are bewitched”
(15:14-15). As the final verse of the passage points up, Satan admits
no power over those who are dedicated to God. This ensues the central
Qur’anic message and refrain in many stiras: those who follow Satan

24 Sent for to be judged (yub'athin, B'Th send).

25 Ughwiyannahum (GRWWY IV to make err, misguide). I shall mislead them (al-Hilali).
Abdel Haleem translates as “lure”. 15:39.

26 Aghwaitani: You misled me (al-Hilall). You misguided me (Ghali). You have put me
in the wrong (Abdel Haleem). 15:39. Referring to Satan’s expulsion: “you have sent
me away”.

27 Uzayyinanna (ZYN1I to embellish).

28 “llla‘ibadaka minhum al-mukhlasin: Except your devoted servants (Abdel Haleem).
Except your chosen slaves among them (al-Hilalt). Except your bondmen among
them, who are most faithful (Ghali).

29 Ahtanikanna:1 will entangle (HNK VIII to make worldly experience). I will seize and
mislead (al-Hilali). I will bring his offspring under my subjection (Ghali). I will lead
all but a few of his descendants by the nose (Abdel Haleem).

285



MLADA MIKULICOVA

will receive the fire of hell for their portion, while the righteous will
enjoy rest in gardens with springs (cf. 15:43-45).

A slightly modified version of the same story is included in another
Meccan sura - Sad (38:71-85). Satan is a central figure portrayed as
proud and defiant: “The angels all bowed down together, but not Iblis,
who was too proud; He became a rebel”30 (38:74). The narrative devel-
ops in a brusque exchange between God and Iblis:

- Iblis, what prevents you from bowing down to the man I have
made with My own hands? Are you too high and mighty?

- I am better than him: You made me from fire, and him from clay.

- Get out of here! You are rejected. My rejection will follow you till
the Day of Judgment! - My Lord, grant me respite until the Day when
they are raised from the dead.

- You have respite till the Appointed day.

- I swear by Your might! I will tempt3! all but your true servants.

— This is the truth, I speak only the truth, I will fill Hell with you and
all those that follow you (38:75-85).32

The angels bow, Iblis does not for his mindset hinders him: He
is proud (istakbara), and so he becomes a kafir, one who does not
respect God in the proper way. In the Qur’anic terminology, kafir is
contrasted against mu’min, the rightly believing. Iblis feels to be one
of the exalted (al-’alin), who are of the angelic rank and have part in
the divine goodness (khair). Iblis mistakenly considers himself to have
more of the khair than man (khairun minhu). The story of damnation
repeats here with Iblis’ decision to tempt or mislead humankind. He is
then predicted the fate of Hell.33

In the late Meccan sura of the Heights (al-24'raf), Satan’s defiance
and God’s successive anger are presented in a dramatic sequence.
Transcribed in roles, it might read:

- What prevented you from bowing down as I commanded you?

- I am better than him. You created me from fire and him from clay.

- Get down from here. This is no place for your arrogance. Get out!
You are contemptible!

- Give me respite until the Day people are raised from the dead.

%0 Kana min al-kafirin: He was of the disbelievers (al-Hilali).

31 Mislead (al-Hilalr).

32 The play-script form is mine.

35 A biblical, Hebrew term is used here (gahannam), not the usual Qur’anic Fire (nar).
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- You have respite.

- Because you have put me in the wrong, I will lie in wait3* for them
all on your straight path.

— I will come at them - from their front and their back, from their
right and their left — and you will find that most of them are ungrateful.3>

- Get out! You are disgraced and banished!3¢ I swear I shall fill Hell
with you and all who follow you! (7:12-18).

Other characteristic features of Satan’s lure are specified here: wait-
ing in ambush on the path of religion, jumping at his victims from
any side unexpected. The result of his handling is the loss of human
piety; the misguided man will be proud and self-sufficient, unaware
of God’s benevolence to him, a kqfir. The story of Satan’s disobedience
is essential for understanding the Qur’anic concept of human sin; it is
not a result of man’s free will and responsibility but of an outer cause
represented by Satan, who is prior to him in creation and rebellion.

4. The Fall of Adam

The story of Adam’s sin is found in several suras. The first in the
chronological order appears in the Meccan siira of Taha, where it is
related to Muhammad as an example of human failure in keeping
God’s command. The story is told in nine verses.

We also commanded Adam37 before you (Prophet), but he forgot and We
found him lacking in constancy. When We said to the angels, “Bow down
before Adam,” they did. But Iblis refused, so We said, “Adam, this is your
enemy, yours and your wife’s: do not let him drive you out of the garden
and make you miserable. In the garden you will never go hungry, feel
naked, be thirsty or suffer the heat of the sun.” But Satan whispered to
Adam saying, “Adam, shall I show you the tree of immortality and power
that never decays?” and they both ate from it. They became conscious of
their nakedness and began to cover themselves with leaves from the gar-

3 Aq'adanna (Q'D sit): Indeed I will sit in wait (al-Hilal1). 7:16.

3 Shakirin: thankful. You will not find most of them as thankful ones (al-Hilalt). 7:17.
Meaning “not many pay respect to God”.

36 Madh’am, madhar: disgraced, expelled (al-Hilali); reproved, rejected (Ghali). 7:18.

57 Adam is a loanword from the Hebrew of Genesis (ddam, the one of the earth), where
it has a general meaning of “man”.
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den. Adam disobeyed his Lord and was led astray - later his Lord brought
him close, accepted his repentance, and guided him - God said, “Get out
of the garden as each other’s enemy.” (20:115-123)

Adam’s failure was caused by forgetfulness and lack of strong will.
He did not keep in mind God’s command, which is called covenant
(‘ahd), neither did he have the constancy (‘azm) to keep it. Satan’s dis-
obedience is recalled here in order to underline God’s warning against
him; he is the fatal enemy to human happiness and may cause the loss
of the Garden. The Garden is characterized as a blissful place where
there is no hunger or thirst, no feeling of nakedness, no suffering from
the sun. Being driven out of the Garden brings distress (shaquwa). The
devil (al-shaitan), implicitly identified with Iblis,3® whispered (was-
wasa) to Adam the secret of the tree of eternity (shagarat al-khuld)
although this particular fragment does not mention any prohibition;
that is known from another version in the sura of the Cow. The dev-
il offers information or even guiding® to the tree which has a power
(mulk) that never decreases (la yabla). Upon eating of its fruit their
naked parts*® become visible to them and they try to cover them.*!
An inserted commentary connects Adam’s disobedience to his conse-
quent error. Adam’s salvation is described in purely Qur’anic terms:
God “picked him back” (igtaba), turned (taba) to him and gave him
good leading (hada).*? The story ends in God’s verdict of fall down
(ihbita) from the Garden of all three trespassers, who are mutual ene-
mies from now on.

The other siiras pick certain elements of the story as a documen-
tation of the central message of human failure to obey God due to the
lures of the devil. The most consistent explanatory rendering appears

38 Al-shaitan corresponds to the Hebrew ha-satan while ’Iblis is a phono-semantic
match of the Greek diabolos. In the Qur’an, ’/blis is understood as a proper name and
shaitan is a common noun (plural shayatin). In general understanding, there is no
real difference between ’Iblis, Satan, and Devil, all representing the evil tempter.

39 4dulluka: Shall 1 lead you? (al-Hilali). I shall indicate to you (Ghali). Shall T show
you? (Abdel Haleem).

40 Saw’atuhuma: their shameful parts (Ghali); their private parts (al-Hilali); their
nakedness (Abdel Haleem).

41 Weaving leaves to cover themselves. The verb khasafa normally describes bas-
ket-making, implying a kind of textile.

42 His Lord chose him, and turned to him with forgiveness, and gave him guidance
(al-Hilali); [...] brought him close, accepted his repentance, and guided him (Abdel
Haleem). 20:122.

286



ADAM’S STORY IN THE QUR’AN

in the Medinan sura of the Cow (al-Bagara), the second and the lon-
gestin the Qur’an. This stira represents a summa of Qur’anic teaching.
The story of Adam is related in ten verses (2:30-39).

43

44

46
47
48
49
50

When your Lord told the angels, “I am putting a successor on earth,” they
said, “How can You put someone there*> who will cause damage** and
bloodshed when we celebrate Your praise and proclaim Your holiness?”
but He said, “I know things you do not.” He taught Adam all the names [of
things], then He showed them to the angels and said, “Tell me the names
of these if you truly think you can.”* They said, “May You be glorified! We
have knowledge only of what You have taught us. You are the All Knowing
and All Wise!” Then He said, “Adam, tell them the names of these.” When
he told them their names, God said, “Did I not tell you that I know what is
hidden*6 in the heavens and the earth, and that I know what you reveal and
what you conceal?” When We told the angels, “Bow down before Adam,”
they all bowed. But not Iblis, who refused and was arrogant:*7 he was one
of the disobedient.*8

We said, “Adam, live with your wife in this garden. Both of you eat freely
there as you will,*9 but do not go near this tree, or you will both become
wrongdoers.” But Satan (al-shaitaw) made them slip,>° and removed them

A-tag‘alu ftha: Will You place therein (al-Hilali). 2:30. The orthodox rendering

implies a simple question without a tone of surprise or disapproval on part of the
angels. According to al-Qurtubi, “the statement the angels uttered was not a form of
disputing with Allah’s, nor out of envy for the Children of Adam, as some mistakenly
thought.” Ibn Kathir adds: “This is only a question for the sake of learning about
the wisdom of that [...] if the wisdom behind this action is that You be worshipped,
we praise and glorify You (meaning we pray to You) we never indulge in mischief,
so why create other creatures?” Tafsir Ibn Kathir 2:30 (2014-06-30) <http://www
.altafsir.com/Tafasir.asp?tMadhNo=1&tTafsirNo=7&tSoraNo=2&tAyahNo=30&tDis-
play=yes&UserProfile=0&Languageld=1>.

Yufsidu: make mischief (al-Hilal1); will corrupt (Ghal).

’In kuntum sadiqin: if you are truthful (al-Hilali); you are sincere (Ghali). 2:31. Abdel
Haleem’s translation makes the sense plain.

Ghaib: the Unseen (al-Hilal). 2:33.

Istakbara: was proud (al-Hilaly). 2:34.

Min al-kafirin: of the disbelievers (al-Hilalt). 2:34.

Raghdan: freely with pleasure and delight (al-Hilal1); opulently (Ghali). 2:35.
Azalahuma 'anha: made them slip therefrom (al-Hilali), meaning from the Garden.
2:36.
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from the state they were in.5! We said, “Get out,32 all of you! You are each
other’s enemy. On earth you will have a place to stay and livelihood53 for
a time.” Then Adam received some words from his Lord and He accepted
his repentance.>* He is the Ever Relenting, the Most Merciful. We said,
“Get out, all of you! But when guidance comes from Me, as it certainly
will, there will be no fear for those who follow My guidance nor will they
grieve - those who disbelieve and deny Our messages?® shall be the inha-
bitants of the Fire, and there they will remain.”(2:30-39)

The narrative follows a certain chronology of events although there
are gaps in the flow breaking it into three parts. In the first one, Adam
is announced as a successor or a regent (khalifa) on the earth3® despite
his acts of damage and violence in it. The logic of precedence and
consequence is neglected in order to support the characterization of
man as a wrongdoer. In fact, his behaviour is shown as opposite to
that of the angels, who respect and praise God. Yet God reveals a spe-
cific intention he has with man: to have him relate to all creature and
control it, as the act of God’s teaching Adam all the names of things
indicates.5” The angels are commanded to bow before this particular
product of God’s plan in praise of God’s knowledge of “what is hidden”
to them. As Ibn Kathir comments on the verse, God meant to show
them Adam’s superiority over them in knowledge.

51 Akhraga-huma mimma kana fihi: got them out from that in which they were
(al-Hilal1); drove them out of what they were in (Ghali). Here the meaning is he
caused their loss of the Garden. 2:36.

52 [hbita: Get down (al-Hilali, Ghali). The verb HBT implies a downward movement.
2:36.

5 Mustagarr wa-mata': dwelling place (al-Hilali); a repository and an enjoyment
(Ghali). 2:36.

5 Taba 'alaihi: pardoned him (al-Hilali); relented towards him (Ghali) meaning God
relented towards Adam. 2:37.

5 Kafara: kufr (KFR) is understood as disbelief in the prophetic message of the unicity
of God. The same idea is also expressed by the following kadhdhabi bi-ayatina: belie
Our ayat (al-Hilal). 2:39.

56 The term is reflected in the siira of the Livestock (al-4n'am), where the title of suc-
cessor/vicegerent applies to all mankind and contains temptation of power: “It is He
who made you successors on the earth (khal@’ifa al-‘ard) and raises some of you
above others in rank (daragat), to test you through what He gives you” (6:165).

57 Tbn Kathir quotes al-Dahhak’s explanation: “the names that people use, such as
human, animal, sky, earth, land, sea, horse, donkey, and so forth, including the names
of the other species” (Tafsir to 2:31).
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The second part begins immediately with God’s command to Adam
to live in the Garden? with his companion. Zaug actually means the
other in a pair. Her name is not given. A tree is forbidden and the
trespassing is named zulm, which is understood as a crime of dis-
obedience to God’s command. The story is implicit in putting blame
on Satan who lured them into the disobedience and deprived them of
the happiness in the Garden. All are driven out down to the earth as
a temporary home, while proclaimed each other’s enemies. Without
any context, Adam is credited with some unidentified words from God
(kalimat), which makes him acceptable again.

The third part seems to be an exhortative supplement repeating
the fact of expulsion from the Garden as a setting for the promise of
guidance (al-huda) from God. The followers will then live without fear
while those who distrust (kafari) the teaching (dyat) are “the friends
of the Fire” (‘ashab al-nar).

The late Meccan suira of the Heights (al-4'raf) complements the
whole story with important details for understanding and contains
elements that are present in the biblical narrative. The vocabulary
also echoes the biblical tradition. Adam and his wife are invited to live
in the Garden and eat whatever they wish, but they are prohibited to
come near an unspecified tree, so they would not transgress the given
limit (zalimin) (7:19). A dialogue between the Devil (al-shaitan) and
the human couple follows: “Satan whispered to them: so as to expose
their nakedness,’ which had been hidden from them; he said: ‘Your
Lord only forbade you this tree to prevent you becoming angels or
immortals,’50 and he swore to them, ‘I am giving you sincere advice’”6!
(7:19-21). The result of the Devil’s intervention? is the same as stated
in the previous sura. After they cover their bodies with leaves, they
hear God’s voice calling them.

38 Ganna. No story is told to explain how it came into being, but the notion reappears
throughout the Qur’an referring to the future place of bliss for the faithful described
as a lushful garden with trees, plenty of fruits, water springs and streams, luxurious
clothes and dishes, beautiful, angelic women. The opposite of gannais the fire of hell
(nar).

5 Literally: so it would appear to them (yubdiya) what was hidden (ma wuriya) of their
“evil things” (min saw’atihima). 7:20.

60 Khalidin: the everlasting ones. 7:20.

61 Nasih: sincere well-wisher (al-Hilali). 7:21.

62 He misled them with deception (al-Hilali). 7:22. He lured (dalla) them with lies
(ghurar). The verb dalla really means “he guided them” to his aim.
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Their Lord called to them, “Did I not forbid you to approach that tree? Did
I not warn you that Satan was your sworn enemy?” They replied, “Our
Lord, we have wronged our souls;53 if You do not forgive us and have mer-
cy, we shall be lost.” He said, “All of you get out! You are each other’s ene-
mies. On earth you will have a place to stay and livelihood - for a time.”
He said, “There you will live; there you will die; from there you will be
brought out.” (7:22-25)

The following verses are a homiletic fqfsir, an explanation of the
story directed at contemporary listeners as the sons of Adam in a triple
address. Adam is thus identified with all mankind in line of descen-
dancy: “Children of Adam, We have given you garments%* to cover your
nakedness and as adornment for you; the garment of God-conscious-
nessf is the best of all garments - this is one of God’s signs, so that
people may take heed” (7:26). The garment mentioned here does not
refer to the woven textile that the couple actually made for themselves
to cover their nakedness after their trespass but rather to the primeval
God-given veil of innocence that had initially made their “evil parts”
unseen to them, as the verse suggests. The garment of God-conscious-
ness that had adorned them in their original state of happiness should
be kept in memory as a reminder or sign of piety.

An exhortative warning of Satan’s lure that deprived them of the
blessed garment follows: “Children of Adam, do not let Satan seduce
you, as he did your parents, causing them to leave the Garden, strip-
ping them of their garments to expose their nakedness to them: he
and his forcesf can see you from where you cannot see them. We have
made evil ones allies%7 to those who do not believe” (7:27). The gar-
ment here relates to the original garment of piety of the previous verse.
Here again, Adam and his wife are referred to as parents of the human
race, so their story is the story of mankind and concerns each individ-

65 Zalamna ‘anfusana: we have wronged ourselves (al-Hilal1). 7:23. Although Abdel
Haleem’s translation is accurate here, his idiom is not lucid meaning. The meaning
is: it was a wrong thing to do.

64 Anzalna 'alaikum libasan yuwari sauw’atikum: We sent upon you a garment that cov-
ers your evils. Al-Hilali: We have bestowed raiment upon you to screen your private
parts. Ghali: We have sent down a garment to overlay your shameful parts.

65 Libas al-taqwa: the garment of piety (Ghali); raiment of righteousness (al-Hilalt).

66 Qabitluhu: his tribe (Ghali).

87 ’Inna ga'alnad al-shayadtin ‘awliyd’a li’lladhina la yu’minina: We made devils masters
of those who do not believe.
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ual. Satan is introduced as a commander of invisible troops though
their stratagems are controlled by God who put the unbelievers in
their power.

The sermon is concluded by the third address, which applies to
practical matters: “Children of Adam, dress well whenever you are
at worship,%8 and eat and drink as we have permitted but do not be
extravagant: God does not like extravagant people”® (7:31). The story
of Adam’s blessed state in the Garden is translated into a simple gener-
al instruction for proper dressing and nutrition.

5. Adam’s Genealogy

The Qur’an briefly mentions the creation of humankind from one
pair in several stiras of the Medinan period where a consistent Islam-
ic teaching was produced. An early Meccan remark in the Heights
(al-A'rajf) states that human reproduction began with the creation of
a companion (zaug) from the single original soul: “It is He who cre-
ated you all from one soul,”® and from it made its mate?! so that he
might find comfort in her””? (7:189). The statement has no other rea-
son than to document God’s supremacy against the human error of
worshipping other than God (shirk), and is based on an example from
Meccan life. Though the Qur’anic teaching does not name any heredi-
tary sin, the initial disrespect of Adam towards God and his obedience
to Satan’s advice repeats and develops in a polytheistic, progeny-ori-
ented religion.

The first verse in the Medinan sura of Women (al-Nisa’) repeats the
plea of the unicity of the Creator and his authorship of the first pair:
“People, be mindful of your Lord, who created you from a single soul,
and from it created its mate, and from the pair of them spread? count-
less men and women far and wide [...]”(4:1). The axiom stands at head

68 Khudhi zinatakum ‘inda kulli masgid: Take your adornment at every mosque
(Ghaln); [...] while praying (al-Hilalt). Though explained as “clean clothes” by tafsir,
the adornment (zina) proper for prayer could, nevertheless, mean the garment of
piety from above as indicated by the previous context.

69 4l-musrifan (SRF1V): those who exceed a limit, “who waste by extravagance” (tafsir
in al-Hilal).

0 Min nafs wahida: from one soul. Ghali: of one self; al-Hilali: from a single person
(Adam).

" Zaug: companion. Ghali: spouse; al-Hilali: wife.

72 Li-yaskuna ’ilaiha: that he might enjoy the pleasure of living with her (al-Hilali).

73 Baththa: unrolled, or disseminated. Al-Hilalt has “He created |[...]”.
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of a lengthy list of social duties that proceed from this brotherhood of
men in terms of kinship ties (‘arham).

The late Medinan sura Private Rooms (al-Hugurat) also treats the
mutual relationships in the umma promulgating the idea of mutual
respect which is based on the brotherhood of all believers. The verse
is a variation of that in the sura of Women though there are signifi-
cant alterations. Here it reads: “People, we created you all from a single
man and a single woman,” and made you into races and tribes so that
you should recognize? one another” (49:13). Soul is here substituted
with the flatly biological “male” and “female”, leaving the proclama-
tion without stress on the unique act of the Creator. “The single soul”
of 7:189, a more difficult term echoing philosophical and theological
reflexion, was acceptable in the Meccan suras that have stronger bear-
ing to biblical diction, but the practical, law-oriented Medina would
probably not bother to grasp its speculative, enigmatic character.”6

The idea of generations unrolling (baththa) from the first pair is
connected with the ambiguous term of caliph (khalifa, pl. khulaf@’)
used paradigmatically of Adam in the stira of the Cow: “Your Lord told
the angels, ‘I am putting a successor on earth’” (2:30). The formula is
repeated as referring to mankind in God’s rhetoric question to Muham-
mad’s people: “Who makes you successors in the earth?” (27:62) and
in Muhammad’s assertion: “It is He who makes you successors on
the earth” (6:165). The term khalifa is usually understood as deputy
or vicegerent. Derived from KAiLF (to be behind, to follow), it covers
the meaning of caliph, the one “following” God, representing Him
in ruling, as well as the meaning of the one succeeding the other, in
generation, as Ibn Kathir makes clear: “Meaning people reproducing
generation after generation, century after century, just as Allah said.”
(Tafsir 2:30). Ibn Kathir also refutes understanding Adam as God’s dep-
uty in governing creation: “It appears that Allah was not refering to
Adam specifically as khalifa, otherwise he would not have allowed the

™ Min dhakarin wa ‘untha: (We created you) of a male and a female (Ghali). The
expressions reflect the Hebrew Genesis: zakhar u-nqéva" bard 6tam: he created them
male and female (Gen 1:27b).

75 Li-ta'arafi: that you may know one another (al-Hilali); [...] go mutually acquainted
(Ghali).

76 Nafs relates to the immaterial essence of man (/NFS puff, breathe), comparable to
dhat (essence, subject of properties). The Oxford professor Abdel Haleem chose
“soul” for translation while the Easterners prefer the more tangible “person” or “self”
(al-Hilali, Ghal).
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angels’ statement: ‘Will You place therein those who will make mis-
chief therein and shed blood?”” Yet Ibn Kathir admits the validity of
al-Qurtub?’s notion that a caliph is the one to “pass judgements on
matters of dispute between people, to aid the oppressed against the
oppressor, to implement the Islamic penal code and to forbid evil,”
and that succession of such imams is beneficent for the human society.

Conclusion: The Qur’anic View of Adam

Without any etymological key, the name of Adam in the Arabic
Qur’an remains an enigma. While in the Hebrew Genesis the relation
is made plain between ddam and 4dama” - the soil, and throughout
the biblical context ddam allows being understood as an appellative
for man,’” the name transcribed in Arabic does not convey the sense
although the story does explain that he was made of clay or dust. Aside
the biblical context, 4dam in the Qur’an is simply taken as the first
man’s name. The Qissa, however, includes many biblical details, so the
Islamic image of Adam is not as enigmatic as it might seem from the
Qur’an fragments.

The brief allusion of God creating man from clay echoes the verse
in Genesis 2:7: “The Lord God fashioned man of dust from the soil
(dama”). Then he breathed into his nostrils a breath of life, and
thus man became a living being.”’8 The biblical axiom of man cre-
ated in the image of God? is altogether missing in the Qur’an and
throughout the Islamic tradition; indeed, the statement sounds like
shirk since no creation can be assimilated to God. Yet, as a reflexion of
the extraordinary status of Adam, there is the allusion to his superior
rationality, a particular gift of God, in which he can give names to all
things. The motive bears on Genesis 2:20: “The man gave names to
all the cattle, all the birds of heaven and all the wild beasts.” In the
Qur’anic fragments, this particular capacity makes Adam exalted over
the angels, and God demands an act of humiliation from them. The

77 Na'aseh ddam: Let us make man [...] (Gen 1:26a). In some of 580 occurrences in the
Hebrew Old Testament, ddam is understood generically except in the paradise story
of Gen 2-5.

78 English translations are taken from The CTS New Catholic Bible. London: Catholic
Truth Society 2007.

™ Na'ase" adam be-salmeni ki-demuténi: Let us make man as our image, according to
our likeness (Gen 1:26).
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Qur’an exposes Satan’s act as archetypal for the disobedience of man
to God’s commandment.

Adam is taken as a representative model of all mankind. All he is
and does applies to his posterity; he was created from clay - all man-
kind is created from clay; he neglects God’s laws — all mankind tends
to do the same. Adam dies and his clay body decomposes, which is the
fate of all men. Yet, all will be brought in their bodies before their Lord
on the Day of Judgment as the verse in Taha succintly puts it: “From it
(the earth) we created you and to it we will return you, from it we will
raise you one day” (20:55).

A particular feature of the Qur’anic image of Adam is his status
of khalifa, a term known from later Islamic history as caliph, or suc-
cessor of Muhammad in leading the umma. Adam is a prototype of
this patriarchal function, being the father of the human communi-
ty although in the Qur’an the term has a more general meaning of
a “following” of generations succeeding one another. Moreover, suc-
cessorship of prophets is essential in the Qur’anic ideology as of those
who repeat the same pattern of monotheist insistence and warning of
the final punishment.

Adam’s trespassing God’s prohibition is explained in a Qur’anic
verse as forgetfulness (nisyan): “He forgot and We found him lacking
in constancy” (20:115). Adam forgot that God had bound him by a cov-
enant (‘ahd) of sustenance provided that Adam does not cross the given
limit represented by a tree. Adam is also described as lacking firm will
(‘azm). Adam is essentially endowed with instable, changing charac-
ter, which makes God’s intervention to repair necessary. God punished
Adam along with the first transgressor — Satan, but, in the man’s case,
he offered “some words” (kalimat) of repentance (tiba)8° and reintro-
duction onto the right path. A future guidance (al-huda) is promised
for human tribes to support their failing faith in God’s unicity: “When
guidance comes from Me, as it certainly will, there will be no fear
for those who follow My guidance” (2:38, also 20:123). God’s guidance

80 Understood from Adam’s story as departure from disobedience and revolt and repen-
tance for the act of transgression. God’s merciful acceptance follows, echoing the
shuwva" postulate of the Israeli prophets (Hos 14:2 and elsewhere). “Turn us, Lord, to

elsewhere). The Medinan stira of Tiba develops the message into practical prescrip-
tions of gihad, including pure monotheistic faith, prayer, alms, obedience and purity.

294



ADAM’S STORY IN THE QUR’AN

through the message of a successorship of prophets,3! Muhammad
proclaimed the last,82 is, according to the Qur’anic teaching, the only
means of salvation in human failure. An equivalent of the Hebrew
yesha' or y¢shii'a" in the sense of salvation from death is absent.83

The concept of Adam is that of an exemplary man, a model of one
who is subdued to God (muslim), repentant when erred, expecting
mercy from his Lord. Despite the story of exaltation over the angels,
Adam is not an object of cult. The Qur’an makes it explicit that any
prophet was a created human, successor of Adam. So is understood
Jesus - ‘Isa, given an explicit statement in the Medinan sira of the
Family of Imran (AI-'Imran): “In God’s eyes Jesus is just like Adam: He
created him from dust, said to him, ‘Be’, and he was” (3:59).8 Though
Jesus is titled the Christ (al-Masth) and endowed with supernatural
signs as the virgin conception and birth, he is credited with prophet-
hood and discredited as the Son of God and the Saviour of mankind
through his death. Indeed, his death on the cross is denied in yet
another miraculous sign of assumption to heaven (4:157-158). So is,
by effect, his resurrection. The Qur’an develops a teaching on Christ
that is consistent with the doctrine of prophetic succession in which
the permanent, identical message of God‘s exclusive unicity (Zauhid)
is repeated and a punishment for idolatry (shirk) is proclaimed. In that
sense, Jesus is an alter Adam, another witness to God’s unicity, not the
“new Adam” who brought life instead of death.85 The sin of rebellion
against God is ever persistent in human generations and will only be
treated on the day of final judgment. Needless to say, Muhammad is

81 As explicitly stated in the siira of the Heights, “Children of Adam, when messengers
come to you from among yourselves, reciting My revelations to you, for those who
are conscious of God and live righteously, there will be no fear, nor will they grieve”
(7:35).

82 Muhammad [...] is God’s Messenger and the seal of the prophets (khatam al-nabiyin
33:40).

85 The corresponding /7S’ has the meaning of loose, broad space, which might have
a common connotation with some Psalmody, in “letting loose” one that has been
captured (MLT), or the freedom (merhav, RHB) given for previous anxiety. Cf. Ps
124:7, 118:5 and elsewhere. The name of Jesus (Y¢shi'a"/ Yesha') is rendered in the
Qur’an as ‘Isawithout any correspondence to the Hebrew stem YSh ', and without the
meaning of salvation.

84 “Verily the likeness (mathal) of ‘Isa before Allah (ind Allah) is the likeness of Adam
(ka-mathal Adam). He created him of dust, then said to him ‘Be’ - and he was (kun
Ja-yakun)” (al-Hilalr).

85 Cf. the teaching of Apostle Paul (Rom 5:12-17).
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also alter Adam with the same task to repeat the ever identical claim
of tauhid.

In the Qur’anic theology, Adam’s sin of disobedience to God did
cause his expulsion from Paradise, but the wrong path of ungrateful
distrust (kufr) can be transformed by Gods mercy into the correct
belief by means of the prophetic insistence on refutation of false idols
and adoption of the faith in the absolute unicity of God. In that sense,
Adam is the first of the prophets of God.
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Adamuyv pribéh v Kordanu

Koran obsahuje pouze fragmenty Adamova piibéhu v $esti rtiznych surach
kromé nékolika dalsich drobnych zminek. Sestaveny do péti tematickych kapitol,
predstavuji nasledujici ndmeéty: (1) stvoreni ¢lovéka; (2) klanéni andéli; (3) Sata-
nova neposlu$nost; (4) Adamtiv pad; (5) Adamiiv rod. Cilem ¢lanku je pojmeno-
vat zédkladni prvky kordnského pojeti ¢lovéka jako tvora obdareného rozumnosti,
prvniho z lidskych pokoleni, vazaného poslu$nosti Bozim limitiim, selhavajiciho,
litujiciho, proto znovu prijatého a vedeného Bohem - v tom smyslu prvniho v radé
prorokt Bozi jedinosti.
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BELONGING TO CHRIST AND BELONGING

TO THE CHURCH: THE STORY OF EVERY
CHRISTIAN. AN ECCLESIOLOGICAL REFLECTION
ON THE SACRAMENT OF BAPTISM

PROKOP BROZ

ABSTRACT

The paper deals with the sacrament of baptism in three perspectives.
First it shows how baptism is incorporated in the historical existence of a Christian
and constitutes the foundational event not only of the history of the human per-
son in general, but of the history of salvation of every human person. The second
perspective develops the soteriological character of baptism. In light of Christ’s sal-
utary work seen within the so called “soteriological arch” (H. U. von Balthasar) the
scope of transformation of the human subject is shown. The third part perceives
the human subject incorporated by the Holy Spirit in the whole of the Church
which is sacramentally ordered. The conclusion summarizes the basic theses of
the paper.

Key words
Christian anthropology, History, Soteriology, Ecclesiology, Sacramental order,
H. U. von Balthasar

The Church is linked with the general history of salvation.
To belong to Christ means to integrate one’s life story into the history
of salvation. On Catholic understanding, this is linked with the life of
the Church. We will now reflect on how to conceive this “belonging to
Christ”.

We will proceed in three steps: (1) we begin with a short reflection
from Christian anthropology, (2) continue with a short passage from
soteriology and reflect on (3) an essential characteristic of the Church,
which is the fundamentally sacramental nature of its existence. These
three aspects will allow us to perceive the situation of the human being
incorporated in the Church by baptism in adequate depth.
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1. The human being as a being created for transformation:
The historical feature of human existence

When reflecting on the human being’s incorporation in the Church
and participation in Christ’s life, we need to employ a concept of
human open to this act and able not only to take note of it, but also
to truly grasp it. The complexity of human existence seems to be best
expressed by conceiving of humans as persons.! At present, “person”
is an established legal category which denotes humans as holders of
rights, freedoms, so that they can make decisions concerning them-
selves and society and competently enter social events. In the field of
Christian anthropology, deriving from theological legacy and attentive
to thinkers of existential philosophy and personalism, we speak of per-
son in connection with the proper definition of human.2

The human being in her entirety is epitomized by her life story. It is
therefore necessary to grasp the temporal character of existence, that
is, to grasp its spiritual profile. In fact, time is not a purely objective
value, it is of subject-objective nature. It therefore belongs to the realm
of spirit to grasp time as well as to express existence into time.3

All forms of human existence conserving the essential holistic
character of life contain tensions that are imbedded in human exist-
ence by creation: the tension between body and soul, between the male
and female version of humanity, between the individual and commu-
nity, between transient time and eternity, and ultimately the tension

I “The person cannot be reduced to an individual and on the other hand it is not only
something that is added to the body-soul-spirit complex. It is a compact whole, gath-
ering around his subject, bearer, and around its principle of life. It is precisely this
character, basic for the task of a human being, what is expressed by the term Aypos-
tasis.” Pavel Evdokimov. Zena a spdsa svéta [Woman and the Salvation of the World].
Olomouc: Refugium 2011, p. 56.

2 “A human spiritual subject is theologically constituted as person in a unique calling
and mission, but at the same time she is deprivatized and socialized, so that she
becomes bearer of social space. Theological persons are not delimited against one
another in the same sense as natural spiritual subjects so as to constitute monads
of a kind - the scope of a theological person is rather determined by her calling and
mission. To what extent this potential scope is actualized depends on how actively
she grasps her mission and carries it out.” Hans Urs von Balthasar. Theodramatik
1172. Freiburg i. B.: Johannes Verlag 1998, p. 249.

5 Armido Rizzi. Il problema del senso e il tempo. Tempo festa preghiera. Assisi: Cittadel-
la Editrice 2006.
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between the natural progress of life and its supernatural character
derived from its relationship to God.*

To understand the historical feature of existence related to the
spiritual character of being we need a certain mental tool, a meth-
od that will enable us to enter the non-trivial structure of time. The
method can be introduced coherently and comprehensively, though in
a somewhat simplified manner, as follows.’

The point of departure is a human being who grasps herselfin time
in the form of an incident many times within her lifetime (der Vorfall,
das Vorkommnis, der Fall). Even though this is already a valuable, spir-
itually grasped being, its passing quality is prominent, so that if only
this form existed life might be understood merely as vanity (uetardtne).
In between individual incidents, an event (das Ereignis) occurs in life.
The measure of involvement of the human spirit is greater here, so
that a person either expects an event or remembers it. In general, it
is typical of an event that it orients human life: it takes on gravity, so
that the form of an event acquires a more elaborate and festive form.6
Of course, human life only becomes meaningful when it is grasped in
its intrinsic unity and completeness. The incidental character is thus
stabilized and grasped in events to the extent that one can speak of
a story (das Geschick, das Geschichte).” A story orients human life
on the basis of events. That is why one meeting can become a crucial
moment in one’s life, which one also likes to speak about. However,
human life is far too complicated and complex to be oriented by a sin-
gle (purely worldly) event. A narrative which allows one to discover an
event concealing the transcendental character that human life needs
so much thus becomes a battlefield, on which the depth and quality of

4 Angelo Scola - Gilfredo Marengo - Javier Prades Lépez. La persona umana. Antro-
pologia teologica. Milano: Jaca Book 2000, especially the part “Le polarita antropolo-
giche”, pp. 152-181.

5 An inspiring article by EImar Salmann. “Ormai solo un Dio ci puo salvare. Introdu-
zione ad una visione speculativa del tempo.” In idem, Presenza di Spirito. Il cristiane-
simo come gesto e pensiero. Padova: Messaggero di S. Antonio 2000, pp. 172-192.

6 Hans Urs von Balthasar. Theodramatik I. Einsiedeln: Johannes Verlag 1973, “Das
Ereignishafte” and “Das Geschichtliche”, pp. 24-29.

7 It is a very attractive topic in which the spiritual nature of being is reflected in the
spiritual activity of narration: a story must be narrated and retrospectively partici-
pates in the constitution of time. At present this comprises a broad spectrum of spir-
itual studies analysing human speech and memory in close connection to human
spiritual identity. E.g. Paul Ricoeur. Cas a vyprdvéni [Time and Narrative] I-111. Praha:
Oikimené 2000-2007.
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life conceived in time is determined. It cannot consist merely in re-tell-
ing an event or episode; word acquires new weight or meaning: it no
longer merely refers, but per-forms life by narration. The narrative is
to function as the prologue and epilogue of an integrated life story. This
includes the issue of word as myth: insofar as the function of a word
is not only to refer to facts or lead to specific acts but to guide towards
the transcendent framework, it becomes a myth: “we mean neither the
taking over of mythological figures for expressing Christian contents
in Christian Europe, nor the retrospective embedding of Christian
contents in ancient mythology, but the seriousness of Holderline who
experiences enormous cosmic forces and experiences and expresses
them as an immediate magnificent manifestation of the gods.”8 If we
can then grasp a human story so that it disposes of a narrative which
completely and without residue explains life, we are dealing with his-
tory (die Geschichte, or die Historie). A human being may understand
her life as a story but lapse into pure narrativity; this happens when
the narrative as prologue and epilogue of a life story is privatized. Inso-
far as the human shares her prologue and epilogue with others, her
story becomes a history belonging to the wider experience of a group
or nation: a part of history. Sagas and national myths had and still have
the task of grasping the broad story of the life of a human commu-
nity; this includes the very interesting issues of historiography and
legends,? which are not purely factographic, but always have the func-
tion of prologue and epilogue.

According to von Balthasar, something special appears in Christian-
ity: the Word became flesh (John 1:14), God became human, a divine
event (das Geschehnis) entered human events (Ereignisse): divine
time (aeternitas) entered created time (tempus) from the very heart
of the Holy Trinity in the form of an entirely particular time (xatpdg).
The divine ingression or intervention in the time of the world did not
occur once and for all, in both the Old and the New Testaments it is
also of progressive character, although the close interrelation of divine
and worldly time was perfectly fulfilled in the stories, events and his-
tory of Jesus Christ, the man from Nazareth. In his “narration”, which
summarizes all the narration of events witnessing to meeting God or

8 Hans Urs von Balthasar. Theologik II. Einsiedeln: Johannes Verlag 1985, p. 233.

9 We should not omit the richness of wisdom literature and the many fairytales of our
culture. They constitute an interpretative key to understanding and processing exis-
tentially tuned situations intended to speak about good and evil in the world.
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God’s intervention in time, the power to form stories in time is also
present.

Von Balthasar reflects on the path of “narration”,!® which in the
cultural world of ancient Greece relies on a non-topical encounter
with God, and labels such narration the “path of appearance”. This
path leads to distinguishing between the world and God (the world of
ideas). Eventually the soul, as an active constituent of spiritual exis-
tence, overcomes the world, separates itself from it and reaches God.
Von Balthasar finds the “path of tragic struggle” as a figure of the pro-
logue and epilogue of the life story in German mythology, where the
figure of the meaning of life is to fight at the verge of life and death,
prove oneself as a hero and enter the hall of ancestors. The third path
of “narration” is the biblical Christian one, which is based on love.
The Christian path is specific in that “the event of salvation by means
of which the human enters the saving relationship with God takes
place within history; this means that God does not send a message,
word or gesture to the human being from a distance, but that he uses
the human in his essential uncertainty, fragility and imperfection as
speech, in which he enunciates the word in its saving entirety.”!! His-
tory is then understood as christologische Synthesis, i.e., as stories of
the world inhering and explicated in the Christ event. Although these
can be grounded in the events of any nation, they nonetheless find
holistic meaning and purpose in the story and history of Christ, which
carries Christ’s time and is indivisibly linked with the time and story
of the Church.

The narration of the Church, which is thus grounded in the narra-
tion of Christ - the Gospel, takes the form of a story which is ultimately
not based on the pre-Christian mythos, but on prophetic word. It is pre-
cisely prophecy, not only as predicting the future but as interpretation
of events in light of God’s word, what becomes the essential element of
biblical narration in all of its forms (historical, wisdom and prophet-
ic). Prophecies (cf. 2 Pt 1:16.19-21) and God’s saving interventions in
the stories of the chosen nation gave rise to protology and eschatolo-
gy in Old Testament times, which served as an interpretative key to
events and stories, i.e., to temporal existence. Old Testament protology

10 Hans Urs von Balthasar. Das Ganze im Fragment. Aspekte der Geschichtstheologie.
ond ed. Einsiedeln: Johannes Verlag 1990, pp. 63-74, 74-82.
11 Tbidem, p. 84.
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(Gen 1-11) and eschatology (numerous apocalyptic passages through-
out the Scripture) are fulfilled in the person of Jesus Christ, the new
(novissimus) Adam, who linked his time and story not only with the
story of Israel, but with the Church sent to “all the world to proclaim
the Gospel to the whole creation” (Mk 16:15).

To conclude, based on the first approach to the human being one
can make several fundamental statements about the human being
as person. 1) Time, into which human life is distributed, constitutes
the basic dimension of human existence in which the human being
qualifies as person. Here the human story takes place which must not
only be lived through, but also understood as a story against the back-
ground of the point of departure and the goal. The human being is
thus a created person, who is of a principally progressive character.
2) Christianity brings nothing new to human nature, it reinterprets it
in an entirely new way. Christian protology and eschatology, deriving
from prophetic word and finding its full form in the story of Jesus of
Nazareth, appointed Christ in the Holy Spirit (Rom 1:4), conceives the
human being as a created person, who is an earthly being created to
find itself in its transcendence - as a heavenly being. 3) The trans-
formation, which is essentially grounded in the human being, is not
trivial. It requires such a course of life that preserves the possibility
of free choice for the human; that is why the human often appears to
be a paradoxical being, somehow unable to rid herself of her constant
incompleteness and incomprehensible complexity when fulfilling
her life story. The meaning of human life can be grasped precisely by
means of life story and in the completeness of a human being’s history
one can also understand the transformation for which humans are
created. Human transformation is closely related to the history of sal-
vation, which is ultimately grounded in the story of Christ and enables
even such transformation that was susceptible to essential failure:
transformation of the sinner into a heavenly being.

2. Belonging to Christ: A soteriological conception
of the historical form of human existence

The story of a fulfilled human life means, as mentioned before,
attaining transcendence and definitive transformation. What is at stake
is not merely accomplishing human life according to the basic tran-
scendental determinations, though that also; the factual course of life is
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important as well. We know that human life in the world is immersed
in numerous necessary relations and processes; nonetheless, it also
generates a sphere where processes not only proceed necessarily but
issue from some sort of free determination. Can human life be grasped
in this dual determination at all? That is what cognition is for: to cog-
nize processes in their universal necessity. Moreover, humans also
know that such knowledge facilitates an active approach to life and
they can freely intervene in the course of events in the world. Cogni-
tion enables humans to be inspired, which leads to free cultivation of
activity, to the full deployment of the spiritual forces of the will. Thus
humans can relate cognition to will and recognize that they are not
only indifferent static observers, but that they have set out on a journey
of happiness and salvation. But is that always the case?

No, it is not. There is no guarantee that the order of necessity will
always be followed by a process governed by the principle of freedom.
H. U. von Balthasar states that the horizon in which the order of neces-
sity and the order of freedom are resolved - i.e., eschatology not only
in the sense of a doctrine of the last things, but also as the ultimate
framework of human freedom in the world - has a pre-Christian solu-
tion: the magic form in which freedom allows itself to be controlled
in order to necessarily control the course of events of the world and
human life itself. There follows a solution in the form of idealism: all
provisional must be brought to cognition, to Oewpia - speculation. Thus
it is possible to introduce the order of freedom of the cognizing spirit
into the order of necessity, which disappears in transience. We know
that Hegel’s system of the spirit encountered fundamental rejection
in further generations, although it remained more or less the same:
Not cognition but will achieves its goals by overcoming all obstacles
(Nietzsche). That is why next to idealism a fundamentally pragmat-
ic view of how the order of necessity relates to the order of freedom
can be posited: everything can be overcome by a human act. The last
solution takes a cosmic form: the spirit fully becomes part of the world
order and human freedom is overarched by the cosmos - the order of
the world.!2

However, both pre-Christian and post-Christian solutions suffer
from a fundamental deficiency: they lose the sense for the reality of

12 Hans Urs von Balthasar. Eschatologie in unserer Zeit. Die letzten Dinge des Menschen
und das Christentum. Freiburg i. B.: Johannes Verlag 2005, pp. 11-19.
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human freedom. Christianity proposes a solution in which the order
of necessity is followed by a process governed by the principle of liber-
ated freedom. It is the principle of grace which becomes the warrant
of free processes; when freedom has failed, grace manifests itself as
salutary and carrying the order of freedom.

As already mentioned above, von Balthasar conceives the Christian
path of life fulfilment not only as a path of cognition or contempla-
tion of divine world, not only as a brave-tragic fight conceived in the
Germanic fashion, but first and foremost as a path of love. Out of love
God becomes human and assumes a historical form, including time.
He came to fulfil time in the Johannian hour,!3 in which he died and
brought salvation, which became effective through Christ’s resurrec-
tion.!'* The hour is a full-fledged temporal determination of the world,
in which not only the event of Jesus’ crucifixion takes place (ereignet),
but also the Father’s plan of salvation is done (geschieht) and complet-
ed. From the moment of the hour, the time of the world (Weltzeit), the
time of Christ (die Zeit Christi) and the time of the Church (die Zeit der
Kirche) are interconnected.!5

2.1 The comprehensive form of salvation

An important content of every religious system is solving the funda-
mental deficiency of life, overcoming evil and sin. The Judeo-Christian
tradition offers numerous soteriological approaches. The term “sote-
riological arch” denotes a conception interconnecting all important
soteriological conceptions that have evolved in the history of salvation
and are implicitly present in the Holy Scripture.

In his Theodramatik von Balthasar presents a comprehensive treat-
ment of soteriology, starting with an important presupposition: “God’s
glory, revealed in the world through Christ, is not a static reality that
may be indifferently observed. God’s glory makes itself known by join-
ing in the fight, in which it wins as well as loses, and requires the
one who wants to know it to get involved in a similar way. Revelation

15 John 2:4; 4:21.23; 5:25.28; 7:30; 8:20; 12:23.27; 13:1; 16:2.4.21.25.32; 17:1; 19:27.

14 Cf. Marcello Bordoni. Gest di Nazaret Signore e Cristo. Saggio di cristologia sistema-
tica 3. Freiburg i. B. - Roma: Herder - Universita Lateranense 1986, esp. pp. 49-75.

15 Hans Urs von Balthasar. Herrlichkeit III. 2nd ed. Trier: Johannes Verlag 1988,
pp- 150-186.
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is a battlefield.”16 Salvation, in which God’s true face is revealed, has
the characteristics of a deed. The nature of actively conceived salva-
tion cannot be grasped by any one formula, several “soteriological
wholes” are necessary.!” These wholes are already present in the Holy
Scripture and can be observed as they gradually, often randomly and
interruptedly, definitely not systematically, evolved in the history of
theology.

The Swiss theologian finds five “soteriological wholes” in the Holy
Scripture and labels them as follows. 1. God the Father gives the Son
for the salvation of the world. 2. The sinner and God exchange plac-
es (Platztausch; admirabile commercium). 3. Redemption, liberation
of man (Loskauf, Er-l6sung) from evil and sin. 4. Introduction into
divine, Trinitarian life. 5. The whole of salvation shows that everything
took place on the initiative of God’s love.18

Itturns outthatitwas notalways easy to keep the “soteriological arch”
complete. Von Balthasar appreciates the efforts of numerous theologi-
ans and spiritual authors to explicate the topic of the world’s salvation
in Christ, learns from their works and - beside the “motifs” or “soterio-
logical wholes” mentioned above - tries to sketch a basic soteriological
outline, iter, which he calls dramatic soteriology.

2.2 Dramatic soteriology

H. U. von Balthasar presents dramatic soteriology!® as a gradual
development of the mystery of salvation in four moments. First the
relationship between the event of the cross and the mystery of the Holy
Trinity must be determined. Then attention focuses on the Crucified
who as God and man comes to liberate human freedom. The soterio-
logical outline continues with the Resurrected who through the Spirit
brings humans new life, present and preserved in the Church. We will
now examine the individual moments in more detail.

16 Hans Urs von Balthasar. Theodramatik I1l. Die Handlung. Einsiedeln: Johannes Ver-
lag 1980, p. 12.

17 Ibidem, p. 223.

18 Tbhidem, pp. 221ff. 295.

19 Cf. Prokop Broz. Dramaticka soteriologie v dile H. U. von Balthasara [Dramatic Sote-
riology in the Work of H. U. von Balthasar]. Verba Theologica 19/1 (2011), pp. 31-45.
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2.2.1 The Cross and the Holy Trinity

The point of departure of dramatic soteriology is the course of events
ofthe Cross against the background of the life of the Holy Trinity, which
can only be grasped and conceived in faith. This is “the hour” (cf. John
17:1) which the Son enters in full accord with the Father’s will.

The event of the Cross belongs to the life of the Holy Trinity, which
needs to be grasped in its mystery of a single divine nature and three
divine persons. When von Balthasar refers to Rahner’s Grundaxiom?®
concerning the economic and immanent Trinity, he notes that Rah-
ner has especially the economic Trinity in mind. On the other hand,
J. Moltmann in the Hegelian tradition conceives Trinity as “an escha-
tological process deriving from Christ’s cross, open to man on earth”.2!
However, von Balthasar mentions one other author, Sergey Bulgakov,
who introduces the event of the Cross into the life of the Trinity by
means of so called intra-divine kenosis which permeates its entire
being and consists in the fact that in generating the Son the Father
imparts his entire divinity to the Son:22 he does not share it with his
Son, he gives him all that is his: “All yours are mine” (John 17:10).2
Here we encounter a difference between divine and human nature:
the process-based character of reality cannot be applied to divine
nature, while it can be applied to human nature. If these two natures
are united in the Son,2* then we get to the fundamental meaning of
the theodramatic approach: some things are given in the drama, some
must gradually be filled out. What is given is the Father’s intention to
save the world; it is up to the Son to fulfil his mission by his will and
deed. The intention is from the very beginning of dramatic charac-
ter: “The Trinitarian drama lasts eternally: The Father has never been

20 “Die 6konomische Trinitét ist die immanente Trinitdt und umgekehrt.” Karl Rahner.
“Bemerkungen zum dogmatischen Traktat ‘De Trinitate’”. Schriften zur Theologie.
Band 1V. 4th ed. Einsiedeln - Zirich - Koln: Benziger 1964, pp. 103-136, at p. 115
(also in MySa 2, 327f.).

21 Jirgen Moltmann. Der gekreuzigte Gott. Miinchen: Kaiser Verlag 1972, p. 236.

22 Sergej Bulgakov. Berdnek BoZi (O Boholidstvi) [The Lamb of God (On Divine-huma-
nity)]. Olomouc: Refugium 2011, pp. 153, 163.

25 «[...] die Selbstaussprache des Vaters in der Zeugung des Sohnes als eine erste, alles
unterfassende innergottliche ‘Kenose’ bezeichnen, da der Vater sich darin restlos sei-
ner Gottheit enteignet und sie dem Sohn {ibereignet: er ‘teilt’ sie nicht ‘mit’ dem
Sohn, sondern ‘teilt’ dem Sohn alles Seine ‘mit’: ‘Alles Deinige ist mein’ (John 17,10).”
Hans Urs von Balthasar. Theodramatik I1I, p. 300.

24 The four adverbs of the Chalcedonian Definition: inconfuse, immutabiliter, indivise,
inseparabiliter. DeH 302.
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without the Son, the Father and the Son have never been without the
Spirit. All that is temporal happens in such a way that it is enclasped by
what happens eternally.”25

To understand the historical salutary mission of the Son, von
Balthasar introduces the category of Trinitarian inversion. At the
moment of the incarnation there occurs an inversion in the order of
the divine persons (taxis trinitaria). By kenosis and in full obedience to
the Spirit the Son becomes man and in full submission to the Father’s
will he fulfils his mission to save the world. After the resurrection the
Son returns between the Father and the Spirit again.26

The absolutely supreme life of God’s nature united itself to creation.
Not only did homologation of the divine in the world take place; crea-
tion, which is still united with God by covenant, has become the bearer
of the mystery of the Cross and is indivisibly linked with the Eucharist.

If the world is a hospitable place for divine indwelling, as creature it
retains a mystery. God created the world “selflessly” (gratuitously) and
through this gratuitousness he created “freedom in the world”. That is
why there is the principle of “acting through oneself” in creation, not
just “according to something” or “depending on something”. The prin-
ciple of freedom is part of “God’s image in man”, but it is linked with
a certain “god-lessness” (Gottlosigkeit), insofar as God creates a world
which is different, which differs from God. This principle of divine
freedom is fully shared within the Most Holy Trinity.

The situation of creation after original sin is different. By covenant
the Lord God came to renew the principle of freedom which does not
end in itself - in Gottlosigkeit, but is fulfilled in complete submission
to God. Unconditional submission to the will and power of God the
Father is brought about in the Eucharist, which represents the new
and eternal covenant.

2.2.2 The Crucified and sin
The second moment of dramatic soteriology focuses on the mission
of the Son, in which God really meets humans as human. At the same

25 Hans Urs von Balthasar. Theodramatik III, p. 304. “Das trinitarische Drama hat ewi-
ges Dauern [...] alles Zeithafte ereignet sich im Umgriff des ewigen Geschehens.”

26 Von Balthasar mentions the Trinitarian inversion both in the context of Theodrama-
tik, cf. Theodramatik. 1172. 2nd ed. Einsiedeln, Johannes Verlag, 1998, pp. 167-174.
472-479, and in the context of Theologik, cf. Theologik I1I. Einsiedeln, Johannes Ver-
lag 1987, p. 187.
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time he grants humans complete freedom, which enables them to
approach this encounter even in their sinful, non-liberated freedom.
The Son does so in order to share the root of human non-freedom
and, by removing sin in his own body, remove sin from the lives of
humans. The second moment of dramatic soteriology conceives the
work of the Son meeting the sinner in three steps: it specifies the work
of the Son who as holy and sinless meets the sinner - this is the motif
of vicariousness. The topic is approached by means of the figure of the
inebriating cup. The thereby effected relationship of the Son of God to
the sinner is further mediated in the Church.

The motif of vicariousness (Stellvertretung, substitutio vicaria) is
now perceived as admirabile commercium in the work of redemption:
the Son died to sin for us in order that each of us may also be dead to
sin.

The cup of staggering (Taumelkelch) is a figure which since the times
of the prophets (Isa 51:17.22; Jer 13:15; 25:15-17.27ff; Ezek 23:32-34;
Hab 2:15-16; Zech 12:2; Ps 79:10) has represented God’s anger. God
will never identify himself with sin and evil; the utmost - extreme -
form in which he expresses his relation to the sinner is anger: he
loves the human, he hates the sin. An important image here is the
lamb: in him the Father’s anger is “reconciled” and at the same time
the image is an expression of the Father’s love for the Son. The Son
bears the “hopelessness”, the “loss of grace”, “reprobation”, and at the
same time “at the end of absolute ruin there is forgiveness”.2” Thus in
the Son the cup of reprobation becomes the cup of forgiveness and the
Father’s merciful love.

How can this significant moment of salvation be conceived so as
to transform humans-sinners into free children in the Father’s house?
The second moment of dramatic soteriology also includes the presence
of the whole within which the comprehensive form of the sinner’s sal-
vation will evolve, the whole on which the Son can modo terreno rely
as he relies on the Father’s will.

According to von Balthasar the figure of Virgin Mary belongs here
in her whole salutary significance. She represents humanity which is
not only “autonomous”, i.e., enjoys “the Creator’s gratuitousness” with

27 Hans Urs von Balthasar. Theodramatik I, p. 325: “Am Ende der (als unendlich erleb-
ten) Nacht bricht urschopferisch das Licht auf, am Ende der absoluten Vergeblichkeit
die Vergebung.”
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which he lets the creature be in her freedom, but she also already
responds with complete openness and loyal submission (Hingabe) to
God: Mary is perceived as a “representative of a loyal, God-affirming
human race”. Thereby she epitomizes all humanity which responds to
God with faith, starting from Abraham. For this reason all the attributes
linking her with the salutary work of the Son apply to Mary: immac-
ulate conception, divine motherhood, perpetual virginity, assumption.
And insofar as she is not purely autonomous but principally open to
all relations, she also becomes the Mother of the Church within the
Son’s work, i.e., the counterpart to the Son as the Church-bride.

2.2.3 Resurrection, the Spirit and life in God

The third moment of dramatic soteriology is represented by the fig-
ure of the Resurrected, who is conceived as the climax of the whole
work of salvation: the world is thus, thanks to the drama of crucifix-
ion and resurrection, drawn into the work of the Holy Trinity. The
immanent Trinity is a prerequisite enabling the “eternal holy dis-
tance between the Son and the Father to be in the Spirit the foundation
in which the godless distance (Distanz) of the sin of the world can
be drawn into the work of the economic Trinity, in order to be cor-
rected and finally overcome in it. The drama between God and the
world takes place in time, in acts of the particular events of Christ and
their consequences and cannot be reduced to philosophical, timeless
abstract principles.”?8

The economic form of the Trinity is consummated in the resur-
rection, where the sovereign freedom of Christ who gives the Spirit in
fullness is finally confirmed. The Spirit, who is now immediately unit-
ed to the redeemed creation, consummates all of the creation’s striving
for freedom: “where the Spirit of the Lord is, there is freedom” (2 Cor
3:17), “Christ is the end of the law” (Rom 10:4).

With Christ’s resurrection a “symbolic universe”? opens up, which
includes the Spirit of Christ, being born of God, and baptism. Where
does this birth take place? If it is to have a real foundation and not
take place purely symbolistically, it must be in the sacramental order

28 Tbidem, p. 337.
29 Cf. Bruno Forte. La Parola della fede. Introduzione alla Simbolica ecclesiale, Cinisello
Balsamo: Edizioni San Paolo 1996, pp. 49-56.
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of the Church. It is in the Church that the soteriologically tuned work
takes place: freedom is liberated here, i.e., it is released from depen-
dence on various powers hostile to God, so that it can walk the path
of divinization (Beomoinoig) by following Christ in the rhythm of death
and resurrection.

Nonetheless, this victory has some fundamentally theodramatic
features, since it is of eschatological nature. The one who is liberat-
ed in this way is dangerously exposed (gefahrliche Entblossung): he
can be unambiguously recognized by the one who is still active in the
world as the Tempter. “The eschatological gradation of freedom and
exposure to evil within the victory already achieved constitutes the
core of the problem of theology of history.”30

This fundamentally dramatic freedom is understood as grace, con-
ceived in relationship to God as being a child of God or being born
of God. On the one hand, grace represents autonomy (avte€ovotov),
which, however, never coils back on itself but creates space for others
in grateful devotion and loyalty. To be oneself and at the same time
to renounce oneself completely in love: this is the true final freedom.
This freedom cannot be merely a morally (with difficulty) attained
goal which turns life into unbearable equilibristics; it has to be a safe
Joundation of active life. In God’s grace human freedom becomes such
a foundation, out of which we are free and at the same time liberat-
ed for living out of God’s love. Grace as power does not mix human
nature with divine nature; a human, characterized by human nature,
is actualized in such a way that she participates in divine nature. She
can accomplish this by fully participating not in some abstract divine
essence, but in the work which God came to initiate in his power and
has called humans to participate in.3!

The resurrected Christ, by the weight of his whole salutary work
which has entered the time plane by the Son’s mission, invites and
guides people to the path of discipleship. Through grace - the Spirit
is particular grace and God’s love — a human person is drawn into the

30 Hans Urs. von Balthasar. Theodramatik III, p. 344.

31 Human freedom can only be fully developed against the interactive horizon of
infinite divine freedom. In the Theodramatik 11/1. Einsiedeln: Johannes Verlag 1976,
pp. 170-288, von Balthasar analyses finite freedom in relation to infinite freedom and
in the last section defines this relationship in terms of grace. “‘Sein in der Gnade’ ist
fiir das Geschopf dort gegeben, wo der Grundakt der Selbstverdankung zugleich zum
Ursprung und zum Ziel hin vollzogen wird” (p. 286).
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entire work of redemption: her life is determined ¢v Xplot®. She now
both participates in the work of the earthly, historical Jesus and is in
faith united with Christ who recapitulates all earthly things in his res-
urrection. The Christian experiences death and life, darkness as well
as light; she is crucified with Christ and at the same time rises to life
with him: these are the basic ezxistential determinants of life under-
stood as discipleship. The intrinsic unity of this paradoxical form of
life can only be attained in grace, i.e., in the Holy Spirit. One also needs
to know that these existential determinants are not purely individual,
that grace constitutes a community of participation in Christ’s suffering
and resurrection with both individual and social features. Progressive
self-transcendence, in which the individual extends beyond herself to
community, earthly being to heavenly being, being in itself extends
beyond itself to gratuitous self-sacrifice, has a fully particular form,
lived in Mary, in her complete submission to God. She totally hands
herself over to God, so that her life can become the source of one
further transcendence: it is not merely integrated in itself but “bears
fruit”.

2.2.4 The Church and the Paschal mystery

In the last section of “dramatic soteriology” the three previous ones
culminate: The work of the Holy Trinity linked with the cross brought
about the sinner’s redemption in Christ’s crucifixion. Of course, the
work of salvation continues in Christ’s resurrection, which is still one
work common to all the persons of the Trinity. The Spirit thus enters
the dynamics of salvation, individually awarded to and effective in
every man. It now remains to be shown how the salutary work endures
and is effective in history until the end of times.

Christ himself - in the Son’s mission - linked the salutary work
with the Church as the place where the memorial of the paschal mys-
tery is preserved in the Eucharist. It is first of all a work issuing from
God’s initiative and will remain such, even when the human answer is
crippled in its faith. The Eucharist is first of all built on the unfailing
(indefectibilis) foundation of the Church. The dramatic feature of the
Eucharist points to the historical suffering, in the form of which God
revealed himself in his saving love (even the resurrected Christ has
scars): this suffering is therefore concealed in the Holy Trinity and it
is preserved in the Holy Spirit as well as “ad extra”, i.e., in the Church
and the world.

511



PROKOP BROZ

The event of the Cross and historical celebration of the Eucharist is
now linked by the memoriaP? in which the Holy Spirit cherishes and
preserves the work of redemption. This memorial also receives a his-
torical ceremonial form as oblatio and sacrificium. The full historical
form of the memorial of Christ’s suffering includes the hierarchy. In
Balthasar’s conception the hierarchic order of the Church is comple-
mented by its “Marian” form. Just as Christ was accompanied by Mary
to his death, so the “Marian” Church will constitute the basic context
in which it will be possible to have an effective hierarchy.33 Hierarchy
is a gift of the Holy Spirit and its purpose is to gather God’s people by
the power of the same Spirit, not just by the weight of a generally con-
ceived institution, and to guide them on the way to the Father.

Finally, participation in the Son’s work of redemption not only brings
about individual salvation; it also constitutes the space of common sal-
vation, i.e., it affects every individual in her capacity to common work.

If in the power of God’s grace a human can bear the fruits of this
grace (fructa, dona), within the common harvest the same “fruit of
grace” is called meritum. It is a fruit of human freedom which is not
determined merely by the integrity and holiness of an individual, but
also by the integrity and holiness of the whole community. An indi-
vidual as a member of the communion of saints can bear fruit in the
form of meritum (merit) which, however, is not initiated by the one
who mediated the meritum but by the one who asked for it (interces-
sio); or the saint can offer this gift secundum amicitiae proportionem
(St. Thomas Aquinas) to the sinner and God - precisely because it is
meritum - will give it to him. Itis a treasure of grace, unlimited in time

32 The term “memoriale” is fundamental in dramatic soteriology. Von Balthasar also
touches on the issue in the paper “Die Messe, ein Opfer der Kirche?” published in
Hans Urs von Balthasar. Spiritus Creator. Skizzen zur Theologie 1lI. 5rd ed. Einsie-
deln: Johannes Verlag 1999, pp. 166-317, especially the part “Ein gesamtbiblischer
Weg”, pp. 183-192. For a systematic treatment of the concept of memorial, cf. Bur-
khard Neunheuser — Achille M. Triacca. Memoriale. In Domenico Sartore — Achil-
le M. Triacca - Carlo Cibien. Liturgia. Cinisello Balsamo: Edizioni San Paolo 2001,
pp. 1163-1180.

35 Von Balthasar meditates on the Church as Petrine and Marian in the wider framework
of the so-called Christological constellation of the mystery of the Church. Cf. Hans
Urs von Balthasar. Der antiromische Affekt. Wie ldisst sich das Papstium in der Gesamt-
kirche integrieren? 2nd ed. Einsiedeln: Johannes Verlag 1989, especially chapter II of
the part “Yom Mysterium der Kirche”, pp. 111-236. Von Balthasar also discusses the
Marian character of the Church in the paper “Die marianische Pragung der Kirche”.
In Joseph Ratzinger - Hans Urs von Balthasar. Maria. Kirche im Ursprung. 4th ed.
Einsiedeln: Johannes Verlag 1997, pp. 112-130.
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and space. Thus the communion of saints is first of all a place where
God dwells, grace brings fruit and the Church as a whole is grounded.
At the same time the communion of saints is a place from where sal-
vation spreads to the world by means of the dramatics of the Eucharist.
It therefore pertains to the identity of the Church as communion of
saints that through it as carrier of the paschal mystery the salutary
work of God’s is accomplished across time and space.

2.3 The transformed subject

To conclude the second part of this paper it will be useful to sum-
marize its basic intention. A human being will fulfil her life if she
transcends herself without destroying herself. This cannot take place
in merely mental referring (romantic or idealistic); it must be dramat-
ically acted out. The one who transcends the human being without
destroying her must therefore enter the human story: God. The pro-
cess by which God’s intervention in the life of the human sinner can
be described is called salvation and it is described in detail in so called
dramatic soteriology. For the human as particular person this process,
in which Christ enters her life story as Saviour, presents a vital turning
point: “Growing into Christ means new birth for the human [...] he is
internally transformed. Christ’s power streams into his soul as a new
source of life.”3* When Joseph Ratzinger comments on St. Paul’s claim
from the letter to the Galatians “It is no longer I who live, but Christ
who lives in me” (Gal 2:20), he says: “This sentence concludes a small
spiritual biography which Paul had sketched for his readers — not to
boast, but to clarify the message he had been charged to spread with
reference to his life story connected with Christ and the Church. Such
defence of his path leads him from the outside more and more to the
inside: at first he explains the external events of his vocation, then he
suddenly moves to the aforementioned sentence in which an internal
event leading to the foundation of the whole story in which everything
that happened took place is suddenly fully manifest. This internal event
is fully personal and at the same time fully objective and expresses the
essence of Christianity.” The Pope Benedict XVI is speaking here, as
he was later to repeat several times, of “a change of the subject: The

5 Edith Stein. Was ist der Mensch? Theologische Antropologie. Freiburg i. B.: Herder
(ESGS 15) 2005, p. 75.

35 Joseph Ratzinger. Wesen und Auftrag der Theologie. Versuche zu ihrer Ortsbestimmung
im Disput der Gegenwarl. Freiburg i. B.: Johannes Verlag Einsiedeln 1993, p. 43f.
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human I is no more an autonomous subject resting only in itself. It is
wrung from itself, liberated and incorporated in a new subject.”36

3. Belonging to the Church: incorporation in the mystical body
of the Church

How and where is founded human existence which retains its his-
torical features and at the same time is drawn into the work of salvation
initiated by Christ? In our reflection we will now pause at the reality of
baptism and the ecclesial context of human history, which inseparably
belong together. The essence of baptism is stated by St. Paul: “We were
buried therefore with him by baptism into death, in order that, just as
Christ was raised from the dead by the glory of the Father, we too might
walkinnewnessoflife” (Rom6:4). Thisisauniqueeventwhich-precisely
as an event having its genuine valence in the sacramental order -
does not remain a mere incident or an important happening among
others, but since it takes place in the sacramental order it incorporates
and hierarchizes the entire human existence. It then has the following
three characteristics: 1. Baptism is an application of Christ’s power so
that it affects our life as a whole. 2. It takes the form of an event, but
nonetheless belongs to both protology and eschatology of our life. 3. It
belongs to human life where it takes a sacred form.

The sacramental form of baptism can meet these requirements.
“Sacrament” means not only a ritual form, it is a fully specific form of
“symbol”, which has an unambiguous “res”. It can only be achieved in
a specific context, the body of the Church. In this part we will therefore
attempt to meditate on the dynamics available to the Church.

3.1 The Holy Spirit and the Church

The Church needs to be understood within the article of faith on
the Holy Spirit. Without the Holy Spirit it is impossible to understand
the Church quite well; the Church is born in the mystery of the Word
Incarnate when it is universalized by the Holy Spirit.37 That is why

36 Ibidem.

57 “First, it must be shown from where the individual historical existence of Christ can
become so universalized that it becomes the immediate norm of every historical-
individual existence. The event of universalization is in a special way an act of the
Holy Spirit” Hans Urs von Balthasar. Theologie der Geschichte. Ein Grundriss. Neue
Fassung. Einsiedeln: Johannes Verlag 1957, p. 61.
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the earthly or pre-Easter story of Jesus Christ is as important for
the Church as the post-Easter events. In the continuity of the event
of the Incarnation and Resurrection is set the essence of the Church,
which is of created nature and at the same time it is — in the historical
event of the Redemption - fundamentally related by the Holy Spirit to
God’s essence, to the Holy Trinity.

The work of the Holy Spirit needs to be understood within God’s uni-
versal will to save the world which, as creation, has unfortunately
entered the path of ruin and destruction. This is the intention which
God the Father in his sovereign will, implements in connection with
the Son in the Spirit: the work of the Trinity ad extra is fully in harmony
with the Trinity’s life ad intra. When we follow the Son’s work, which
is never separated from operation of the Spirit and the Father’s will, we
speak about soteriology (the work of salvation). When we observe the
activity of the Holy Spirit, we follow up on the Son’s work by observing
the application of the Son’s deed on a universal scale.3® The Church
becomes the place not of completed holiness, but of dynamic fulfil-
ment of the plan of salvation for the whole world. No wonder that in
a Church open to the world the rhythm to and from the world will
always be present, in which Christ’s work of justification and sanc-
tification will be applied with the goal of achieving freedom of the
Spirit.39

The Church can never identify with a single society, with a single
earthly community or cultural type; within particular communities
and cultures it will always point out their limits and weaknesses. How-
ever, this is only a negative definition of the Church. What does its
positive determination consist in? As said above, it is the mystery of
the Incarnation, in which the humanity in the Son’s person is assumed
by divinity. Therefore, the Church is principally given in Christ as
assumed by God, while the Spirit is still carrying the work of assuming
sin-afflicted humanity into effect. Thus the form of the Church is deter-
mined by the Son and the Spirit: Christ is the head of the Church who
determines the fundamental principle of Church edification, while the

38 “The universality of the Son’s work corresponds to the universality of the Spirit who
according to the prophecy fulfilled at the Pentecost will be ‘poured out on all flesh’”
(Joel 2:28; Acts 2:17). Hans Urs von Balthasar. Theologik 111, p. 234.

39 Ibidem, pp. 238-252.
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Spirit — as gift, freedom, and testimony*? - is the principle of gradual,
i.e., historical formation of the Church.

To understand the internal dynamics of the Church as a spiritu-
al formation one can make use of the legacy of the Enlightenment
and philosophical systems issuing from it. The Holy Spirit within the
Church must then be perceived in the dynamics of objective and sub-
jective spirit. The objective form of the spirit, which manifests itself in
the Church as the human element and in which the Holy Spirit comes
to operate, includes Tradition, Scripture and office, proclamation of
the Gospel closely linked to liturgy, the sacraments in general, Church
law, and theology. Following the objective unfolding of spirit one then
needs to consider its subjective unfolding. The spirit need not slip into
subjectivism; quite on the contrary, it ought to give the integrated form
of the Church an internally subjective dimension. Thus at the subjec-
tive level the Holy Spirit causes internal refinement of the Church in
prayer, forgiveness, experience of the Holy Spirit, discernment of spir-
its, and testimony of life.*!

The universalization of the work of salvation as real, historically
particular application of God’s grace (the work of the Holy Spirit) does
not take place only by purely “intrinsic” paths (subjective private reli-
gion), nor purely by “faith” (fideism), nor is it possible to rely on purely
external structures of the Church (rationalistic reduction to objectiv-
ism) or its cultural manifestations (artistic reduction). The Holy Spirit
maximally valorizes the full humanity of the Son who came to purify
the spiritual rhythm and dynamics of human nature and fully inte-
grate it in the work of salvation.

3.2 Born to salvation and holiness: the sacramental order

Order means an objectively structured, organized, not merely ran-
dom relation of the individual elements within a whole, actively it
means production of the whole. Order can be conceived ontologically,

40 Tbidem, pp. 207-233.

Ibidem, pp. 234-382. Application of the objective and subjective aspect as two dia-
lectic, mutually non-substituting moments of spiritual reality can also be observed
in the first part of Balthasar’s Trilogy, when he elaborates the basic cognitive tool of
theological aesthetics: he examines subjective evidence (light of faith, experience of
faith) in relation to objective evidence (what is the form of revelation, Christ as the
centre of revelation, how this form is objectively mediated, testimony and eschato-
logical reduction). Cf. Hans Urs von Balthasar. Herrlichkeit I. Einsiedeln: Johannes
Verlag 1961.
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logically, ethically, socially, and theologically.*? The sacramental order
is an ordering grounded in the encounter of divine and human free-
dom; if human freedom is enslaved and divine freedom commits itself
right up to the complete enslavement of the cross, this order becomes
supremely dramatic.*> That is why theologians speak in this context
of the form of fire: when Christ completed his work, he sent down
the Spirit on the Church in the form of fire (Acts 2:3.19). Thereby all
creation is brought to its supernatural form, i.e., brought to the point
where it is to be transformed in order to be able to participate in
redeemed eternity.

This is a very special order of being which on the one hand must
fully correspond to the created natural order, while on the other hand
it is fully linked to the dynamics transcending the natural order -
grace.** The Swiss theologian von Balthasar starts from the mystery
of the natural relationship of man and woman in order to disclose and
highlight the references to the supernatural mystery of the Church
which it conceals. There are three such lines in which the Church
can be viewed as bride in relationship to her bridegroom.*> 1) The
bride as subject. The Church is not a mere collective, it certainly can-
not be hypostatized, to some extent it has no parallel. Its subject is
alive by being addressed by Christ’s Trinitarian consciousness. 2) The
bride as body. The real corporeity of the Church as bride is posited by
Christ, who does not destroy corporeity in its natural form but estab-
lishes it in its supernatural form. In fact, it is the Spirit who preserves
the validity of all corporeal, but the corporeal is definitively set in the
Lord’s sacrament and conceived in faith. Corporeity thus becomes

42 Arno Anzenbacher. “Ordnung”. In LThK3, col. 112f.

45 Hans Urs von Balthasar. Theodramatik II1, p. 58.

4 Kurt Koch has attempted to receive von Balthasar’s conception of the Church in his
paper “Kirche als brédutliche Ikone der Trinitét”, in H. U. von Balthasar-Stiftung (ed.).
Wer ist die Kirche? Die Referate am Symposion zum 10. Todesjahr von H. U. von Balt-
hasar, Einsiedeln: Johannes Verlag 1999, pp. 9-31. He called it “personal and Trini-
tarian ecclesiology” and it would be organized along the following lines: 1. Somatic
and personal ecclesiology: Body and bride of Christ; 2. Sponsal ecclesiology: Mary
as the Church at the beginning; 3. Marian and Petrine ecclesiology: life of faith and
institutional structure; 4. Communion ecclesiology: Church authority as ministry of
love; 5. Pro-existential ecclesiology: the Church as representative of the human race;
6. Trinitarian ecclesiology: the mystery of the Church as bride and the Trinitarian
God.

45 The last passage of the famous paper “Wer ist die Kirche?” In Hans Urs von Balthasar.
Sponsa Verbi. Skizzen zur Theologie 1. 2nd ed. Einsiedeln: Johannes Verlag 1971,
pp. 148-202, is called “Trinitit, Menschwerdung, Kirche”.
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virginal through the Spirit and thereby opens up to the path of new
fertility. 3) The bride as complementary to the bridegroom. There is
a very special relationship between the Church as bride and Christ as
bridegroom: this relationship is by no means hypostatized; it remains
a dynamic (kate oxnowv) personal submission of the bride to the bride-
groom. Only in this way can the Church as bride find herself in Christ:
she is so humble (never without her bridegroom) and at the same
time magnificent — glorious (herrlich): she has become the glory of
her bridegroom. If sin is present in the Church, humbleness assumes
the dramatic form of humiliation and glorification crosses the abyss of
death. This is why the Church as immaculate in its corporeity is char-
acterized by the Lamb’s blood.

The sacramental order is not some sterile, blameless ordering, it is
ordained to bringing fruits; it is the order of the one who is Vivificator.
The emblem of the sacramental order is a child. Corporeity and love in
their rich phenomenology (from creation to generation) are the foun-
dation of begetting and bearing a child. There is an analogous relation
between the natural and sacramental order: the natural order brings
life through procedures and processes of human nature; the sacramen-
tal order brings to new life through procedures that are supernatural.
If natural generation presupposes (at least biologically) mature per-
sonalities, the Church only becomes mother in the process of the seed
fallen into soil (i.e., in the cross, resurrection and ascension).*6 If eros
(¢pwg), which represents the spiritual movement of man and wom-
an towards mutual identification, is an important element in human
reproduction, but we can only speak of it if both partners are present,
in generation to eternal life the Spirit comes not by the power of eros,
but out of real love (&ydnn), perhaps especially where it is unexpect-
ed (Lk 1:29). Natural life originating from the hands of the Creator
is therefore presupposed, while acts of the sacramental order bring
the created order to fulfilment by grace — gratia. The relation between
the natural and the supernatural order is thus the basic texture of the
sacramental order. Mary, her femininity as both virginity and mother-
hood full of grace can only be understood within its framework.

Within the sacramental order it is then possible to reflect on a par-
ticular, historical form of the Church, which von Balthasar views within
the so called Christological constellation. This constellation is not just

46 Von Balthasar. Sponsa Verbi, p. 201.
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a one-directional perspective from the Law to grace, from archetype to
fulfilment; there are particular historical events and persons who can
in grace constitute ever new combinations and further possibilities for
realisation. When von Balthasar wants to be maximally brief, he states
that “the following stand in important theological closeness [to Christ]|:
the Baptist, his mother, the Twelve, among whom there is Peter on the
onehand, further John,and finally the ‘one untimely born’, Paul. (James,
the brother of the Lord, is mentioned later in different context.)”*7

Within the rich Christological constellation von Balthasar does not
view the Church merely as a place which is spoiled and without the
prospect of fruits (cf. Mk 11:12-14.20-22) and must be continually
cultivated and fertilized; he sees the Church as an already maturing
JSruit*8 In order for the Church to be perceived in this way, it must
comprise the following three elements: anima ecclesiastica, fruits of
the holy mass, and the fertility of self-sacrificing body. 1. Von Balthasar
adopts an idea of Origen’s* when he speaks of anima ecclesiastica;
it means that the consciousness of the individual is ecclesified to the
extent that each individual accords with the whole Church (sentire
cum ecclesia). This happens when from a privately conceived con-
sciousness the human being is first estranged from her sinful “I” and
returned to herself within the sacred ecclesial “we”. Within this ani-
ma ecclesiastica, which manifests individual as well as socio-personal
characteristics, one can speak of bringing the fruits of grace. 2. The
second important topos of the Church’s fertility are the individual
sacraments, especially the Eucharist. It is precisely the Eucharist as
memoria passionis Christi that is the permanent source of the Church’s
new life.’% Von Balthasar analyzes the anatomy of Eucharistic fertility
against the background of the passage about washing the feet (John
13:3-17). Christ bows in humility before Peter in order to ground the
fertility of the Church forgiving sins in his own and Peter’s humilia-
tion. 3. The Church preserves her fertility by drawing on the source of
the mystery of God’s love.

47 Von Balthasar. Der antiromische Affekt, pp. 115f.

48 On this see Stephan Ackermann. Kirche als Person. Zur ekklesiologischen Relevanz
des personal-symbolischen Verstdndnisses der Kirche. Wirzburg: Echter Verlag 2011,
pp. 14-21, 108-110, 259-270.

49 Origen. Homiliae in Cant. 1,10.

50 Hans Urs von Balthasar. Spiritus Creator, pp. 166-218.
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Conclusion

When Nicodemus came to see Christ at night, he sensed that he was
meeting a unique personality who opened up the mystery of life in
a completely new way. He addressed Christ quite shyly, merely stating
the extraordinary deeds he could observe the Master doing. Jesus moved
straightto the core of the matter: “Unless oneis born from above, he can-
not see the kingdom of God” (John 3:3). Nicodemus tries to understand
Christ’s words. In light of the birth of human life he tried to imagine
another birth. What did he achieve? He destroyed the idea of the unique
character of a human being’s arrival to the world and trivialized the
moment of natural birth. Not to lessen the depth of natural birth and at
the same time view life in an even deeper perspective: that is the aim
of reflecting on baptism. How can we assume such new perspective?

Baptism is one of the initiation sacraments which integrates the
human being in the natural movements of human life and at the same
time provides a new dynamics enabling the human being to closely
link human life with divine life. The text has attempted to view this
new perspective, the course of life and light with which baptism is
linked, from three different viewpoints.

1. First I tried to grasp the real dynamics of humanly natural life in
its historical form. Indeed, not every conception of life is suitable to
adequately show the richness of baptism. One must not lose the par-
ticular flow of life and grasp it as life story with both protological and
eschatological anchoring.

2. If human life is to be sufficiently anchored, it must find answer
to the fundamental deficiency that can be observed in the life of an
individual as well as the whole human race. It is not easy to pre-
serve the dignity and greatness of human life grounded in freedom
when it embarks on self-destructive movements and ends in the loss
and destruction of not only dignity, but of freedom as such. In order
to preserve its unique nature, life needs to be set in a soteriological
framework. The second part of our reflection attempted to sketch the
so called dramatic soteriology, i.e., the doctrine of salvation, in which
human life must be carefully anchored. The basic span of the salu-
tary framework is determined by the secret of the Holy Trinity and the
salutary work of Christ’s cross. In it, the reality of sin and the story of
the sinner finding her own foundation in liberated freedom can be set.
On closer examination it becomes manifest that the Holy Spirit is at
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work here and in intimate union with Christ brings about a change of
perspective — from the old one to the new. The human being is thus set
in a new order - the order of resurrected life, which is at the historical
level inseparably linked with the life of the Church. These are the four
basic axes of dramatic soteriology.

3. The last part of the paper focused on the form of the Church, the
new order. Baptism can only be conceived as an anonymous, totally
concealed and almost unconscious reality because the adequate con-
text of baptism - i.e., the Church - is not portrayed in sufficient detail.
But if the Church receives adequate space in its visible - though sym-
bolic and sacramental - expression, the sacramental order will stop
being a purely ritual reality, inner life will acquire an external expres-
sion and will be able to lend appropriate brightness and radiance to
simple natural life. “For God who said ‘Let light shine out of darkness’
has shone in our hearts to give the light of the knowledge of the glory
of God in the face of Jesus Christ” (2 Cor 4:6). This brightness and
radiance, aroused and born by the joy of the resurrected Jesus, are
not exhausted at the purely aesthetic level and lead the human being
to transformation: in thoughts, inner life, acts - to total fundamental
transformation. “From now on, therefore, we regard no one according
to human measures. [...] If anyone is in Christ, he is a new creation.
The old has passed away; behold, the new has come” (2 Cor 5:16f).
We can therefore summarize: Baptism arouses, sustains and brings
to completion the lifelong process of fundamental transformation of
the human being, which is supported by God’s initiative and leads to
God.
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e-mail: prokop.broz@kif.cuni.cz
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ABSTRAKT

PROKOP BROZ
Patiit Kristu a patiit do cirkve: pribéh kazdého kiestana.
Ekleziologicka reflexe nad svatosti kitu

Clanek pojednéava o svétosti kitu ve troji perspektivé. Nejprve ukazuje, jak se
krest zaclenuje do déjinné existence kiestana a vytvari zdkladni udélost nejen
obecné déjin lidské osoby, ale déjin spdsy kazdé lidské osoby. Druhd perspekti-
va rozvadi soteriologicky rys kitu. Ve svétle Kristova spadsného dila, nahlédnutého
v rdmci tzv. soteriologického oblouku (H. U. von Balthasar) je ukdzan dosah pro-
meny lidského subjektu. Tieti ¢ast nahlizi lidsky subjekt Duchem svatym zaclené-
ny do celku cirkve, jez je usporaddna jako svatostny 1ad. Zavér shrnuje zakladni
teze ¢lanku.

Klicova slova
krestanskd antropologie, déjiny, soteriologie, ekleziologie, svatostny iad, H. U. von
Balthasar

522



RECENZE A ZPRAVY







AUC THEOLOGICA 2014 - ro¢. 4, ¢. 2 Pag. 325-335

Tomads Petracek. Adaptace, rezistence, rezignace. Cirkev,
spolecnost a zména v novovékych déjindch. Ostrava:
Moravia Press 2014, 96 s. ISBN 978-80-87853-07-8

LUKAS NOSEK

Cirkevni historik Tomas Petracek se v kratké dobé jiz podruhé po-
kusil na men$im prostoru predlozit vysledky své prace (srov. Sekularizace
a katolicismus v deskych zemich. Specifické rysy ceské cesty od lidové cirkve
k nejateistictéjsi zemi svéta, Ostrava 2013). Tentokrat predstavuje pokus o inter-
pretaci reakei katolické cirkve na zmeény celospolec¢enskych paradigmat. Kdyz
pritom predstavuje rtizné modely (adaptace, rezistence a rezignace) cirkevni
reakce na tyto zmény v prubéhu staleti. Autor piredstavuje celkem sedm para-
digmatickych zmén (s odkazem na badéani T. S. Kuhna): a) helenizace kres-
tanstvi a adaptabilita cirkevnich obci; b) legalizace kirestanstvi a jeho nésled-
nd transformace do podoby statnfho nébozenstvi ve 4. stoleti; ¢) transformace
v raném stiredovéku; d) adapiace cirkve na vytvoreni krestanské spole¢nosti
ve vrcholném stredoveéku; e) reakce na reformaci jako adaptace, ale také ne-
uspeésnd transformace spjata se ztratou inovativnosti, kreativity a sebevédomi;
f) zrozeni moderny v dobé francouzské revoluce a panickd a nerozlisend reak-
ce katolické cirkve; g) Druhy vatikansky koncil, jako povedend, i kdyz opozdé-
nd reakce na modernu.

Celd publikace je rozcélenéna do sedmi casti (I. Nabozenstvi, cirkeyv, spo-
le¢nost a zména; Il. Zapadni krestanstvi a sedm paradigmatickych zlomt
cirkevnich déjin; III. Cirkev a spole¢nost na pirelomu stredovéku a novovéku;
IV. Modely rtznych reakci katolické cirkve na vyzvy 16. stoleti; V. Reforma-
ce a protireformace jako bod zlomu zdpadniho kiestanstvi?; VI. Misto zavéru:
Fenomén krize v d¢jinach cirkve) a v jejim pomyslném centru stoji rozbor pii-
stupti katolické cirkve k vyrovnani se se zrodem reformace v 16. stoleti a s dal-
$§imi navazujicimi proménami spole¢nosti. Tak se napi. ve treti ¢4sti autor
inspirativné zamy$li nad pricinami tak velikého uspéchu Martina Luthera.
Kromé jiného hovoii o tom, ze byl Luther charizmatickym kazatelem s atrak-
tivnim ucenim, ktery skvéle zareagoval na dobové vyzvy a masivné vyuzil
knihtisku. V souvislosti s reakei fimskokatolické cirkve pak hovori o ,,neschop-
nosti cirkve reagovat na krizové momenty ve vyvoji spolecnosti diive a ade-
kvéatnéji, napriklad nabidnout elitim modely zboZnosti a ndboZenského Zzivo-
ta, které by jejich naroky saturovaly, a rovnéz nezbytnost reagovat ze strany
papezstvi diive, nez doslo k definitivnimu rozkolu, ¢i pripadné pristoupit na
kompromis, ktery by jednotu cirkve udrzel“.

Nésledné jsou ve ¢tvrté kapitole analyzovany ¢tyri modely parcidlni reak-
ce cirkve na vyzvy spolec¢nosti v 16. stoleti. Nejprve je pripomenut vstup
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jezuilského rdduna scénu s jeho inovativnosti (bez chorové modlitby a spolec-
ného habitu, daraz na misie, strategicky a systematicky piistup k evangelizaci,
vyuziti knihtisku, vzdélavaci program, moderni zboznost). Zadruhé je zminén
zrod katechismu jakozto kratkého a jednoduchého soupisu pravd viry (autor
ovSem nezastird i jeho ambivalentnost, napi. v nebezpeci jeho zneuziti jako
ucelového ndstroje). Zatreti autor podrobné analyzuje pristup 7ridentského
koncilu k definovdni biblického kdnonu. Zavérem kapitoly predklada na zékla-
dé prament (zvl. breve papeze Inocence X. Zelo domus Dei) podrobnosti nega-
tivniho pfistupu papezstvi k vestfdlskému miru. Autor zde neutikd k laciné kri-
tice a predstavuje tento postoj jako do jisté miry pochopitelny. Nicméné vnima
jej jako signifikantni pro naslednou etapu déjin, kdy pravé rezistence a rezig-
nacev pristupu cirkevni hierarchie jasné prevlada. Papezové tak jen ,,pozoruji
zménény a neustile se ménici svét moderny, nejsou schopni pochopit novou
situaci a reaguji snénim o obnové starych rezimu a restauraci idealizovanych
prredrevolu¢nich pomeéru, popirenim reality a moralizujicimi vyzvami ke sveé-
tu a jeho elitAim®. Tato formulace je i pro dnesek zcela zdsadni, vzdyt ,jesté
dnes je pro mnohé katoliky tato historicky podminénda forma cirkevniho zivota
ahistoricky identifikovdna s katolicismem vtbec ¢i jako esence katolicismu“.

Déle je ¢tendri nabidnut koncept, Ze pravé nedostate¢nd, pozdni a nezda-
rila reakce cirkevnich elit na krizi vzeSlou ze vzniku reformace vedla k ocha-
bovéani adapta¢nich a kreativnich sil cirkve a v dlouhodobém vyhledu k pro-
cesiim sekularizace evropské kultury a spole¢nosti. Leckdy moudra obava ze
zmeény se tak zdhy po francouzské revoluci stala spide zdminkou k blokovani
zcela legitimnich a nutnych zmén. Cirkev tim znaéné ztricela na kredibilité
a respektu ve spole¢nosti.

V péaté ¢4sti autor precizuje obdobi reformace a protireformace z jiného
thlu, zodpovézenim otézky, zda je toto obdobi opravdovym bodem zlomu
zapadniho kiestanstvi. Kirestanstvi obecné v této dobé prochézi stejné zasadni
paradigmatickou proménou, jakou byla helenizace kiestanstvi ¢i jeho adap-
tace na podminky raného stredovéku. Autor dokldda dalekosdhlé promény
uvniti obou cirkvi v jejich zretelné ndvaznosti na promény novovéké spolec-
nosti. Také obé cirkve kratce porovnava. V souvislosti s fimskokatolickou cirk-
vi uvadi dobové zdtraznéni prvka zpochybnovanych reformaci, a nedocenéni
téch prvku, které reformace podtrhovala (vedle nich zminuje posileni prvki
centralizace a unifikace).

Bylo by oviem velkou chybou autora obvinovat z bezhlavého brojeni za cir-
kevni prizptisobeni se svétu. Petrd¢ek velmi dobte rozliSuje tiskali obou extré-
mu (prizptsobeni se ve vSem vs. odmitnuti vSeho nového). To doklada i jeho
konstruktivni postoj k dne$nim vyzvam. Jestlize totiz voldme po tom, aby se
krestanstvi stalo zdkladnim hodnotovym sloupem zapadni spolec¢nosti, stejné
tak, jako kdyz touzime po nalezeni novych zptisobui jak oslovit nevérici, ces-
ta rozhodné nepovede pouhym lacinym prizptisobenim se. Autorovymi slovy:
cirkve ,budou muset zcela nové promyslet formy své sluzby i hlasani, ¢eka
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je ndro¢nd prace na inkulturaci evangelijni zvésti. Pouhé ¢ekani na kolaps
evropské civilizace ¢i strach z muslimi jako motivace k navratu do cirkve a ke
krestanstvi rozhodné nebude stacit. Elity kirestanskych cirkvi maji v zdpase
o dusi Evropy k dispozici zralé, a pritom dalsimu prohlubovani otevirené nabo-
zenstvi, které nejvice stimuluje rozvoj ¢lovéka i spole¢nosti a nejlépe naplnu-
je lidské touhy a potreby. Zalezi ale na jejich odvaze, kreativité, pracovitosti
a trpélivost, zda to dokazou presveédcive sdélit ostatnim.“ Slova nadmiru inspi-
rativni a zdaleka presahujici cirkevni oblast. KdyZ sledujeme nekonzistnost
evropské politiky, ktera prili$ ¢asto podléhd ideologii multikulturalismu, auto-
rova slova tala do zivého.

V zévérecné ¢asti jesté autor predklada ivahu nad fenoménem krize v déji-
nach cirkve, kdyz letmo nastini zneuziti a zbyte¢né naduzivani pojmu krize
v cirkvi a jejich déjindch. Nasledné se provokativné pt4, zdali nékdy viibec
existovala néjaka epocha cirkve, kterd by neznala krizové prvky. Tu opravdo-
vou krizi cirkve vzapéti mistrné odhaluje a demaskuje: ,Snad nejzésadnéjsi
krizi je krize ztraty smyslu pro hlavni poslani cirkve, kterym je piinaset spasu
a radostnou zvést celému svétu, vSem lidem a usilovat o proménu jejich zivo-
th k lep§imu. Cirkey, ktera rezignuje na své zdkladni poslani a radéji si zvoli
pohodli a pasivitu ghetta, jehoz prislusnici si jen stézuji na zkazenost své doby,
se ocitd ve skute¢né smrtelném nebezpeci a pripravuje si osud muzedlniho
azylu pro uprchliky pred modernou.“

Cetba Petrackovy interpretace postojii cirkve k fenoménu krize je naprosto
zdsadnim a podnétnym piispévkem k Sirokému spekiru humanitnich a inter-
pretac¢nich disciplin a védnich obort. Tim se také zarazuje do soucasného
proudu promysleni skute¢nosti krize a kolapsu kultur a civilizaci (pripomen-
me egyptologa M. Bartu). Vedle toho vS8ak musime na uplny zavér jesté zminit,
ze 7 celé publikace je jasné patrnd konzistence autorova mysleni. Jeho neleh-
ké, ale v mnohém objevné badani na poli modernismu a (anti)modernismu
vyneslo na svétlo mnoho utajenych témat, pred kterymi leckteri kvapem utika-
ji. Na§ autor se jich v8ak nezalekl, ba naopak, pokracuje v jejich studiu a dal-
§im promysleni. Tato rozsahem nevelkd publikace je toho zafnym piikladem.
Leckteré jeho zavéry jsou bolestné a odkryvaji ,nevhodnou® pravdu. Ale prave
tim jsou nejvice piinosné a nejvice osvobozujici. A také pravé tim cirkevni
historik Tomas Petracek plné dokldda kvintesenci své zité viry.
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Denisa Cervenkova. NdbozZenstvi jako teologicky
Jenomén. Cerveny Kostelec: Pavel Mervart 2013, 141 s.
ISBN 978-80-7465-073-4

LUBOS KROPACEK

Koncilni deklarace Nosira aetate hned v prvni vété ozrejmuje svou
motivaci sjednocovanim lidstva a ristem vzijemnych vztaht mezi raznymi
narody. Ptlstoleti od koncilu prineslo dal$i vyrazné prohlubovani globaliza-
ce viceméné ve vSech sférach zivota, véetné hojnéjsich a blizsich kontakti
véricich rtiznych ndbozenskych tradic. Civiliza¢ni bloky, s nimiz kalkuloval
S. Huntington, pozvolna eroduji migracemi a rtiznymi podobami bezprostired-
niho souziti. Na3e, ceska spole¢nost se po Listopadu, po desetiletich duchovni
internace, utlaku a cilené devastace, oteviela jak postmodernimu rozvolnéni
hodnot, tak 8iroké skdale rtiznorodych vlivli ze zdroji nové alternativni a exo-
tické religiozity, nabizejicich vyplnit poloprdzdné a rozrusené prostory. Zaro-
ven ovsem probuzeny zdjem o ndbozenskd témata pronikl do médii a do aka-
demické sféry. Objevuje se ve studiu filosofie, narodnich kultur, antropologie,
sociologie i politologie. Na fakultdch rizného zaméreni se ustavila pracovisté
(ustavy, katedry) religionistiky, kterou pojimaji ¢asto dosti rozdilné. Jako novy
obor vyrostla z krestanské (prevazné, byt nejenom katolické) ptdy fundamen-
talni teologie a teologie déjin teologie nekrestanskych ndbozenstvi. V tomto
celém sirokém kontextu si zasluhuje srde¢né privitdni recenzovand mono-
grafie jako nesporny prinos k orientaci a porozuméni v dne$nim slozitém,
pluralitnim svété spiritualit a viry na bdazi katolické identity.

Autorka, karmelitka (CSTF), vénovala analyze pojmu ndbozenstvi v cirkev-
nich déjinach a v historické i dnesni teologické reflexi jiz diive vyznamnou
monografii a nékolik studif v odbornych ¢asopisech a sbornicich. V recenzova-
ném dile klade hlavni vAhu na sou¢asnou hermeneutiku a pohledy na pluralitu
nabozenstvi v dilech pirednich teologt, kteii se tomuto tématu vénuji. Bohatou
heuristickou zdkladnu naléza zvlasté v pracich italskych autorta (M. Crociata,
G. Canobbio, P. Coda, M. Antonelli a mnoho dal3ich), prednich zdpadoevrop-
skych a americkych teologti a v neposledni radé také teologu a religionis-
tit ¢eskych od V. Boublika po sou¢asné osobnosti — T. Halika, 1. Stampacha,
P. Ho3ka aj. Svou monografii otevird kapitolami o vzniku zajmu kiestanské
teologie o svétova ndbozenstvi, o apologetickych a soteriologickych reflexich
a o prohloubeni a rozmachu tohoto zajmu ve 20. stoleti, kdy se nabozenstvi
stala zdvaznym sociopolitickym fenoménem a kdy se rozvinul i zvlastni obor
religionistika s antropologickym ukotvenim, s evolucionistickymi teoriemi
a studiem fenomenologie ndbozenskych tradic. Autorku pouhy antropologic-
ky vyklad ndbozenstvi, postihujici funkci a jen mélo substanci, neuspokojuje.
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Sama klade diraz na potirebu vidét a zkoumat také vertikdlni vztah k trans-
cendenci. Jadro monografie je pak vénovano takto zamérené teologické reflexi
nébozenské plurality. Dodejme jen, Ze jestlize Karl Rahner mohl jesté oznacit
deklaraci NAe za jedinou tohoto druhu v déjinach cirkve a jeji teologie, dalsi
vyvoj, zdokumentovany sestrou Denisou, ukazuje, jak z dobrych divodua ne-
obyc¢ejné vzrostl a byl rozpoznan vyznam tohoto tématu.

Autorka postupné rozebira klicové pojmy. Prvnim je sdm pojem ndbozen-
stvi a jeho teologicky charakter. Nasleduji tiivahy o vztahu viry a ndbozZenstvi
a o roli zjeveni. Rozbory dospivaji k vrcholnym otdzkdm teologického piistu-
pu, jimiz jsou vztah k pravdé a ke spéase. V téchto rovinach religionistika jiz
nebdada. Pro teologii jsou vSak neopomenutelné a vybizeji k bohaté diskusi. Na
tu, napriklad po zptisobu internetovych hyperlinkd, nemdme ovsem v kratké
recenzi prostor. Rozhodné je vSak namisté ocenit, jak autorka rukou zaroven
laskavou a pevnou rozebird shromazdény material a kultivované a plné sro-
zumitelné sdéluje a hodnoti naro¢né myslenky. Prehlednosti vykladt prospi-
va i grafické zvyraznéni jmen zkoumanych autorti tu¢nym tiskem. Autorciny
vlastni argumentace jsou pirehledné shrnuty v Zavéru a v anglickém resumé.

Omezim se jen na komentar k otdzce pravdy a k mezindbozenskému dia-
logu, k némuz prace Denisy Cervenkové predstavuje zcela podstatny zaklad
pro upresnéni kiestanského pristupu. Jako recenzent tu podle svého vlast-
niho badatelského zaméreni vénuji zvlastni pozornost vybranému segmentu
inspirace, jez z jejich reflexi plynou: dialogu s muslimy. Pokldddm jej za pole
obzvlastnich nesndzi a zdvaznosti.

Souhlasim s autorc¢inou vytkou urcité rezignace na téma pravdy, jiz adre-
suje smirlivé etické koncepci Hanse Kiinga (s. 89-90). Jeho projekt Svétového
étosu nicméné i pires opodstatnéné kritiky pokldddm obecné za smysluplny
a kontextualné potrebny. Kiing ovsem prili$ ustupuje, trebas v dialogu s musli-
my ve formulaci troji¢ni teologie, jak nové upozornuje v evangelickém c¢asopi-
se Communio viatorum mlady ¢esky historik a teolog Vit Machalek. Pokracuji-
ci diskusi si nepochybné zaslouzi také dalsi modely hledani a pravdy uvadéné
sestrou Denisou: vztahovy (P. Knitter a jeho kritika M. Bordonim), myslen-
ka o skloubeni jedinec¢nosti pravdy s mnozstvim jejich formulaci (P. Ciarde-
lla), diferencované a progresivni, pripadné konvergentni zjeveni (C. Geflré,
J. Dupuis SJ) ¢i pojeti osobniho charakteru pravdy se vztahovou perspekti-
vou na christologickém zdkladé (P. Coda). Ve vSech smérech narazime jisté na
potize. Pripominam, ze Dupuisovo pojeti ,,inkluzivniho pluralismu* (¢i ,,vza-
jemné inkluzivity®) se setkalo s christologickymi vyhradami Kongregace pro
nauku viry. Dobréa vile k bratrské otevienosti samozrejmeé vzdy nestaci.

Vici isldmu vystupovala po 1éta iniciativnéji kirestanska strana jako bytost-
na fides quaerens dialogum (termin asijskych a rakouskych teologt). Eticka
témata nabizeji zatim stdle schtidnéjsi perspektivu, v poslednich letech pra-
vé zde vidi muslims$ti liberalové cestu, jak uskute¢nit nezbytné reformy sari’y
zasazenim do kultivovanéjsiho rdmce v duchu viry. V otdzkach pravdy a spasy

529



AUC THEOLOGICA

prrevladaji u muslimt tradi¢ni hlediska. JeziSova neverbdlni odpovéd na Pila-
tovu otézku je pro vétsinu nesrozumitelnd (snad s opatrnymi vyjimkami, jako
Mahmoud Ayoub nebo mystici). Na kiestanské strané bych pripomnél, jak
Claude Geffré rozlisuje zjevené Bozi Slovo/slovo urc¢itym a neurcitym ¢lenem:
u krestant je jim la parole u muslimt une parole (de Dieuw).

V teologickém hledani pravdy je mi blizk&d myS$lenka o postupném poznava-
ni a prohlubovani. Zaznéla v encyklice Fides et ratio. Vzpominam si, jak u nas
zdtiraznoval Jan Heller, Ze pravdu nemtizeme vlastnit, ale madme se ji neustale
upiimné otevirat. Zcela sekularné pravdu hdjil oproti zarytému fundamen-
talismu i kulturnimu relativismu také ¢esko-cambridzsky socidlni antropo-
log a filosof Ernest Gellner. Chépal ji bohuzel pouze jako odkaz osvicenstvi
a postupného progresu véd, jeji ndbozenska dimenze mu unikala. Dnes patri
diraz na neustdvajici postupné prohlubovini poznané pravdy k jadru Hali-
kova rozliSovani mezi hledajicimi (seekers) a zabydlenymi (dwellers), a to
u véricich i nevéricich. Az k nejzazsim hlubindm pravdy sami nedospéjeme,
jit vptred spravnou cestou je trvaly tkol. U muslimskych partnerti v dialogu se
ovSsem muzeme setkat s dvojznaénym chdpénim etapového progresu. Islamské
zabydlené sebepojeti chdpe kordnské zjeveni jako dovrseni drivéjsich dil¢ich
etap, ustavujicich ndbozenstvi ,,zjevenych Knih“. Dnes se nicméné objevuji
i ndzory bliz§i naS8emu pohledu, vykladajici potrebu nové interpretovat Koran
v roviné progresu poznani a nikdy nekon¢ici cesty k pravdé. Ozyvaji se spora-
dicky a opatrné (iransky filosof Abdolkarim Sorts, syrsky exegeta M. Sahrr,
islamské feministky aj.).

Denisa Cervenkova skromné oznaéuje svou studii za ivodni poznamky
k tématu. Skutec¢né inspiruji k premysleni, mimo jiné o $irsich mezikulturnich
implikacich a praxi. Oznacil bych je za ,,zivou teologii“, terminem, ktery rad
pouzival O. Madr. Ze svého uzsiho zorného thlu jsem je vyuzil k pozndmkam
o konkrémim mezindbozenském dialogu. Autorka dospéla k upiesnujici teo-
logické definici ndbozenstvi potrebné k premysleni o pluralité jeho tradova-
nych forem v Bozim sebesdéleni a planu spasy. Zkoncipovala také otazky, na
néz bude treba odpovédi ddle hledat. Na poli sebereflexe isldmu se bohuzel
vyhrotila otdzka i jinak: ,,Btih si piral isldm jako ndbozenstvi, ale lidé z néj uci-
nili politiku“ (M. Sa’id al-ASméawi). Z celku ndbozenstvi slozeného z naukové,
etické a rituélni slozky se tak jako nejpristupnéjdi k dialogu s muslimy zda
zatim eticky soubor. Jako prispévek ke spase nabidl kdysi muslimtim Louis
Massignon zastupné primluvy krestanu (tzv. badalija). Dnes se s jejich obdo-
bou rozprostirenou do vsech lidskych kultur setkdvdme v pokoncilni velko-
pate¢ni liturgii. Ke konci recenzované knizky nalézame i ptisobivy citat o vire
v Krista jako davodu hleddni moznych cest spasy i pro druhé (s. 106). Je to
cesta porozumeni, k niz knizka vyrazné prispiva, i kazdodenniho zivota.
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Mireia RySkova, Mlada Mikulicova (ed.).
Mysleni o transcendenci. Cerveny Kostelec:
Pavel Mervart 2013, 281 s. ISBN 978-80-7465-088-8

MARTIN VASEK

Kolektiv autorov sa v monografii zaobera predovsetkym krestan-
skym ponatim transcendencie — interdisciplindrne, z viacerych aspektov, v roz-
nych kontextoch a dejinnych obdobiach, u mnohych osobnosti. Pripomeniem,
Ze samotny pojem je viacvyznamovy a je pouzivany aj u ateistickych auto-
rov. Z ¢eského prostredia mozem spomentt filozofa Otakara Fundu. Kniha
je siborom dvanéstich prispevkov, s ivodnym slovom docentky Mirei Ry$ko-
vej a s doslovom dekana KTF UK Prokopa Broza. Vychddza v rdmci projektu
Transcendence a jeji interpretace v teologii a uméni, rieSenom akademickymi
pracovnikmi na KTF UK.

Vprvom prispevkusa M. RySkovazaoberad$pecifikamihermeneutiky apostola
Pavla, Pavlovym chdpanim zjavenia, Krista, ale i seba samého a svojho vlastné-
ho poslania. ,V jeho interpretaci rané cirkevnich tradic (hermeneutice) nehraji
zdsadniroliodkazynadoslovnéznéniJeziSovych vyrokl,nybrzsamaskute¢nost
uktizovani a zmrtvychvstani jakozto misto vysostného Boziho zjeveni“ (s. 38).

David Vopiada priblizuje mystagogickii metédu u Ambréza Mildnskeho.
Zmyslom mystagogickej katechézy (ktora je zaroven biblickym komentdrom),
bolo objasnit zmysel sviatosti, ,ukazat, jak mit ucast na tajemstvi Krista“
(s. 40). Sviatostné tajomstva je mozné pochopit iba vo vizbe na Krista, vo svia-
tostnom zivote samotnom, ¢o pre Ambro6za znamenalo nepredkladat mystéria
tym, ktori do nich neboli zasvéteni.

Text Mlady Mikulicovej je v publikacii vynimkou - nezaobera sa krestan-
skym, ale islamskym myslenim. Autorka si zvolili postavu Ghazéaliho, ktory
definuje zdkladné pojmy a mechanizmy pochopenia Bozich atributov (s. 57).
Mnozstvo mien Boha (multiplicita atribttov) odkryva/vyjavuje Boziu esenciu
(Specifické aspekty esencie). Vyslovovat mena Boha a mat k nim tuctu, vedie
k tazbe pripodobnit sa mu a viac sa priblizovat k Pravde. Ghazali sa priblizu-
je aj krestanskym postojom svojimi formuldciami ,ziskavat vyznamy Bozich
atributov pre seba“, ,0zdobit sa nimi“, ,,stat sa ako Pan“ (s. 68).

David Svoboda sa zaoberal chdpanim stvorenia u Akvinského s upriame-
nim sa na teériu (a kategoriu) vztahu. Poukazuje na zasadny rozdiel medzi
Bohom a stvorenym sucnom, ¢o implikuje 3pecifické chapanie ich vztahu,
odlisné od relacie dvoch konec¢nych sucien (napr. stvorenie nie je zmena -
mutatio). Iba dodévam, ze tito doleziti tematiku Akvinského filozofie v kon-
frontacii s Heideggerovym myslenim spracoval J. B. Lotz (¢esky Martin Hei-
degger a Tomds Akvinsky).
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Martin Zlatohlavek sa zameral na pojem disegno a tému zdkladu ludske;j
umeleckej ¢innosti v tedridch renesancie a manierizmu. Pre teoretikov umenia
bolo otdzkou, ¢i sa umeleckda schopnost ¢loveka odvodzuje z ludského ducha,
alebo je potrebné hladat jej povod v inom, ,,vonkajsom“, bozskom zdaklade, ¢i
ma prirodzené, resp. nadprirodzené zdovodnenie. Napr. podla Zuccariho je
disegno ,,bozska iskra“ v nas, ¢ast bozej vlastnej substancie (s. 105).

Karel Sladek analyzuje texty kardinala Spidlika, v ktorych popredny znalec
vychodnej spirituality interpretoval niektoré diela ¢eského umenia. Autor si
v prispevku v§ima predovsetkym teol6giu anamnézy.

Explicitne sa tematike transcendencie venuje prispevok Prokopa Broza.
V tivode autor kladie klticovii metodologicki otdzku: ako otdzku transcenden-
cie vobec otvorit (ako ju uchopit, pristupit k nej)? In$pirativnym je prenho
myslenie H. U. von Balthasara. Osobne mi myslienky $vajc¢iarskeho teologa
evokovali niektoré motivy a pristup J.-L. Mariona. KedZe nie som znalcom
francuzskeho fenomenolédga, zaujimalo by ma, ¢i reflektoval aj dielo tohto teo-
16ga.

Adolph Gesché, ktorého prvky teologickej reflexie priblizuje Denisa Cer-
venkové, si klddol otdzky vlastné mnohym jeho neveriacim sticasnikom.
Z ¢lanku citatel vnima Geschého ako teoléga, ktory nesporne pocitoval (tak
ako ini krestanski teol6govia jeho doby) tazkosti neveriaceho ¢loveka, nena-
chadzajtceho pristup k Bohu, ¢i transcendentnej skuto¢nosti. Gesché nielen
odpovedal, ale mozno povedat, Ze skor klddol vela otdzok a vo svojich ivahach
nachédzal nemélo podnetov aj vo filozofii (Heidegger, Lévinas, Ricoeur).

David Bouma predstavuje myslienky nemeckého novozdkonného exegéta
Klausa Bergera, ktory je z jeho pohladu zdstancom exegézy sltiziacej zjaveniu,
LZastancem exegeze, jez stoji ve sluzbé Transcendence vstupujici do déjin“
(s. 162). Vysledky jeho exegetickej prace viak mnohi nezdielaja a je povazo-
vany za kontroverzného teologa. Prispevok ocenujem z dovodu priblizenia
Bergerovho myslenia, ktory kriticky reflektuje dejiny nemeckej exegeticke;j
tradicie, dava podnety pre novu interpretacni pracu vo vnutri krestanstva
a objasnuje svoju hermeneutiku dovery.

Jaroslav Lorman chépe rozhodnutie ¢loveka ako akt seba-transcendencie.
Zaobera sa analyzou zivotnych rozhodnuti z pohladu moralnej teologie (zvlast
obratenim ako Specifickym typom rozhodnutia).

Pedagogicky orientovany c¢lanok Noemi Bravenej oboznamuje Ccitatela
s teoldgiou deti a jej tromi smermi zaujmu. Dieta je podla odbornikov v tej-
to discipline chapané ako bytost schopnd klast otdzky, hladat a svojim sposo-
bom interpretovat obsahy zjavenia (transcendentna). Autorka sa tiez zaobera
vyznamom kreshy v ndbozenskej pedagogike. Jedine¢né detské premyslanie
o transcendencii (Bohu, ,nebeskom svete“) sa odzrkadluje v Specifickom
vytvarnom zobrazeni.

V poslednom prispevku sa Josef Barton venuje ¢eskym prekladom Biblie
v 20. storoc¢i, ked na zaciatku tohto storoc¢ia dochddza k zrodu moderného
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¢eského biblického prekladu, distancujiceho sa od ,davneho diskurzu®
(s. 226). Vyznamné miesto patri Ceskému ekumenickému prekladu. Autor pri-
pomina aj nézory poprednych filolégov, ktori hodnotili proces formovania
nového biblického stylu a pristupuje k nim kriticky. V poslednej ¢asti prispe-
vku vymedzuje a charakterizuje novy biblicky styl a podnecuje k jeho hlbsej
odbornej reflexii.

,lranscendence je natolik bohatd, ze dava napric¢ déjinami prostor pro stéle
nové pristupy, prozrazujici vzdy novou angazovanost lidského ducha“ (s. 133).
Domnievam sa, ze publikdcia je prikladom prave takejto angazovanosti. Pre-
zentuje myslienky ludského ducha, ktory bol a neustdle je konfrontovany
s darujicim sa bohatstvom Transcendentného.

Kniha je vypovedou o transcendencii z nabozenského/teologického pohla-
du. Tym sa diferencuje od filozofického pristupu, pre ktory je charakteris-
tickd nemoznost vypovedat o voli Boha. Ako ukazal nemecky filozof Richard
Schaeffler, filozof nedokaze racionédlne spoznat slobodné bozie spasne ciny,
jeho volu, ¢o implikuje diferenciu aktu viery od aktu vedenia (prirodzené-
ho poznania; ¢esky Filosofie nabozenstvi, 2003). Myslim si, ze m6zeme dejiny
krestanstva chépat aj ako dejiny rozmanitych Iudskych odpovedi na volu Boha.

Monografiu vhimam ako pevne vsadenu do krestanskej tradicie, vyrastaj-
lcu z jej ,,pody“: neuvazuje o abstraktnom, blizsie nevymedzenom transcen-
dentne, ale o ,tvari transcendencie®, o tvari Boha oslovujucej ¢loveka. Hovori
o Bohu blizkosti, ktory je pritomny v intimite ludského vnutra (Augustinov
magister interior) a uprostred hmotného sveta: ,Iranscendence se tedy nevy-
znacuje jen piresaznymi, obrovskymi, dech beroucimi horizonty, ona je téz
obsazena ve skrytu, v nejmens$im® (s. 244).

Knihu vnimam ako nesporne cennu pre teoldgov, studentov teoldgie a reli-
gionistov. Na viacerych miestach presahuje aj do oblasti filozofie a z tohto
dovodu moze byt vhodnym doplnenim kniznice filozofa (tematika transcen-
dencie, hermeneutiky, stredovekého myslenia, kreacie). S potesenim som si
(osobne aj odborne zamerany na filozofiu ndbozenstva) monografiu precital.
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Colloguium Clementinum II: Clements Biblical Exegesis

DAVID VOPRADA

Patristické biblické exegezi se v poslednich letech vénuje stdle vice
pozornosti, a nikoli bezduvodné: vyklad Pisma prece tvoril pateir biskupské
sluzby a vyucovani témér vSech cirkevnich otcti. Po loniské patristické konfe-
renci vénované patristické exegezi obecné, usporadané na KTF UK spole¢né
KTE HTF UK a Patristickou spole¢nosti CR, uspoiadalo Centrum pro praci
s patristickymi, stredovékymi a renesan¢nimi texty pri CMTF UP v Olomouci
s Patristickou spole¢nosti CR ve dnech 29.-31. kvétna 2014 mezinarodni konfe-
renci vénovanou biblické exegezi Klementa Alexandrijského.! Tato konferen-
ce navazala na prvni klementovskou konferenci o VII. knize Stromat, jejiz akta
byla vydana v prestizni radé Supplements to Vigiliae Christianae.? Na konfe-
renci vystoupily svétové kapacity na dilo a mySleni Klementa Alexandrijského
i mladi badatelé, ktei'i svou praci prokazuji, Ze Klementovo dilo zlistava zivé
a inadale vyvolava aktudlni otazky.

Konferenci oteviel Allain le Boulluec, emeritni ireditel studii sekce nabo-
zenskych studii na paiizské Ecole Pratique des Hautes Etudes a odbornik na
Klementa, Origena a hereze prvnich staleti, pirednaskou L'interprétation de la
Bible et le «genre symbolique» selon Clement dAlexandrie, v némz poukazal na
silné christologicky charakter Klementovy exegeze, v niz je Kristovo vtéleni
pevnym prvkem umoznujicim piistupovat v Pismu skrze symboly k bozskym
skute¢nostem. Holandska profesorka Annewies van der Hoek, ptisobici na
Harvard Divinity School, poté ukazala, jak hojné Klement uziva ve svém dile
knihy Prislovi - mnohem vice nez kterykoli kirestansky autor prvnich trech
staleti s v¥jimkou Origena.

Judith L. Kovacs z University of Virginia na za¢atku druhého jednaciho dne
predstavila, jak Klement vyklada ,,bozsky inspirovaného“ Pavla (6 Boméaioq)
zvlasté v konfrontaci se soudobymi heterodoxnimi kirestany jako dobrého
ucitele mravniho zptisobu Zivota a ctnosti, ktery se nestavi ani proti Zakonu
a skutkiim, ani proti tomu nejlepsimu z iecké filosofie. Veronika Cernugkova
7z CMTF UP prozkoumala Klementovy citace horské rec¢i v Mt 5-7, kdyz zde
zdtiraznila zvlasté téma lidské touhy a otdzku postoje Boha a vériciho k pro-
blému zla. Po prispévku Clement’s Exegesis of 1 John 2:7: A Fragment of his
Lost Peri Archon Davide Daineseho, doktoranda bolonské Fondazione per le

1 Konference byla uspoiddéna v ramci badatelského projektu GA CR P401/12/G168
,Historie a interpretace Bible“.

2 Matyas$ Havrda - Vit Husek - Jana Platova (ed.). The Seventh Book of the Stromateis.
Proceedings of the Colloquium on Clement of Alexandria. VCS 117. Leiden - Boston:
Brill 2012.
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scienze religiose Giovanni XXIII, n4s presvédc¢il Manabu Akijama z japonské
univerzity v Cukubé svym prispévkem /I significato del «<segno» nell’interpreta-
zione biblica di Clemente Alessandrino o tom, ze klementovska studia nacha-
zeji ohlas a cenné plody védecké prace i na Dalném Vychodé.

V odpolednim bloku Piotr Ashwin-Siejkowski, anglikansky knéz z lon-
dynské King’s College, prozkoumal nejcitovanéjsi pasaze Janova evangelia
a zvlaste jeho prologu v klementovském korpusu. Reckokatolicky knéz Miklos
Gyurkovics, vyucujici na teologické vysoké Skole v Nyiregyhdze, se pro zménu
zamyslel nad problematikou bozského nis v kontextu Janova prologu. Dok-
torandka Ilaria Vigorelli z rimské univerzity Santa Croce predstavila rizné
vyznamy pojmu OX€0lG s ohledem na Klementovu exegezi, a Vito Limone
z milanské univerzity Vita-Salute San Rafaele predstavil piispévek «Monadi-
kén genésthai» (Strom. 4,25,155,2-158,1): Uesegesi henologica di Clemente.

V sobotu pak zaznély piispévky doktoranda Daniela L. Wordena ze skotské-
ho St. Andrews (Clement of Alexandria and an Orthos Gnostic Tradition), Jane
Heath z univerzity v Durhamu (Stromateis, Scripture and Synoptic Tradition)
a Henny Fiskd Hdaga z Agderské univerzity v Norsku (Negative Theology in
Clement’s Understanding of Scripture). Dopoledni blok uzavicel Matyds Havr-
da, ktery v ramci svého badani na berlinské Humboldt-Universitét predstavil
Klementovy exegetické zajmy v VIII. knize Stromat. Odpoledne se neslo ve
znameni diskuse o dals$im mozném vyvoji v klementovském badéani a magis-
teridlni predndsky Marca Rizziho z mildnské katolické univerzity Sacro Cuore
o pristupech alexandrijskych autorii Filéna, Klementa a Origena k Pismu, kte-
ry zustava fascinujici i pro dnesniho ctenare.

Porradatelim se podarilo rychle navodit pratelskou atmosféru, kterd napo-
mohla rozvijeni lidskych i badatelskych kontakti mezi ucastniky. Nejenze
samotnd jednéni byla dokonale zorganizovand, ale vyborné pripravené byly
i spole¢né obédy a veceie a piredev$im zavére¢nda zahradni slavnost, kterd se
7 obav pred rozmary pocasi nakonec uskutecnila v refektari dominikdnského
konventu. Nezbyva nez nasim klementologtim popiat dalsi badatelské tispé-
chy a patrologlim a vSem zdjemctim o cirkevni otce vice podobnych $picko-
vych konferenci, které neobohacuji pouze nase védecké zajmy, ale také inspi-
ruji nase srdce a zdjem o Bozi slovo, cirkevnim otctim tolik drahé.
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‘]édecké periodikum AUC Theologica je vénovano teologii.
Tento pojem je uzit v Sirokém, ddle diferencovaném smyslu: jsou jim
minény vSechny hlavni, propedeutické i auxilidrni ,,scientiae sacrae“.

Casopis je pripravovan pé¢i mezinarodni redakéni rady, ktera ma
své zazemi na Katolické teologické fakulté Univerzity Karlovy v Praze.
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su theologica@ktf.cuni.cz. Musi byt upraveny v souladu s pokyny
pro predavani rukopist (viz www.theologica.cz). Nevyzadané texty
nebudou autoriim vraceny. Autori nemaji ndrok na honorar.
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Yojtéch Novotny: Odvaha byt cirkvi. Josef Zvéiina v letech 1913-1967
Praha, Karolinum 2014, broZovand, 592 str., 1. vyddni, cena: 450 K¢

Monografie je vénovana dilu Josefa Zvériny, rimsko-
katolického knéze, filozofa a vysokoSkolského peda-
goga. Nabizi zevrubné sezndmeni s jeho zivotem
v letech 1913-1967 (z nichz léta 1952 az 1965 stravil ve
vézeni), predklada celozivotni bibliografii jeho publi-
kovanych praci (v¢etné samizdatu) a rukopisnych,
resp. strojopisnych material®, a poskytuje diachronni
analyzu tohoto materidlu. Prvni dva aspekty, trebas
relativné samostatné hodnoty, slouzi aspektu tretimu:
biografickd a bibliografickd studie plni propedeu-
tickou funkci ve vztahu k uchopeni Zvérinovy refle-
xe. Déjiny osoby a jejiho dila se tak stavaji déjinami
poznéni, jimz zila. Pravé vyjimec¢na souvislost mezi
Zvérinovym zivotem a jeho reflexi je naznacena slovy ,,odvaha byt cirkvi®, jimiz
on sdm nazval jednu ze svych nejslavnéjsich studii a jez jsou vlozena do nazvu
celé knihy. Napovida se jimi, ze Josef Zvérina ,,byl cirkvi“ zcela mimoiradnym
zptsobem a toto ,,byti cirkvi“ také reflektoval.
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Vojtéch Novotny, Martin Vana¢, Miroslav Kunstat: Biograficky
slovnik katolickych teologickych fakult v Praze 1891-1990
Praha, Karolinum 2014, broZovand, 288 str., 1. vyddni, cena: 330 K¢

Slovnik sleduje historicky a prosopograficky vyvoj,
jimz prosla teologickd fakulta prazské univerzity
v 1. 1891-1990. Je slozen ze tri samostatnych c¢4sti:
Martin Vanac: Teologickd fakulta ¢eské univerzity
v Praze (1891-1950), Vojtéch Novotny: Cyrilometodé;j-
ska bohoslovecka fakulta v Praze (1950-1990), Miro-
slav Kunstat: Teologicka fakulta némecké univerzity
v Praze (1882/91-1945). Snahou autort bylo ozivit
vzpominku na radu c¢asto neprdvem zapomenutych
osobnosti ¢eského a sudetonémeckého katolicismu
a pripomenout touto formou nékdejsi unikatni dvoj-
jedinost katolické cirkve v ¢eskych zemich, kterd se
navzdory nadnédrodné zalozenym, piredmodernim
institucim a strukturam stéle vice ubirala odlis$nymi cestami. Katolicismus sude-
tonémecky smeéroval ze sterilniho austrokatolického ,zajeti“ do Iina ndbozen-
sky i teologicky dynamické cirkve némecké (silny exogenni naraz let 1938-1945
tento proces ndsilné urychlil), katolicismus ¢esky pak do specifické diasporni
situace extrémné sekuldrni povéle¢né spolec¢nosti.
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