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Gyorgy BENYIK

Professor of Catholic Biblical Studies

“You will love your neighbour
and hate your enemy”’
(Mt 5:43)

The Sermon on the Mount' is characterized by sentences polemizing with the
stipulations of the Torah (Mt 5:3-7:29); it is thought to be the longest speech of
Jesus Christ, which is at the same time the key to His ethical viewpoint (Servais
Pinckaers 1995), and in which everything can be read from His teaching that
differentiates Him from any other Jewish theologian. Before going into details
about these polemics, however, it is worth dedicating some sentences to the extent
and parallels of the Sermon on the Mount as well as to the research of its genre.?

1 Mostimportant writings: Kissinger, Warren S. The Sermon on the Mount: A History of Interpretation

and Bibliography. Metuchen: Scarecrow Press, 1975. St. Augustine of Hippo. Commentary on
Sermon on Mount. Translated by William Findlay. http:/www.newadvent.org/fathers/1601.htm.
Betz, Hans Dieter. Essays on the Sermon on the Mount. translations by Laurence Welborn.
Philadelphia: Fortress Press, 1985. Knight, Christopher The Hiram Key Century Books, Random
House, 1996. Kodjak, Andrej. A Structural Analysis of the Sermon on the Mount. New York: M.
de Gruyter, 1986. Lapide, Pinchas. The Sermon on the Mount, Utopia or Program for Action?
translated from the German by Arlene Swidler. Maryknoll: Orbis Books, 1986. Lambrecht, Jan, S.
J. The Sermon on the Mount. Michael Glazier: Wilmington, DE, 1985. McArthur, Harvey King.
Understanding the Sermon on the Mount. Westport: Greenwood Press, 1978. Prabhavananda,
Swami Sermon on the Mount According to Vedanta 1991. Easwaran Eknath. Original Goodness
(on Beatitudes). Nilgiri Press, 1989. Stassen, Glen H. and David P. Gushee. Kingdom Ethics:
Following Jesus in Contemporary Context, InterVarsity Press, 2003. Stassen, Glen H. Living the
Sermon on the Mount: A Practical Hope for Grace and Deliverance, Jossey-Bass, 2006. Stevenson,
Kenneth. The Lord’s prayer: a text in tradition, Fortress Press, 2004.
Soares de Azevedo, Mateus. Esoterism and Exoterism in the Sermon of the Mount. Sophia journal,
Oakton, VA, USA. Vol. 15, Number 1, Summer 2009. Soares de Azevedo, Mateus. Christianity
and the Perennial Philosophy, World Wisdom, 2006. Luz U.: Das Evangelium nach Matthaeus I/1.
EKK Benlzinglerl IlINeukirlchen 2002.

2 Cf. in Hungarian, I would like to draw attention to three major Hungarian publications. I. Kocsis:
A hegyi beszéd 3. kiadas Bp., ; Jel, 2005. V. Kokai Nagy: Hegyi beszéd... Bp., L’Harmattan, 2007.
A. Thorday: Jézus programbeszéde: a hegyibeszéd Szeged, 2008.



l. In the tradition of Matthew, Mark, and Luke

In the Gospel according to St. Matthew, the Sermon on the Mount extends to
Chapters 5-7; in the Gospel according to St. Luke, the essence of this sermon is
summarized as a “field sermon” (6:20-49).

Topic Matthew Luke Luk;l::é;ther
Audience 5:1-2 6:20a
Beatitudes 5:3-12 6:20b-23
Alases 6:24-26
Salt and light 5:13-16 14:34-35;11,33
The perfect Law 5:17-20 16:16-17
The letter of the Law 5:18 16:17
Anger and forgiveness 5:21-24 ——
Road to the court 5:25-26 12:58-59
Adultery... 5:27-30.
Divorce 5:31-32 16:18
Oath 5:33-37
Revenge 5:38-42 6:29-30
Love of the enemy 5:43-48 6:27-28.32-36
Charity 6:1-4.
Prayer 6:5-8 ——
The Lord’s Prayer 6:9-15 11:2-4
Fasting 6:16-18
Heavenly treasure 6:19-21 12:33-34
Clear eyes 6:22-23 11:34-36




Topic Matthew Luke Luk:ljz;ther
Two masters 6:24 16:13
The providence of God 6:25-34 12:22-31
On Judgement 6:37-38 7:1-2
Blind leaders 6:39 (15,14)
Disciple and master (10:24) 6,40
Splinter and log 7:3-5;6:41-42
Sacred things 7:6 ——
Effective prayer 7:7-11 11:9-13
“Golden Rule” 7:12 6:31
The narrow gate 7:13-14 13:23-24
False prophets 7:15 -
The tree and its fruit 7:16-20 6:43-44
Good people (12:34b-35) 6:45
To say and to do 7:21-23 6:46 13:26-27
Built on rock or on sand 7:24-27 6:47-49
Effect of his speech 7:28-29 7:1a

The Gospel of Mark lacks a real parallel; however, the topics of the sermon appear
in Mk 6:24-26; however, the prophetic warnings starting with the exclamation
alas! can be found in the Luke’s sermon in the field. Some topics of the Sermon
on the Mount appear also outside the sermon block of Luke, in the so-called
travelogues (9:51-18:14).

There is no agreement about the source of the Sermon on the Mount / in the field.
Some excerpts are said to have originated from a pre-Gospel source, the ancient



Logion’. However, neither there is agreement on the question whether Matthew
and Luke made a review on the same Logion source* or they used different ones.
Luke left out the special Jewish topics from his summary; perhaps that is for the
same reason why Mark leaves out this sermon from his Gospel. Regarding the
Gospel of Matthew, this speech is the first of five: after it comes from Mt 10; Mt
13:1-53 parables, from Mt 18 is the speech given to the disciples and Mt 24 is the
speech in the temple. This text is the overture of the Gospel of Matthew, which
can be found between the baptism of Jesus and the invitation of the first disciples.

The beginning and the end of the Sermon

The Sermon on the Mount precedes the public activities of Jesus and the mission
of Jesus regarding the multitudes. The Beatitudes (Mt 5:3-12; Lk 6:24-26); the
salt (Mt 5:13; Mk 9:49-50; Lk 14:34-35), the light for the world (Mt 5:14-16, Mk
4:21 Lk 8:16 Jn 8:12) and the similitude of the hidden lamp, the similitude of the
splinter and the log and that of the wise and crazy house builders dominate the
speech.

The theological structure of the text is obvious; however, its form is argued upon
by researchers. According to some, the sermon ends with the Lord’s Prayer (Mt
6:7-15; Mk 11:25; Lk 11:1-4) and it is the introduction to the prayer. But in reality
it goes on with the topics of fasting, the real treasure, the lamp of the body, the
Mammon, Providence, hypocritical judgement, effective prayer, narrow gate, false
prophets, following the will of God and the house built on a rock. And we can find
a reference only in Mt 7:28-29; Mk 1:12-22 and Lk 7:1; 4:32 that Jesus “finished
what he wanted to say”. John once refers to the fact once that “servants” were
extraordinarily impressed by the discourses of Jesus. “No one has ever spoken
like this man” (Jn 7:46). Thus it is more likely that in the Gospel of Matthew,
the Lord’s Prayer stands in the middle of the discourse which is preceded by a
structure leading to it.

3 In the argument about the synoptic question, it talks about the sources before the Gospels. A
witness of this theory from ancient times was Bishop Papias of Hierapolis (A. D. Ca. 150), who
had seen a Hebrew / Aramaic fragment of the Gospel. Streeter, B. H.: The Four Gospels, a Study
of Origins treating of the Manuscript Tradition, Sources, Authorship, & Dates, (1924)

4 The best expert of oral tradition is Dunn, James D. G. See: The Oral Gospel Tradition. Wm. B.
Eerdmans Publishing Company 2013.
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Argument on the structure and the genre of the discourse

The circle of those researchers who consider the beatitudes to be the theological
summary of the discourse extends from Saint Augustine (354-430)° to Michael
Douglas Goulder (1927-2010) of the 20th century.

G. Bornkamm (1905-1990) thinks that the Sermon on the Mount was built around
the Lord’s Prayer; while from Danniel Patte (1939-) to Ulrich Luz consider that
we can talk about a speech structured in a parallel way.

Dale Allison and Glen Stassen’ stand up for the triadic or triple structure. Jack
Kingsbury (19837—-1997?) and Hans Dieter Betz (1931-) talks about a thematic
relationship; according to them all topics are structured around the right or true
way of life.

Il. A short interpretation history of the discourse

The obviously high ethical teaching of the discourse has been interpreted in the
most different ways throughout history; the different interpretations have often
been the source of great conflicts between certain Christian groups: they also
divided the different directions of the religious orders and the members of the
different Christian confessions. Craig S. Keener has collected at least 36 different
interpretations, which he put into eight different categories.?

Throughout the Middle Ages, this teaching was considered to be obligatory only
for the clergy and for members of the religious orders: they were thought to be
the only ones who were able to understand and follow it. Martin Luther (1483—
1546) insisted that these texts relate to all Christians. The Anabaptists took this
interpretation verbatim. Others have seen the view of society of the Gospels in
it. Some have considered it to be the basic foundation of Christian existentialism.
Albert Schweitzer (1875-1965) thought it was related to the escathology standing
on the threshold and to the inner moral of Christian man: to a moral that precedes
the coming of the Kingdom of God and thus the moral teaching of the discourse

5 The latter gave the title to Mt 6-7: De sermone Domini in monte libri duo 1d. De Sermone Domini
in monte. Cf. PL 34, 1229-1306, v6. De consensu evangelistarum II, cap. XVII, 35, PL 34, 1094;
cap. XIX, 43-47, PL 34, 1098-1100). “This discourse contains all the commands necessary for
Christian life. (1:1). Calvin also said something similar: “brevis summa dotrinale Christi”

6  Charles H. Talbert: Reading the Sermon on the Mount: 2004 pp 21-26.

7  Allison, Dale C.: ,, The Structure of the Sermon on the Mount” (PDF). Journal of Biblical Literature
106 (September 1987): 423-45.

8 Craig S. Keener: The Gospel of Matthew 2009. pp 37-38.
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always points out only the target and do not contain a command that can be fulfilled
and that is accountable in an exact way but they rather contain a so-called ethics of
responsibility (Verantwortungsethik).

The parallels and the sources of Matthew and Luke

There has been a great debate about the relationship of the Sermon on the Mount
by Matthew and the sermon in the field by Luke (6:17-49) and about whether Luke
tells the same event in his own way or they are different because Jesus gave such
teaching to his audience many times, which were summarized by the two Gospel
writers in different ways.

Parallels of speech outside the Bible

Several researchers have looked for parallels to these sermons outside the Bible.
This was how a quite adventurous idea’ was born according to which Jesus was the
fourteenth Dalai Lama, who connected Christian and Buddhist teaching. However, the
relationship of Jesus and Buddhism has not been supported by any historical fact. Jesus
never went to India during his life on Earth, especially not before his public activities.

Despite this fact, several modern researches have been eager to prove that Jesus
visited Tibet, Kashmir or India. The novels dealing with the hidden life of Jesus,
disguised as researches, talk about this topic.

The viewpoint!® of Frithjof Schuon from Indiana, USA (1907-1998), a historian of
comparative religion is quite particular; he is the researcher of eternal philosophical
truths. According to him, the Sermon on the Mount is a perfect synthesis of the
whole Christian teaching since the text announces eternal and universal truths
and spiritual teaching. The discourse contains views that carry the essence of all
religions and shows the esoteric feature of Christianity. All these rather different
approaches convince me to say that the genre of the Sermon on the Mount is
unique and uncategorizable the same way as are the parables of Jesus.

9 Nicholas Roerich Russian painter, traveller, archaeologist, revolutionary, spy and who knows what
else set out with his family and friends to a big journey to the east in 1925. They also visited the Hemis
monastery in Ladakh, where allegedly they found the proofs: Jesus spent 18 years in India; these
are the so-called “lost years” about which the Bible does not talk. The information has been revised
and nothing seems to give foundation to this idea. Cf. Jesus lebte in Indien — Sein geheimes Leben
vor und nach der Kreuzigung. Ullstein-Verlag, Berlin 1998, Das Jesus-Komplott: die Wahrheit iiber
das Turiner Grabtuch. Heyne-Verlag, Miinchen 1997, Der Ur-Jesus — Die buddhistischen Quellen
des frithen Christentums. Langen-Miiller Verlag, Miinchen 1994, Jesus starb nicht am Kreuz — Die
Botschaft des Turiner Grabtuchs. Langen-Miiller Verlag, Miinchen 1998,

10 The following work has been published also in Hungarian: Frithjof Schuon: 4 kereszténységrél az
orokérvényii bolesesség fényében Bp, 2014.
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IIl. Polemics in the Sermon on the Mount

The following texts introduce the statements polemizing with the Old Testament
or with the old law: “You have heard how it was said to your ancestors...” Then the
sentence goes on the following way: “But I say this to you...” Altogether we can
find five such formula in the Sermon on the Mount and almost all of them makes
an Old Testament command of the Torah stricter.

The first polemic can be found in Mt 5:21: “You shall not kill” (O0 govevoeig). It
makes Ex 20:13 stricter but it does not quote the text exactly but adds to it: “And
if anyone does kill, he must answer for it before the court.” This is followed by
the restriction of Jesus (verse 22) But I say this to you: “Anyone who is angry with
a brother will answer for it before the court; anyone who calls a brother “Fool”
will answer for it before the Sanhedrin, and anyone who calls him “Traitor "will
answer for it in hell fire.

The second polemic can be found in Mt 5:27 with the same kind of introduction.
“You shall not commit adultery.” (O0 poyebdoeig.) The exact text of Deuteronomy
(5:18) is: ““You must not commit adultery.” The restriction of Jesus is: “But I say
this to you, if a man looks at a woman lustfully, he has already committed adultery
with her in his heart.”

The third polemic can be found in Mt 5:33-37. “You must not break your oath,
but you must fulfil your oaths to the Lord. ” (Ovk €mopknoelg, anoddoelg 68 1@
Kuplow tovg Opkovs cov.) (cf. Lev 19:12, Num 30, 2 Dt 23:21) Jesus makes this
command stricter, too: Do not swear at all, eiher by heaven, since that is God's
throne, or by earth, since it is his footstool, or by Jerusalem since it is the city of
the great King. Do not swear by your on head either since you cannot turn a single
hair white or black. All you need say is “Yes” if you mean yes, and “No”, if you
mean no. Anything move than this comes from the Evil One. (verses 35-37)

The fourth polemic can be found in Mt 5:38: “Eye for eye and tooth for tooth.”
(O@Baipov avti 6@BaApod kol ddovta avti dd6vtog) (Ex 21:24 Lev 24:20, Deut
19:21). The restriction of Jesus is: Offer no resistance to the wicked. If anyone hits
you on the right cheek, offer him the other as well. If someone wishes to go law
with you to get your tunic, let him have your cloak as well. And if anyone requires
you to go one mile, go two miles with him. Give to anyone who asks you, and if
anyone wants to borrow, do not turn away. (verses 40-42)
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The irregular polemic

Mt 5:43-48

Lk 6:27-28.32-36

BYou have heard how it was said,
You will love your neighbour and
hate your enemy.

(Ayomoeig T0v mTAnciov cov Kol
poroElg Tov £x0poév cov.)

“But I say this to you, love your
enemies and pray for those who
persecute you; “*So that you may be
children of your Father in heaven,
for he causes his sun to rise on the
bad as well as the good.

“For if you love those who love you,
what reward will you get? Do not
even the tax collectors do as much?
“And if you save your greetings
for your brothers, are you doing
anything exceptional? Do not even
the gentiles do as much? **You must
therefore be perfect, just as your
heavenly Father is perfect.

77 But I say this to you who are listening:
Love your enemies, do good to those
who hate you,

ayondte T00¢ £(0povg VUAOV, KUADG
moLETTE TOTC IGODOLY DUEC,

Bbless those who curse you, pray for
those who treat you badly.

2If you love those who love you, what
credit can you expect? Even sinners
love those who love them. ¥And if you
do good to those who do good to you,
what credit can you expect? For even
sinners do that much. 3And if you
lend to those from whom you hope to
get money back, what credit can you
expect? Even sinners lend to sinners
to get back the same amount. Instead,
love your enemies and do good to them,
and lend without any hope of return.
You will have a great reward, and you
will be children of the Most High, for
he himself'is kind to the ungrateful and
the wicked. 3°’Be compassionate just as
your Father is compassionate.

The fifth polemic is irregular and problematic: You will love your neighbour and
hate your enemy (Mt 5:43) It is hard to find a parallel quote in the Torah. According
to some, this is a reference to Lev 19:18 but this passage does not talk about this.
It says, “You will not exact vengeance on, or bear any sort of grudge aginst, the
members of your race, but will love your neighbour as yourself. I am Yahweh. ”
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Although we can find a similar passage in Ex 34:12-15

- ; ’ y 12 Take heed to thyself, lest
Dlj?'l’? n‘j,a mD“-]D FI? WDITJ.'I 2 thou make a covenant with the
=18 WYY R UOIANR W - inhabitants of the land whither thou
1 9V X3 ,ADK WK, PN ,
= ins ymy Zoest, lest they be for a snare in the
A ’M?m‘? A midst of thee.

-NX) ,‘m{hn Dnham-ng 39 v 13 But ye shall break down their
IW;WWIN%.T{(] HW“WD .nn.':am altars, and dash in pieces their

pillars, and ye shall cut down their

Dmpﬂ Asherim.

14 For thou shalt bow down to no

) I'TEB ‘7&? ,mnmm N? 2T other god; for the LORD, whose
R RIP 7x jm_z;' X3P M name is Jealous, is a jealous God,

omye i ) 15 lest thou make a covenant with
SYINRT W7 .02 NA-12 W the inhabitants of the land, and
,Dg"j‘?t{? AT ,OT2R IOR A7) they go astray after their gods, and
immmeas m ! do sacrifice unto their gods, and
nata f72%) .37 Kp) they call thee, and thou eat of their

sacrifice;

However, the sentence “love your neighbour and hate your enemy” cannot be
found in the Torah and thus the question where Jesus could have taken it from
arises. Some think that Jesus quoted some Targum of the Torah!!; however, the
proper text has not been found. This text is at the same time the most drastic anti-
Judaist text of Matthew. But of course we should not forget the fact that Matthew
himself was Jewish so we cannot say he was anti-Semitic. Such hatred can be felt
when we read about the enemies of God:

God will let me feast my eyes on those who lie in wait for me. Do not annihilate
them, or my people may forget; shake them in your power, bring them low, Lord,
our shield. Sin is in their mouths, sin on their lips, so let them be trapped in their
pridefor the curses and lies that they utter. Destroy them in your anger, destroy
them till they are no more.” (Ps 59:11-14). The curse psalms belong here in which

11 See Strack-Billerbeck: Kommentar zum NT aus Talmud und Midrasch... Miinchen, 1978. 1. 337—
342. see Josephus Antiq. 4,8.35 Mechita Ex 21:23
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the curse of God is asked against the enemies of Israel (79:6-12; 83:10-19; 129:5-
8) or against their own personal opponents and oppressers (5:11; 6:11; 7:10-16
and next.; 10:12; 28:4; 31:19; 35:4-6; 40:15; 54:7; 58:7-10; 69:23-29; 109:6-19;
139:19; 140:9-12; 141:10; 143:12; Jer 15:15; 17:18; 18:21-23). It was not allowed
for the sons of Israel to take revenge on each other (cf. Ex. 23:4 and next; Lev
19:17 and next. 34; Job 31:29; Par 25:21; Eccl 28:1-7), but taking revenge on the
enemy was taken for granted (2Sam 16:5-13; Psalms 139:21 and next; cf. 1Tess
2:15). Thus it is not the stipulations of the Torah but the curse psalms that show
that the command of Jesus to love our enemies and the summons that we should
pray for those who persecute us (Mt 5:44; Jn 13:34; 15:12) — was a brand new one
based on a new viewpoint.

This hatred idea appears in the Qumran texts talking about the fights of the sons
of the light against the sons of darkness (1QS 1:10)."* In the texts of the Old
Testament we do not read about hatred but rather about the fact that the love of
your neighbour extends only to the borders of Israel (Lev 19:34); if it crosses the
borders it only extends to the Proselytes; however, Hellenistic philanthropy can
hardly be connected to the Bible passage above. That is why this text is considered
to be an Early Christian Anti-Judaist declaration (G. Dautzenberg 1934-)". It
reflects rather the viewpoint of the Hellenistic vulgar ethics in which one should
react to love with love and to hatred with hatred.

IV. Reception history concerning the command
to love our enemies

In the Early Christian Church, the love of enemies was interpreted as quite an
important basic law. “Is it a merit for you if you only love those who love you? You
will find merit only if you love your enemies as well as those who hate you (cf. Lk
6:32-35). If they hear this, they wonder about such up-welling of benevolence, but

12 The Hebrew title, Milhama (War); scholarly marking: 1QM scroll of combat: Hebrew literary
work from among the Dead Sea Scrolls. 19 columns survived but damaged as well as their bottom
part. During the Apocalypse the war between the devout of Belial, the sons of Darkness against
the sons of Light breaks out; the armies of the latter one is led by angels. Both the armies of Belial
and those of the angels win three times; however, the final victory will be that of the sons of Light,
thanks to the intervention of God. Cf. Fréhlich, 1.: A qumrdni szévegek magyarul PPKE Piliscsaba
Budapest 2000.166—184.

13 See. Studien zur Theologie der Jesustradition, Stuttgart 1995
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if they see that we do not only dislike those who hate us but also those who love
us, they will laugh at us and they will curse the Name.” (2 Kelemen, end of 13.f)"

Augustine makes an attempt to give a multistage ethical introduction when he
writes the following: “The truthfulness of the Pharisees who belonged to the old
law was graded. We have seen this from the fact that there were many who hated
even those who loved them. Thus the one who loves their neighbour but still loves
their enemy has taken a step further. This is why the texts says “and hate your
enemy . However, this should not be conceived as a command directed to the true
but rather as an allowance for the weak.'’ It is quite interesting that Augustine
also discovers that “hate your enemy” cannot be found in the text of the Torah,
when he argues with the Manichaeans. “I am asking the Manichaeans: why do
they attribute this passage to the law of Moses: hate your enemy? Didn’t St. Paul
say that some people are the enemies of God? (Rom 1:30)' We can discover the
first allowance in Origen: “Love as you love yourself.” According to him, the
love of enemies differs from the love of neighbours as long as the previous one
only means that you don’t hate your enemies.!” Jerome followed a similar track
concerning differentiation: “Obviously, the hot love of enemies is impossible: one
cannot love their enemies the same way as they love their blood relatives or their
friends...”"®

There are several attempts of two-staged ethics: Ambrose thinks that in duty
ethics the love of enemies is the highest rank of love, the so-called “via perfecta.”®®
Augustine states that only “with the perfect mercy of God may we be able to
love our enemies. And those Christians who cannot perform the greatest good,
i.e. the love of their enemies, how can they pray the Lord’s Prayer? (Mt 6:12).
Scholasticism has never considered the love of our enemies as a piece of advice
of the Gospel; rather it differentiated between general philanthropy with the help
of Stoic philosophy, from which it did not exclude the love of enemies either.
This is “necessitas occurretet” but “absque articulo necessitas” which “pertinent
ad perfectam caritatis” the love of the enemy, which however is not absolutely
necessary to receive salvation.?’ By this, the love of the enemy slips from the
centre of Christian ethical practice to the peripheries. In ecumenical dialogue, the

14 Vanyo L.: Apostoli atyak Bp., SZIT 1980. 156. old. cf. also Theodore Stratelates ,,Christ did not
give us a command that cannot be fulfilled”

15 Augustine: De sermo Domini 1,41. Ench 19(73).

16 Augustine: Contra Faustum 19,24

17 Origen Hom in Cant.2,8. PG 13,53 and next

18 Hieronymus: Pelag 1,3

19 Ambrose: Offl 1,11. see also Liber Graduum (kiad Kmosko, M. 1926) 19,32

20 Thomas Aq Summa Theologica 2/II.qu 25. art 8.corpus 18
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love of the enemy slips to the area of personal feelings. War enemies are taken
from this category and the love of the enemy falls back to the frames of private life
in that unfriendly neighbours and workplace rivals should not be hated; however,
the so-called Tolstoi humanism does not fit into this category. The author in his
diary, following a prayer experience, wrote the following: “love as the feeling
of “uniting all good and rejecting all bad”.?! Unfortunately, this feeling has not
overwritten the hatred between nations. The balance teetered between the hatred
of the enemy and individual love.

Reception history today

The passages 2:12-22 in 2Peter do not restrain from reviling and spattering the
enemies of God and sinners: “But these people speak evil of what they do not
understand; they are like brute beasts, born only to be caught and killed, and like
beasts they will be destroyed, being injured in return for the injuries they have
inflicted.” However, we can find contradictions also in the Gospel of Matthew
who considers the command to love our enemy to be the highest form of love in
the Sermon on the Mount; at the same time, when he talks about the Pharisees in
Chapter 23 he talks a bit differently.

The concept of “Selbsthass” — self-hatred — is related to the German poet Heinrich
Heine (1797-1856). “If the love of God makes me perfectly joyful then he lets me
fully experience this joy; however, it can only be perfect if I can hang 6-10 of my
enemies in this tree... Yes, one should forgive their enemies but only after having
hanged them.”?

Montefiore, C. J. (1858-1938) Jewish religion historian; he was among the
first who dealt with the Gospels. He considers that Christians did not relate the
command to love our enemies to the Jewish.?

Josef Klausner (1874-1958), who was the first to write a Jewish biography in
Hebrew, also says in his volume entitled “The Jewish Jesus” that this ethical
command of Jesus has not been fulfilled throughout the history of the Church.?*

21 Tolstoi: Diary. Budapest: 1996; p. 27.

22 Heine, H.: Gondolatok (Gedanke) Samtlichen Schriften VI/1 Munich,1975. 653

23 Montefiore, C.G. C.G. Montefiore, The Synoptic Gospels, London: Macmillan, 1927 II. 523.
24 Klausner, J.: Zsid6 Jézus, quote 541.

18



Nietzsche, F. (1844-1900) thought that the restraint of power is the sign of
weakness. “I only want an enemy that I can hate and not one that I can respect:
one should be proud of their enemy.”*

According to the Polish culture philosopher Kolakowski, L (1927-2009) the
command to love our enemy does not work because it contradicts the basic
anthropological and psychological orientation of human nature.?

Sigmund Freud (1856-1939) analyses the problem of loving our enemy from a
psychological point of view. “The love of enemies — even if it is successful — is
still an unpleasing experiment to exceed the Me-culture; we repress aggression with
the sense of guilt.””” However, he evaluates its effect on the Christian culture in a
different way. “Since Apostle Paul made general philanthropy become the foundation
of the Christian community, the intolerant manifestations of Christian against those
who had been left out from this have had irremediable consequences.”

An early expert of capitalism, the sociologist Max Weber (1864—1920) says, “Due
to the fact that this command is actually more serious than faith, it is a well-loved
quote. ... When it means the love ethics deprived from the Cosmos: “But not to
oppose violence” — this means to the politician that one can either oppose violence
without using violence or it is one who is responsible for the spreading of it.”*

According to Martin Buber®® (1878-1965), the love of the enemy is not merely
some moral teaching but the very essence of the faith in God. The love of the
enemy is not a mere feeling, as neither is the love in general that Jesus talks
about but a clear attitude. It takes a decision about our relationship towards our
neighbour (in this case, towards our enemy) and acts accordingly. The love of the
enemy is a context of ethnical and religious tensions between states and peoples.
According to the command to love our enemy we should not consider only our
kins, our blood relatives but also non-Jewish strangers to be of complete value and
accept them as those who are equal to us in all respect. “When you harvest your
vineyard, you must not pick it over a second time. The foreigner, the orphan and
the widow shall have the rest. Remember that you were once a slave in Egypt. That
is why I am giving you this order.” (Deut 24:21-22) The maxim of Jesus, however,
is as follows: “But I say this to you, love your enemies and pray for those who
persecute you, So that you may be children of your Father in heaven, for he causes

25 Friedrich Nietzsche (1844-1900): Also sprach Zarathustra III 21, Werke VI/1, 260.

26 Kolakowsky L.: The Key to Heaven under the title The Devil and Scripture, 1973), 1965.
27 Freud, S.: Das Unberhangen in der Kultur Frankfurt 1960.

28 Sigmund Freud (1856-1939), Das Unbehagen in der Kultur (1930), Werke XIV 474.

29 Max Weber, Politik als Beruf (1919), Ges. polit. Schriften, Tiibingen 1974, 550f.

30 Buber, M.: Zwiesprache. (Erstdruck 1929, Buchausgabe 1932).
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his sun to rise on the bad as well as the good” (Mt 5:44-45). Buber is attracted
to the Hasids because in their teaching the love of the enemy is alive without any
Christian influence, as it is proven also by a Hasidic prayer: “Lord of the World,
please save Israel. But if you would not want to, please save the goyim at least.”

V. Final considerations

1.

20

Jesus says that “a sound tree produces good fruit” (Mt 7:17). We need to
acknowledge that the realization of the love of the enemy is not clearly
positive within the different churches although the lack of it has always
produced bad fruit. Crusades, violent baptisms, Christian anti-Judaism and
the hatred of different confessions towards each other has never been the
accomplishment of the command of Jesus to love our enemy but rather the
projection of the image of the enemy in our rivals. Unless the love of enemy
touches the enemy it cannot be fully the same as Jesus conceived.

. By examining the reception history of the command to love our enemy we

can see that the instrumentalization of love has been realized in the Church:
charity is a strategical tool in the Christian Church and often serves mainly
missionary purposes just to tic the members to the organization of the
Church rather than being testimony of the transcendent.

The critics of the love of the enemy agree upon the conviction that it cannot
by any means be considered to be a natural human attitude. However, in
Jesus’ mission the love of the enemy is not built on tactical considerations:
according to Him, it is not a brave feat of the hero or the resignation of the
winner but rather the result of wise consideration. According to Jesus, the
love of the enemy is essentially the break-in of the Kingdom of God into the
world. Thus it cannot be considered the peak of human love as it used to be
interpreted in the exegesis history of the Middle Ages. It is the command of
the risen Christ and is not a natural thing: it testifies that we have understood
Jesus’ teaching and that we cooperate with His mercy.

The love of the enemy is basically a testimony about Jesus’ love, the human
verification and rationalism of which is not correct since it comes from
a different context, from “above’. It exceeds earthly justice upon which
otherwise even realpolitik cannot be built, as Weizsacker C. F. says.



Tamas FABINY

Lutheran Bishop

Das Alte Testament als gemeinsame
Wurzel des Rabbinismus und der Evangelien

1. Das Alte Testament als gemeinsame Wurzel
des Rabbinismus und der Evangelien

1.1. Der hermeneutische Hintergrund

Das hebridische Wort Maschal' ist iiberaus reich an Bedeutungen. Werden
die Gleichnisse Jesu — auf Grund des Alten Testaments und des Rabbinismus
— fiir Maschalim gehalten, so missen wir des Bedeutungsreichtums dieses
Wortes innesein. Die folgenden Bedeutungen lassen sich — ohne Anspruch auf
Vollstiandigkeit — anreihen:

Tierfabel: Hes 72,2: Vom Zedernwipfel und vom Weinstock (»[...] lege
dem Hause Israel ein Ritsel vor und sprich einen
Maschal!«)

Spriiche der Weisheit: Spr 1,1-6 (»Dies sind die Maschalim Salomos,

des Sohnes Davids, des Konigs von Israel [...]«)

Sprichworter: 1 Sam 10,12 (»Daher ist das Maschal gekommen:
Ist Saul auch unter den Propheten?«)

Spottverse: Deu 28,37 (»Und du wirst zum Entsetzen, zum
Maschal und zum Spott unter allen Vélkern, zu
denen der HErRr dich treibt.«)

Klagelieder: Mich 2,4 (»Zur selben Zeit wird man einen
Maschal von euch machen und klagen: Es ist aus
— so wird man sagen —, wir sind vernichtet!«)

1 Aufaramiisch Matla. Vgl. RGG. II. S. 1615
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Zeichen, Vorbild: Jer 24,9 (»Ich will sie zum Maschal des Entsetzens,
ja des Ungliicks machen fiir alle Konigreiche auf
Erden, zum Spott und zum Sprichwort, zum Hohn
und zum Fluch an allen Orten [...]«)

Beispielhafte Handlung:  Hes 24,3—8 (»Und gib dem Haus des Widerspruchs
einen Maschalund sprich zu ihnen [...] Setze einen
Topf auf, setz ihn auf und gie3 Wasser hinein! Tu
Fleisch hinein [...]«)

Allegorie: Hes21,1-5(»[...]und sprich zum Wald im Siidland:
[...] Siche, ich will in dir ein Feuer anziinden, das
soll griine und diirre Bdume verzehren [...] Ich
aber sprach: Ach, Herr HERR, sie sagen von mir:
Redet der nicht immer in Maschalim?«)

Lehrende Worte: Hiob 27,1 und 29,1 (»Hiob fuhr fort mit seinem
Maschal und sprach [...]J«)

Orakel: Num 24,3 und 15 (» [...] und er hob an mit seinem
Maschal und sprach: Es sagt Bileam, der Sohn
Beors, es sagt der Mann, dem die Augen gedffnet
sind; es sagt der Horer gottlicher Rede, der des
Allméchtigen Offenbarung sieht [...]«)

Man kann feststellen, dall sich die Bedeutung des Maschal nicht mit der von
danaad’e€T deckt. Untersucht man hingegen nach dem Wort Maschal jene narrativen
Texte des Alten Testaments, die den neutestamentlichen und rabbinischen
Gelichnissen formal am meisten dhnlich sind (das Gleichnis des Jotham, Das
Buch der Richter 9, des Nathan, 2 Sam 12, des Joas, 2 Kon 14 usw.), so wird man
nicht fiindig.

Was also das Alte Testament mit Maschal bezeichnet, ist nur teilweise mit der
neutestamentlichen Gleichnisrede verwandt. Aus gattungstheoretischer Sicht
stehen die synoptischen Parabeln den Maschalim der Rabbiner wesentlich néher.
Diese Erkenntnis bewegt viele Forscher der Gleichnisreden, bei ihrer Forschung
das Alte Testament vollends auszuklammern. Ich halte das aus drei Griinden fiir
ein groBles Versdumnis. Erstens weil sowohl fir Jesus wie auch fiir die groen
Meister der Aggada die Welt des Alten Testaments jenes natiirliche Medium
bedeutete, das ihr Denken und ihre Ausdriicke geprégt hatte. Zweitens weil ein
betréichtlicher Teil der rabbinischen Gleichnisse exegetischer Art ist. Da ich sie
zum Gegenstand detaillierter Untersuchung machen will, liegt die Bestrebung
auf der Hand, die alttestamentlichen Beziige ebenfalls kennenzulernen. Drittens:
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Die Gleichnisse entwickelten sich im Laufe der Jahrhunderte fortwihrend und
die Gattung erreichte gerade zu Jesu Zeit jenes Niveau, das man als klassisch
bezeichnen darf.?

Dem immanenten Verstéindnis der Gedanken— und Bilderwelt der rabbinischen
und Jesuanischen Parabeln kann die Untersuchung der Erzdhltechnik des Alten
Testaments viel beitragen. Ich bediene mich bewuflt des Wortes Erzdhlung, da
ich der Uberzeugung bin, da wir am ehesten an die Botschaft der Gleichnisse
herankénnen, wenn in ihnen nicht — stabile —

Bilder, sondern — dynamische — Erzdhlungen gesehen werden. Seit Jiilicher
tragt die Gleichnisforschung hinwiederum das Joch des Begriffspaares von
Bildhdilfte und Sachhdilfte’ Diese steife Unterscheidung geht nicht von der
Natur der narrativen Formen des Judentums aus, sondern von der der Rhetorik
des Griechentums. Claus Westermann, der als erster unter den Forschern dem
alttestamentlichen Hintergrund der Gleichnissreden Jesu wahre Aufmerksamkeit
widmet, weist darauf hin, daB3 sich hinter Jiilichers Ansichten die Unterscheidung
des Aristoteles von ornatus und res verborgen hilt.* Die Nachwirkung von
Jiilicher hatte ihrerseits zur Folge, da3 bei Jesu Gleichnissreden das Gewicht auf
deren Bedeutung fiel, der Text selbst konnte weniger zu Wort kommen. Fand der
jeweilige Forscher die wahre oder vermeintliche Bedeutung einer Parabel, so
hatte er sich nunmehr ausschlie8lich mit jener befafit und die Erzéhlung selbst war
dahingestellt. Das Alte Testament hingegen kennt diese Unterscheidung nicht, die
theologische Botschaft findet sich vielmehr gerade in der erzihlten Geschichte
(oder in der Metapher, in der Gleichnisrede). Eben deshalb kénnen literarische,
folkloristische, soziologische und komparative Untersuchungen der Gleichnisse
sehr von Nutzen sein.

Die hermeneutische Deutung der Gleichnisse blieb lange Jahrzehnte hindurch im
Einfluf} der Unterscheidung von Bildhdifte und Sachhdilfte befangen. Erst im letzten
Drittel unseres Jahrhunderts konnte der Erkenntnis entsprechender Nachdruck
verliehen werden, daf} die Natur der Metapher Unterscheidungen dieser Art kaum
zuldft, den Gedanken birgt ja gerade die Sprache, das Bild.

Paul Ricoeur hat viel zur Anndherung zwischen theologischer und philosophischer
Hermeneutik beigetragen. Die Ahnlichkeit beider Disziplinen bekundet die
Darstellung von den Eigenheiten der Metapher.’ Er erachtet in der Sprache ein

D. Flusser: Die rabbinischen Gleichnisse..., S. 47, 93
Jiilicher, S. 24
Thoma / Lauer, S. 15.
Paul Ricoeur: Metapher. In: Evangelische Theologie, (Sonderheft), Chr Kaiser Verlag Miinchen,
1974

(SN NV ]

23



Zeichensystem, das nicht aktuell, sondern ausschlieBlich virtuell, in bewegter
Bewegtheit existiert. Dadurch, dafl das Wort der lebendigen Sprache in schriftliche
Form gebracht worden war, dnderte sich die Rolle des Niedergeschriebenen
bedeutsam. Die Schriftlichkeit des niedergeschriebenen Textes fixiert und bewahrt
nicht nur das lebendig Gesprochene, sondern erdffnet eine neue Ebene der
Deutung: Der Text hat von nun ab ein autonomes Eigenleben. In seiner Analyse
kommt Ricoeur auf diese Ar von der Rhetorik tiber die Semantik zar Hermeneutik.
Nach der Untersuchung der Eigentiimlichkeiten des alttestamentlichen Maschals
kommt er zur Feststellung, daB3 dasselbe urspriinglich in einen sprachlichen
und einen gedanklichen Teil nicht zerfallen sei, so lasse sich die Jiilichersche
Distinktion kaum anwenden: »Das hebrdische maschal verbindet direkt die
Bedeutung des Spruches und eine entsprechende Disposition in der Sphére der
menschlichen Existenz ohne den Umweg iiber eine allgemeine ethische Aussage,
die das Gleichnis veranschaulichen wiirde. [...] Deshalb miissen wir den Dualismus
‘Sache’ und ‘Sprachfigur’ vergessen, seine Umsetzung als ‘Gedanke’ und ‘Bild’
vergessen.«® Ricoeur leitet die Gleichnisreden demzufolge nicht vom starren Bild,
sondern der dynamischen Metapher ab, wobei er die Parabeln fiir Metaphern hilt,
die zur Erzdhlung expliziert worden sind.” Eine solcherart zentrale Beurteilung
der Metapher 14t sowohl die alt— wie auch die neutestamentliche Hermeneutik
ins Licht einer neuen Beleuchtung riicken.® Ricoeur verweist darauf, dal die
metaphorische Rede den Gedanken intensiviert, besonders dann, wenn dies mit
der Anwendung des Paradoxesons einhergeht. Letzteres bestimmt die Deutung
der symbolischen Taten der alttestamentlichen Propheten entscheidend, bzw. die
Bedeutung solcher Gleichnisse, wie Die bdsen Weingdirtner, Die Arbeiter am
Weinberg, Das grofie Abendmahl, Der verlorene Sohn. Ricoeur schopfte viel aus
der literarischen und &sthetischen Anndherungsweise in dem Gleichnisbuch des
Amerikaners, D. O. Via.? In Vias Lesart verfiigen die Gleichnisse als autonome,
organische und #sthetische Einheiten iiber eine eigene Dramaturgie. So unter
formalem wie unter inhaltlichem Aspekt sind in ihrer Ausarbeitung Anfang und
Ende von Belang. Die Dialoge ergeben ihrerseits den dramatischen Charakter, den
Konflikt.!” Die Applikation von Ricoeurs Theorie auf das Alte Testament wird von

6 Op.cit, S. 62

7  Op. cit.,, S 55 (»Ein Gleichnis kann man versuchsweise als eine Redeweise definieren, die einen
metaphorischen ProzeB auf eine Erzdhlform anwendet.«)
Derselbe in: Biblical Hermeneutics Semeia 4 (1975), S. 31: »The parable, it seems to me, is the
conjunction of narrativ form and a metaphorical process.«

8  Vgl.: H. Weder: Die Gleichnisse Jesu als Metaphern.

9  Ricoeur: Metapher. S 37.
Via: The Parables. Their Literary and Existential Dimension.

10 Via, S. 44 bis 83

24



Westermann vollzogen und zwar dergestalt, daf er in den Gleichnissen nie Bilder,
sondern stets als epische Meisterwerke konzipierte Erzihlungen erblickt.

E. Jiingel betont, daB} die Sprache des Glaubens metaphorisch sei.'? Die Sprache sei
nur funktional existent. Demgemaif diirfe man die Metaphern aus ihrer Umgebung
keineswegs heruasgreifen. Als Beispiel sei an den Lowen hingeweisen. Als in Gen
49,9 Judamit einem Léwen verglichen wird, dann verweist das darauf, wie stark und
von welchem Ansehen dieser Stamm ist. In Hosea 5,14 meint die Léwenmetapher
hingegen Gott selber, der den abtriinnigen Stamm tberfillt. Die Metapher bezieht
sich nicht einmal in diesem Fall auf den Lowen als solchen, sondern auf dessen
furchterregende Krifte."* Die Funktionalitit der Metaphern macht auch sinnfillig,
weshalb Jesus bald als Lamm (z.B. Joh 1,29), bald als Hirt (z.B. Joh 10,11) in
Erscheinung tritt. Die Verwechslung dieser Bilder wiirde zu einem Wirrwarr in
denselben fithren! Auf die gleiche Art verursacht die willkiirliche Verkniipfung
von Bibelstellen verschiedener Umgebung auch bei der Deutung der Gleichnisse
einen hermeneutischen Fehler."* Wir wiirden beispielsweise fehlerhaft verfahren,
lasen wir in das Gleichnis Der von selbst wachsenden Saat (Mark 4,26-29) auch
das vom Sdemann hinein, oder wiirden wir in Anbetracht des Gleichnisses vom
Senfkorn ( Matth. 13,31 f.) die Eigenheiten des Glaubens wie ein Senfkorn (Matth.
17,19) schildern.

Der Name des in die Gleichnisforschung bedeutende, neue Aspekte bringenden
Hans Weder muB in dieser hermeneutischen Einleitung ebenfalls erwéhnt werden.
Er sieht die Gleichnisse — wie es bereits der Titel seines Buches Die Gleichnisse
Jesu als Metaphern®® bekundet—im Grunde als Metaphern an. Seine Argumentation
verfolgt folgende Logik. Die klassische Metapher des Homer lautet Achill, der
Léwe. Das Subjekt dieses kurzen Satzes ist der griechische Gott, das Pradikatum
der Lowe. Die biblischen Gleichissreden fafit Weder so auf, dafl dort an der Stelle
des Pridikats die Gleichnis—Erzdhlung steht, das Satzsubjekt kann entweder
Gottes Reich oder ein zu veranschaulichender Begriff sein. Aus der Natur der
Metapher ergibt sich aber, daf3 sich diese beiden voneinander nicht trennen lassen,
da der Gedanke in seiner Intensitdt geradezu vom Bild getragen wird. Demnach

11 Westermann, S. 48, 93, 106

12 Eberhard Jiingel: Metaphorische Wahrheit. Erwagungen zur theologischen Relevanz der Metapher
als Beitrag zur Hermeneutik einer narrativen Theologie. In: Evangelische Theologie, S. 55

13 Thomas v. Aquin: Summa Theologica. 1. Q. 1. Zitiert nach B. K. Levalski: Protestant Poetics,
Princeton, 1979, S. 70

14 Siehe 3.6.3.1

15 Wahrhaft Neuses gebracht hat Weders Arbeit in der Gleichnisforschung des deutschen
Sprachraums. Mit seiner literarischen Anniherung, die die Metapher neuartig interpretierte, hat
er die Richtung kiinftiger Forschungsarbeiten héchstwahrscheinlich dauerhaft vorbestimmt. In
Amerika werden @hnliche Gedanken von Wilder und Crossan vertreten.
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rechnet auch der Theologe aus der Schweiz mit dem Jiilicherschen Dualismus ab:
»Die Unterscheidung zwischen Bild— und Sachhiilfte [...] (ist) aufzugeben.«'¢

Als Ricoeur so formuliert, daf3 die Sprache nicht aktuell, sondern virtuell existent
ist, dann artikuliert er den Gedanken des Sprachereignisses. Wie bekannt bildet
die Achse von Jiingels theologischen Ansichten ebenfalls dies.!” Unter den
Gleichnisforschern greift auch Georg Eichholz diesen Gedanken auf. Er leitet
in seinem Buch die Ereignisnatur der Sprache von deren Bildhaftigkeit ab.'® Er
verweigert ebenfalls die Jilichersche Auffassung der Bildhdifte zu teilen, weil sich
die Anschaulichkeit der Gleichnissprache nicht in einzelnen Bildern, sondern in
ganzen Reihen von Bildern, eben in der erzdhlten Geschichte, in der Erzdhlung
zeigt. In der Gleichnisrede stehen miteinander also zwei Geschehnisse in analogem
Verhiltnis: jenes, das der Erzdhlung selbst innewohnt, und dasjenige, auf welches
jenes hindeutet. Als Beispiel kann die Parabel vom Schalksknecht gelten. Im
Vergleich zum Geschehnis, auf das sich die Sprache bezieht, ist das im Gleichnis
dargelegte nur eine bruchteilhafte, bedingte Analogie. Was das Gleichnis zu zeigen
sucht, ist Gottes Erbarmen. Was es zu zeigen vermag, ist die Barmherzigkeit einer
fiktiven Person. Diese zwei Dinge sind zweifellos zweierlei, aber zwischen ihnen
waltet dennoch das Verhiltnis einer Analogie ob. Vom Letzteren kann man aufs
Erstere folgern: vom Koénig auf Gott, vom Knecht auf den Menschen in seiner
Jeweiligkeit. Von Gott darf nur so, durch die Analogien der Sprache geredet
werden.

Die Analogie ist also der eine Schliissel der Gleichnisreden.

Durch eine mit sprachlichen Mitteln falbare Geschichte versuchen wir das mit
sprachlichen Mitteln nicht ausdriickbare Geschehnis zu fassen. Diese Geschichte—
und Ereignishaftigkeit gilt sogar fiir scheinbar reglose Gleichnisse und bildhafte
Wortgefiige. In Matth 13 bezeichnen Senfkorn und Sauerteig an und fiir sich
noch gar kein Ereignis, gerade der Vorgang, der ihnen widerfdhrt, ist von grofSem
Belang. (Falit man sie als Gleichnisse vom Wachsen auf, dann ist dieser Vorgang
wirklich eindeutig, das Wachsen bzw. die Sduerung des Brotteigs gehen ja vor
unseren Augen vonstatten. Erblickt man in ihnen Gleichnisse des Kontrastes,
so liegt der Akzent auf dem Ubergang aus dem einen extremen Zustand in den
andern). Ebensowenig konnen solche bildhaften Wortgefiige wie das Salz und
das Licht (Matth 5,13—-16) vom Vorgang des Geschehnisses abstrahiert werden,

16 H. Weder, S. 97

17 Vgl. E. Jingel: Die Problematik der Gleichnisrede Jesu, In: Paulus und Jesus, S. 87 bis 139, und
iiberdies Ernst Fuchs: Was ist ein Sprachereignis? In: Gesammelte AufScitze, Band 2, Tiibingen,
1965, S. 424 bis 430

18 G. Eichholz: Gleichnisse der Evangelien, S. 21.
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Salz und Licht haben ja beide die ihnen innewohnende Funktion in Erfiillung zu
bringen, diese aber liegt einerseits im Schmecken, andererseits im Scheinen. Es
ist also ein Charakterzug der metaphorischen Sprache, daf} selbst ein scheinbar
stehendes Bild die Eigenschaft des Ereignisses bekommen kann.

Wie mag sich dies auf die hermeneutische Untersuchung des alttestamentlichen
Hintergrundes auf die Gleichnisse Jesu auswirken? Das Ergebnis 146t sich unter
vier Punkten zusammenfassen:

1. Die Gleichnisse diirfen wir nicht unter den Krieterien der Jiilicherschen
Zweiteilung in Bild— und Sachhdilfte suchen, bzw. deuten. Der Maschal und
iiberhaupt die semitische Dichtung im allgemeinen 148t sich mit Kategorien
und Regeln der griechischen Rhetorik und Poetik weniger erfassen.

2. Die Gleichnisse konnten auf die Urform der Metapher zuriickgehen, diese
soll hingegen in ihrer sprachlichen Intensitét untersucht werden.

3. Die Metaphern und demgemill auch die Gleichnisse reden von Gott in
analoger Weise.

4. Die Metapher und das Gleichnis sind nicht einmal der Form nach Bilder,
sondern Geschichten, Erzdhlungen.

1.2. Metaphern, Gleichnisse, Parabeln

Mit Hilfe der unten wiedergegebenen Beobachtungen will untersucht werden,
inwiefern die metaphorische Welt des Alten Testaments auf die Bildhaftigkeit und
die narrativen Lehren der Evangelien gewirkt hat.

1.2.1. Geschichtliche Biicher

Die metaphorische Denkweise schimmert auch durch die geschichtlichen
Erzdhlungen und Gesetzestexte des Pentateuchs hindurch. Es seien einige
Beispiele genannt:

»Es werden Lichter an der Feste des Himmels« (Gen 1,14) — diese Formulierung
liefert auch eine verkappte Kritik der astralen Religion von Babilonien, da sie
Sonne und Mond nur als leuchtende Lichter bezeichnet, die man am Himmel
»anbringen« kann. So bringt bereits einer der ersten biblischen Sitze ein
offensichtliches Beispiel fir den Reichtum metaphorischer Ausdriicksweisen!

Auch die Metaphern aus der Erzdhlung der Sintflut tragen zur dramatischen
Steigerung der Situation bei, z. B. »und es taten sich die Fenster des Himmels
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auf« (Gen 7,11). Die Verheilung an Abram wird durch solche Metaphern, wie
»und ich will deine Nachkommen machen wie den Staub auf Erden«(! Mose
13,16) sowie »sieh gen Himmel und zéhle die Sterne [...] so zahlreich sollen deine
Nachkommen sein!« (Gen 15,5), noch intensiver. Vom Aspekt der Bildhaftigkeit
her verdienen die allegorischen Traume der Joseph—Erzahlungen (Gen 37), sowie
Jakobs Segensspriiche in Gen 49 besondere Aufmerksamkeit. Letztere Bibelstelle
liefert Westermann die Grundlage bei der Beweisfithrung dariiber, daf} sie die
Gleichnisrede aus einem Vergleich entfaltet.'” Bei Gen 49,14 steht folgendes zu
lesen:

Isaschar wird ein knochiger Esel sein [...]
da hat er seine Schultern geneigt, zu tragen,
und ist ein fronpflichtiger Knecht geworden.

Was ist hier das Subjekt des Satzes, der Esel oder der Stamm? Die Antwort kann
nur lauten, daBl beide zusammen, und gerade das macht die Schonheit dieses
metaphorischen Ausdrucks aus. Diese doppelte Ineinanderverwobenheit realisiert
sich auch im Falle der Gleichnisse. Beim Lesen des Liedes vom unfruchtbaren
Weinberg kann man mit gleichem Recht fragen: Was ist denn jenes, dessen
»Zaun weggenommen« und dessen »Mauer eingerissen werden solle« (5,5)?
Im wortlichen Sinne ist es natiirlich der Weinberg, im Sinne der Botschaft des
Gleichnisses hingegen Israel. Dies ist aber schon eine metaphorische, oder eher
allegorische Bedeutung. Die Annahme einer Ineinaderverwobenheit ist in diesem
Fall deswegen besonders zweckméBig, weil man sich nicht nur das Einreif3en
der Weinbergsmauer gut vorstellen kann, sondern auch das Zertriimmern der
Stadtmauern von Jerusalem. Diese Relevanz ist der eine verborgene Grund des
Erfolges dieser Gleichnisrede, und auch fiir die iiberwiegende Mehrheit der
Parabeln des Neuen Testaments ist das das Charakteristische. Zu den seltenen
Ausnahmen gehort meines Erachtens das Gleichnis von der kéoniglichen Hochzeit
(Mt 22,1-14), wo der im 7. Vers beschriebene Rachefeldzug (mit dem Entsenden
des Heeres und mitsamt der Anziindung der Morderstadt) sozusagen aus der
Reihe der Bilder tanzt. Die Vorstellung, daB der Konig die aus Anlall der Hochzeit
seines Sohnes begangene Feierlichkeiten kurzweilig aussetzt, einen solchen Krieg
ausficht und hinterher die Hochzeit zu Ende feiert, kann kaum real sein. In diesem
Fall schimmert die inhaltliche Botschaft des Gleichnisses hindurch, die auf die
Zerstérung Jerusalems verweist.?

19 Westermann, S. 41

20 Meiner Meinung nach 148t sich nicht entscheiden, inwiefern in der Uberlieferung der Gemeinde
die Ereignisse des Jiidischen Krieges und darin in Sonderheit die der Zerstérung von Jerusalem die
urspriingliche Jesuanische Botschaft mitgeférbt haben.
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Ein Satz der Numeri verwendet in bezug auf Mose ein Bild, bzw. Vergleich, das im
Evangelium im Zusammenhang mit Jesus begegnet:

[...] damit die Gemeinde des HERRN nicht sei
wie die Schafe ohne Hirten.
(Num 27,17)

[...] und es jammerte ihn [Jesum] derselben,
denn sie waren wie Schafe, die keinen Hirten haben.
(Mk 6,34)

Dieses Motiv taucht auch in den Apokryphen des Alten Testaments auf:
Eine Herde, die keinen Hirten hat [...]
(Judith 6,9)

In den Biichern der Tora finden wir die Grundlegung der sogenannten narrativen
Theologie ' Die géttliche Offenbarung vollzieht sich in grolem Mafle im Medium
von Geschichten und Erzdhlungen. Die miindliche und spiter die schriftliche
Tradition bedeutete deren Weitergabe, deren Weitererzdhlung. Im Rabbinismus ist
es allen voran das Gebiet der Aggada.?® Aggadistisch zu lehren war auch fiir Jesus
charakteristisch, selbst wenn nicht ausschlie8lich, da er der Welt eine nicht nur in
Erziahlungen gehiillte Lehre gab. Die narrative Theologie darf auch im Judentum
nicht fiir ausschlieBlich gehalten werden. Der iiberwiegende Teil der Tora selbst
148t sich durch eine legislative (juristisch interpretierende) Sicht charakterisieren,
ob daneben schon auch die Narrativitit zum Zuge kommt.?* Die erstere ist eher

21 Vgl.: Schalom Ben—Chorin: Narrative Theologie des Judentums [i.w.: Narrative]
Harald Heinrich: Narrative Theologie (In: Concilium 9; S 329 ff.)
Johann Baptist Metz: Kleine Apologie des Erzdhlens (In: Concilium 9; S 334 ff.)
G. Lohfink: Erzdhlung als Theologie (In: Stimmen der Zeit, 192 (1974))
B. Wacher: Narrative Theologie? (Miinchen, 1977)
L. Steiger: Erzdhliter Glaube (Giitersloh, 1978)
E. Jungel: Gott als Geheimnis der Welt (Tiibingen, 1977), insbesondere Kapitel 19
Georg Baudler: Einfiihrung in symbolisch—erzdihlende Theologie, Schoningh, Padeborn, 1982
Sammlungen von Predigten im Zusammenhang der narrativen Theologie:
H. Nitschke: Erzchlende Predigten, Giithersloh, I-11. 1976-81
H. D. Knigge (Hrsg.): Erzdihlend predigen, Giitersloh, 1988

22 Die Aggada ist nicht ausschlieBlich als Feld narrativer Theologie anzusehen, sie enthilt ja nicht
nur — Theologisches vermittelnde — Erzzhlungen. Dennoch ist es vielleicht keine Ubertreibung
zu sagen, dafl die Wurzeln sowohl der narrativen Theologie wie die der narrativen Predigt bis
zur Aggada zuriickreichen. Die Tradition des Exodus bedeutet wiederum eine Sichtweise, die im
gleichen MaBe die Aggada und die narrative Theologie geprigt hat. Uber die Aggada siehe noch
23.1.

23 Narrative, S. 13 f.
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autoritativ, die letztere aber meditativ.** Die Narrartivitit ist nicht nur fir die
Lehre von Jesu Gleichnissen charakteristisch, sondern im Wesentlichen fiir das
Evangelium als Gattung selbst, zumal darin die Offenbarung durch Geschichten,
Erzéhlungen und Narrationen vermittelt wird.

Die Einsetzung des Pessachmahls in Ex 13,8 beginnt mit dem wohl bekannten
Satz:

Ihr sollt euren Séhnen erzdhlen an demselben Tage: Das halten wir um
dessentwillen, was uns der HERR getan hat, als wir aus Agypten zogen.

Jahrhunderte und Jahrtausende hindurch wurde die Tradition auf Grund dieses
Spruches in den jiidischen Familien gewahrt, bewahrt und vom einen Geschlecht
auf das andre weitergereicht. In der Sedernacht erzdhlte der Hausvater auf
die Fragen des Jiingsten an der Tafelrunde immer wieder die Geschichte des
Auszuges vom Agyptenland. Und es wurde dabei keineswegs bloB vergangener
geschichtlicher Ereignisse gedacht, sondern es bedeutete stets auch eine
unentwegte Aktualisierung: Wie einst, so kann uns Gott auch jetzt befreien. Die
Geschichte des Exodus und deren getreue Weitererzéhlung nihrte auf diese Art die
Hoffnung des Judentums, sogar in der Zeit der allerschlimmsten Krisen.

Der andere Grundspruch der narrativen Theologie findet sich in Deut 26,5 und
den nichstfolgenden Versen. Dieses ebenfalls wohlbekannte Kredo bedeutete
wiederum nur die Heraufbeschwoérung und Neuerzdhlung der einstigen Geschichte.
Dies aber formte und prigte das Leben des Judentums und noch mehr dessen
theologische Sichtweise entscheidend:

Dann sollst du anheben und sagen vor dem HerrN, deinem Gott:

Mein Vater war ein Aramier, dem Umkommen nahe, und zog hinab nach
Agypten

und war dort ein Fremdling mit wenigen Leuten

und wurde dort ein groBes, starkes und zahlreiches Volk.

Aber die Agypter behandelten uns schlecht [...]

So wird das Judentum durch die Geschichte belehrt, deren Lehren durch
Geschichten vermittelt werden. Der erste Spruch aus dem Exodus spannte eher
das Leben der Familien um, die letztere, aus dem Deuteronomium stammende
Narration hingegen viel mehr jenes der Gemeinschaft im breiteren Sinne.

Richter 9,8—15 bietet eines der bekanntesten Gleichnisreden des Alten Testaments,
nédmlich Jothams Fabel vom Konigsalben der Bdume. Darin widerspiegelt sich
die historische Wirklichkeit auf eine deutliche und geistreiche Art. Die Gattung

24 Ebenda, S. 15
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der Fabeln ist zwar nicht identisch mit jenem, was wir unter Jesuanischen oder
rabbinischen Gleichnissen verstehen, aber sie hat bei deren Entstehung ihren
Beitrag geleistet.. Die méarchenhafte Formulierung verallgemeinert irgend ein
menschliches Verhalten, in diesem Fall die Machtgier. Von diesem Aspekt her
steht sie dem Gleichnis sehr nahe:

Die Bdume gingen hin,
um einen Konig iiber sich zu salben [...]

Diese Fabel verfiigt sogar itiber eine der wichtigsten Eigenschaften der
Gleichnisse, ndmlich tiber Dialogizitdt. Vom guten Stilgefiihl des Verfassers zeugt
auch, daB sich nach dem Verzicht der edleren Biume (Olbaum, Feigenbaum,
Weinstock) ausgerechnet der minderwertige Dornbusch zum Koénig salben 146t,
um gleich hinterher mit Feuer zu drohen. Dies ist eine veranschaulichungsstarke
Gleichnisrede vom Machtmif3brauch und von der Kontraselektion, die fiir alle
Zeitalter charakteristisch sind.

Es ist fiir die Universalitit der Lehre dieser Fabel charakteristisch, dal} sie unter
den Fabeln des Asop beinahe wortlich vorkommt, natiirlich ohne den historischen
Zusammenhang des Alten Testaments.?

Das novellistische Buch der Ruth ist an und fiir sich ein gutes Beispiel dafiir, wie
grof} die Rolle der Narrativitit in der biblischen Literatur ist. Der Vers 2,12 zeigt
hinwiederum, daf sich die Bilderwelt des Alten Testaments im Neuen Testament
bisweilen unmittelbar widerspiegelt:

[...] und dein Lohn mége vollkommen sein bei dem Herrn,
dem Gott Israels,

zu dem du gekommen bist, da3 du unter

seinen Fliigeln Zuflucht hdittest.

Laut Matthdus 23,37 klagte Jesus so iiber Jerusalem:

Jerusalem, Jerusalem, [...]
Wie oft habe ich deine Kinder versammeln wollen,
wie eine Henne versammelt ihre Kiichlein unter ihre Fliigel [...]

Fiir Jesus hat das Alte Testament ein natiirliches sprachliches Medium bedeutet,
so hat sich dieses auf seine Bildschopfungen notwendigerweise ausgewirkt.
Das Gleiche gilt fiir seine Horerschaft, so daB Jesu Worte in ihr rege und reiche
Assotiationen aus dem Alten Testament diirften hervorgerufen haben. Das Alte

25 Siehe die Fabeln des Asop, S. 143
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Testament hat seine Auswirkungen nicht nur auf Jesu Metaphern, sondern auch
auf die Gleichnisse, ja sogar auf die gesamte Kirchensprache selbst gehabt.?

Im zweiten Buch Samuels (12,1-14) findet sich die vielleicht bekannteste
Gleichnisrede des Alten Testaments, die Nathan zu David, dem Konig
spricht. Zunéchst wollen wir unser Augenmerk auf den aus seiner Umgebung
herausgehobenen Text richten:

Es waren zwei Minner in einer Stadt, der eine reich, der andere arm. Der
Reiche hatte sehr viele Schafe und Rinder; aber der Arme hatte nichts als
ein einziges kleines Schiflein, das er gekauft hatte. Und er néhrte es, daf es
grof3 wurde bei ihm zugleich mit seinen Kindern. Es all von seinem Bissen
und trank aus seinem Becher und schlief in seinem Schof3, und er hielt’s
wie eine Tochter. Als aber zu dem reichen Mann ein Gast kam, brachte er’s
nicht iiber sich, von seinen Schafen und Rindern zu nehmen, um dem Gast
etwas zuzurichten, der zu ihm gekommen war, sondern er nahm das Schaf
des armen Mannes und richtete es dem Mann zu, der zu ihm gekommen
war.

Flusser nennt diese Erzidhlung »einen Rechtsfall des Alltags«?’ (?) und hilt sie in
Wabhrheit fiir kein Gleichnis, sondern fiir eine Allegorie. Stellen wir aber einen
Versuch an und 16sen wir diesen Text aus seiner so gewohnten Umgebung, aus
dem Dreieck David—Bathseba—Uria heraus! Dies ist umso schwieriger, zumal
auch der Psalm 51 diesen Kontext widerspiegelt. Gelingt es uns jedoch, dieses
Gleichnis unabhidngig von der ihm vorangegangenen Verfiihrungsgeschichte und
der darauf folgenden Zwiesprache zwischen Konig und Prophet zu untersuchen,
so kann eingesehen werden, da3 es in seiner Selbstdndigkeit als Gleichnisrede
durchaus besteht. Der mirchenhafte erste Satz (»Es waren zwei Ménner in einer
Stadt [...]J«) eignet sich zur Erweckung der Aufmerksamkeit. Diesem Anfang
folgt die bunte Ausmalung einer Geschichte. Das Verhalten des Armen wird —
mit besonders grofer Einfithlung — geschildert, aber ebenso treffend wird auch
die geizigkeit des Reichen vor Augen gefiihrt. Die Geschichte wird erst dadurch
dramatisch: Der jeweilige Zuhorer kann nach und nach genauso aufbrausen wie
David.

Wir haben es also mit einem wahren, aus zwei Episoden bestehehnden Gleichnis
zu tun. Sollte es aber wegen der Rahmengeschichte womdglich doch fiir eine

26 Die Kenntnis solcher Bibelstellen ist dazu nétig, die liturgische Sprache der Kirche, oder eben
den Text der Lieder genau zu verstehen. Das Kirchenlied »Oh, breite, mein Jesus, deine schiitzend
Fliigel iber mich aus« kiame, ohne da3 man die obigen Bibelstellen kennen wiirde, ziemlich bizarr
Vor.

27 Flusser: Gleichnisse, S. 141
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Allegorie gehalten werden? Mitnichten! Bereits die detaillierte Darstellung, wie
der arme Mann sein Schéflein liebhat und heranziichtet, wichst iiber jedwede
mogliche Bathseba—Uria—Allegorie hinaus. (Obzwar dies alles freilich darauf
verweist, dafl David eine harmonische Ehe zugrunde gerichtet hat.) Der im Text
zweimal erwihnte Gast hat keinerlei allegorische Entsprechungen! Alles das
bestatigt nur, daf} es ein gelungenes Gleichnis ist. Was Davids Zwischenruf betrifft,
ist er aus zwei Gesichtspunkten wichtig. Einerseits rithmt Nathans narrative
Suggestivitit, dal der Konig, ohne das Ende der Geschichte richtig abgewartet
zu haben, vom Aufruhr seines Gefiihls fiir Gerechtigkeit geleitet mitten darin
auffihrt und dazwischenruft. (Die urspriingliche Kraft der Gleichnisrede war
von der sie sprechenden Person weitgehend bestimmt, darum darf man nicht vor
Augen verlieren, dafl die synoptischen Gleichnisse gerade Jesus erzéhlt hat.?®)
Andererseits bringt es im Sinne von fua res agitur ein schones Beispiel fiir die
existenzielle, durchwegs personliche Deutung von Gleichnissen.

Damit in parallelen Zusammenhang zu bringen ist aus dem Neuen Testament das
Gleichnis von den bosen Weingdrtnern. Nach der Parabel lesen wir da (Mt 21,45
f.): »Und da die Hohenpriester und Phariséer seine Gleichnisse horten, verstanden
sie, daf3 er von ihnen redete. Und sie trachteten darnach, wie sie ihn griffen; aber
sie fiirchteten sich vor dem Volk, denn es hielt ihn fiir einen Propheten.«

Auf auffallend wenige Metaphern st6t man hingegen in den Biichern der
Konige. Diese Art von Geschichtsschreibung zeigt wenig Sinn fiirs Dichterische.
Westermann bemerkt, dafl man auf Gleichnishaftes hgchstens in diesem oder jenem
prophetischen Einzelspruch oder in wenigen militir—politischen Ansprachen
trifft.” Von eben diesen letztern stammt das plastische Gleichnis des Rehabeam,
das seine politisch betrachtet verhdngnisvolle Entscheidung zu begriinden hat:

Mein kleiner Finger soll dicker sein
als meines Vaters Lenden [...]
Mein Vater hat euch mit Peitschen geziichtigt,
ich will euch mit Skorpionen ziichtigen.
(1 Kon 12,10-11)

Ahnlicherweise ist auch jenes Gleichnis ein Werkzeug politischer Rhetorik, das
Sanherib, der K6nig von Assyrien Hiskias sagen 146t (2 Kon 18,21):

Siehe, verldBt du dich auf diesen zerbrochenen Rohrstab, auf Agypten, der
jedem, der sich darauf stiitzt, in die Hand dringen und sie durchbohren
wird?

28 Vgl.3.7.1
29 Westermann, S. 21
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Zweifelsohne ist dies eine wirksame Metapher, weil sie den absehbaren Miferfolg
jener Politik plastsich vor Augen fiihrt, die sich auf ein zur Neige gehendes Reich
stiitzen will. Der metaphorische zerbrochene Rohrstab (Agypten) kann nicht nur
keine Stiitze sein, sondern verursacht Juda sogar weitere Qualen.

Dieses Gleichnis bietet die Gelegenheit, einen Exkurs ins Folkloristische zu
machen und das Motiv des Rohrstabs zu untersuchen.

An der soeben zitierten Stelle (2 Kon 18) tritt der Rohrstab als eine Metapher
groBter Unzuverlédssigkeit und Gefahr auf.

Der vielzitierte Satz von Jes 42,3 spricht geradehin vom Knecht, der kein Nichtiges
und Unniitzes kennt: »Das geknickte Rohr wird er nicht zerbrechen [...J«

Im Neuen Testament (Mt 11,7 und Lk 7,24) steht die Metapher des Rohrstabs
mit Johannes, dem T#ufer in Verbindung: »Was seid ihr hinausgegangen in die
Wiiste zu sehen? Wolltet ihr ein Rohr sehen, das der Wind hin und her weht?«
Der Sinn dieses Jesuanischen Satzes hat man schon vielfach gedeutet. Er kénnte
auf das tragische Ende des Taufers verweisen. Ist dem so, dann steht er der
Bedeutung der Sanherib—Metapher nicht fern. Am Jordangestade wimmelte es
indessen geradehin von Schilfarten und Rohrstiben, so diirfte diese Metapher
auch »irgend Alltdgliches« bedeuten.’® Es konnte sogar sein, dafl dieser Spruch
eine getarnte Anspielung Jesu auf Herodes Antipas in sich birge, dann bezdge sich
der Spruch »des Menschen in weichen Kleidern« (Mt 11,8) bzw. die Anspielung
auf den Rohrstab auf ihn, um so mehr, weil im Wappen des Herodes das Motiv des
Rohrstabs ebenfalls vorkommt.?! Wire dem in der Tat so, dann wiirden Jesu Worte
einen, den gehaliten Herrscher betreffenden schwarzen Humor in sich bergen.
Flusser®? und Young* suchen nach einer Quelle dieser Metapher. Ihrer Auffassung
nach konnte hinter den Worten Jesu die bekannte Fabel von Eiche und Rohrstab
stehen. Er wolle damit nahelegen, daB Johannes, der Taufer keinerlei Neigung
zu faulen Kompromissen habe (ein solches Verhalten veranschaulichte das vom
Wind hin und her bewegte Rohr), im Gegenteil er wiirde zu einer Eiche geworden
sein, die vor Herodes Antipas fest bestiinde und deshalb tragisch zu enden habe.

Aus folkloristischen Griinden ist nicht unniitz, die vorhin erwihnte Fabel niher
zu untersuchen, da sie zumal in verschiedenen Kulturen immer wieder auftaucht.

30 U. Lutz: Das Evangelium nach Matthdus, Neukirchener Verlag, 1990 EKK/II S. 174

31 Theissen: Das »schwankende Rohr« (Mt 11,7) und die Griindungsmiinzen von Tiberias, ZDPV
101 (1985), S. 4549
Luz, S 174

32 Gleichnisse, S. 52

33 Young, S 539; Strack/Billerbeck, 1. 598
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Bei Asop (corp. fab. Asop. 71) zerstreiten sich Eiche und Rohr dariiber, wer von
ihnen beiden wohl am stirksten sei. Im urplétzlich {iber sie hereinbrechenden
Sturm bewegt sich dann das Rohr in die Windrichtung. Zwar leistet die Eiche
hingegen Widerstand, er wird entwurzelt und vom Winde umgestoflen. (Einen
dhnlichen Gedanken bringt auch die Asopsche Fabel Nr. 239 zum Ausdruck.)

Auch im indischen Kulturkreis ist dieselbe Fabel bekannt gewesen, es begegnet ja
im Mahabharata die Stelle: »Die Eiche beugt sich nicht, darum wird sie zerbochen,
wenn sie im méchtigen Winde steht. Das Rohr hingegen 146t sich vom Wind hin
und herwehen, beugt sich nach ihm und tibersteht so den Sturm.« (XII. 4138)

Verschiedene Rabbiner bedienten sich mit groBer Vorliebe dhnlicher Metaphern.
R. Schescheth sagte: »Und beugte sich wie das Schilfrohr, und erhohte sich wie
die Schlange.«**

Mit R. Elasars Namen verbindet sich der Spruch: »Der Mensch soll beugsam sein
wie das Schilfrohr und nicht steif sein wie die Zeder.«*

Ahnlich positiven Klang hat das beugsame Schilfrohr im folgenden rabbinischen
Mahnspruch: »Du sollst beugsam sein wie das Schilfrohr, welches der Winde nach
Belieben hin und herweht, denn die Tora vollendet sich nur in demjenigen, dessen
Sinn sich fiigt und dessen Gefiihle sich beugen.«3¢

Eine Talmudstelle gebraucht in bezug auf Koénig Salomo ein &hnliches Bild.
Demzufolge sei der Grund von Salomos Abkehr vom rechten Glauben, daf3 er
beziiglich der Gotzerdienste seiner Frau viel zu nachgiebig gewesen wire. Dies sei
dann auch zum Wendepunkt in der Geschichte Israels geworden. »Als Salomo die
Tochter des Pharaos heiratete, geriet der Engel Gabriel in solche Wut, daf} er einen
Schilfstock nahm und ihn ins Meer steckte. Auf die Spitze dieses Stockes setzte
sich dann nach und nach Erde an und darauf war spiter das zur Weltherrschafft
und zur Besetzung Israels bestimmte ‘Rom, die gro3e Stadt’ gebaut worden.« (Sab
56b)*’ R. Abun, der etliche Jahrhunderte nach Jesu Zeit gelebt hat, verwendet die
Schilfrohrmetapher ebenfalls auf eine sehr interessante Art. In seinem Gleichnis
(PesR 10,35b) streiten Schilf, Spreu und Stoppel und wird von jedem behauptet,
das Ackerfeld werde nur um seinetwillen bestellt. Das Weizenkorn macht den
Vorschlag, man moge die Erntenzeit abwarten, dann stelle sich schon alles heraus.
Als es zur Ernte kommt und sich der Bauer die Worfschaufel in der Hand daran

34 Ber 12b, zitiert nach Jonsson, S. 51

35 Taant 20b, Vgl.: Strack/Billerbeck, 1. 598; Gleichnisse, S. 52; Luz, S. 174; Kraus, S. 164

36 Samuel Krausz: Talmudi életszabdlyok és erkolcsi tanitasok, (Talmudische Lebensregeln und
moralische Lehren), S. 24

37 Bacher: 4 babiloniai amérk, (Die babylonischen Amorath), S. 40
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macht, das Getreide zu reinigen, wird die Spreu vom Wind fortgeweht, das
Stoppelfeld von den Flammen verzehrt, das Schilfrohr zu Boden gedriickt, nur
den Weizen sammelt der Bauer in die Scheune.*®

Dieses rabbinische Gleichnis erinnert eher an die Worte, die der Taufer iiber Jesus
sagt: »Und er hat seine Worfschaufel in der Hand; er wird seine Tenne fegen und
den Weizen in seine Scheune sammeln, aber die Spreu wird er verbrennen mit
unausloschlichem Feuer.« (Mt 3,12 und Lk 3,17) Flusser hilt fiir keinen Zufall,
dal3 in bezug auf den Téufer — und Herodes Antipas — im Nachinein ein Motiv der
Asopfabeln auftaucht. (Der andere Fall ist die Fabel des Fuchses. Vgl. Lk 13,32)%

DaB3 diese Abschweifung nicht véllig illegitim gewesen ist, zeigt nun folgendes
Gleichnis von Joas. Seine Bilderwelt sieht ja den zitierten Stellen auffallend
dhnlich. Auch im Hintergrund des Mirchens von 2 Koén 14,9 spielt sich ein
politischer Zwiest ab, und zwar zwischen Amazja und Joas, dem Konig von Israel
und dem Konig von Juda. Die beiden Vélkerbriider sind nunmehr verhidngnisvoll
unwiderruflich aneinander geraten. Auch das Gleichnis von Joas ist sarkastisch:

Der Dornbusch, der im Libanon ist, sandte zur Zeder im Libanon und lief3
ihr sagen: Gib deine Tochter meinem Sohn zur Frau! Aber das Wild auf
dem Libanon lief iiber den Dornbusch und zertrat ihn.

Ein #hnlich ironisches Gleichnis taucht auch bei Asop auf, obendrein mit einem
verwandten Bildmaterial.*

1.2.2. Dichterische Biicher

Das Buch Hiob ist ein dichterisches Werk, in dem die Grenze zwischen direkter
Rede und Vergleich sinngeméfl verschwommen ist. Mancher Vergleich in ihm
spricht tiber Gott in so einer Kiihnheit, die man spéter nur mehr hinter den
Gleichnissen Jesu wittern kann (9,17; 16,12; 19,10; 30,22). Threr Natur nach zwar
anders, aber die Gottesbilder von Jesu Gleichnissen sind ebenfalls kiithn. Stutzig
macht jedenfalls, daB hinter einem beeinflubaren Richter Gott selber steht (Lk
18,1-8). Dieses wahrhaft provokative Gleichnis kann man erst in der Kenntnis
judischer Logik verstehen: Handelt selbst ein ungerechter Richter so, dann handelt

38 Gleichnisse, S. 36

39 Op.cit. S. 342

40 »Der Granatapfelbaum und der Apfelbaum wetteiferten, wessen Frucht besser schmecke. Wie die
Flamme des Zwistes aufloderte, rief der Dornbusch, der in der anliegenden Hecke alles mitgehort
hatte, dazwischen: » Aber liebe Freunde, 1at uns doch mit dem Zwist aufthoren!
Ebenfalls versuchen die Nichtsniitzigen in den Streitigkeiten der Hervorragenden zum Ansehen zu
kommen.«
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der gerechte RicHTER um so mehr nach diesem Prinzip! Die Art und Weise, wie
im Gleichnis vom verlorenen Sohn (Lk 15,11-32) die Figur des Vaters gezeichnet
wird, kann nur dem oberflachlich Zuh6renden arglos vorkommen. Im alten Orient
war nimlich das Laufen fiir dltere Méanner gréBte Schmach und Schande.*! Der
Vater, seinem Alter zum Trotz, 1duft dem heimkehrenden Sohn entgegen. Aber
gerade die Absurditit dieses Bildes gibt den Schliissel zum Gleichnis und zu dessen
Gottesvorstellung. Wie die Jesuanischen Gleichnisreden durch die Darstellung
menschlicher Wesen iiber Gott sprechen, so finden sich auch im Buch Hiob
Antropomorphismen, als der HErr Hiob antwortet (38—41). Die dichterischen
Siatze veranschaulichen Gottes Taten mit menschlichen Handlungen: Er »griindet
die Erde« (38,2), »setzt das MaBi« (38,5), »verschliet mit Toren« (38,8), »bricht
Bahn« (38,25), »zeugt« (38,28), »bindet die Bande des Siebengestirns« (38,31).
Tief im Innern durften auch diese Gottesvorstellungen auf Jesu Erzdhlungen
gewirkt haben, der von Gott dergestalt spricht, als wiirde dieser »ausgehen und
sden«, »eine grole Hochzeit machen«, »einen Krieg fithren« und »Arbeiter fiir
den Weinberg dingen und mit ihnen um den Tagelohn eins werden«.*?

Natiirlich finden sich auch im Psalter unzdhlige Vergleiche. Die vielleicht am
meisten charakteristische Hirtenmetapher taucht bei weitem nicht nur im Psalm
23 auf, sondern an mehreren andern Stellen ebenfalls: 28,19; 78,52; 80,2.

In den Psalmen finden Naturbilder in auffallend groBer Anzahl Verwendung. In den
Psalmen 8, 29 und 104 wird die Schépfungstat gepriesen, aber an vielen andern
Stellen mehr trifft man auf Vergleiche aus der Vegetation. M. D. Goulder weist
nach, daf3 die Naturvergleiche, derweil deren im Alten Testament und bei Jesus so
viele sind, im Rabbinismus eine im Wesentlichen unbekannte Gattung darstellen.*
Es fillt also auf, daBl Jesus die Kontinuitit in jenem auch die Gleichnisse
durchdringenden Bekenntnis vertritt, dal Gott Herr der Schopfung ist. In den
rabbinischen Parabeln — im Gegensatz zu den Evangelien — sind Handwerker,
Buchhalter, Knechte, Seeleute, Wirte etc. als Metaphern hiufiger, also solche
Bilder, die sich mit menschlichen Relationen befassen. Die Naturmetaphern
der Psalmen sind hingegen wahre Bekenntnisse. Das schonste Beispiel dafiir ist
vielleicht, wie im Psalm 8 die Wunder bestaunt, Himmel und Erde, Schafe und

41 Bailey: Poet and Peasant, S. 181: Der Mann, der im alten Orient aufwuchs, durfte nirgends in
seinen langen, am Leibe schlotternden Kleidern hinlaufen. Sirach 1,30: »Die Art, wie ein Mann
geht, verrit, wer er in Wahrheit sei.« Bailey beruft sich auch auf den Spruch des Aristoteles: Grof3e
Minner liefen nie vor der Offentlichkeit.

42 Diese Beispiele sind deshalb nicht fiir volle Antropomorphismen zu nehmen, weil es an den
aufgezihlten Stellen nicht um Gottes »Morphe«, sondern um Handlungen und Taten geht. Dies
gilt so fiir Jesus wie fiir das Buch Hiob.

43 »This tradition of nature—parables are foreign to the rabbis. It is rare to find a rabbinic parable that
is not concerned with human relationships.« Goulder, S. 67
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Rinder, Wilde, die Vogel des Himmels und die Fische des Meeres fiir Gottes Werk
gehalten werden.

Von zwei Psalmen sei hier auch in Sonderheit die Rede. Der Psalm 1 kann als ein
Urbild der Kontrastgleichnisse angesehen werden. Er hilt mit grofter Kunst und
Plastizitit den Frommen und den Gottlosen einander gegeniiber. Der eine ist, wie
»ein Baum, gepflanzt an den Wasserbdchen«, der andere hingegen »wie Spreu,
die der Wind zerstreut.« Die Wirkung dieses Gegensatzes diirfte sich sogar bis ins
Gleichnis von den zwei Hdusern verfolgen lassen.

Weniger bekannt ist, da3 sich im Psalm 80 ein kurzes, aber ins Detail gehendes
Gleichnis findet. Die Bilder sind wiederum aus der Welt der Natur entnommen und
das Gleichnis umfafit die Geschichte Israels vom Exodus bis zur Gefangenschaft:

Du hast einen Weinstock aus Agypten geholt,
hast vertrieben die Volker und ihn eingepflanzt.
Du hast vor ihm Raum gemacht,
und hast ihn lassen einwurzeln, daf3 er das Land erfiillt hat.
Berge sind mit seinem Schatten bedeckt
und mit seinen Reben die Zedern Gottes.
Du hast seine Ranken ausgebreitet bis an das Meer
und seine Zweige bis an den Strom.
Warum hast du denn seine Mauer zerbrochen,
dal jeder seine Friichte abreifit, der voriibergeht?
Es haben ihn zerwiihlt die wilden Séue
und die Tiere des Feldes ihn abgeweidet.
(Ps 80,9-14)

Die erste Hilfte des Gleichnisses mutet an, als sei sie die dichterische Fassung
der Formel »Mein Vater war ein Aramier, dem Umkommen nahe«. Das vielleicht
einzige Gebrechen des zweifelsohne schonen Textes ist, daf3 anfangs an einer
Stelle die Deutung durch den metaphorischen Text hindurchschimmert. Ansatt
der Formel »hast vertrieben die Volker und ihn eingepflanzt« der zweiten Zeile
wiirden die GesetzméBigkeiten des Gleichnisses nach einer andern Formulierung
verlangen, wie z.B.: »hast andere Pflanzen ausgejétet [...]«

In der Uberschrift zu den Spriichen Salomos (1,1) lesen wir, daB diese Salomos
Maschalim seien. 1 Koén 5,12 sagt iiber Salomo folgendes: »Und er dichtete
dreitausend Spriiche [...] Er dichtete von den Bdumen, von der Zeder an auf dem
Libanon bis zum Ysop, der aus der Wand wéchst. Auch dichtete er von den Tieren
des Landes, von Vogeln, vom Gewilirm und von Fischen.« Zu Beginn dieses
Kapitels haben wir bereits gezeigt, da der Maschal ein Ausdruck weit breiternn
Sinnes ist als die neutestamentliche Bezeichnung danaad’éT. Dementsprechend
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enthilt auch dieses Buch nicht Parabeln, sondern verschiedene Aphorismen,
Wortritsel, Sprichworter. Das sind nicht narrative, sondern aphorismative
Maschalim.* Sie sind dermaBlen im wirklichen Leben verwurzelt, daB3 sie den
Zuhorenden oder Lesenden notwendigerweise ergreifen. Nur Werken bester
Stilistik ist die Fahigkeit, die dieses Buch auszeichnet, eigen, ndmlich einzelne
Situationen mit biindigen, aber umso gewiirzteren Ausdriicken zu charakterisieren.
Es ist keine Ubertreibung anzunehmen, daB3 diese miniatiiren Lebensbilder auf die
treffenden Situationsbeschreibungen Jesu ihren prigenden Einflufl gehabt haben.
Das Gleiche 148t sich iiber die mit funkendem Geist vorgetragenen AuBerungen
der Heiterkeit, ja sogar des Humors sagen. (Beispielsweise (15,17; 19,14; 27,15
etc.)®

In bezug auf eins der Jesuanischen Gleichnisse scheint die unmittelbare Wirkung
der Spriiche Salomos eindeutig zu sein:

[...] denn es ist besser, dal man zu dir sage: Tritt hier herauf!, als daf3 du
erniedrigt wirst vor einem Edlen, den deine Augen gesehen haben.
(Spr 25,7)

Wenn Du von jemandem geladen wirst zur Hochzeit, so setze dich nicht
obenan, dal3 nicht etwa ein Vornehmerer als du von ihm geladen sei, und
dann komme, der dich und ihn eingeladen hat, und spreche zu dir: Weiche
diesem! und du miissest dann in Scham untenan sitzen. [...]
Denn wer sich selbst erhoht, der soll erniedrigt werden; und wer sich
selbst erniedrigt, der soll erhoht werden.

(Lk 14,8)

Die Bezugnahme auf die Metaphern der Spriiche Salomos sei mit einem
Aphorismus beendet, die wesentlich zum Anliegen meiner Arbeit gehort.

Wie einem Geldhmten das Tanzen,
so steht dem Toren an, von Weisheit zu reden.
(Spr 26,7)

Ein Spruch in des Toren Munde ist
wie ein Dornzweig in der Hand eines Trunkenen.
(Spr 26,9)

Auch der Prediger Salomo ist ein literarisch inspirierter Text. Das Gedicht »Ein
jegliches hat seine Zeit« (Pre 3,1) ist ein besonders schénes Beispiel dafiir. Die
darin vorkommenden Gegensétze durften als Quelle von Kontrast-Gleichnissen

44 Siehe 3.3.1.
45 Siehe 2.4.4.5.
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gedient haben, sogar die Annahme 148t sich nicht ausschlieBen, da3 der Vers 3,4 —
zumindest mittelbar — mit ein Motiv fiir das Gleichnis von den spielenden Kindern
geliefert hat:

Wir haben euch aufgespielt und ihr wolltet nicht tanzen;
wir haben euch vorgeklagt, und ihr wolltet nicht trauern.
Mt 11,17)

In dem genannten Buch findet sich auch eine kleine Erzéhlung, die den Gattungs-
merkmalen des Gleichnisses gerecht wird, und von der die Fachliteratur trotzdem
keine Notiz genommen zu haben scheint:

[...] da war eine kleine Stadt und wenig Ménner darin, und es kam ein
groBer Konig, der belagerte sie und baute groe Bollwerke gegen sie. Und
es fand sich darin ein armer, weiser Mann, der hitte die Stadt retten konnen
durch seine Weisheit, aber kein Mensch dachte an diesen armen Mann. Da
sprach ich: Weisheit ist zwar besser als Stirke, doch des Armen Weisheit
wird verachtet und auf seine Worte hért man nicht.

(Pre 9,14-16)

Dieses lebensnahe Gleichnis spricht mit der fiir das gesamte Buch charakteristischen
Resigniertheit tiber die Differenz zwischen der Macht des Intellekts und der
militdrischen Stirke. Den Leser iiberkommt das Gefiihl, als beschriebe hier der
Verfasser sich und seine bitteren Erfahrungen selber.

Der Prediger Salomo bedeutete fiir die exegetischen Gleichnisse des Rabbinismus
eine besonders reiche Quelle. Wir bringen Zitate aus zwei solchen Gleichnissen.
Alle beiden handeln vom Bezug zwischen Leib und Seele — und beide zeigen
auffallenderweise manch Gemeinsames mit gewissen synoptischen Gleichnissen.

In Pre 9,8 lesen wir: »LaB deine Kleider immer weil3 sein und lall deinem Haupte
Salbe nicht mangeln.« Jochanan ben Sakkai fligt diesem Gleichnis folgendes an:

Fiirwahr ist es dem Fall jenes Konigs nicht undhnlich, der seine Diener zu
einem Festessen lud, aber die Zeit des Festes nicht ansetzte. Alle Gescheiten
kleideten sich prachtvoll und versammelten sich vor den Toren des
koniglichen Palastes. ‘Konnte man etwa in des Konigs Hause notleiden?’
dachten sie. Die Toren hingegen hielten in ihrer Arbeit nicht einmal inne
und dachten bei sich: ‘Kann man ein Fest geben, ohne Vorbereitungen zu
treffen?’

Und siche, plétzlich hatte der Konig seine Diener zum Feste kommen
lassen. Die Gescheiten erschienen vor dem Ko6nig prachtvoll, die Toren
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hingegen schmihlich. Mit Freude blickte der Kénig auf die Gescheiten und
mit Zorn und Grimm auf die Toren.

‘Diese, die sich zum Fest prachtvoll gekleidet haben’ sagte der Konig
‘mogen néhertreten und sich setzen, sie sollen sich des Essens und des
Trinkens freuen. Diese aber, die sich schmédhlich gekleidet haben, sollen
herumstehen und zusehen.

Rabbi Elasar bezieht sich ebenfalls auf diese Stelle im Prediger Salomo: »Du
sollst dich bekehren einen Tag vor deinem Tode!«. In dhnlicher, aber ungleicher
Weise fiigt der Talmud zum Prediger Salomo (12,7) hinzu: »Und der Odem kehrt
zu Gott zuriick, der ihn gegeben hat.« Es wird als weiterfithrende Erkldrung
noch hinzugefiigt: »In der Reinheit, mit der du ihn empfangen, sollst du ihn auch
zuriickgeben.«

Fiirwahr ist es dem Fall jenes Konigs nicht undhnlich, der unter seinen
Diener kostbare Kleider verteilte. Die Gescheiten falteten die prachtigen
Gewiénder zusammen und hoben sie gut auf, die Toren aber verrichteten ihr
Tageswerk darin.

Nach einer Weile wollte der Konig die Gewédnder wiederhaben. Die
Gescheiten gaben sie ihm prachtvoll und sauber zuriick, die Toren aber
schibig und zerfetzt.

Mit Freude blickte der Konig auf die Gescheiten, aber mit Zornund Grimm
auf die Toren. Also sprach er zu den Gescheiten: ‘Die kostbaren Gewénder
bringe man in die Schatzkammer, diese hier aber mdgen in Frieden ihres
Weges gehen.’

Zu den Toren sprach er aber so:
‘Man wasche die Gewinder, diese aber schlieffe man ein.’

Kaum brauchen die Ahnlichkeiten mit Jesuanischen Gleichnissen dargelegt
zu werden. Jochanan ben Sakkai als jiingeren Zeitgenossen trennen zumal nur
etliche Jahre von Jesus. Die Bilder kommen vor allem wegen dem Gleichnis von
dem groflen Abendmahl bekannt vor, die Erzdhlung schldgt aber je eine andere
Richtung ein und beschwort jeweils andere synoptische Parallelen. Das zuerst
zitierte Talmudgleichnis erinnert an die Gleichnisrede von den klugen und den
torichten Jungfrauen (»es hat noch Zeit...«), das zweite hingegen an das Gleichnis
von den anvertrauten Zentnern (man ist fur die erhaltenen Wertgegenstdnde
Rechenschaft schuldig). Es ist gar nicht fraglich, ob sich die beiden rabbinischen
Gleichnissen von der urspriinglichen Richtung des Prediger Salomo génzlich
abweichen, oder nicht: Die hier wie dort zitierten einzelnen Sétze dienen quasi
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nur als Sprungbretter, mit deren Hilfe sich der Gedanke des Rabbis abheben kann.
Beide Gleichnisse schlieBen mit der Vision des Urteils. Dieser eschatalogische Zug
ist in den synoptischen Gleichnissen noch stirker — und hat einen christologischen
Inhalt.

Eschatologischen Bezug hat auch eine kurze Metapher des Buches, die wiederum
im Jesuanischen Fangnetzgleichnis wiederkehrt:

Auch weil3 der Mensch nicht seine Zeit, sondern wie die Fische gefangen
werden mit dem verderblichen Netz und wie die Vogel mit dem Garn
gefangen werden, so werden auch die Menschen verstrickt zur bosen Zeit,
wenn sie plotzlich tiber sie fillt.

(Pre 9,12)

(Beim Propheten Hesekiel kommt diese Netzmetapher sogar zweimal vor: 17,20
und 32,3).

Die Dichtung des Hohenliedes Salomos bietet die Gelegenheit zwischen priméren
und sekunddren Allegorien unterscheiden zu lernen.*® Die kithne Erotik des
Buches hat vom Altertum an viele Exegetiker bewogen, es allegorisch auf das
Verhiltnis zwischen Gott und seinem Volk zu beziehen und es dadurch zu deuten.
Meine Ansicht ist aber, daf3 die Deutung, die in dieser Schrift im Sinne eines amor
sanctus die Gott gegeniiber gehegte Liebe erblickt, eine Allegorie schafft, wo es sie
urspriinglich {iberhaupt nicht gegeben hat. Dies heifit freilich nicht im geringsten,
daf} es sowohl im Alten wie im Neuen Testament gewisse vordergriindige, denn
bereits als solche erdachte allegorische Ziige nicht gibe. In diesem Zusammenhang
sind einerseits Hesikiel, andererseits — ebenfalls beispielsweise — die Allegorie des
Weltgerichtes (Mt 25,31-46) zu erwihnen.

Westermann bemerkt beziiglich der Vergleiche im Hohenlied Salomos schon
richtig, da3 auch hier keine steifen, unbeweglichen Bilder nebeneinander stehen,
sondern daB3 das ganze Buch einen Bogen, eine Geschichte hat und die Gleichnisse
eben dieser Dramaturgie dienlich sind. Es wére ein Irrtum zu behaupten, das Buch
vergliche diesen oder jenen Korperteil mit einem Tier oder Gewéchs. Die Metaphern
der Art »Deine Augen sind wie Taubenaugen« und »Dein Haar ist wie eine Herde
Ziegen« (4,1) brauch niemand zu »iibersetzen«, sondern in diesen Vergleichen tritt
die Schonheit der einen Sache der der andern voran.*’” So wird auch vermieden,
daf3 diese oder jene Metapher gerade infolge der visionstarken Vergegenwértigung
grotesk wirken kann. (Zum Beispiel: 6,6: »Deine Zihne sind wie eine Herde
Schafe, die aus der Schwemme kommen [...]«; 4,13: »Du bist gewachsen wie ein

46 Siche 3.6.1.
47 Westermann S. 13
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Lustgarten von Granatdpfeln mit edlen Friichten, Zyperblumen mit Narden, Narde
und Safran, Kalmus und Zimt, mit allerlei Weihrauchsstrduchern, Myrrhe und
Aloe, mit allen feinen Gewiirzen.«)

Neben solchen beinahe lautstarken Vergleichen verfiigt dieses Buch iiber einige
ganz leise, fliisternde Metaphern auch. Zur taktvollen Formulierung »Meine
Schwester, liebe Braut, du bist ein verschlossener Garten, eine verschlossene
Quelle, ein versiegelter Born.« darf man wohl kaum etwas hinzufligen (4,12).
Auch der Satz »Ich schlief, aber mein Herz war wach.« (5,2) spricht dem
hoffnungsvollen Warten dichterischer das Wort als eine detaillierte Darlegung
desselben.

Auch fiir das Hohe Lied ist die vollstindige Identifizierung mit der Natur typisch.
Auch der Verfasser entlehnt seine Vergleiche — wie in der iiberwiegenden
Mehrheit seiner Gleichnisse Jesus — aus der belebten Natur. Ohne den Anspruch
auf Vollstindigkeit seien nun diese aufgezéhlt. Tiere: Tauben, Geilen, Gazellen,
Hirsche, Rehe, Rosser. Pflanzen: Trauben, Apfel, Palmen, Granatipfel, Niisse
etc. Wer solche Vergleiche aus Gottes Schopfung schopft, hat nicht nur seine
Lebensgeféhrtin lieb, der muB auch seine Umgebung inbriinstig lieben. Auch
hinter der Bilderwelt der Jesuanischen Gleichnisse steht der Glaube an Gottes
Schopfertum und Schopfung.
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Jewish folklore and rabbinic tradition:
the case of gastronomy?

According to one of the E-ternal’s fundamental commandments:
»You shall be holy, for holy am I, HasHEM, your G-d.

For a religious Jew, this means that he is constantly supposed to live a way of
life which aims at approaching the saintliness of the E-ternal. And this means not
only the fulfilment of the mitzvos in general, the (moral) behavior in general, but
also things apparently very special and distant, as e.g. eating. It can eventually
be said that the best known part for the external non-Jewish world of the highly
complicated system of Jewish religious precepts, the ~alochoh, are definitely those
concerning diethetic rules, called together kashrus. These rules can be grouped
following three criteria:

(i) which animals may be consumpted, and which are forbidden;
(ii) how can the permitted animals be prepared for consumption;
(iii) the separation of meat and dairy food.

In the followings, after a short overview of these three groups of rules, I will
present a special field of Jewish folklore, the holy origins and the importance of
the different plates traditionally consumpted by religious Jews during the Shabbos
and Yom-tov meals. First of all, however, we have to state, that the Hebrew word
kosher is not reserved exclusively for food, it means ’fit, proper’ in general, i.e.
something fit for religious use. Hence, it can be used for all kind of objects —
prepared according to religious prescriptions and, consequently fit for ritual use-
e.g. tefilin, mezuzah, etc. also.

1 The present paper is the redacted version of a lecture presented to the conference held at the OR-
ZSE (Rabbinical Seminary-University of Jewish Studies, Budapest) on occasion of the Festivity
of Hungarian Science in November 2008. Published in the second number of the on-line periodical
of the OR-ZSE, the HACOFEH.

2 Vayikroh 19:1.
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1. General Rules of ,,Kashrus”

1.1. Animals permitted and prohibited®

(1) Rules concerning quadrupeds:

... Lhese are the creatures that you may eat from among all the animals
that are upon the earth. Everything among the animals that has a split hoof,
which is completely separated into double hooves, and that brings up its

cud — that one you may eat.”.*

(11) Rules concerning fish:

,»This may you eat from everything that is in the water: everything that has
fins and scales in the water, in the seas, and in the streams, those may you

eat”?

(ii1) Rules concerning fowl:

Concerning birds, the Torah does not give such characteristics, instead enumerates
the forbidden birds.® However, the Talmud —based on the Sinaitic oral tradition-
lists these features: an extra finger on the foot (behind), crop, the skin of the
gizzard should be removable, and it should not be a bird of prey.” In general terms,
poultry — chicken, duck, goose, turkey — can be eaten.

(iiii) Amphibia and insects:

All amphibia and all insects are forbidden for consumption. And it also results
from this prohibition that all kind of fruits and vegetables have to be thoroughfully
checked before consumption, in order to cleanse it from eventual insects.?

Naturally, all kind of products made of forbidden animals, even their milk or eggs
are also forbidden, exception made to honey ,,produced” by beens. Wild beasts
(carnivors) are generally prohibited, exception made to deers and roe-deers which
are herbivors, still they must be caught with toils and slaughtered according to
ritual prescriptions.’

3 Forthe detailed rules and the list of the permitted and prohibited animals see Vayikroh 11; Devorim
14:3-21.

Vayikroh 11:2-3.

Ibid. 11:9.

Ibid. 11:13-22.

bChulin 61a.

Shulchan Aruch Yoreh Deoh 84:8.

See below.

NeRECREN Be NNV I 0N
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The consumption of blood and of the fat surrounding the inner parts of cattle is
also strictly forbidden:

~Every moving thing that lives shall be food for you, like the green herbage
1 have given you everything. But flesh; with its soul its blood, you shall not
eat...”.'?

»For the soul of the flesh is in the blood; and I have assigned it for you upon
the Altar to provide atonement for your souls, for it is the blood that atones
for the soul. Therefore I have said to the Children of Israel: Any person
among you may not consume blood, and the proselyte who dwells among
you may not consume blood.”"!

»An eternal decree for your generations in all your dwelling places, you
may not consume any fat or any blood.”?

And it follows from the above prohibition that an egg has to be opened before
consumption in order to be checked whether there is a drop of blood in it. Naturally,
a boiled egg has to be checked after cooking.

The Torah also prohibits the consumption of the sinew on the hip-socket (guid
hanosheh) of otherwise permitted animals. '

(v) Vegetables:

In the Torah, one can find several rules concerning agriculture: shmitah (sabbatic
year)," kilaim (it is forbidden to sow a field with two different kinds of seeds),"
orloh (it is forbidden to eat the fruits of a tree in the first four years),'® etc.

1.2. Kosher slaughtering, the shechitah

The Torah forbids the consumption of flesh cut from a living animal.'” However,
the rules concerning the ritual slaughtering of animals, the rules of sechita, are not
present in the written text of the Torah, where one can only find the words: ,,...you
may slaughter from your cattle and your flocks ...as I have commanded you™.'*

10 Beraishis 9:3-4.

11 Vayikroh 17:11-12.
12 Ibid. 3:17.

13 Beraishis 32:32.
14 Devorim 15:1-18.
15 Vayikroh 19:19.

16 Ibid. 19:23-24.

17 Beraishis 9:4.

18 Devorim 12:21.
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The detailed prescriptions concerning ritual slaughtering were conserved by the
Sinaitic oral tradition, the Torah shebeal peh. These rules are presented in Tractate
Chulin of the Babylonian Talmud.

The rules of ,kosher slaughtering” are only applied to warm-blooded animals
(quadrupeds and fowl), while they are not applied to cold-blooded animals (i.
e. fish). The same is true for the prohibition of consumpting blood: it is only the
blood of warm-blooded animals which is forbidden, that of fish is not.

When slaughtering, the slaughterer (shochet) is supposed to cut through with his
perfectly sharpened knife four things with the same movement: the windpipe, the
esophagus, the carotid artery and the throat-vein. In this way, the animal will suffer
the least possible and, at the same time, the maximum possible quantity of blood
will flow out of it. The consumption of an animal narcotized in one way or an other
before slaughtering is forbidden. The sochet is supposed to be a strictly observant
Jew, besides disposing a rabbinical certificate approving his professional skills.

All permitted animals not slaughtered and ,,kosherized” according to ritual laws,
or even died from some disease (neveloh), or devoured by wilde beasts (trefoh)
are also forbidden for consumption.” More than that, it is also forbidden to eat
from an animal unfit to live (i.e. suffers of some mortal disease or even has only a
broken leg). Consequently, after slaughtering, the animal has to be thoroughfully
checked in search of such illnesses.

Once the animal is slaughtered according to ritual laws, its meat has to be
»kosherized”, i.e. has to be salted that the remaining blood should leave. At first
the meat has to be thoroughfully washed, and put into water for at least half an
hour. Thereafter, its entire surface has to be well salted and it stays salted for an
hour. Finally the meat is again good strongly washed. Liver which contains much
more blood than all other parts of an animal, has consequently to be burned over
open flame (salting would anyhow render it unfit for consumption).

1.3. Separation of meat and dairy food

In the Torah, we find three times the commandment of
,,You shall not cook a kid in its mother’s milk” >

Referring to this, the Talmud explains that meat and dairy food have to be strictly
separated, and the threefold prohibition means that it is forbidden to cook, to eat

19 Shemos 22:8.
20 Ibid. 23:19, 34:26; Devorim 14:21.
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and even to serve them together.?! It is forbidden to prepare dairy food in vessels
used to cook meat, and vice-versa. A ,,mixed up”-vessel becomes immediately
unfit for further use, and the food cooked in it becomes forbidden. Consequently,
not only meat and dairy food has to be strictly separated, but even the vessels of
them have to be isolated, they can not even be washed together.

It also comes from the same Torah-prohibition that a certain time has to pass
between the consumption of the two. After having eaten meat one is supposed
to wait six hours before eating dairy things, while in the opposite case, half an
hour (max. one hour) is also enough (exception made for certain kinds of ,,hard”
cheeses which also need a break of six hours).?

There is a third category of food, called parveh, which —being considered neutral-
can be prepared and also consumpted together with meat or dairy food. These are
vegetables, fruit, sugar, meal and salt, and also fish, eggs, and artificially prepared
(synthetic) foods.

Certain metal vessels which through ,,accident” became unfit for use (e.g. meat
and milk was mixed up in them) can be ,,kosherized’: rendered fit for use through
immersion in boiling water or (in case of vessels directly used on fire) through
glowing. Glazed earthenware, porcelaine can not be ,,kosherized’.

New vessels (metal and glass) have to be immersed in a ritual bath (mikveh) before
the first use.”®> Wodden-, earthen- and synthetic vessels are exempted from this
immersion.

2. The Altar (Mizbeach) and the Manna

In Yechezke-I’s profecy concerning the third Bais hamikdosh, we find the following
words:

»The Altar was of wood ...He said to me, This is the table that is before
HasHEM” 2

According to the Talmud, as the verse
»---begins with the altar and ends with the table! R. Jochanan and Resh
Lakish both explain: At the time when the Bais hamikdosh stood, the

21 bChulin 115b.

22 Shulchan Aruch Yoreh Deoh 89:1-2.
23 Ibid. 120:1.

24 Yechezke-141:22.
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altar used to make atonement for a person; now a person’s table makes
atonement for him.”?

To this, R4SHI adds: ,,through the mitzvoh of hospitality”.?

Accordingly, the table for Shabbos (and Yom Tov) is arranged that it should
remember the Bais hamikdosh where the Candelabrum (Menorah) stood on
the Southern side and the Table (Shulchan) of the twelve ,,show-breads” on the
Northern, with the golden Altar of the incenses in the middle.”” Consequently,
where it is possible, the candlesticks are placed on the Southern part of the table,
while the loafs of bread on the Northern one. Again, according to the Talmud,

,.R. Isaac said: He who desires to become wise should turn to the South
[when praying], and he who desires to become rich should turn to the
North. The symbol [by which to remember this] is that the table [in the
Tabernacle] was to the north of the altar and the candlestick to the south.
R. Joshua b. Levi, however, said that he should always turn to the south,
because through obtaining wisdom he will obtain wealth, as it says »length
of days are in her [wisdom’s] right hand, in her left hand are riches and

honour«” >

Prescriptions and customs concerning the Shabbos-meals are mainly related
to the sacrifices of the Bais hamikdosh and/or to the manna. During the
forty years of their wandering in the wilderness, the E-ternal was feeding
the Bnai Yisroel with the manna.* According to the Midrash, the manna
was a purely spiritual food which did not produce any secretion.*® From
the manna falling daily, every cheef of a family had to collect the quantity
of one omer, for the daily needs of his family. On Fridays, double portion
manna was falling while on Shabbos there was no manna falling at all.>!

On the first Shabbos after the manna started to fall, Moshe rabainu informed the
people concerning the second portion fallen on Friday:

25
26
27
28
29
30
31
32

»--.Eat it today, for today is a Sabbath for HasHEM, today you shall not find
it in the field” .

bChagigah 27a; bMenachos 97a. The latter place has R: Elozor instead of Resh Lakish.

To bChagigah 27a. Cf. bSanhedrin 103b.
Shemos 40:22-26.

Mishlai 3:16; bBB 25b.

Shemos 16:35, Devorim 8:4.

Mechilta Bashalach.

Shemos 16:16, 22, 26-27.

Ibid. 16:25; emphasis added.
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Based on this verse, the Sages ordered that three meals have to be eaten on Shabbos:
one Friday night, one Shabbos at noon after having finished the morning prayers,
and one Shabbos afternoon. However, according to R. Chidka, the total number
of the meals is supposed to be four, as the verse makes allusion to the three meals
only speaking about the day of ,,foday”, consequently we have to say, Friday night
is the fourth occasion.® This opinion is satisfied with the ,,Kedeshim” Shabbos
morning, before the meal where there are ,,only” liqueurs and cakes served.

3. The Traditional ,,Menue” of the Friday Night
and Shabbos Noon Meals

3.1. Friday night

Kidush. The fourth Commandment starts with the following words:
~Remember the Shabbath day, to sanctify it”.>*
And the Torah gives immediately after the reason also:

,,Jor in six days HasHEM made the heavens and the earth, the sea and all that
is in them, and He rested on the seventh day. Therefore, H4SHEM blessed the
Shabbath day and sanctified it”.%

This is the reason why Jews are obliged to sanctify the Shabbos, according to the
Sages’ instructions, with a blessing said over a cup of wine, already Friday night,
immediately after Shabbos begins.*

Loafs of bread. At the beginning of every Shabbos-meal, it is obligatory to say a
blessing over two entire loafs of bread,*” to remember the double portion of manna
fallen on Fridays. As the Torah says:

It happened on the sixth day that they gathered a double portion of food
[lechem mishneh]...” 3}

33 bShabbos 117b.

34 Shemos 20:8.

35 Ibid. 20:11.

36 bPsochim 106a.

37 bBrachos 39b; bShabbos 117b. See Shulchan Aruch Orech Chaim 274:1.
38 Shemos 16:22.
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The bread specially baked for Shabbos and Yom tov, is called in German-speaking
(Ashkenaz) lands Barches from the Hebrew word brochoh ’blessing’. In the
chasidic regions of Eastern-Europe it is called challah, as the Torah calls the piece
to be separated of a dough before baking it.* When the Bais hamikdosh stood, this
was one of the 24 dues the Jewish people was supposed to support the kohanim
with, as the latters ,,only” served in the Bais hamikdosh.*® Since its destruction, it
became customary to burn this symbolic little piece of dough.

For Shabbos, long loafs are baked as opposed to the round ones prepared for Yom
tov. According to the Torah prescription, on the Table (Shulchan) in the Sanctuary,
there had to be permanently present twelve loafs of bread (Lechem haponim >show-
breads’), representing permanently the twelve tribes of Israel before the E-ternal.*!
The long form of the loafs recalls the Hebrew letter vov (1), the gematriah of which
is six, thus the two long loafs recall the two times six viz. twelve ,,show-breads”. It
is for the same reason that the loafs are braided of six ,,threads”, as the alltogether
twelve ,,threads” of the two loafs again remember the twelve Lechem haponim.**

According to the Midrash, during the Jews’ wandering in the wilderness, the
ground was first covered with dew, upon this fell the manna, finally the latter was
covered with a new layer of dew.* This is one of the reasons why the two loafs
are covered from above, and also a special plate is put under them, and are not
placed directly on the tablecloth. An other reason for this covering of the loafs is
that, according to halachic prescriptions, the blessing over the bread has to be said
before the blessing over the wine, however, it is forbidden to eat or drink before
kidush. The Torah praises Eretz Yisroel with its following products:

., ...a Land of wheat, barley, grape, fig, and pomegranate; a Land of oil-
olives, and date-honey.

39 Bamidbor 15:20.

40 mChalah 1:9; bBK 110b, bChulin 133b.

41 Shemos 25:30; Vayikroh 24:5-9.

42 In his desperate effort to find the ,,Slavic proselyte origins” of European Ashkenazic Jews, Paul
WEXLER recalls ScHauss’ 1938 proposition to connect the braided Shabbos bread to ,,...the cult
of the Germanic goddess, since in the pagan Germanic rites, women offered the goddess their
hair symbolically braided.” Hence the German-Jewish (Deutsch-Jiidisch) name barxes can be
derivated from ,,Berchta ~ Perchta, the name of a Germanic goddess of vegetation and fertility.”
Paul WEXLER, The Ashkenazic Jews: A Slavo-Turkic People In Search Of A Jewish Identity.
Columbus, Ohio: Slavica Publishers, 1993, 115. See Hayyim ScHauss, The Jewish Festivals. From
their beginnings to our own day. New York, 1938, 31. [1958] It is interesting to remark that the
goddess in German mythology is also protectrice of spinning.

43 Mechilta, based on Shemos 16:13-14.

44  Devorim 8:8.
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When someone wants to eat them together, he is supposed to eat them in the above
order and to say the blessings over them respectively. As it is forbidden to eat
before kidush, precedence has to be given to the wine (made of grapes) and eat the
bread (made of wheat) only afterwards. This is the other reason for the covering of
the bread: it should not see — so to say — ,,its shame”.

Salt. According to a commandment of the Torah,

2 45

»---0n your every offering shall you offer salt’.
More than that, the same posugq speaks about

»---the salt of your G-d’s covenant...”.
Actually, the halochoh has been established accordingly:

,,One should not cut his bread until salt is not put before him”.* Because
»--.1t 18 @ mitzvoh to put salt on every table before cutting the bread, as
the table is like the altar and the meal is like bringing sacrifices*’ ... And
this protects from punishment”.* .. until the Jews are sitting and waiting
for each other that everyone should wash his hands, and they cannot fulfil
mitzvos [as it is forbidden to interrupt between the ablution of the hands
and the eating of the bread] the accusing angel brings an accusation against
them while the covenant of the salt protects them”.*

Cutting the bread. 1t is also an allusion to the sacrifices brought to the Bais
hamikdosh, that a perfectly sharpened knife is used to cut the bread and not a
saw-like one, the same as it is a prescription for ritual slaughtering.*® It is also
customary to cut the bread transversely, that the first slice should be like a slice
of a cake, surrounded by the crust from only three sides, again to remember the
abovementioned Lechem haponim which was, according to the Talmud, shaped
like an angular U (or V) letter.! And the first piece of bread is dipped into the salt
three times, as the gematrioh of lechem *bread’ (78) is three times the gematrioh
of the E-ternal’s Name (26).

Breadcrumbs. 1t is customary to sweep together the breadcrumbs after having
cut the bread and eaten the first morsel, and to eat them. This is (also) based on

45 Vayikroh 2:13.

46 Shulchan Aruch Orech Chaim 167:5.

47 Bais Yosef based on the Midrashic compendium Shibolai haLeket.

48 ReMO ad loc.

49  Mishnah Berurah ad loc. based on Midrash Aggadah, see also Tosafos bBrachos 40a.
50 RaMBpaM, Misneh Torah, Hilchos Shechitah 1:14; Shulchan Aruch Yore Deoh 18:1-3.
51 bMenochos 94b.
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the Talmud: the breadcrumbs spread over the floor and people stepping on them
can lead to poverty.>? The ,,Kav haYoshor”, a well-known book of ethic teachings
(musar) quotes an other reason from R. Yeshaya-h Hurwitz’s (1555-1628) ,,Shnai
Luchos haBris”. As the table symbolizes the Mizbeach of the Bais hamikdosh,
where the kohanim had to pay attention to put immediately back on the altar the
fallen pieces of the sacrifices, in the same way, today it is necessary not to let
breadcrumbs be wasted. This is specially important concerning the piece over
which the blessing was said which, in this system of symbols, corresponds to the
burnt-offering (korban olah), one of the most holy sacrifices.

Fish. According to the Talmud, Shabbos has to be honored with prestigious foods:
among others with fish.”® The Midrash relates that Noach had not to enter fish
into the Ark during the Flood because the E-ternal had hidden the latters under
the hot water of the Flood where the water remained cold.** This was their reward
for abstaining from immorality, not mingling with other species. And it is for this
reason that fish is eaten at every Shabbos and Yom tov meal.

Meat. This also belongs directly to the category of honoring the Shabbos, as it is
also remembering the (animal-)sacrifices brought to the Bais hamikdosh.

Four kinds of garnishment (Yiddish Tzimes < German zum essen ’to be eaten
with, garnishment’):

(1) (sweet)carrots: in Ashkenazi regions, it is customary to eat in the evening of
Rosh hashonoh, often (specially among chasidim) it is served evry Friday
night. The custom is based on a German-Yiddish play on words: German
mehren *to multiply’ (i.e. the merits should be multiplied) and Mohren (pl.)
’carrots’;

(i) egg barley: in Yiddish farfel (cf. Italian farfalla *butterfly’, French farfelu
"bizarre’). Again a play on words: ferfallen means approximately ’there is
no other solution, just too bad’, before Shabbos, the E-ternal surely has to
forgive sins;

(iii) (fried)liver: the gematrioh of its Hebrew name, kaved, is 26, as of the four
letters of the E-ternal’s Holy Name (the Tetragrammaton);

52 bChulin 105b. Cf. Shulchan Aruch Orech Chaim 180:4.

53 bShabbos 118b. The Talmudic text literally means ’to delight the Shabbos’. The commentaries
draw the attention to the fact that one is supposed to take delight from the Shabbos, instead of
calling his delight by the name Shabbos.

54 Midrash Lekach Tov. See also bZevochim 113b.
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(iiii) compote: it causes pleasure at the end of the meal, and also the blessing
(brochoh) said over it adds to the number of blessings said on Shabbos.
According to tradition, it was Dovid hamelech who instituted that every
Jew is supposed to say every day hundred brochos.>® As a dozen blessings
are omitted of every shemoneh esrai on Shabbos, they have to be replaced
by many other brochos.*

When the meal has been finished, to the grace after meals (Birkas hamozon) a
small piece of bread has to be left on the table.”” There are several reasons for it:

(1) during Birkas hamozon it should be clear for everyone that they are
supposed to bless the E-ternal for His lovingkindness and His goodness He
cares for His creatures with;®

(ii) the story of the prophet Elishah shows that the E-ternal’s blessing does not
fall upon an empty thing;*

(iii) there should always be prepared a piece of bread, to can immediately invite
a poor man entering the house. According to the Talmud, when someone
»draws out his meal”, the [E-ternal] prolongs his days, ,,because perhaps a
poor man will come and he will give him something” to eat;®

(iiii) to thank the E-ternal for His kindness, as He makes it possible for people to
eat to satiety and there should even remain as it is written in the story of the
prophet Elishah and the Sunnami woman: ,,...and they ate, and left over, as
the word of HASHEM” %!

At the end of the meal, before Birkas hamozon, it is customary on weekdays to
take off the knives of the table or at least to cover them,* because iron [viz. a
sword made of iron] shortens human life, and it is not correct to put on the table
-symbolizing the Altar destined to prolong human life- knives which shorten
human lives.® As it is written in the Torah:

55 Bamidbor Rabboh 18:21; bMenachos 43b.

56 See in the precedent article of the present volume.

57 Shulchan Aruch Orech Chaim 180:1.

58 Levush.

59 2Melochim 4:1-7; Mogen Avrohom to Orech Chaim 180:1.
60 bBrachos 54b-55a.

61 2Melochim 4:44.

62 Shulchan Aruch Orech Chaim 180:5.

63 Bais Yosef ad loc.
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»There you shall build an altar for HasHEM your G-d, an altar of stones; you

shall not raise iron upon them” .

On Shabbos it is not necessary to care about, as it is forbidden to build during
Shabbos.

3.2. The meal at Shabbos noon

Kidush. As the posugq says, ,,Remember the Shabbath day, to sanctify it”,** Shabbos
morning, after the morning prayer, kidush is repeated. This kidush is called by the
Talmud ,,great kiddush” (Kedusho rabbo),*® despite the fact that the Sages did not
institute a special blessing for it as for the kidush of Friday night, when Shabbos
enters: the kidush of Shabbos morning consists of the single blessing over wine (or
some other alcoholic beverage).

Bread and fish: see above at Friday night.

»Eiertzwibl”: as the name indicates, it is made of hard-boiled eggs (Yid. Eier) and
oignon (Yid. Tzwibel) cut together with a little bit of oil added. In certain places
liver and radish is also mixed in.

(1) oignon: According to the Midrash, the Manna had always the taste of a
food one intended to eat.®” This miracle was a retribution for Avrohom
ovinu’s offering various plates for the angels who visited him.®® However,
five tastes were never present in the Manna: the taste of oignon, garlic,
melon, cucumber and leek. And this was so because these five vegetables
are harmful for pregnant and nursing women.* Now, if the manna, this
holy spiritual food was not ,,perfect”, on Shabbos which is, according to
tradition, a reflex of the World to Come, these gaps can be filled up. This is
also the reason why Jewish food is generally prepared with a lot of oignon
and garlic;™

(i) egg: is a well-known Jewish symbol for mourning symbolizing the
recurrance of life and death, and also the introverted state of spirit of a
mourner. There were three outstanding personalities of Jewish history who

64 Devorim 27:5.

65 Shemos 20:8.

66 bPsochim 106a.

67 Shemos Rabboh 25:3.

68 Beraishis 18:6-8; Tanna debeh Eliya-h Rabboh 12.

69 Sifrai; cf. Bamidbor 11:5.

70 Forf some other reasons for eating garlic, especially on Fridays, see bBK 82a.
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died on Shabbos: Yosef hatzadik, Moshe rabainu and Dovid hamelech.
Although halochoh prohibits any sign of public mourning on Shabbos,
their death is still remembered in such a ,hidden” way, through eating
eggs. It is for the same reason that Shabbos afternoon, during the Minchah
prayer, three psugim In the same way, Pesach night, at the Seder, at the
beginning of the dinner, the destruction (churban) of the Bais hamikdosh
is remembered through eating a hardboiled egg. At the same time, the egg
eaten at the beginning of a meal is also a repetition of the free Romans’
custom’! just like the way of eating — during Seder-night — reclined on

one’s left side, as a demonstration of freedom;”
(iii) liver: see above, at Friday night;

(iiii) radish: according to the Talmud, Rabbi YEHUDAH hanosi (second century
CE), the redactor of the Mishnah, and emperor ANToNINUS (138-161) were
both so rich, that radish was not missing of their respective tables neither in
summer nor in winter.”®

Sholet (Yiddish T5olenf). In Hungary it is made of beans (sometimes with potatoes
added), while in other countries it can be prepared with potatoes, chick-peas, rice,
wheat etc. The main thing is not the vegetable used but the fact that it has to be
prepared on Friday for Shabbos, and kept warm until Shabbos noon. In rabbinic
texts it is simply called chamin warm [food]’. This plate and its preparation
became accentuated upon because of the Tzadogim /| Sadducees and Karaites,
as these sects were rejecting rabbinic oral tradition, the Tora shebeal peh. The
E-ternal’s commandment,

»You shall not kindle fire in any of your dwellings on the Sabbath day”,™

was interpreted by them that it is also forbidden that a fire [kindled naturally
before Shabbos] should burn in your home on Shabbos. And it was for this reason
that Sages of earlier generations institued that a special plate should be prepared
on Friday, to be kept warm until Shabbos, thus demonstrating not to belonging to
the Tzadogim / Karaites’ sects.

For the etimology of the word sholet / tsolent, many teories have already been
presented. Let’s remember just three of them. Certains say, it goes back to the

71 According to an old Latin saying, a meal extends ab ovo usque ad mala *from the [appetizing] egg
until the apple [which cleans the teeth]’.

72 bPsochim 108a.

73 bBrachos 57b.

74  Shemos 35:3.
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French expression chaud lit *warm bed’, as it was often kept warm covered with
pillows in a bed. According to this, it could be traced back to the Fench expression
chaud lent ’slow warm’ also.” Again according to others, it comes from the
German expression Schulende ’the end of the synagogue [i.e. of prayer]’, that is
to say, people eat it after having finished to pray Shabbos morning. Again others
consider the Latin participle calentem *warming’ being the etymon.”

Meat. See above at Friday night.

Kugel / Kigel. Evidently, the name takes its origin from the German word Kuge/
’ball’, as it was generally baked in a round frying pan. Rav Shmue-l1 ROSENBERG
(1842-1919) of Hunsdorf (Hung. Hunfalva, today Huncovce, Slovakia) connected
its origin to the already mentioned twelve Lechem haponim which had to be
permanently present on a special table in the Bais hamikdosh.”” According to the
Torah, the twelve loafs of bread representing the twelve tribes of Israel had to be
changed for new ones every Shabbos.” It was one of the many miracles present
continuously in the Bais hamikdosh that these breads remained warm even after
being exposed a whole week in the Sanctuary. After a week, these breads belonged
to the kohanim, as one of the 24 dues the Jewish people was supposed to support
the kohanim with, as the latters ,,only” served in the Bais hamikdosh.” And the
kohanim ate these breads when still warm, presumabely inside the Bais hamikdosh.
Rav Rosenberg explains that the leftover —which was a food but also something
already once used for a holy purpose, and hence forbidden to be thrown away— has
been dried and grinded for the next Shabbos and used to prepare from it some kind
of a pulp or porridge similar to the stuffing used for stuffed-chicken. Presumabely
this plate is meant by the word pashtida in rabbinic Hebrew-Aramaic.%

75 Tt has to be kept in mind that, opposed to the actual French pronounciation of ’chaud’ [sho],
Medieval French pronounciation was [cho].

76 Max Weinreich, Geschichte fun der jidischer sprach. 1-IV. New York, 1973 (Partial English
translation Chicago 1980.), 2:56-57, 4:79-81. Quoted by Paul Wexler, The Ashkenazic Jews: A
Slavo-Turkic People In Search Of A Jewish Identity. Columbus, Ohio: Slavica Publishers, 1993, p.
125.

77 Shemos 25:30, see above.

78 Vayikroh 24:8.

79 mChalah 1:9; bBK 110b, bChulin 133b.

80 Machzor Vitry, Hilchos Shabbos 28; Bais Yosef'to Orech Chaim 512.
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4. The Plates of the Jewish Religious Holidays

The traditional plates prepared for the Holidays, the Yomim tovim, are also
manyfoldedly attached to rabbinic tradition. Let’s mention some of them, without
any intention of completness.

Rosh hashonoh is the first day of the Jewish calendar-year, the day of the creation
of the first human being, when the E-ternal judges the entire world. The first night,
at the beginning of the festive meal, so-called simonim, symbolic things are eaten
to remember through them also the special character of the day, and to pray for a
good year:

(i) sweet apple dipped in honey: that the year should be a sweet one, that is
to say to ,,sweeten” i.e. to reduce somewhat the severness of the impending
judgment;®!

(ii) sweet carrots, see above at Friday night: that the merits should be
multiplied, i.e. the E-ternal should consider the Fathers’ merits for the sons’
generation;

(iii) head of a fish or of a lamb: symbolizes the marching at the head.®

Hoshanoh rabboh is the last day of the intermediate days (chol hamoed) of
Sukkos, when the E-ternal so to say puts definitely away the judgments sealed.

It is costumary to eat kreplech [French crépe *pancake’]: a kind of pastry filled
with minced meat and cooked in the (meat or chicken)soup. The meat, although
more important, is inside, so to say hidden in the dough, in the same way as the
festive character of chol hamoed [lit. the weekday of the holiday] is concealed
by the restriction of the prohibition of work on the Yom-fov (hence the name cho!/
hamoed).

Chanukah. As the miracle was performed through oil, it is customary to eat things
prepared with oil, e.g. donuts fried in oil. It is also customary to eat dairy things.
According to a tradition conserved by the so called Antiokhos-scroll (Megilas
Antiochos), during the Maccabean uprising a Jewish woman by the name Jehudith
gave to the Syrian general Haliporni (Holofernes) cheese and wine, and when the
latter asleep she killed him.%

81 In France, it is customary to eat bananas on Rosh hashonoh, as the new year’s wish is said in
French bonne année, and this sounds similar to the word banane.

82 Cf. Devorim 28:13; 44.

83 According to the apochryphal Book of Judith, all this happened when Nevuchadnetzar invaded
Eretz Yiszoel.
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Purim. Similar to Hoshanoh rabboh, it is customary to eat kreplech, see above.
For the same reason, it is also customary to eat stuffed cabbages too.

Shovuos. On the first day, it is customary to eat dairy cakes when making kidush.
One of the reasons for it is that the E-ternal commanded the separation of meat and
dairy food when giving the Torah:

,,You shall not cook a kid in its mother s milk” %

Consequently, their vessels became unfit for ,,kosher” use, and they only could
drink milk.®® An other explanation refers to a verse of the Song of Songs:

»---like honey and milk it lies under your tongue...”,

which is traditionally interpreted as an allusion to the Torah and, hence the costum
to eat sweet dairy things on the day of the giving of the Torah.*¢ According to
again an other explanation, when Moshe rabainu went up to Mount Sinai to
receive the Torah, the angels did not want to let the Torah fall into human hands,
they wanted to keep it among them. Encouraged by the E-ternal, Moshe rabainu
referred himself to the fact that the Torah forbids mixing up meat and dairy food
and that, this nonwithstanding, the angels consumpted milk, butter and meat when
visiting Avrohom ovinu.?” Certain people even bake specially with butter the bread
(challos) for this kidush. The one with butter, and the ,,second” one cut at the
beginning of the main meal, remember the two loaves of bread brought to the Bais
hamikdosh on Shovuos.®

84 Shemos 23:19.

85 Misnah Berurah to Orech Chaim 494:3.

86 Shir haShirim 4:11; R. Yeshaya-h Hurwitz, Shnai Luchos haBris.
87 Beraishis 18:8; bShabbos 88, Pirkai deRabbi Eliezer 46.

88  Vayikroh 23:17; REMo to Orech Chaim 494:3.
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Holocaust Narratives
and Social Construction

The present paper a theoretical discussion. A brief overview of the various
discourses apparent in the Holocaust narrative where I endeavour to proceed from
the meta-narrative of the Holocaust to the timeliness of a personal conception of
history that is based on micro- and oral history. This is how I will attempt to explain
why I examine the Holocaust a more personal, socio-historical point of view and
not from the traditionally accepted historical, quantitative scientific perspective.
I will outline Alexander’s approach to trauma, at the same time expanding the
theoretical frameworks. In my study of people traumatized by the Holocaust I will
attempt to render the social and cultural aspects of my research more intelligible
by looking at how social constructs inform both the researcher and the researched
subject.

Holocaust Narratives

Rosenfeld' gives a good summary of the numerous attacks Holocaust’s canonized
memory has had to face. 70 years after Auschwitz, Jewish and non-Jewish
people alike question the justification and legitimacy of remembering itself, and
the various forms of this remembrance. There are those who would lessen it,
blur it or even deny it. We can envisage the struggle against the diverse forms
Holocaust remembrance as if they appeared on a palette from one extreme to
another. For instance, committed Jews detect the neglect of positive Jewish values
in remembering the Holocaust, and there are those who oppose the moral self-
absolution of the State of Israel presenting itself as a victim of the Holocaust, or
those who view Holocaust remembrance as an excessive self-advocacy originating
from the power position of Jewish people. And finally, there are those who feel
that other, non-Jewish genocides are being overshadowed by the abundance of
Holocaust remembrance, and those who believe that the Holocaust did not happen

1 Alvin Rosenfeld, The End of the Holocaust (Bloomington: Indiana University Press, 2011).
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the way we think it did, there were not as many victims, and anyway, everyone
suffered during the war. We could create a long list ending with extremist heads
of Muslim states who out right deny the Holocaust, and the openly racist views of
Neo-Nazi groups.

More and more voices in these heated debates call our attention to the importance
of returning to the survivors and their memoirs. In the beginning, research
focusing on the perpetrators’ point of view was more widespread but later on,
research focusing on victims gained ground as well. However, separating the two
might feel a bit forced, thus, redefining some rigid and overused topics can prove
to be useful. Individual human stories and their micro-historical presentation
have become the favoured task of most researchers when they are working
on or teaching Holocaust remembrance. Great, symbolical representational
commemorations, monumental statues and museums are increasingly neglected
because they appear to be emptied-out of meaning and therefore disappointing.
Mnemo-political strategies and national identity politics that enforce the claim for
exclusiveness have also lost their support. It seems that the time for locality and
individual narratives has come. Refreshing examples from the internet include
pages where micro-narratives are being processed in contemporary historical
settings with photographs and documents, such as Centropa.> Abandoning
mnemo-political conflicts does not necessarily mean giving up, it rather signals
that communities’ and grass-roots organizations’ honest communication have
become more intimate. A good example for this is the Yellow-star Houses project?
or the Facebook group, “A Holokauszt és a csaladom” [“The Holocaust and My
Family”]. When Rosenfeld wrote about the “end of the Holocaust”, he might have
meant that after 70 years Holocaust remembrance, its interpretation, narrative and
reading seem to be changing. However, it would not be appropriate to uncritically
accept the exclusivity of micro-narratives and testimonies. Naturally, we cannot
discount historians’, scholars’ and philosophers’ role in researching the general,
more abstract phenomena of collective memory. At the same time, the various
layers of personal memory, traditions and knowledge amassed by historians
can be treated simultaneously and are legitimised as separately existing fields.*
I would like to call attention to the fact that there have been strengthening and
weakening processes in post-Holocaust remembrance in the past 70 years, and it
seems identity, traditions and the various segments of cult have moved into the

2 “Centropa”, Megdrzott emlékek interaktiv konyvtdra [Interactive library of preserved memories],
accessed August 5, 2016, www.centropa.hu

3 “Csillagos hazak, 1944-2014 [Yellow-star Houses Project, 1944-2014],” accessed August 5,
2016, www.csillagoshazak.hu

4 Gabor Gyani, Az elveszithetd mult [The Past We Can Lose] (Budapest: Nyitott Kényvmihely
Kiadd, 2010).

61



forefront. One of the reasons for this is that history-writing itself and the questions
of what constitutes proper scholarship — independent of Holocaust remembrance
— are being continuously reconsidered. Postmodern story-writing, oral history and
micro-biographies have become almost mainstream by today. One of the major
factors in the changing processes of remembering is the changing of current or
long-term political, power or economic interests. Another influential circumstance
is the fact that the number of living witnesses are continuously diminishing.
If more people are concerned in our closer environment or live among us as
survivors; individuals, some of whom can be our friends, relatives, well-known
people or even our enemies, all of this influences our remembering. Survivors’
guilt, shame, psychological problems, meaningful silence or even their presence
itself render the act of remembering more intense and acute. Those who speak
out as witnesses, victims or as humiliated people in sad, ashamed voices make
remembering and historical research extremely difficult. Talking about questions
of the Holocaust in a clear manner and researching these issues independent of
emotions is only possible if we distance ourselves from the events and if there is
practically no-one who could tell their own story. Unfortunately, today there are
hardly any living survivors, meaning that Holocaust research has also changed
significantly. This is also to say that several disparate effects come into play as we
temporally move away from the Holocaust. On the one hand, 70 years after the
event personal stories and eyewitness accounts are considered as rare treasures,
and consequently, gain significance. On the other hand, the emotional intensity of
the researched topic diminishes, that is, the emotional baggage does not interfere
with historical or any other scholarly discipline’s research any more.

The last 70 years have not passed without intense and unsettling emotions and debates.
I do not intend to give a detailed analysis of these debates; I merely wanted to show
that we really are talking about a passionate struggle of constantly changing, newer
and newer scientific views, criticisms and refutations. During the past period of time,
most of the intellectually decisive survivors, such as Kertész, Lévi, Wiesel, Améry
and Heller have recounted the story of the Holocaust as a symbolic and mythical
narrative; as an event that is unexplainable and incomprehensible in rational terms,
the symbol of which is Auschwitz, as well as Mount Sinai. They emphasized the
Holocaust’s ethical and moral message for the world, rejecting positivist historians
who would emphasize the significance of the perpetrators’ motivations in “grave-
robbing” and their overall calculation of possible gains (Aly Gotz). These positivist
historians speak primarily against the mystification of the Holocaust.’ There were
debates about Hanna Arendt’s theories on the Jewish Councils’ collaboration and

5 The most important among these in Hungary are Aly G6tz, Christian Gerlach, Gabor Kadar, Zoltan
Vagi and Krisztian Ungvary.
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the “banality of evil”, which have since lost their relevance, although at the time,
after the Eichmann trial, they were considered to be exciting and unsettling views.
However, by today they have come to be viewed as rough and oversimplified,
possibly leading to negative misinterpretations. The members of the Jewish Council
were also victims of the Nazi killing machinery; they were not heroes but fallible
human beings who were consciously intimidated and abused in cruel ways. There
were no Jewish Councils in many Soviet-ruled territories and yet, Jews were still
massacred, and on many occasions in more cruel ways than in Poland where there
were no collaborating Jewish Councils everywhere either. Unjust accusations
that rendered Jewish Councils into scapegoats also originate from false premises.
Unfortunately, Bauman also contributed to the prevalence of this viewpoint but facts
are contradictory, too. The banality of evil is an interesting notion and it has the
capacity to explain a few things but not too many. There is an intense debate between
the intentionalists (Golhagen and Dawidowitz), the functionalist-structuralists
(Hilberg and Bauman) and others as to whether the plan and implementation of
the Jewish population’s massacre came from above, from Hitler and the leadership
or from below, from the lower classes of the German population. By today, the
controversy has obviously been synthesised and has become somewhat outworn.
Bauman cites modernity as the explanation for the Holocaust, and Goldhagen cites
the sadistic tendencies inherent in Germans and German society. Today, both of
these viewpoints appear as exaggerations.

Of course, I have not mentioned socio-psychological and other discourses from
among the vast list of literature as arguments around concepts such as sites of
memory, museums, places of memory and representations of the Holocaust
fill volumes and volumes of books. However, it has to be noted that while
scientific and philosophical debates on Holocaust remembrance have remained
within intellectual circles, there has been a popularization process of Holocaust
remembrance. The graphic novel, Maus was still largely restricted to intellectual
elites, as well as Lanzmann’s Shoah (1985). On the other hand, the fact that the
Washington Holocaust Museum’s opening in 1993 coincided with the release of
Steven Spielberg’s Schindlers List, which changed and legitimately canonized
the Holocaust in popular culture can be considered a huge breakthrough. This
was further reinforced by the release of Roberto Benigni’s Life is Beautiful (La
vita e bella) in 1997 which received a number of academy and other awards.
The Holocaust Memorial in Berlin was inaugurated in 2005. The fact that the
Holocaust has become part and parcel of popular culture is also signalled by the
release of Quentin Tarantino’s, who is in a way the symbol of American popular
culture, Inglourious Basterds to worldwide acclaim in 2009. Apart from the
aesthetic considerations and other assessments, I merely wanted to point out that
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after 70 years the Holocaust has become an integral part of our civilization’s
collective consciousness and has seceded from real historical events. The “end
of the Holocaust” signals for me that this event that happened 70 years ago has,
on the one hand, become an unavoidable symbol of Western civilization with a
considerable socio-cthical bearing but not exactly in the same way Heller and
Kertész had hoped for or thought. The Holocaust has become the genocide of
genocides but in a simplified form, as a conflict of Jews and Nazis, good and
evil, perpetrators and victims, each acting according to its proper function with
the appropriate message, as a myth or a meta-narrative is supposed to be. On the
other hand, there is also the story of the researchers who investigate eye witness
accounts and documents, inherently closer to reality but reaching much narrower
audiences. This is the reason why the Holocaust is becoming more and more
universal and has become the linguistic synonym of all sorts of horrible ethnic
cleansings, massacres and the murder of innocent people. More and more people
demand that Jewish people should not monopolize the term Holocaust. We are at
the beginning of a process which will eventually become very similar to Jesus’s
or Moses’s metaphorical story. There is an abyss between the reality of ordinary
people and the Grand Narrative. As usual, historical research remains in the midst
of those interested, and the Grand Narrative goes on its way.

The Holocaust and Social Construction

Several researchers have undertaken the investigation of post-Holocaust Israeli
society’s various segments. Using different disciplines, Mann® relies on modernity
and Tel-Aviv’s Jewish urban space in her investigation of contemporary social
phenomena. Uzi Rebhun and Chaim I Waxman’ look at Holocaust remembrance
and identity from the point of view of contemporary social and cultural patterns in
relation to Israel and the diaspora. Zertal® makes use of the terminology of power,
and the provocative and controversial Pappa® calls forth a rather more traditional
discipline of history. The theoretical framework of this study is based on Jeffrey
C. Alexander’s notion of cultural sociology, prevalent in Hungary as well. Within
this, I based my research on his most relevant work, Trauma.'* It was Alexander
who introduced the concept and theory of “cultural sociology” as opposed to classic

6 Barbara E. Mann, 4 Place in History (Stanford: Stanford University Press, 2016).

7  Uzi Rebhun and Chaim I Waxman (Eds), Jews in Israel (Hannover & London: Brandeis University
Press, 2004).

8 Idith Zertal, From Catastrophe to Power (Berkley, Los Angeles & London: University of
California Press, 1998).

9 Ilan Papp, The Idea of Israel (London & New York: Verso, 2014).

10 Jeffrey C. Alexander, Trauma. A Social Theory. (Cambridge: Polity Press, 2012).
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theories of the “sociology of culture”. For Alexander, the concept of culture gained
significance starting from the 90s. The recounting and various codes of trauma
narratives are the results of collective cultural processes. This way, trauma is also
a social construction. Thus, in my study I rely on Alexander and consider the
language apparent in contemporary media as a retelling of a coded story. We recount
trauma as if we were telling a story which is more a question of certain cultures
than the result of oppressive systems, acknowledging at the same time that this
latter also contributes to the formation of trauma. Following Durkheim, Alexander
considered culture both as a classificatory system that sets up hierarchies and both
as a realistic social practice, a deterministic, yet malleable system. Alexander
essentially interprets narratives and codes while using we instead of I, signalling
that for him, trauma is not individual but collective. In the centre of Alexander’s
Durkheimian cultural theory in the 90s, we can find modern societies’ collective
emotions and thoughts, those cultural representations or “collective notions”
through whose everyday maintenance and use society’s members render modern
society’s restrictive institutions meaningful. He formulates the idea that trauma is
not about “who did what to me” but rather about “who are the people who did
this to us”. This, of course, can be true for the Holocaust trauma but also for any
other collective abuse carried out by other discriminating groups. Power and politics
can, for instance, also traumatize a person and it is also true that it is individuals
who suffer, but ideologies and the collective consciousness presuppose some sort
of societal, cultural construction. The most significant innovation of Alexander’s
theory is that — as opposed to Bourdieu’s, Foucault’s or Stuart Hall’s theories raising
similar questions — he considers the cultural forms that feed the above collective
notions independent from the ruling economic-social-ideological structures. Of
course, when I say this, I abstract away from language and linguistic expression and
use these terms in a symbolical sense. The newspaper articles and texts constitute
the telling of a story and this is where I am always looking for the subtext, trying to
interpret it and to further develop the texts” symbolic meaning beyond themselves.
According to Alexander, those meaning-assigning and interpreting cultural practices
through which participants render their lives’ fundamental limits and possibilities
meaningful and acceptable, are feeding from such cultural codes which are just as
objective as any other societal fact that is more material than culture. There can be
wars and catastrophes with mass deaths and suffering but if there is no collective
narrative that would organize it all into a trauma, then these events will not become
traumas while suffering and loss have indeed occurred. These autonomous cultural
codes which represent the universal values of societal solidarity are reproduced in
society’s consciousness independently of any dominant economic and ideological
determination, forming at the same time active participants’ widely accepted beliefs
parallel to those same determinations.
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Die Emanzipation der Juden
in Ungarn im 19. und 20. Jahrhundert

Ein historischer Uberblick

Die von Moses Mendelsohn inspirierte jiidische Aufkldrung und die 10 Jahren
(1870-1790) der Herrschaft Kaisers Joseph des zweiten haben in Ungarn grof3e
Verdnderungen auch im Bezug auf den Staatsgewalt und die sich langsam
sdkularisierende Mehrheitsgesellschaft einerseits und auf’s ungarische Judentum
anderseits eingeleitet.

Der Systematica Gentis Judaicae Regulatio genannte Judenpatent wurde am 31-en
Mairz 1783 von der Ungarischen Staathalterei veroffentlicht. Die lateinsprachige
Verordnung, die sich vorwiegend mit dem Schulwesen der ungarlidndischen
Juden beschiftigt, hat die fritheren Beschrankungen der Wirtschaftstitigkeit der
hiesigen Juden zumeist abgeschafft. Die Juden haben das Recht erworben, in den
Stéddten — konigliche Freistddte inbegriffen — ansiedeln zu diirfen, nur die Tore
der Bergstidte blieben weiterhin fiir sie verschlossen. Der Erlall gestattete auch
samtliche Beschéftigungen, die die Ziinfte bis dahin vor den Juden versperrt
hielten. Die Juden konnten vom diesen Zeitpunkt an als Lehrlinge bei christlichen
Meistern tétig sein und auch Gesellen werden. Wenn sie selbst bebauten, konnten
sie auch Boden pachten.

Der Kaiser hat im Interesse der biirgerlichen Emanzipierung der Juden die
Errichtung der deutschsprachigen Normalvolksschulen unter staatlichen Aufsicht
verordnet. Ferner wurde auch der Besuch von christlichen Schulen den Juden
genehmigt. Im Jahre 1787 wurde der Militdrdienst der Juden (voriibergehend
ohne Waffen) eingefiihrt. In diesem Jahr hat man auch verordnet, da3 die Juden
deutsche Familiennamen wihlen und von diesem Zeitpunkt an offiziell immer
diese benutzen sollen. Auch die Matrikel musste man in deutscher Sprache fiihren.

Das Ableben des Herrschers hat diese giinstige Verdnderungen stark
zuriickgeworfen, nachdem Joseph der zweite auf dem Totenbett auch seine
judische Verordnungen zuriickgezogen hatte. Die Stddte, die ihre frithere
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Privilegien wiedererwerben wollten, verlangten, daBl die Juden aus den
Stadten wieder vertrieben werden und daB man die frithere Beschrankungen
wiederherstelle. Diese Versuche wurden aber von der Regierung und des adeligen
Landtag (die Interessen waren auf beiden Seiten fast identisch) zuriickgewiesen.
Laut Gesetzartikel 1790:38, De Judaeis wurden die Stddte zur Widerherstellung
des status quo von Ol. Janner 1790 verpflichtet. Das Gesetz, De Judaeis,
obwohl man die baldige Regelung der Lage der Juden versprochen hat, blieb
ein halbes Jahrhundert lang in Kraft und wurde mit der Zeit zu einem Mittel
der Beschriankung der emanzipatorischen-assimilatorischen Bestrebungen und
zu einem Hindernis der gesellschaftlichen und wirtschaftlichen Mobilitdt der
ungarischen Juden. Die sich auf dieses Gesetz beziehende Stddte versuchten die
Juden in ihrem fritheren Status zu halten.

Um 1840 Iebte rund der Dreiviertel des damals 240,000 kopfigen Judentums im
Provinz: in Dorfern und Siedlungen mit weniger als 5000 Seelen. Die juidische
Bevolkerung hat nur eine Rumpfgesellschaft gebildet: es fehlte sinngemiB
der Adel, es gab kaum Bauer, die Zahl der Grossbiirger, Unternechmer und
Intelligenzler (Intellektuelle) war bis Mitte des 19-en Jahrhunderts gering und bis
Ende des 19-en Jahrhunderst gab es unter den Juden auch kaum in der Industrie
titige Arbeiter. Die Mehrheit der Juden lebte auf dem Lebensniveau der armeren
Stadtbevolkerung. Typische Erscheinung vom armen Juden ist der Hausierer und
der Kleinhindler; die meisten gingen diesen Beschéftigungen nach. Es gab auch
viele arme Schneider (ohne Gesellen), Schuhmacher, Krdmer, Branntweinmacher
und Gastwirte unter ihnen. Als Gastwirten, Kramer, Hausierer, Hindler, Verwalter
und spéter auch Péchter der Adelsgiiter spielten sie eine Vermittlungsrolle zwischen
den Handwerkern und der Bauerwirtschaft, sie waren die Vermittler zwischen
Stddte und Dorfer. Die Juden verbanden im Agrarland Ungarns die Gutsbesitzer,
die Bauer, die stddtischen und Provinzhandwerker zu einem Wirtschaftskreislauf.
Die jiidischen Kaufleute haben in den meisten Féllen die Mehrheitsproduktion der
Adelsgiiter aufgekauft und teilweise waren sie auch diejenigen, die diese Produkte
im Ausland weiterverkauften. Das akkumulierende Gewinn der jiidischen
Kaufleute verwandelte sich langsam in eine Kreditquelle. Die Juden als Kreditoren
waren in der Lage erst die sich umwandelnde adelige Landwirtschaft, spéter (seit
den vierziger Jahren) auch die industriellen Unternehmen zu finanzieren.

Die Ideen der Aufklidrung und der franzgsischen Revolution, auch im Bezug auf
Toleranz gegeniiber Juden, blieben auch in Ungarn nicht ohne Konsekvenzen.
Seit den ersten Jahrzehnten des 19-en Jahrhunderts konnte man immer Gfter im
ungarischen politischen Leben und Offentlichkeit die Parole ,,Judenemanzipation®
horen. Im Vormirz (1825-1848) — das heiit, im ,Zeitalter der ungarischen
Reformen” — entfaltete sich eine breite liberale Bewegung in Ungarn. Der mit
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der nationalen Wiedergeburt zusammenhingende allgemeine Aufschwung bot
den ungarléndischen nationalen und religiésen Minderheiten gro3e 6konomische,
gesellschaftliche und kulturelle Aufstiegsmoglichkeiten, wenn diese dazu fihig
waren, die niitzliche Initiative zu ergreifen und/oder iiber das niitzliche Startkapital
verfugten. Im armen Agrarland Ungarns war das Erscheinen der Vorlaufer der
Unternehmer, die das in Landwirtschaft akkumulierte Kapital in Handels- und
industriellen Unternehmen investierten, ein Zeichen der industriellen Gesellschaft:

Der ungarische Nationalismus war liberal, aufnehmerisch, und im Vergleich
zu anderen Léndern fast ohne Beschrinkungen. So war es auch in der Falle
der erfolgreichen Elementen der schon damals wichtige Wirtschaftsfunktionen
besitzenden Juden. Andererseits darf man nicht vergessen, daf die
Aufnahmegesellschaft die Juden als eine etnisch und religios fremde Gruppe
betrachtete, und deswegen im Vergleich zu anderen Minderheiten anders
beurteilte. Obzwar die Judenemanzipation und die Rezeption ihren Religion zu
den Forderungen der Reformbewegung gehorte, verhielt sich die Mehrheit der
Gesellschaft (auch die meisten Forderer der Judenemanzipation) den Juden
gegentiber kritisch und forderte als Bedingung der Gleichberechtigung bestimmte
konfessionelle und gesellschaftliche Reformen.

Im Bezug auf die Judenemanzipation kann man tiber drei verschiedene Standpunkte
reden.

1. Unbedingte Emanzipation ohne Bedingungen.
2. Bedingte Emanzipation fiir gesellschaftliche und konfessionelle Reformen.

3. Ablehnung der Emanzipation, weil die Zeit fiir einen solchen Schritt noch
nicht reif oder die Emanzipation in sich nicht erwiinscht sei.

Wiéhrend der dreiBliger und vierziger Jahre wurde die Judenfrage auf dem Landtag
und in der Presse mehrmals diskutiert. Trotz wiederholten Proklamationen
eines Teiles des Stadtbiirgertums und des Adels gegen die Emanzipation wurde
die Forderung der totalen Gleichberechtigung von Seite der Fortschrittspartei
immer lauter. Als Zeichen eines Doppelrichtungsprozesses hat auch ein Teil des
Judentums eine immer stérker gewordene Bestrebung nach Assimilation gezeigt.
Es bildete sich eine vermogenshabende Elite, die nach moderner Bildung strebte
und die Sache der Reformen in die Hand nahm. In ferner Zukunft hat diese immer
einflureichere Elite das Tempo und die Richtung bestimmt, wo die Masse des
ungarischen Judentums sich hinbewegte. Am Anfang der dreifliger Jahre des 19-
en Jahrhunderts war die traditionelle jiidische Gesellschaft fast unberiihrt. Eine
Generation spiter hat ein bedeutender Teil der judischen Bevolkerung in Ungarn
die traditionelle Lebensform ihrer Viter verlassen.

68



Der Gegensatz zwischen der traditionsgebunden (orthodoxen) und nach den
Reformen strebenden Juden (Neologen) war in Ungarn wesentlich grofler und
heftiger als in den anderen Léndern Mittel- und Osteuropas, in denen eine grofle
judische Bevolkerung vorhanden war. Im Gegensatz zur allgemeinen Meinung
wurden beide Parteien immer stirker, und es gab zwischen ihnen eben deshalb
einen wirklich heftigen und verbissenen Kampf.

Nach Sitten, kulturelle Traditionen, Sprache und Abstammung kann man die
ungarlédndischen Juden in der ersten Hilfte des 19-en Jahrhunderts in drei
groBBe Gruppen aufteilen. Zur ersten Gruppe der Judenschaft gehorten die
nordwestlichen und westlichen Gebiete Ungarns (Oberland): hier lebten Juden
bohmisch-méhrischer oder Osterreichischer Abstammung, die entweder deutsch
oder west-jiddisch sprachen. In den nord-dstlichen Komitaten (Unferland) fand
man meistens aus Galizien stammende Juden, die ostjiddisch sprachen. In den
spater Mameland genannten Kerngebieten des Landes befanden sich die deutsch
oder ungarisch sprechende Juden, unter denen die Assimilation schon stark
fortgeschritten war. (Mitte 19. Jahrhundert waren die drei Gruppen zahlenméBig
fast gleich.) In geringer Zahl gab es auch sephardische Juden in Siidungarn in der
Umgebung von Temeschwar und Semlin, deren Ahnen im. 17. Jahrhundert von
Tiirkei gekommen waren.

Neben der herrschenden Orthodoxie westlicher Priagung, derer Galionfigur
der weltberiihmte Moses Scheiber alias Chatam Sopher war, erschien in der
ersten Hilfte des 19-en Jahrhunderts und nahm stufenweise die grof3e jlidische
Bewegung der volkstiimlichen Religiositit, der aus Polen und Ukraine stammende
Chasidismus an Stirke zu. Diese Bewegung konnte zuerst in den Ostlichen
Territorien des Landes Ful3 fassen, wo sie bei den in primitiven Verhéltnissen
lebenden ortlichen Rabbinern kaum auf Widerstand sto83.

Seit den dreifligen Jahren des 19-en Jahrhunderts fand Echo und verbreite sich
in vielen Gemeinden in Ungarn die jiidische Aufklarungsbewegung (Haskalah)
und die konfessionelle Reformstromung, dessen zur ersten Generation gehdrende
Mitglieder meistens noch deutsprachig waren. Die Hauptfiguren dieser
Bewegungen in Ungarn waren der von Mihren stammende Rabbiner von Arad
Aaron Chorin (1766—-1844), der Vertreter der moderaten Reformen, Léw Schwab,
der Pester Oberrabbiner (1794-183) und der auch aus Méhren stammende
berithmte Leopold Loéw, den man wegen seinem groflen Charisma und Einfluss
nur mit Chatam Sopher vergleichen kann.

Die von Deutschland bekannten extremen Reformversuchen fanden in Ungarn
kaum Echo. Der Wunsch nach Reformen im kulturellen und konfessionellen
Bereich vermehrte sich in breiten Kreisen der jiidischen Gesellschaft. Diese
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Stromung stof in den immer besser organisierten und fester werdenden Schichten
der Orthodoxie auf einen jedes Mal grofBeren Widerstand. In den vierzigen Jahren
des 19-en Jahrhunderts erreichte die mit der Magyarisierung zusammenhéngende
Assimilation der hiesigen Juden immer gréBere Ausmale.

Die Verbreitung der Reformideen hat erméglicht, dal auf dem Reformreichstag
in den Jahren 1839/1940 im Leben der ungarischen Juden eine grundsitzliche
Wendung stattfinden konnte. Die liberale Opposition unter der Fithrung von
Jozsef E6tvos, Ferenc Deak und anderen hat vorgeschlagen, die jiidische Religion
in die Reihe der ,,eingenommenen®, akzeptierten Religionen aufzunehmen, die
Toleranztaxe abzuschaffen und den Juden sdmtliche Rechte, die die Nichtadeligen
in Ungarn schon vorher besitzt haben, zuzusprechen. Die Mehrheit des
Deputiertentafels (Unterhaus) hat den Vorschlag in dieser Form angenommen, aber
der Magnatentafel (Oberhaus, Herrenhaus) und die Staathalterei, obwohl diese
Institutionen einen gewissen Fortschritt in der Judenfrage auch niitzlich hielten,
haben die meisten Vorschlidge zuriickgewiesen. Nach dem Kompromil} der beiden
Tafeln hat der Reichstag den beriihmten Gesetzartikel 1840:29 verabschiedet.
Laut dieses Gesetzartikels:

1. Die in Ungarn geborene oder dorthin gesetzgemil eingewanderte Juden
diirfen im Lande mit Ausnahme der Bergstidte iiberall ansiedeln.

2. Die Juden haben das Recht, Fabriken zu griinden, Handeln und Handwerk
selbst oder mit Hilfe jiidischer Angestellten auszuiiben und jiidische
Lehrlinge und Gesellen aufzunehmen.

3. Sie miissen feste Vor- und Familiennamen tragen, Matrikel fiihren.

4. Sie missen ihre Urkunden und Vertrdge in einer der im Lande iiblichen
Sprachen anfertigen lassen.

Infolge dieser Verfiigungen hat sich die Siedlungsstruktur der Juden in Ungarn
in den darauf folgenden Jahrzehnten wesentlich verdndert. Es gab eine starke
Migration nach Zentralungarn, meist mit der etnischen magyarischen Bevolkerung
zusammen, und auch die Zahl der in den Stidten lebenden Juden stieg an. Im Jahre
1825 lebte etwa 60% der ungarlédndischen Juden im 6sterreichischen, méhrischen
oder polnischen Grenzgebiet. Im Jahre 1969 sank diese Zahl auf weniger als
40%. Diese Umstrukturierung hat in bedeutendem Malle zur Beschleunigung
der Assimilation und Magyarisierung der Juden beigetragen. Obwohl im Bezug
auf die Gleichberechtigung der Juden auf dem nichsten Reichstag (1843/1844)
keine Fortschritte gemacht werden konnten, verbesserte sich ihre Lage mit der
Abschaffung der sogenannten Toleranztaxe im Jahre 1846 in bedeutenden Maf3e.
Bald wurde auch der aus dem Mittelalter stammende Judeneid abgeschafft.
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Infolge dieser Verfiigungen verstirkte sich im internen Leben des Judentums die
Reformbewegung, die es sich zum Ziel machte, die religiése Zeremonien mit den
ungarischen Verhéltnissen in Einklang zu bringen und dadurch die Assimilation
zu fordern.

Die Neigung zur Assimilation steigerte im Judentum gleichzeitig die
Spannung zwischen den Anhidngern der Aufklirung bzw. Reform und den
Traditionsgebundenen Kréften, die weiterhin in Mehrheit waren. Gleichzeitig
wuchs auch die Spannung zwischen der Gesamtheit des Judentums und jenen
Schichten der ungarischen Gesellschaft, die weiterhin an ihren fritheren Privilegien
festhielten. Mit der Zunahme der Assimilationsneigung wuchs und verstérkte sich
auch die schon vorhandene judenfeindliche Stimmung in der Mehrheitsgesellschaft.
Der Einzug der Juden in die Stidte verschirfte die Gegensdtze zwischen
der an den Privilegien hingenden stddtischen Bevélkerung (meist deutscher
Abstammung) und den Neuankommlingen. Frither hat man konfessionelle
Reformen und Assimilation von den Juden gefordert, jetzt, unter dem Vorwand der
Einwanderung aus Galizien war es moglich, antiemanzipatorische Argumentation
zu fithren. Der Kampf verschérfte sich um die Biirger- und Wahlrecht. Obwohl das
Hauptmotiv der judenfeindlichen Haltung des Stadtbiirgertums der Kampf gegen
die Wirtschaftskonkurrenz war, waren sich auch viele Schichten der christlichen
Gesellschaft in der Ablehnung der jiidischen Beamten einig. Die Vision eines
judischen ,,Vizegespanns® war das geliebte Schreckenbild der damaligen Zeiten.

Auf dem letzten feudalen Reichstag in den Jahren 1847/48 war die Frage der
Judenemanzipation wieder an der Tagesordnung. Aber die judenfreundliche
Stimmung der Reformreichstagen kam auch diesmal nicht zur Geltung. Bei
Schleilung des Reichtags konnten sich die verbitterten Juden nur mit Hoffnung
auf den nichsten Reichtag trosten. Die rechtliche Lage der Judenschaft wurde
weiterhin durch Gesetzartikel 1840:29 bestimmt.

Im Frithling der Volker erwies sich die judenfeindliche Stimmung — trotz der
Hoffnungen der Juden — effektiver, als die Bestrebungen der Anhidnger der
Emanzipation. Ende Mérz hat sich die allgemeine Stimmung — &hnlich wie in
Wien, Prag und an vielen Orten des Habsburgerreiches — auch in Ungarn gegen
die Juden gewendet. Der Reichstag wollte die Spannung nicht verstirken und
verschob die Erteilung der Emanzipation auf einen spéteren Zeitpunkt.

Das meist deutschsprachige Biirgertum der Stddte hat versucht die entsprechenden
Paragraphen des Gesetzartikel 1840:29 zu annullieren und die Juden auszutreiben.
Der erste Pogrom geschah in der Krénungstadt PreSburg, die damals der Sitz der
Reichstagen war. Wahrend der Euphorie der Mérzrevolution kam es zu einem
dreitdgigen Judenkrawall. Zu gleicher Zeit versuchte die aus der alten Biirgergarde
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neu geschaffende Nationalgarde der Hauptstadt Pest die jiidische Freiwilligen aus
ihren Reihen auszuschlieen. Solche judenfeindliche Gefiihle konnte man fast
ohne Riicksicht auf etnische oder gesellschaftliche Unterschiede iiberall im Land
beobachten. Ende Mirz wollte die auch von der Presse aufgehetzte Biirgerschaft
von Sopron (Odenburg) und Pécs (Fiinfkirchen) die értlichen Juden binnen drei
Tagen aus ihren Stddten vertreiben. Es gab Unruhen in vielen Orten: wie zum
Beispiel in Nyitra (Neutra) und Kassa (Kaschau), Gyo6r (Raab), Eger (Erlau),
Esztergom (Gran), Veszprém (Vesprim), Nagykanizsa (Gross-Kanischa) und
Balassagyarmat.

Trotz allen Bestrebungen und Verordnungen der neuen nationalen Regierung
verbreiteten sich die Gewalttaten gegen die Juden immer weiter: Die Juden
wurden von Székesfehérvar (Stuhlweisenburg) und Szombathely (Stein am Anger)
vertrieben und man hat es auch in Varpalota und Temesvar (Temeschwar) versucht.
Mitte April 1848 gab es in der Hauptstadt groBe Unruhen. Kaum entschérfte sich
die Lage in Pest, gab es schon wieder Krawalle an den Ostertagen in PreSburg.
Ahnliches wiederholte sich an vielen Orten der Komitaten Pozsony (Prefburg)
und Nyitra (Neutra).

Die neue Regierung — vielleicht aus Vorsicht um die judenfeindliche Gesinnung
nicht weiter zu verschérfen — hiitete sich davor, energisch aufzutreten und das
Schweigen und die ewige Aufschiebung war — auch ungewollt — Wasser auf die
Miihle der judenfeindlichen Elementen.

Obwohl die Aufmerksamkeit der Offentlichkeit nach Zuspitzung des Konflikts
zwischen derungarischen Regierung und derauferstehenden Wiener Oberherrschaft
tiber die Judenfrage abgelenkt wurde, waren die Gegensitze in dieser Sache so
grof3, dass der erste parlamentarische Reichstag vor dem formalen Ausbruch des
Freiheitskampfes die Debatte iiber die Judenemanzipation vertagt hat. Immerhin
haben die weitreichenden judenfeindlichen Bewegungen des Jahres 1848 die
progressiven Elementen des ungarldndischen Judentums von weiteren Schritten
in die Richtung der Integration in die ungarische Gesellschaft nicht abgebracht.
Wiéhrend der Revolution und des Freiheitskampfes 1848/1849 unterstiitzte der
bedeutende Teil des ungarlandischen Judentums die legale ungarische Regierung,
die Freiheit und Liberalismus vertreten hat. Die Juden hofften fest darauf, daB sie
von den ungarischen Behorden — sozusagen als Gegenleistung — gleichberechtigt
werden.

Und tatséchlich — einigermaflen als Anerkennung fiir die Kriegsleistungen der
Juden — hat das ungarische Parlament in den letzten Tagen des Freiheitskampfes,
am 18-en Juli in Szeged (Szegedin) die teilweise und bedingte Gleichberechtigung
proklamiert. Der ungarische Staat aber war nicht mehr in der Lage das
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Emanzipationsgesetz in Wirklichkeit, wenn auch nur provisorisch, in die Tat
umzusetzen. Die siegreichen Osterreicher haben dann simtliche, den Juden
gegebenen Rechte iiberpriift, eingeschriankt oder aufgehoben.

Wegen der aktiven Unterstiitzung des ungarischen Kampfes von Seiten der Juden
hat die 6sterreichische Militdrverwaltung als Strafe einen Kriegstribut in Hohe
von 2,3000.000 Gulden von den jiidischen Gemeinden in Ungarn verlangt. Diese
kollektive Strafe wurde am 20-en September auf Erlafl des jungen Kaisers Franz
Joseph aufgehoben und anstelle des Tributs hat der Monarch befohlen, dass die
Judenschaft mit der Einzahlung von 1,000.000 Gulden einen jiidischen Erziehungs-
und Schulfonds errichten soll. (Viele jiidische Institutionen, unter anderem
der auch heute funktionierende Rabbinerseminar Ungarns wurde von diesem
Fonds finanziert.) Im Jahre 1851 hat die Wiener Regierung die ungerldndischen
Gemeinden durch Regierungsverordnung neu organisiert, liquidierte die letzten
Uberresten ihrer friiheren weltlichen Macht und von Amts wegen hat sie die
Mitglieder des Gemeindevorstands selbst bestellt. In den funfziger Jahren
traten wieder viele wirtschaftliche und rechtliche Beschrankungen im Leben
der Juden zum Vorschein. Der im Jahre 1848 gegriindete Reformverein, der
auch in der Magyarisierung aktiv war, wurde aufgelost und im néchsten Jahre
hat man die vom Ausland stammenden hebriischsprachige Gebetsbiicher und
Religionsschriften verbannt. Auch die unterwiirfige Einrichtung des Judeneides
wurde erneuert und blieb bis 1868 giiltig. Beim Erschaffen des Gsterreichischen
biirgerlichen Gesetzbuches hat man das Zeugerecht der Juden beschrankt und
mit der baldigen Einfiihrung der Ehrebewilligung wurden auch die jiidischen
Eherechte eingeschrénkt. Binnen einiger Jahren war die Sache der Emanzipation
so steckengeblieben, dafl die Lage des Judentums in vielen Beziehungen der
demtitigenden und beschriankten Situation vor 1840 dhnelte.

Am Ende der fiinfziger Jahre, infolge der Niederlage des absolutischen Systems
im Kriege in Italien ereignete sich eine allgemeine politische Entspannung und
deshalb verbesserte sich auch die rechtlich-gesellschaftliche Lage der Juden. Die
iiberwiegende Mehrheit der Beschrankungen wurde abgeschafft: man hat die
Austibung aller Beschiftigungen erlaubt und die Juden erlangten das Recht sich
im Lande tiberall frei niederlassen zu kénnen. Im Jahre 1859 erlaubte man ihnen
die Anstellung christlicher Diener und Knechte und bald darauf wurden auch die
Beschrinkungen der jidischen EheschlieSungen abgeschafft. Im Jéanner des Jahres
1860 wurden auch die in den bestimmten Beschéftigungen (Apothekenwesen,
Ausschankerei, Branntweinmacherei) noch vorhandene Verbote mit einem
kaiserlichen Erlale aufgelost und am 8-en Februar 1860 deklarierte man auch
Besitzfihigkeit der Juden.
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Das nach der Niederlage des Freiheitskampfes locker gewordene Biindnis der
ungarischen politischen Elite und der jiidischen Reformer wurde bis 1860 wieder
hergestellt. Nach dem ,,Augleich” zwischen Osterreich und Ungarn, der eine
Wendepunkt der modernen ungarischen Geschichte bedeutete, hat nach einigen
Monaten der Hesitation an 20-en Dezember 1867 auch das von dem ungarischen
Judentum schon seit einem halben Jahrhundert erwiinschte Gesetz (1867:17)
iiber die Emanzipation verabschiedet. Das Gesetz (diesmal ohne irgendwelche
Beschrinkungen) wurde im Unterhaus einstimmig, im Herrenhaus 64 zu 4
angenommen. Laut Gesetzartikel 1867:17

1. Die israelitischen Einwohner des Landes sind mit der christlichen
Bevolkerung im Bezug auf alle biirgerlichen und politischen Rechte
gleichberechtigt.

2. Alle entgegengesetzte frithere Gesetze, Brauche und Verordnungen werden
abgeschafft.

Das Emanzipationsgesetz hat nur die jiidischen Individuen gleichberechtigt. Die
judische Religion und die jiidische Religionsgemenschaft wurden dem christlichen
Glauben und den christlichen Konfessionen weiterhin nicht gleichgestellt. Dieser
Wiederspruch diente als Ausgangspunkt weiterer Kémpfe.

Aus judischer Hinsicht betrachtet hatte die Emanzipation einen hohen Preis. Es
bedeutete praktisch die Akzeptierung der in West- und Mitteleuropa allgemein
verbreitete Auffassung, die die Juden nur als eine Konfessionsgemeinschaft
betrachtete und das Recht auf ihre selbstindige nationale Identitit leugnete.
Auch der ungarische Nationalismus erwartete eine radikale Anpassung zu dem
nationalen kulturellen Modell und forderte die Abschaffung der fremdartigen
etnischen und kulturellen Symbolen. Der Standpunkt und die Antwortreaktion des
ungarischen Juden zur Emanzipation waren komplex und vielfiltig.

Es gab viele Juden, die freiwillig und vom ganzen Herzen die Aufforderung
zur Ablehnung der Vergangenheit in Interesse der Zukunft begriifiten. In vielen
judischen Gruppen Ungarns konnte man die Neigung zur totalen Assimilation
feststellen: vollendeter Sprachwechsel, der zunehmende Zahl der Mischehen
(besonders in Budapest, in dem ,nationalen Schmelztiegel” nach 1895),
Offentliche Tatigkeit, Wohltétigkeit und Mézenatur, Bestrebung nach Adelstitel
und als die symbolische Kronung des Ganzen — der Glaubenwechsel waren an der
Tagesordnung.

Die (totale) Trennung vom Judentum aber war nur die extremste in einer Reihe
anderer Reaktionen. Eine Extreme war die Ultraorthodoxe: um den Gefahren
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der Assimilation und des Verlassens des Judentums aus dem Weg zu geben,
unterbrachen sie alle Verbindungen zur Mehrheitsgesellschaft.

Die grofle Mehrheit aber befand sich zwischen den beiden Extremen. Eine
Gruppe bildeten die mehr oder weniger gemiBigten Reformorientierten. Zu einer
anderen Richtung gehorten die traditionsgebundenen Krifte, die — obwohl gar
nicht so, wie die Ultraorthodoxen — ihren konservativen Standpunkt unverédndert
aufrechterhielten.

Die Gegensitze zwischen den Orthodoxen und Reformorientierten (die man in
Ungarn Neologen genannt hat) verstérkten sich stdndig. Die Konfrontation hat ihren
Hohepunkt ein Jahr nach der Erteilung der totalen und vollstindigen Emanzipation
auf dem Jidischen Landeskongress im 1868/69 erreicht. Dieser Kongress wurde
auf Initiative der Regierung einberufen um eine sogenannte nationale jlidische
»Kirche” zu schaffen, die sich einigermaBen nach den annehmbaren Modellen
richtet. Diese Bestrebung verlangte, daf in den Schulen in magyarischer Sprache
unterrichtet wird, daf3 die synagogalen Gottesdienste reformiert werden, aber
in erster Linie sollte man den langjéhrigen Wunsch nach der Errichtung eines
modernes, den Erwartungen der Wissenschaft entsprechendes Rabbinerseminars
erfiillt werden.

Die gewihlten Vertreter des ungarischen Judentums versammelten sich am 10-en
Dezember 1868 im Festsaal des Pester Komitatshauses. Es waren 126 Neologen
und 94 Orthodoxen unter den Kongressdelegierten zugegen. Der Kultusminister
Jozsef E6tvos hat den Kongress erdffnet. Er hat in seiner Offnungsrede betont, dal
das Hauptziel der Einberufung der Versammlung die Erschaffung der Rahmen der
autonomen Organisation der ungarischen jiidischen Glaubengenossenschaft sei. Er
betonte besonders, da3 der Kongress weder Fragen der Glaubensprinzipien, noch
die der Glaubenslehren zu entscheiden hétte. Unter den gegebenen Umsténden
aber war die Trennung der Glaubens- und Organisationsfragen unmdglich. Die
Kongressverhandlungen dauerten fast zweiundhalb Monaten und brachten die
im inneren Leben des Judentums schon seit Jahrzehnten verborgene Gegensitze
zum Vorschein. Statt einer gewiinschten einheitlichen Organisation zu schaffen,
ereignete sich die Spaltung des innerlich ansonsten schon sowieso geteilten
Judentums auch formell in drei Teilen.

Der Gegensatz unter den einzelnen Richtungen verschirfte sich besonders
dann, als die neologe Mehrheit die Forderung der Orthodoxen, da man
die Tétigkeit der Kultusgemeinden in Einklang mit dem traditionellen
Glaubensgesetz, dem Schulchan Aruch (,,Gedecktes Tisch”) aufbauen solle,
abgelehnt hat. Die Orthodoxen opponierten besonders dagegen, dass man an
einem Orte nur eine einzige Gemeinde existieren darf. Sie hielten das Prinzip der
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Mehrheitsentscheidung fiir Gewalt gegen das Gewissen und deklarierten, daf3 sie
die Mehrheitsentscheidungen als fiir sie nicht giiltig betrachten wiirden.

Die Vereinigungsarbeit des Kongresses endete nur dem Schein nach wegen
religiosen, gottesdienstlichen und zeremoniellen Fragen mit einem Fiasko. Die
Wurzeln des Misserfolgs lagen aber tiefer, als es im ersten Augenblick scheint. Die
Polarisierung des ungarischen Judentums war das Ereignis eines langen Prozesses
und hat sich als bestindig erwiesen. Die (dreifache) Spaltung hat bis an den
Holocaust das Leben der Juden in Ungarn und ihre innere Organisationsstruktur
bestimmt.

Die den Verfiihrungen des wirtschaftlichen, gesellschaftlichen und kulturellen
Aufstieg ausgesetzte, langsam sich modernisierende und sogar magyarisierende
Orthodoxie hielt am traditionellen Lebensform und dem spétmittelalterlichen
Religionsgesetzbuch, dem Schulchan Aruch fest und wollte dessen Vorschriften
auch in Gerichtsangelegenheiten anwenden.

Der Verband der Kongressgemeinden, der neologe Fliigel des ungarischen
Judentums, dessen Anhinger sich als Nachfolger der Geistigkeit von Leopold Léw
sahen, bildeten fast die Hélfte des ungarischen Gesamtjudentums. Sie waren der
Meinung, daB3 man sich den Anforderungen der Zeit in erhéhtem Malle anpassen
muB.

Vor der Offentlichkeit hatten die Anhiéinger dieser Richtung Anspruch auf die
Reprisentation des Gesamtjudentums in Ungarn. Die Anhinger dieser in das
wirtschaftliche und kulturelle Leben des Landes in Sturmschritt sich einschaltende
Richtung haben sich als Mitglieder einer Konfessionsgemeinschaft definiert. Sie
waren in den Grofstddten, vor allem in Budapest die stirksten und betrachteten
sich in Gefiihl und Denken als Teil des neuen liberalen Ungarns. Sie haben die
ungarischen Interessen und Standpunkte als ihre eigene aufgefasst und sie waren
auch bereit, dies in ihrer Lebensfiihrung, Glaubensbekenntnissen, Arbeit- und
Gesellschaftsleben zum Ausdruck zu bringen. Sie hielten sich fiir Magyaren
Mosaischen Glaubens.

Neben den Orthodoxen und Neologen existierte an einigen Orten auch noch eine
dritte Stréomung (etwa 5-6 Prozent des Gesamtjudentums), die sogenannten Status
Quo Ante Gemeinden, die sich keiner der beiden Bewegungen anschlielen wollten
und in ihren vorkongresslichen Zustand verblieben.

Der Gesetzartikel 1867:17 iiber die Emanzipation der Juden hat sie nur in
biirgerlichen Hinsicht gleichgestellt, hat aber iiber die Gleichberechtigung der
judischen Religion nicht disponiert. Die israelitische Konfession gehorte nicht zu
den rezeptierten, das heilt, eingenommenen Konfessionen, war den christlichen
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Konfessionen nicht gleichgestellt. Die Christen konnten nicht in den jiidischen
Glauben iibertreten und auch die Mischehen zwischen Juden und Christen waren
gesetzlich nicht erlaubt.

Diese Mangel hitte man — auch nach Osterreichischen Vorbild — leicht
korrigieren konnen, aber die Gleichberechtigung, die Rezeption der jiidischen
Religionsgemeinschaft hat man in den siebziger und achtziger Jahren des
neunzehnten Jahrhunderts bedauerlicherweise mit dem Fragenkomplex der
obligatorischen biirgerlichen Eheschliefung, beziehungsweise mit der Fithrung
der Matrikel verbunden. Wegen der langen kirchenpolitischen Kampfen um diese
Fragen konnte man den gesamten Fragenkomplex nur in den Jahren 18941895
in dem Reichstag gesetzlich regeln. Das Gesetz {iber die Rezeption des jiidischen
Glaubens (1895:42 tc.) wurde an 16-en Mai 1895 im ungarischen Parlament
verabschiedet.

Die ungarische Gesetzgebung hat neben dem Gesetz tiber die Religionsfreiheit
auch ein Rezeptionsgesetz geschaffen. Dadurch wurde die jiidische Konfession mit
den anderen historischen Konfessionen gleichgestellt. In dem auf die Privilegien
basierenden Feudalgesellschaft konnten sich die Juden nur individuell einfiigen.
Um aufgenommen zu werden mufiten sie dem Judentum den Riicken kehren und
konvertieren. Die buirgerliche Emanzipation und die religiose Rezeption haben
mit der Idee der Toleranz und biirgerlicher Gleichberechtigung, beziechungsweise
mit der religidsen ,,Gleichgiiltigkeit” des Staates die prinzipiellen Bedingungen
der MaBenassimliation des Judentums erschaffen. Die Verabschiedung der
Gesetze hat die rechtlichen Grundlagen der ungarisch-jiidischen Doppelidentitét
zustandegebracht.

Die Ereignisse zwischen 1867 und 1895 fithrten zur Vervollstindigung der
Emanzipation des ungarldndisches Judentums im Vielvolkerstaat Ungarn.
Nach dem ersten Weltkrieg aber verdnderte sich die Lage in Ungarn vollig.
Infolge des Friedenschusses in Trianon/Frankreich hat das Land die Mehrheit
der Minorititen bewohnten Territorien verloren und wurde etnisch einheitlich.
Dadurch waren die Interessen der fithrenden ungarischen politischen Kriften
an der weiteren Assimilation des vermagyarisierenden Judentums um die
Sicherung der zahlenmiBigen Oberhoheit der Magyaren im Vielvolkerstaat
Ungarn verlorengegangen. Es hat der Rassenideologie Platz gegeben und
filhrte teilweise zur Beschrinkung der Emanzipationsrechte. Obwohl die
Konsolidierung der zwanziger Jahre des 20. Jahrhunderts noch einmal ein
Signal der Hoffnung gesetzt hat, daf} etwa die fritheren Zustdnde zurtickkehren
konnten, haben die internen Ereignisse der dreifliger Jahre Hand in Hand mit der
Vertiefung der Weltwirtschaftskrise und mit den Folgen Hitlers auch in Ungarn
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spiirbarer Machtergreifung eine solche Situation geschafft, die zur drastischen
Beschrinkung der Rechte der Juden fithrten und den tragischen Untergang der
Mehrheit des ungarischen Judentums nach der deutschen Okkupation im Jahre
1944 vorsignalisierten.

Das am 28-en September durch die ungarische Nationalversammlung
angenommene, sogenannten Numerus clausus Gesetz (1920: 25. tc.) war die erste
Beschrinkung der Rechte der ungarischen Juden, die fiir den Zusammenbruch
im ersten Weltkrieg, die kurzlebende kommunistische Machtergreifung und fiir
die territorialen Verlusten verantwortlich gemacht wurden. Im Sinne des Gesetzes
sollte man in der Zukunft den Studenten nach Zugerhorigkeit der einzelnen
Volkstémme und Nationalititen in den Universitdten Zutritt gewahren.

Im Jahre 1920 betrag die Zahl der ungarischen Juden etwa 6 Prozent der
Gesamtbevolkerung. So hat man den Prozentsatz der aufnehmbaren Studenten im
ersten Semester in 5% bestimmt. Fiir die ungarischen Juden und die internationalen
Minderheitsrechtsorganisationen war das Gesetz inakzeptabel. Thr Einspruch hat
endlich zum einen Teilerfolg gefiihrt. Wéhrend der Konsolidation der zwanziger
Jahre hat man im 1928 (1928:14 tc.) den omindsen Paragraph des Gesetzartikel
1920:25 so modifiziert, dass der Grund der Aufnahme an den Universititen statt
der ,,Zugerhorigkeit einzelner Volkstimme und Nationalitdten™ die Zugehorigkeit
zu verschiedenen Beschiftigungszweigen sein sollte. (Zwei Jahre vorher hat man
auch im Rahmen des Konsolidierungsprozesses je einen Platz fiir die Vertreter der
orthodoxen und neologen Gemeinden in dem wieder funktionierenden Oberhaus
des ungarisches Parlaments eingerdumt.)

Diese ,,zufriedenstellenden” Schritte seitens der Regierung in der zweiten
Halfte der zwanziger Jahre war aber nur die eine Seite der Miinze. Infolge der
Weltwirtschaftskrise verschirften sich auch in Ungarn die gesellschaftlichen
Zwiespaltigkeiten und es wurden auch die Stimmen stérker, die die schwere Lage
der christlichen Mittelschichten und das Problem der Bodenfrage auf Kosten der
Juden 16sen wollten. GemaR der damaligen Parolen forderte man ,,eine christliche
Wachtablgsung”, das heifit, die Beschrankung und Verminderung der Zahl und
Rolle der jiidischen Mittelschichten.

Seit 1938 ist der Gedanke der Wachtablosung ein Teil des Regierungsprogramms
geworden. Dieses Jahr ist eine Wasserscheide in der ungarischen Geschichte. Trotz
des numerus clausus Gesetztes blieb bis zu diesem Jahr die Gleichgerechtigkeit
der Juden fast unberiihrt. Der sogenannte erste Judengesetz, was das ungarische
Parlament im Jahre 1938 verabschiedet hat, begann die stindige Verminderung
der Rechte der Juden und die stufenweise Aufhebung der Gleichgerechtigkeit.
Infolge die im Schatten des zunehmenden Druckes des dritten Reiches
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proklamierten weiteren (hier nicht detaillierten) zwei Judengesetze (1939, 1941)
und Verordnungen, bezichungsweise die Aufhebung des Rezeptionsgesetzes
(1942) bedeuteten am Vorabend der ungarischen Endlésung (1944) die vollige
Liquidierung der Emanzipation.

Nach dem Ende des zweiten Weltkrieges hat man sédmtliche zur Entrechung
dienende frithere Gesetze wiederrufen. Das Uberbleibsel des ungarischen
Judentums konnte fiir eine kurze Zeit den Segen der Emanzipation genie3en. Der
kommunistische Machtergreifung aber hat diese Reche bald illusorisch gemacht.
Wie ein damaliger Witz formuliert hat, war der Kommunismus eine Ausdehnung
der Judengesetze fiir die Gesamtbevolkerung. Aber es ist eine andere Geschichte.
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Maté HIDVEGI

Professor of University

| have lost everything, but my books
and students found life for me again

Alexander Scheiber
(1913-1985)

The ancestors of the Scheiber family lived in the Hungarian county of Vas, partly
in what is Slovenia today. The glass-man Lazar Scheiber married Sara Kohn and
their son, Lip6t Scheiber was born at Nagysimonyi. He married Terézia Reiner
and fathered seven children: Franciska, Lajos, Gyula, Gizella, Hermina, Lina and
Malvin.

Lajos Scheiber (1867—1944) was born at Nemeshollos, but as a child he lived at
Muraszombat, because his father, who used to be a tavern-keeper at Bozza, became
the deputy chazzan (sub-cantor) of the synagogue there. He was ordained as a
rabbi in 1901 in Budapest and he became the teacher of the Pest Jewish religious
community, and later the rabbi of the Nagyfuvaros Street district in Budapest. He
visited Palestine in 1907.

Mariska (Maria) Adler (1888—1944) was born at Paks as the sixth child out of
the seven children of Alexander (Sandor) Adler (1846—1894) and Jozefina Wéber.
Her father, who was born at Ada village (Béacska county), was the dayan of the
synagogue at Paks, the colleague of the legendary Joél Ungar (1800/2—1885/6),
who was the student of Moses Sofer (Schreiber) (1762—1839). Later he became
the chief rabbi of the status quo synagogue. He was the first rabbi to preach in
Hungarian at Paks (the Adlers spoke Hungarian at home). He was famed for living
a sacred life. (Alexander Scheiber got his name from him.)

One of Maria Adler’s siblings, I11és Adler (1868—1924) was the chief rabbi and
famed orator of the synagogue of Rumbach Sebestyén Street, Budapest. His wife
was Hanna (Hanika) Kramer. (According to the family tradition, in an intellectual,
spiritual sense, Scheiber inherited his eloquence from Illés Adler.) The second
among the Adler children, Chaim emigrated to America and was never heard of
again. Ignac Adler (1878-1944) became the chief rabbi of Gyula and married
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Rozsika, the daughter of Mozes Feldmann (1860-1927), the Chief Rabbi of Pest.
In 1944 they were both deported and murdered in Birkenau-Auschwitz. Eszter
married Samuel Mandel (1875-1943), who was first the rabbi at Apostag and later
became the chief rabbi of the synagogue of Aréna Road in Budapest. In 1943,
Rabbi Mandel mystically offered up his lifetime, whatever left, for one of his
sons, and died shortly. Their eldest son, Miklos (Mandel) Maté (1906—1984) was
the chief rabbi of the synagogue at Bethlen Square in Budapest. (The psychologist
Péter Popper was the grandchild of Eszter and Samuel Mandel.) Regina lived at
Dunapentele, her husband was Zsigmond Deutsch and they had ten children. They
all perished in Birkenau-Auschwitz. The youngest Adler child, Cecilia married the
physician Zsigmond Vajda (Weisz) and they had two sons: Sandor died in the days
of the liberation of Budapest; Gyorgy became a chemical engineer.

Maria Adler married Lajos Scheiber who was nineteen years older than her. (He
was thought to be her father when they were on their honeymoon.) She was an
educated woman, she read a lot. They had three children, Noémi (1912—1955),
who took after both parents, Sandor (Alexander) (1913-1985), who resembled his
father and Lipdt (1914-2000), who was like his mother.

Alexander Scheiber was born on 9, July in 1913 in Budapest, VIII. district, at the
apartment 27, third floor, 12 Kun Street. His maternal grandmother lived with
them. A lot of religious Jews lived in the neighborhood, at Teleki Square and
the surrounding streets. There were several small Orthodox and Hasidic houses
of prayer. The Galician Jews, who fled to Pest, lived there, and Rabbi Aharon
Rokeach, the Belzer “Wonder” Rebbe was hiding there during the Holocaust. The
Rabbinical Seminary (today it is the Jewish Theological Seminary — University of
Jewish Studies, Hungary) was in a walking distance, in the Bérkocsis Street (now
it is called Sandor Scheiber Street). Nearby, in a house designed by Emil Vidor,
lived the Hungarian-Jewish “supreme poet”, Jozsef Kiss.

As a child Scheiber was vivid, benign, withdrawn, a rather solemn boy. He did
not cry easily, but he was sensitive and emotional.! He loved cakes and vegetable
marrow. He might have wanted to be a medical researcher, but his father wanted
him to become a rabbi. He did not resist. (His younger brother became a surgeon.)
His uncle, I11és Adler saw the future religious leader in him. He started the first
year of his education as a private student, but he was taught little. When the exams
came at the end of the year, he could hardly read or write. He went to the public
school of Szilagyi Street for his second year, the elementary school of the Jewish
Training College for his third and fourth and continued his studies at the School
of the Rabbinical Seminary from his fifth year to maturation. Méric Dercsényi
taught him Latin and Ancient Greek. (He spoke at the funeral of Dercsényi in
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1961 and called him one of the thirty-six righteous people of the world.) He was
an eminent student. He never used nasty words. He had an excellent sense of
humor. He wrote the tests of other students. He liked collecting and telling student
anecdotes. The writer, Karoly Pap (1897-1945) and his wife often visited the
Scheibers. Scheiber recalled Karoly Pap as being a genius. Even at such a young
age, Alexander Scheiber could put his relationship to religion into words clearly:
“The Jewish people have survived because they have their religion.” An incident
illustrates his solemnity: the children of the big family were on a summer vacation
at Balatonszarszo. One of his cousins (Gyorgy Vajda) were saying Kaddish for
his mother in 1929 and Sandor joined him every day, while all the other children
were playing and bathing. At one time, his geology teacher, Gyula Rados hit him.
Scheiber could never forget this, but after the liberation he gave food and a winter
coat to his lonely teacher. When he spoke at his funeral in 1969 he finished his
speech by this sentence: “Those he had hurt forgave him, even the little student
he once slapped on the face half a century ago undeservedly and who did the last
service for him in his life and death.”

He was his father’s favorite, they went to synagogue together. His father looked
up to him, he felt the genius in his son. He never hurt him, but sometimes he
chastised Lipdt. Their mother loved Lip6t better, and the favorite of the big family
was Noémi.

Alexander Scheiber graduated in 1932, by that time he was an excellent orator
and almost a scholar. Together with his classmate, Istvan Hahn, they entered
the national academic competition. Scheiber won the first prize in Hungarian
Language and Literature and Hahn in History. They were admitted to the Faculty
of Humanities at the Péter PAzmany University of Budapest as supernumeraries of
the numerus clausus. Scheiber went to the Hungarian and the Latin Departments,
Hahn to the History Department. They attended both the Rabbinical Seminary and
Pazmany at the same time. At the PAzmany, Scheiber was part of the inner student
circle of professor Janos Horvath (1878-1961). After eight semesters Scheiber
and Hahn were denounced and accused of taking up other courses beside semitic
philology. (At the time the Rabbinical Seminary and the Pazmany University had
an agreement that supernumeraries of the numerus clausus were obliged to take
up semitic philology at the university and get a doctorate degree in it. This was the
prerequisite of the rabbi exam.) Janos Horvath protested in vain, the two students
were expelled, their records were annulled.

At the Rabbinical Seminary Scheiber was a student librarian and the head of
the Ignac (Ignaz) Goldziher Theological Association. Bernat (Bernhard) Heller
(1871-1943) was one of his most important and favorite professors, who loved
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him as a son. An anecdote shows the nature of their relationship. Scheiber was
always sitting in the first row at the classroom. During lectures Heller was only
talking to him as if they were alone and he was continuously slapping his face
gently. Once Sandor got tired of it and sat in the last row of the room. From then on
Heller took no notice of him. If he asked the students a question and only Scheiber
put up his hand, Heller said “So nobody knows the answer?” “But Scheiber knows
the answer,” the students shouted in vain. And Heller only repeated: “So nobody
knows”. This went on for weeks. Eventually Scheiber sat back in the first row and
Heller went on slapping him. He was the favorite again.

It was due to Heller’s influence that the genius of Scheiber could flourish. Motif
research, that he learnt from Heller, became one of his favorite fields and a source
of joy for him. He received his doctorate in 1937 with a dissertation entitled
Keleti hagyomanyok a nyelvek keletkezésérdl [Eastern traditions on the origins of
languages]. He met his future wife in the same year at Balatonszarszd. The beauty
with an Eastern touch, Livia Bernath (1921-2007) was sixteen at that time. She
was the daughter of Miklds Bernath (1885—-1963), who became a widower when
Lili was just a small child. Bernath was the chief rabbi of Budapest-Zuglé and the
theology teacher of the Jewish Grammar School. He was a scholar of the faith in
the afterlife. Lili was not interested in Scheiber, who had a beard, wore a bowler-
hat and old-fashioned clothes. They met again a year later on a Sabbath meeting
at the apartment of Abraham Klein (1884—1944). From then on Sandor became
a regular guest at the Bernaths. (Later Scheiber told Lili that he only married her
because her father had the complete series of the History of the Jews by Graetz,
and he would not have got the books otherwise.)

Alexander Scheiber was ordained a rabbi on 21, February in 1938. He spoke about
his dead professors in his ceremonial speech (Ezékiel, a példakép [Ezekiel, the
model]). He mentioned Miksa Weisz (1872-1931), Bertalan Edelstein (1876—
1934), Ludwig (Lajos) Blau (1861-1936) and he commemorated the library of
the Seminary.

In February 1939, upon persuasion by Heller, his father sent Scheiber to England
to research old manuscripts in the libraries of London and Oxford. His father
paid the cost of travel and living (10 pounds a month) and Heller asked the help
of friends: Adolf Biichler (1867—-1939), the Hungarian director and professor of
the Jews’ College in London, who had read the articles and doctoral thesis of
Scheiber and Moses Gaster (1856—1939), the professor of Slavistics at Oxford
University, the national chief rabbi of England’s Sephardi Jews. Biichler’s letter
of recommendation opened the way for Scheiber to the manuscript collection
of the British Museum. “Biichler is very kind, he gave me a letter to the British
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Museum... he wrote that ‘his writings show that he is an excellent scholar’”. (A
letter from London by Alexander Scheiber to his parents, 12, February 1939.)

This journey to England had Scheiber committed to science for a lifetime. “My
dear Father! I have worked all day in the British Museum. ... I am full of plans and
will. I want to celebrate your birthday in this atmosphere and with this emotion. ...
My soul is full of gratitude for Your generosity, that you gave me the opportunity
to do scientific work and to have further education. All I can say now is that |
want to work a lot. And I promise to acquire world fame to your name. So help
me God! Amen. Sanyi (8, February 1939).% Biichler died in February 1939 and
Gaster in March. Heller sent an article for the Biichler Festschrift. At the end of
his writing Heller’s tone became more personal by saying that the memory of
Wilhelm (Vilmos) Bacher (1850-1913) connected him to Biichler, and he had
hoped that by his guidance the oeuvre of Bacher would be continued in London
by the student he had let to go: Alexander Scheiber (13, April, 1939).5 Scheiber
listened to some moving speeches. Stefan Zweig’s commemoration of Joseph
Roth, or the homily of Alfred Jospe, the rabbi of Berlin who had been freed from
the lager of Sachsenhausen. That speech was given to German refugees on a Friday
night in the synagogue, on Jospe’s way to the United States. The librarian asked
Scheiber to take visitors around the library of the British Museum several times.
He met the chief rabbi of Munich, the famed orientalist, Ernst Ehrentreu, professor
Eugen Mittwoch, who was the leader of the archeological expeditions in Inner
Asia, the Hungarian Aurél Stein and Isaac Markon, the professor of Orientalism at
the universities of Leningrad (now Saint Petersburg) and Minsk.

Scheiber was on his way home, in Paris, when the Second World War broke out.
He spent the night at a hospital where his classmate, Armand (Arpad) Griinwald
MD worked. The next day he tried to travel home by train, but at the Italian border
he had to get off the train due to his Jewish origins. He travelled back to Paris and
from there to London. During the Jewish fall holidays (High Holidays) he took up
a job as a cantor in Burgess Hill to earn his living and to collect enough money to
travel home. In the middle of October 1939 he got back to Budapest by hiding in
the closed railway carriage of the Simplon express.

The scientific summary of his journey to England is presented in his own
words: “He browsed the unpublished texts of medieval Jewish Bible exegesis
in the manuscript collections of the British Museum and the Jews’ College, he
reconstructed the commentaries of Saadia from the quotations of commentaries in
manuscripts, he copied the notes of Menahem b. Simon Posquiéres on Jeremiah
and Ezekiel, the notes of Nissim b. Reuben on Genesis, the notes of Benjamin b.
Jehuda Bozecco on the Book of Kings and the Book of Chronicles. He went to
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Oxford to study the prayerbook and pieces of liturgy by Saadia, to look for Karaite
texts and following the directions of Karaite writers he discovered the fragment
of the oldest rabbanite prayerbook.” (Introduction to the opening lecture at the
upper course of the National Rabbinical Seminary, 17, April 1945.)

On the 70th birthday of Bernhard (Bernat) Heller (16, March 1941) he organized
a jubilee ceremony and edited a 450-page Festschrift in which he published the
bibliography of Heller, with 569 entries. “No jubilee volume has ever had to get
over so serious obstacles of world history, as the Heller Festschrift,” he wrote in
the introduction of the book.

He corresponded with Lili from England. His wife believed this correspondence
brought them close together. (Later, in Dunaf6ldvar, Scheiber had a wooden box
made by a cabinet-maker. On top of it there was the form of a letter, and Lili’s
name and address in his hand-writing. The box was destroyed in 1944.) They got
married in the Budapest Great Synagogue of Dohany Street on 8, February 1942
in a ceremony conducted by the two fathers, R. Lajos Scheiber and R. Miklés
Bernath. (Alexander Scheiber has been the rabbi of Dunaf6ldvar by then.)

During the High Holidays it was customary to send students of the Rabbinical
Seminary as “legates” to Jewish religious communities were there was no rabbi.
This was how Alexander Scheiber got to Dunaf6ldvar were he became a favorite,
and was later asked to take the place of the deceased rabbi, Samuel Partos (Partos)
(Pinkusfeld) (1858-1929). He started his inaugural speech® on 30, March 1941
at Dunaf6ldvar with the following sentences: “I feel gratitude and I am deeply
touched by your love. Thank you for the warmth with which you welcomed
the young student and closed him in your hearts; for the faith with which you
accompanied the one who had abandoned you and desired other fields; for your
kind interest with which you followed him on his wanderings to the great libraries
of England,; for the confidence with which you trusted him with the orphaned
shepherd’s crook...” His father gave a speech at his inauguration with the title “Be
brave and strong”. His manuductor was Bernat Heller.

Alexander Scheiber worked in the rabbi apartment of Dunaf6ldvar. There was
a plaque on the house indicating that it had been built from the donation of Mor
Kélman, chairman of the synagogue and his wife, Etel Spitzer. The writing on the
plaque said: “so that the flock would not be without its shepherd”. Anti-semite
youngsters broke its windows more than once. The authorities confiscated the
radio of the Scheibers.

He corresponded a lot. A characteristic data of his professional acknowledgement:
Immanuel Low (1854-1944), who was called “the most learned rabbi in the
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world” by Ludwig Blau, directing professor of the Rabbinical Seminary of
Budapest, in his eighties sent his writings from Szeged to Scheiber for review
before publication. In one of his letters to his best friend, Heller, L6w writes that
he wants to start a “movement” to get a job for Scheiber in Budapest.” (23, April
1941) (“I agree with your opinion regarding our young colleague Scheiber. I was
glad to hear that you had been his manuductor at his inauguration at Dunaféldvar.
It is good he has a place, but it is a shame to waste his scientific talent and worth in
the countryside. My colleague Frenkel told me he was a great orator, too. It would
be a shame to waste him in the country when there is a place in Buda. Cannot we
start a movement for his sake? ")

Scheiber was drafted for forced labour service in 1943; but his wife saved him
from the relocation camp with wonderful courage, just a few days before leaving.
This was the company of Mohacs that died in the winter in Ukraine. In the Jewish
cemetery of Dunafoldvar, it was Scheiber who inaugurated the memorial plaque of
the martyrs of the death unit of Mohacs. He worked a lot at funerals, he comforted
his flock, he preached. His beautiful speeches were like poems and he knew
them by heart. (After 1945 he read his speeches from paper. This is why we still
have them: they were typed on sheets that were cut in half and held together by
paperclips.) Beside the songs of the liturgy he sang Hebrew and Yiddish songs, as
well.

The Jewish children of Dunaftldvar spent Friday nights at the Scheibers: they
listened to fairy tales, sang, prayed, had milk-loaves. Palika Schwarcz was the
favorite of the Scheibers. Bernat Heller died on 26, February 1943. His tombstone
was unveiled on 19, March 1944. Imre Benoschofsky (1903—-1970) chief rabbi
of Buda asked Scheiber to take part at the ceremony. The Scheibers wanted to
travel to Budapest by train in the morning of 19, March. The Schwarczes wanted
to travel in the evening the day before, but by ship. Palika begged “Uncle Sanyi”
to travel with them by ship. At noon, on 19, March 1944 the invading SS forces
arrested all the Jews arriving from the country to Budapest by train. But the
Scheibers evaded them because they had arrived by ship the previous evening.
They unveiled the tombstone in the afternoon. Scheiber believed the occupation
affected only Budapest and invited the Hellers, Samu Szemere and his friends to
travel to Dunafoldvar where all was quiet. Somebody went to enquire about the
trains. He never came back, he was seen being arrested. The Scheibers decided
to wait for another day. The next day all the rabbis of Budapest were called
into the central office of the Jewish community at Sip Street, including Lajos
Scheiber and Miklos Bernath and they were told that Jews were not to travel.
Those from the country who were stuck in Budapest had to wait till the local
authorities sent them certifications, because without that they would be arrested at

86



the railway stations. Scheiber wanted to get back to his flock at all costs. He sent
a telegram and a petition to the chief administrator of Dunaféldvar asking for a
permit, a certification to travel home from Budapest. They did not get it. What’s
more, the chief administrator denounced Lili at the National Central Authority
for Controlling Foreigners (KEOKH) that Lili was a foreign refugee, because
her father emigrated to Hungary from Transylvania. (The Jews of Dunafoldvar
were among the ones to be last deported to Birkenau-Auschwitz. At the memorial
service of the martyrs of Dunaféldvar in 1961 Alexander Scheiber said: “I have
been often tormented by the afterlife of the Hasidic legend: sometimes I imagine
what could have happened to our children. During the past years I imagined when
Gyuri Becski, Laci Hirschl, Ede Kdllay should have become bar mitzvah, when
Gyuri Gottlieb, Andris and Pali Schwarcz should have graduated, when Hédi and
Agota Deutsch, Agi Gottlieb and Vera Sperndth should have married...”)

Lili and Sandor moved in with Scheiber’s parents at 12 Kun Street. It was a yellow
star house, appointed for Jews. Scheiber’s room was destroyed by a bomb. He was
working in the National Hungarian Jewish Museum in the summer of 1944. In his
words: “When I was forced to stay in the capital — I arrived from Dunaféldvar on
19, March 1944 to give a memorial speech at the unveiling of the tombstone of
Bernhard Heller and did not get a permit to travel back — I got a place at the Natl.
H. J. Museum. I was working on the catalogue of the book collection together with
professor Jend Griinvald. At the end of July, one morning the head of the Museum,
Fiilop Griinvald told us that a truck stopped in front of the Museum and under the
instructions of Béla Berend all the books were loaded on it. There were several
other books on the truck that were brought from elsewhere. He was informed that
the books were to be taken to one of the buildings of the anti-Semitic Institute
for Research on the Jewish Question, at the Rozsadomb (26 Bogar Street). The
head of the department that ran the Museum at that time was Erné Naményi. He
was an excellent man and a famous Jewish art historian who gave proof of his
courage several times during the German occupation. I was there when an official
of the municipial district authorities, a Nazi sympathizer, visited the Museum with
his colleagues. He asked: What is valuable here? Naményi said: None of this
really has a market value. The official pointed at a Roman stone at random, it
was from Esztergom: And this? Naményi: They would give you a few pengos for
it at the market of Teleki Square! Official: But we are not going to sell it at Teleki
Square, but to the British Museum. Naményi: The British Museum does not buy
stolen property. — I would not have believed it if I had not heard it myself. Ernd
Naményi expected courage from others, as well. He told me to get a receipt of
the books that were taken for the Institute for Research on the Jewish Question.
I walked up to Rozsadomb with my wife in the sultry summer weather, because
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wearing the yellow stars we were not allowed to use a bus or a cab. Finally we
saw the building. It was a nice, one-storeyed villa on the top of Rozsadomb, with
a wide forefront and iron fences. It was taken from its Jewish proprietor. A young
official answered the door and introduced himself as a teacher. He let us in and
allowed us to wait for his boss who was solely authorized to issue the receipt.
The few hours we waited later proved to be very useful. We walked around the
building. There were great amounts of books and Torah scrolls in the garage, later
we learnt they were mainly from Transcarpathia. There were fitted cases on the
first floor, filled with books. There were rows of shelves everywhere on the ground
floor. I was astonished to find the library of Mihdly Guttmann (1872-1942), the
deceased head of the National Rabbinical Seminary of Budapest. I was eager to
browse the carefully chosen, excellent collection that was kept hidden even from
the best students of its proprietor. Suddenly I caught sight of the second volume of
a very rare book, J. Mann: The Jews in Egypt (Oxford 1922.), that I had been long
searching for in vain. I could not resist the temptation and put it in my briefcase. I
found exoneration in the saying “It s no crime to steal from a thief”. I had no idea
that this volume was to become the first of my new collection of books, instead of
the one that had been destroyed at Dunaféldvar. "

The last carriage of the deportation train that was started from the brick factory
of Szeged at the end of June 1944 was disconnected in Budapest as part of the
Kasztner rescue plan. 66 Jews were traveling in the carriage, among others
Immanuel Léw and his family. They were taken to the ghetto of the Aréna Road
synagogue (today Ddézsa Gyorgy Road). The Scheibers took a pot of hot meat
soup to Low, because he was famished. Scheiber described this incredible event
in one of his interviews®: “He was famished. My wife and I went to the Aréna
Road on the Sabbath and took him some hot meat soup. We got there when he
was brought out. He was wearing a big loden coat and a barret. He was put in
an ambulance car. The whole family sat in with him, Mrs Low... (Question:’When
was this?’) July 1944... (correcting) the end of June 1944. And I wanted to give
him the soup and Lipot Low... his son... told me ‘go to the front, that is where papa
is sitting’. And I handed in the soup... And his son said: ‘Papa, Scheiber is here,
he brought you something,’ and Low took the pot in his hand immediately and he
started slurping it excitedly, I could see how hungry he was, and he said: "Well,
your soup is certainly better than your handwriting,’ because he was angry at me
for writing tiny letters. And he used to tell me: ‘I will cut you a quill and you will
write with that for me, because you can only write big letters with that.’Low was
taken to the Jewish emergency hospital at 44 Wesselényi Street (today the building
of the foundation school)'’, where he died on 19, July. The next day Scheiber
asked Vilmos Csaba Perlrott to draw the deceased.!" Low was laid to rest — “in
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the presence of a handful of courageous and determined friends” — by Alexander
Scheiber and Imre Benoschofsky at Farkasrét.

The national socialists took Scheiber to entrenching on 15, October. At Pécel, they
were burying executed escapees. (Four men were sentenced to death for desertion.
One of them was a boy. His father begged them to execute him instead of his son.
“We cannot do that!” So he told them to execute him as well. They did.) Scheiber
gave a speech about the innocence of the murdered men at the roadside burial.
Those who were present felt he had a personal relationship with God. At the end
of his speech one of the soldiers gave him a pair of shoes to give it to whoever he
wanted. (He gave the shoes to the actor Jend Szigeti, who was serving in forced
labour service.) They met a humane and brave officer of Transylvanian Armenian
origin, Kabdebo, who was the commander of a Jewish female forced labour service
company. He had Scheiber sit on his motorbike and took him to the so-called Glass
House at 29 Vadasz Street, that was under Swiss protection to help him get the
necessary documents of protection (“Schutzpass”-es) for the women. Scheiber got
the documents and the female company was spared. The Zionist leaders of the
Glass House asked Kabdebd to leave Scheiber there and he had his wife, father-in-
law and sister-in-law brought in there. His parents were in the Jewish emergency
hospital at Wesselényi Street. In the basement of the Glass House that was called
«orthodox cellar” he gave lectures on cultural history. At the Budapest ceremony
of'the Scheiber Prize in 2005, Chief Rabbi Jozsef Schweitzer commemorated these
lectures: “In the forced, annoying idleness of the safe house at Vaddsz Street and
the cellar, Scheiber gave scientifically accurate lectures on the history of liturgy
based on the notes he had brought with himself. How characteristic it is, that he
brought the notes he prepared in the quiet of the summer period to the safe house!
We, the young rabbis, seminary students surrounded him crouching on sacks and
rugs. As they said in the old times: we literally sat at his feet. The environment
was terrible, but the lecture could have been given at the most elegant university
of the world. " '?

Scheiber’s father died on 28, December. He had his mother brought to the Glass
House in an ambulance on the day of New Year’s Eve. They were hardly together
for an hour when drunk national socialists (Arrow Cross militia), as New Year’s
fun, broke into the cellar and shot above the crowd who were fleeing among some
crates of windowpanes. Maria Adler was climbing over one of the crates when
a bullet hit her lungs. Alexander Scheiber was flooded by his mother’s blood.
The wounded woman was somehow taken back to the Jewish emergency hospital
she left that day (the national socialists allowed neither Scheiber, nor Lili to
accompany her), but as Laszl6 Tauber, the surgeon later said, due to the severe
loss of blood there was nothing they could do to help her. Scheiber could never
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get free of the burden that he had his mother brought to the place of her death. He
was devastated. Lili asked Samuel Lowinger (1904-1980), the president of the
Rabbinical Seminary who was with them in the Glass House not to let Sanyi fall
into the abyss of depression, but to encourage him to pull himself together as they
would have to start the Rabbinical Seminary again.

At the memorial service of 1, January 1948 at 29 Vadasz Street Alexander Scheiber
gave a speech entitled “The Blood of Martyrs”. The following quotation is from
this speech: “For me 29 Vadasz Street is more than the place of a historical event
or the scene of escape. I come here to stroke the counter on the ground floor where
my Mother laid last, in her blood... She was taken from the side of the coffin of our
father, she wanted to come to me in her widowhood and loneliness. I saw her in
the small forefront, with a little bundle in her hand, silk scarf on her head. She was
so prostrate, so defenseless, so lonely and I was so happy to be the one who can
save her. She sat on our cellar berth and talked about the last hours of our father,
there was gratitude in her eyes and face, the sense of duty in her voice, that she
was beside her husband to the very last moment. And suddenly the ceiling shook
above us. There was the sound of shooting, the cracking of machine guns and
the Arrow Cross militia broke into the cellar with weapons and hand-grenades,
shouting like animals. They were shooting rapturously among the defenseless
people who were trodding on each other, agonizing screams of mortal fear and
pain followed their movements. I was protecting, sheltering my Mother with my
own body, still, the first fatal bullet hit her. And her sacred blood... my mother’s
blood smeared my hand. I cannot tell you how the murderers rushed me to haul
the squirming, suffering woman to the street among the other Jews they lined up
to be their victims, I cannot tell you how I stumbled back with her to the counter
on the ground floor. My brother and sister will never know this, let this be my
heavy inheritance that invades my nights and permeates my days. Let them never
hear the screaming, crying, wailing sound that sometimes grates on my ears so
unbidden, suddenly and accusingly. This inheritance should only be mine, it can
never be taken away from me. I can only tell you that my Mother always felt a
poem by Jozsef Kiss, The heart of the mother, quite bizarre. She could not believe
that the last thought of the dying mother s heart would be about her sinful son. But,
alas, her dying justified the poet in a horrible way: in her terrible suffering, with
the world swimming before her eyes, in her dim voice she could only beg the beasts
not to hurt her son, not to take him away!”

After the liberation Scheiber and his younger brother were looking for the corpses
of their parents for weeks so that they could bury them. They went to the places
where the corpses from the ghetto of Pest were taken. Every day they went to the
cemetery of Kerepesi Road where thousands of frozen corpses were heaped on
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each other for months. It was on one of these occasions, at sunset, when they were
going home from the cemetery, that Alexander stopped, pointed at the sky and told
his brother, that was were their parents were, taking care of them. Leopold replied
bitterly that it could not be true, because if their mother saw they were famished,
she would not let it. At that very moment a Soviet military truck stopped by them
and a soldier gave them a loaf of bread. They buried their parents temporarily
in the old cemetery of Kerepesi Road and a few months later in the Jewish
cemetery of Kozma Street, opposite to the grave of [llés Adler. Alexander Scheiber
appointed his own grave next to his parents’. (He rests there now.) He said the
following words on 14, February 1945 at the temporary burial: “... We found our
dear Mother at the mortuary of the hospital, the noble face of our Father appeared
in the heap of corpses at the cemetery'’s mortuary. If we had known we would
return to life as orphans, robbed and destroyed in our souls we would not have
faced the hardships. one of us hiding under an alias, the other hiding at a friendly
family, the third in the cellar of an embassy building. We could not go home after
the liberation, because we had nobody to go home to. We lost everything we had
in_four days: we lost our parents.”

Education started in February 1945 at the Rabbinical Seminary with a single
student. The library had been bombed. They heated the building with the broken
shelves. Schreiber described the fate of the library during the Holocaust': “The
building of the National Rabbinical Seminary was seized by the Germans on 19,
March 1944 and they established a concentration camp there. On the very first day
they brought the leftist journalists, public figures, lawyers here. Twenty-thousand
people were marched through here toward death. Eichmann visited the library
and took the keys. He had the catalogues taken to his residence at the Svabhegy.
He must have had an overview of the library from the catalogues, because he had
the two sections transported that dealt with the history of Hungarian Jews and he
could only get these books at this library. The books were supposed to be delivered
to the Institute for Research on the Jewish Question in Frankfurt am Main, but
plunder only got as far as Prague. When the Jewish religious community of Prague
was organizing its huge collection of books under the professional guidance of O.
Muneles, they found our books. Approximately a hundred books were sent back to
us, the rest is still waiting for a transport home. On the last days of the siege of
Budapest, a bomb fell on our library and almost the whole third floor [11. emelet]
crashed into the second floor [1. emelet]. We had to rescue the rest of the books, wet
with snow and rain, from there. The manuscripts and the pristine prints survived in
the cellar that had been carved in the rock.” The students returned slowly, one by
one. On the evening of the Seder everyone got a hard-boiled egg.
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Alexander Scheiber opened the library of the Rabbinical Seminary on 8, July
1945. In his inaugural speech' he described the work that had been done since the
end of the war: “We have rescued several hundreds of books from the Institute for
Research on the Jewish Question that had been bombed. These books were mainly
from the legacy of our deceased director, Dr Mihdly Guttmann. We succeeded in
getting the Hebraica and Judaica of the recently deceased excellent professors, Dr.
Ignacz Kunos and Dr. Gyula Donath. We also received the bookstands of professor
Dondth. We bought the Jewish-related books of the legacy of the excellent aesthete,
Dr Karoly Sebestyén. We came to possess the library of the late Dr Jozsef Farkas,
the district rabbi who bequeathed it to us along with the bookcases. The honest
life of this devout priest ended as that of a martyr. His rich library, that shows
his wide and constant interest in Jewish literature and sciences, will preserve his
memory in our Institute. The huge library of the world famous professor Bernat
Heller, the teacher of our Institute had been deposited here, together with all his
equipment. The study that saw so much of his work and was the starting place
of so much value. I noticed that his ex-students still step softly in his room and
touch his books with such care as if he were still watching from every corner...
We received on perpetual loan the 7000-volume library of Dr Lajos Szabolcsi,
rich in respect of Hebrew and Jewish materials. The negotiations are going on
currently. Our latest plan is to acquire the larger rabbi-libraries in the country
that were left ownerless. We have made the first steps to achieve this. We have the
peerless library of Immanuel Low in mind particularly that would in itself satisfy
our hiatuses.”

Although the apartment in Kun Street was robbed and the study of the rabbi’s house
in Dunaf6ldvar was used as a stable for horses by the Germans, and Scheiber’s
books, manuscripts and cards were soiled with excrement, he started his life
and his scientific work again. He finished editing the Immanuel Lé6w Memorial
Volume, although “the one it was meant to celebrate perished together with some
of its authors”. He visited the survivors. He helped many of them financially,
for example Vilmos Nagy de Nagybaczon who was in dire need. Scheiber got
some money, food and clothes through Joint (American Jewish Joint Distribution
Committee) and distributed everything. He starved and gained energy from want
and non-existence. The philosopher and academician Samu Szemere, whose son,
daughter-in-law and grandchild were killed in Auschwitz-Birkenau, considered
him as his son."

The little money he had he spent on books. A few days after the siege Scheiber went
to buy books at Teleki Square. He would not tell their true price, he would always
say, “it was eighteen fillers”. (Decades later, when a guest at the Scheibers admired
his library, Lili used to say, “Even the most expensive of our books cost only
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eighteen fillers.”) He bought his huge bookshelf, adorned with twisted columns at
Teleki Square after the liberation. It cost 1000 forints which was considered to be
a great amount of money. (There were also chairs in the same style for 500 forints,
but he did not have enough money).

As a professor of the Rabbinical Seminary of Budapest he taught literature and
Bible studies. He returned to England in the summer of 1947 to study manuscripts.
Sandor Balint (1904-1980) invited him to give an inaugural speech at the
Ethnography Department of the University of Szeged on 7, April 1949 (Kdlman
Mikszath and the Eastern folklore). (His friendship with the Roman Catholic
Balint, whose beatification is currently under way, is like a medieval legend. He
sent money when Balint was starving, he visited Balint when he was persecuted.
They were best friends, the most beautiful and touching examples in the history of
friendship — if there is such a thing.)'®

When Samuel Lowinger immigrated to Israel in 1950 he trusted Scheiber with the
office of director (also of president) of the Rabbinical Seminary. The management
of the Jewish religious community wanted Erné Roth (1908-1991) to be the
director so they agreed on alternating the office every year till 1956 when Roéth
immigrated. After five years of many conflicts Alexander Scheiber became the
sole director and he directed the Rabbinical Seminary, the only such institute in
the countries of the “Soviet block™ till his death. His daughter was born in 1954
and got the name of her martyr grandmother, Maria. His grandchild, Anik6 Gydri
was born in 1982.

From the fifties his name was one with the Hungarian capital in the foreign Jewish
scientific centers. The name Scheiber could have been the emblem of Budapest.
Although he was often invited abroad, for example he was officially asked to be the
chief rabbi of Stockholm in 1947, he never accepted any such positions, because
he wanted to live in Budapest. Eventually he received honorary doctorates from
all the significant Jewish scientific institutions of the world. Somewhat late, but
he received the Doctor of Science degree in linguistics'’; he became honorary
professor of the Attila Jozsef University of Szeged, the Lorand E6tvos University
of Budapest and the Hebrew University of Jerusalem, he received the honorary
doctorate of the Debrecen Reformed Theological Academy, the Hebrew Union
College (Cincinnati), the Baltimore Hebrew College and the Jewish Theological
Seminary of America (New York); he became the ordinary member of the American
Academy for Jewish Research of Boston; he won the Kaplun Memorial Prize of
the Dropsie University (Philadelphia); in the early 1960s, without prior notice, he
was elected the director of a newly founded rabbinical seminary in Brazil; at the
beginning of the 1970s he was formally offered the post of Director of the Jewish
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National and University Library at the Hebrew University of Jerusalem; and in
1984 — during his trip in Israel — he was invited as a visiting full professor to the
Bar-Ilan University.

He became the emblem of Jewish continuance in our region. He personified hope
itself. People looked at him and knew that not everything had been lost. He had been
building a spiritual catacomb from the 1940s where he could hide and maintain
all the different layers of Jewish culture. He had the fate of Moses: he ensured the
survival of Hungarian-Jewish culture, but could not enter the promised land.

During the 1956 revolution he visited the Kossuth (Szikra) printing-house at
Bajcsy-Zsilinszky Road every day. The facsimile of the Kaufmann Haggadah was
printed at the time and due to the street battles the wonderful codex could not
be transported back to the Oriental Collection of the Library of the Hungarian
Academy of Sciences. Scheiber was restless, he believed it was his personal
responsibility to protect the Kaufmann Haggadah. So he went to check on it
every day. The neighborhood of Kun Street, where he lived was one of the most
dangerous areas, because it was close to the Hungarian Working People’s party’s
headquarters at Koztarsasdg Square (today it is called Pope Saint Janos Pal II
Square). Scheiber usually travelled to the printing-house by hitchhiking. While
other people tried to get food, he was taking care of the Kaufmann Haggadah.
Scheiber chose his symbol in those days: the watchman (tzopeh) who protects the
surviving Jews.'®

Between 2-10, August 1984 he could travel to Israel for the first and last time,
as member of the official delegation. (Earlier the authorities always denied his
requests for a travel permit to Israel.) An exhibition was organized for the 40"
anniversary of the Hungarian Holocaust with the title “The story of the Jews in
Hungary” in Beth Hatefutsoth, the Nahum Goldmann Museum of the Jewish
Diaspora in Tel Aviv. One of the history experts of the exhibition was Scheiber.
His family joined him. His travel was a veritable triumph. His ex-students, who
lived in Israel surrounded him. Everybody wanted to meet him. Although he
protested, even the women kissed his hand. He visited Otté Komlds (1913—-1988),
who was his best friend among the professors of the Rabbinical Seminary. He was
advised not to visit him, as Komlos was severely ill, he did not communicate with
anybody. When Scheiber asked him, “Do you know me?”, his friend said, “You
are Sanyi”. He visited the historian Laszl6 Gonda (1910-1985), who was also very
ill, in the hospital. The Hebrew University of Jerusalem conferred on him the title
“Honorary Fellow” on 3, August 1984. At the end of his Israel diary'® he wrote
this in Hebrew: “Thanks to God, I have been found worthy enough to visit the
Land of Israel.” The third volume of Folklore and subject history was published
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in this year and was the last book to be published in his life. We found a piece of
paper behind the cardboard of his own copy with his handwriting, a quote from
the poet, Jend Komjathy: “I, who is the light, lived among shadows.” He must
have meant himself. He kept letters behind the back cover. A quote from a letter
of Jerusalem: “Dear Master, 26, October 1984... Your book is excellent, I could
not put it down, it is so interesting... I long to see you... You are among the few
people who are even greater than their own great work. Only Scholem was like
this. ...Ezra (Fleischer)”

When Scheiber was visiting in Israel, his colorectal cancer was in the final, fourth
stage. One of his fellow travellers, the art historian Katalin David (b. 1923) recalls
that Scheiber “was ill in Jerusalem, he could not eat, he said if he had something to
eat, he felt great pain. I do not know if he was aware of his illness at that time or it
only turned out later”.?° A few days after his arrival from Israel he was operated on
in the Third Department of Surgery of Semmelweis Medical University (Istvan
Hospital, now called Szent Istvan Hospital). Professor Tibor Marton performed
the operation in the presence of Leopold Scheiber (Titi).?! Several sizeable liver
metastases were found in his liver. According to Maria Scheiber when Titi came
out of the operating theatre he said “we have lost Sanyi”, thereby referring to
his incurable state.

Before leaving, Scheiber blessed the writer Gabor Goda who was in intensive care.

The next year in February he was mostly lying among his books in his home. His
last scientific work was to be written about the letters of Mikszath. He was to give
an inaugural speech at the Attila Jézsef University of Szeged. He tried to write
but could not hold the pen. He dictated to his wife. He noted with resignation: “I
have written enough for a lifetime”. He last read the tales of Isaac Bashevis Singer.
He put down the book. “Why aren’t you reading, Sanyi?”, Lili asked. “It is too
difficult for me,” he said. “How can English be too difficult for you?” “Not the
reading, but holding the book.”

His brother, Lipot and Lili took care of him in his last weeks. He was mainly lying
on his right side, facing the wall of the smaller room. Lili was always with him.
“ What is eating you, Sanyi? Why don’t you tell me a story instead? Let’s switch
on a tape recorder, we could record your stories that made us laugh so much.”
“I cannot do this without an audience,” Scheiber said. “ Well, I am going to be
your audience,” Lili answered. “I cannot tell stories,” he whispered sadly, “not
without the mood for it”. At another time he said: ”You should not think I have bad
thoughts. I am thinking about my childhood and the songs.”
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Approximately three weeks before his death Alexander Scheiber went on his last
walk with his daughter, Mari and her husband, Tamas Gyori. They walked from
Kun Street to the cemetery of Kerepesi Road nearby to visit the grave of the poet
Janos Arany. As a youngster, preparing for his school-leaving exams, Scheiber
often visited there and sat on the grave to study.

He blessed his family on the day he died. Before blessing them he told them to be
very happy and to take care of each other. Alexander Scheiber died on 3, March
1985 on the bed of the little room at Kan Street, beside the window. His last words
in his strengthening morphine stupor were: “The German horses are coming too
fast”. His wife asked: “ What horses?” “The ones that are coming.” Somebody
later said?? they might have been the horses of the Apocalypse. The pallbearers
carried his corpse around the Rabbinical Seminary. He was buried in the grave he
had chosen for himself at Rakoskeresztir, at 2 p.m. on 7, March in the presence of
thousands. They were all silent and numb. One of his rabbi students? said: “It will
take a century to fill the void he left behind”.

Beside his name and titles there is a quotation on his black tombstone, the 24"
verse of the poem “The memory of Széchenyi” by Janos Arany*. There is a
Hebrew inscription on the back of the tombstone that Ezra Fleischer (1928-20006),
the Transylvanian-born, Israel Prize laureate poet and scholar sent from Jerusalem
on the request of Scheiber’s widow:**

HERE IS HIDDEN // THE TEACHER AND EXCEPTIONAL SCHOLAR / THE
RABBIAND PROFESSOR /ALEXANDER SCHEIBER BEN ELIEZER / (MAY HIS
MEMORY BE A BLESSING) / DIRECTOR OF THE RABBINICAL SEMINARY
OF BUDAPEST/ FROM 5710 TO HIS DEATH / HE WAS ONE OF THE GREAT
RESEARCHERS OF JUDAISM IN HUNGARY IN HIS LIFE / AND ONE OF THE
GIANTS OF SCIENCE IN THE WORLD / THE AUTHOR OF HUNDREDS OF
ARTICLES AND BOOKS / ON THE PEOPLE AND CULTURE OF ISRAEL / HE
DIED ON THE 10TH DAY OF THE MONTH ADAR IN 5745 / IN THE 72ND
YEAR OF HIS LIFE / HE WAS THE HONORABLE LEADER, EDUCATOR AND
TEACHER, PRIDE AND BRIGHTNESS OF HIS GENERATION / MAY THE
ETERNAL GOD HIDE HIM UNDER HIS WINGS // MAY HIS SOUL BE BOUND
UP IN THE BOND OF ETERNAL LIFE”

*
The number of his preserved and available publications exceed 1700 if we do
not differentiate between a short article and a whole monograph. If we distribute

these more than 1700 publications evenly in his creative period, that is the years
from his twenties to his death, the result will be an article, study or book in every
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10" day. Those who know what it takes to write something, especially a scientific
piece, will understand how enormous his creativity must have been. We only
mention the works that have been preserved, because part of his oeuvre was lost
in the summer and winter of 1944 in Dunafdldvar. His scientific notes, the ones
made in England among them, and several of his manuscripts were destroyed.
We only mention works that are preserved and available, because some of his
speeches were never written down or are awaiting collection. His several-volume-
long diary that consists of his type-written letters to his younger brother, has not
been published yet. (His wife typed his articles and letters.)

We were together once, and the writer of these lines asked him to tell a story.

He asked me what it should be about. I chose a literary topic. He listed writers,
poets, literary critics, literary historians. I chose Dezs6é Kosztolanyi. He told
us lovely stories about Kosztolanyi for over an hour. A complete alternative
Hungarian culture history could have been written on the basis of his anecdotes. His
unrecorded speeches, talks, notes, stories, anecdotes can never be reconstructed.
This whole world is lost.

One of his rabbi students?’ says he does not know when Scheiber wrote his works,
because he was together with him day after day at the Rabbinical Seminary and
Scheiber was always busy with pastoral work: weddings, funerals, giving comfort,
preaching. One of his major achievements was forming the musical liturgy of
the Rabbinical Seminary’s synagogue (it was also called the synagogue of Jozsef
Boulevard). He found eminent colleagues: the chief cantors Rezs6 Feleki (1900-
1981) and Emil Téth (1942-2017), the choir leader and composer Emil Adim
(1905-1987) and the organist and scholar Gyorgy Karman (1933-2008). All that
work would have been enough for one man.

He would often say: “I’d like to see a student who knows nothing when I want
him to study!” Indeed, his students felt the same way about the subjects he taught.

His anteroom was always full of people waiting. He listened to everybody. He
had time for everybody. In his legacy we found a letter of shaky handwriting
from 1976 that show exactly how important he was for the community: “Dear
Professor! I would be glad to die if you were to bury me. As we are all mortals |
humbly beseech you to grant me this service! I am grateful for your goodness in
advance, yours truly and faithfully ...”

He organized the Hungarian Jews’ lives with such charismatic force that the secret
ofhis magnetic power is still unknown. He had the aura of a tzadik. At his legendary
Oneg Shabbats he personally broke up and distributed the challah to everybody.
He was also busy with matchmaking. Over the years he became something of an

97



institution in this respect and he introduced hundreds of couples. A heap of cards
were found on his writing desk and in his pockets with names of people seeking
their spouse. He used to say: “I wanted to become a world famous scholar and I
became a world famous shadchan.” He also said that in the old days marriages
were made in heaven, but now they were made at the Rabbinical Seminary.

If we examine the virtual sphere of his life’s work, for example the works of his
students and followers or all the scientific work he organized (for example the
series entitled 4 Magyarorszdgi Zsido Hitkozségek Monogrdfidai [ Monographs of
the Hungarian Jewish Religious Communities], or the setting up of the Hungarian
Jewish Archives), he seems to be the epitome of the Hungarian-Jewish scientific
institutions.

All his work was somehow cathartic. A seemingly insignificant topic turned
monumental in his hands. He understood the significance and responsibility of
being the spiritual heir of Hungarian-Jewish science: as if the deceased scientists
held his hand when writing and those killed could work on through him. He had
his works chronologically bound in soft leather, and he used to show his visitors
the volumes noting that at least their binding had a truly lasting value. The thick
volumes (with the title OPUSCULA) were lined up on the big bookcase at his
home. (They are still there at the house in Zugloé where the family moved after his
death.) At the beginning of the books, on the inside of the book-cover, or on the
endpapers he wrote a short quote. There is a citation from a psalm in the volume
that includes his works written during the Shoah: “For though my father and my
mother have forsaken me, the LORD will take me up.” (Ps 27(26):10). In one of
the volumes from the 1950s he wrote another quote from a psalm: “If your law
had not been my delight, I would have perished in my affliction.” (Ps 119(118):92).
His attitude towards the fields of research he chose can be characterized with these
quotations; memories, transcendental relations and some very deep and simple
sorrow fill all his writings, even the purely scientific ones.

Scheiber commented on the age of the Shoah in a speech in 19482, using a variation
of Ps 27(26):10 in Hebrew, than in Hungarian: “I have lost everything, but my
books and students found life for me again”. This transformation of the Holy
Scripture to his own life could be considered the motto of Alexander Scheiber.

He usually wrote in Hungarian, German, English and Hebrew, but he also had
French and Italian publications. He researched various fields in depth: Hebrew
studies, Jewish studies, Oriental studies, linguistics, classical philology, textology,
literary history, literary criticism, bibliography, folklore, subject history (the
history of motifs), history of the book, manuscript history, art history, iconography,
history, cultural studies, epigraphy, archeology.
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The most important work he did in the field of Hebrew and Oriental studies was
the research of the Genizah. The Genizah is a collection of a quarter of a million
manuscripts that have very diverse genres, from private letters to hymns and it is
scattered in the libraries of the world, from Cambridge to New York, from Budapest
to Saint Petersburg. Very often the different pieces of the same manuscript can be
found in different libraries. Reading, understanding and fitting these pieces is the
“puzzle game” of Hebrew studies. It requires immense professional knowledge,
memory and a unique sense of association. To quote Istvan Hahn, Scheiber was
a virtuoso of finding connections between Genizah fragments. His most famous
finding was the identification of the man who put down the first known Jewish
melody. Scheiber recognized the handwriting in a piyyut of the Adler Collection
as the handwriting of Obadiah whom he identified in the Kaufmann Collection®.
There were fourteen years and an ocean between the two findings. The research
he inspired has a secondary literature that would fill a library by now. Due to
his results the image of the early medieval Jews was considerably enriched: they
created relations between the Christian west and the Muslim east.

He had a unique work style. When they returned to the house at Kiin Street after
the liberation, Scheiber sat on a chair in the plundered and cold apartment, he
covered himself with a blanket and started writing.

He often worked at night.

The most peaceful room of the apartment was his study, so they put their child’s
cot there and the little girl slept beside her father’s writing desk. If he was at
home, Mari did not want to go to sleep: she talked, laughed and would not let
her father work. “It only happens when you are at home,” his wife said. “If she
does not see you, the child goes to sleep without any problems.” Scheiber did not
want to believe this. “Go on, try it!”, his wife advised. “Act as if you went out.”
Scheiber got dressed, he put on his shoes, coat and hat, he said goodbye to Mari
and left the study. A few minutes later the child was asleep. Scheiber sneaked back
to his writing desk to work. This went on night after night: he got dressed, said
goodbye, sneaked back and worked with little light on listening to the breathing
of his daughter. “So you did not leave after all?”’, Mari asked when once she woke
up and found her father sitting at the desk. “I did not,” he answered and the child
went back to sleep quietly.

“I can only work at home properly,” he used to say.

Pieces of paper, rubbers, blotting-papers, empty pens, old cards covered his
writing desk. He used to dislike ballpoint pens, he used thin quills, but often the
inkstand was upset on his desk, smudging all the things, so willy-nilly he got used
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to ball-point pens. He collected pens. If his wife or daughter got a set of pens as
a present he would examine it with wistful eyes, until they got sorry for him and
gave it to him. Strings, spectacle-cases, purses, pocket-books and slightly rumpled
envelopes filled his drawers. If he got a book from abroad he saved the envelope
to send books himself. But he never used them up.

The Hebraica and Judaica of Scheiber’s private library were bought by the Library
of the Hungarian Academy of Sciences about six months after his death. Gyorgy
Rézsa (1922-2005), the head of the Library called in professor Roébert Dan
(1936-1986) to give his professional opinion in regard to the collection. Their
excellent choices helped to make the Scheiber library public property, as it became
the founding collection of the unique reading-room of the Oriental Collection.
The Scheiber Collection has always been managed as a separate collection, the
catalogue of its 5293 items was completed by 1990.3° Besides the books and
journals, the Academy also acquired Scheiber’s correspondence.

We only understood the sacred nature of Scheiber’s home, study and the place of
his death when Lili, his widow asked the writer of these lines to help her move the
library as she did not have enough fortitude to do it alone. I went to the apartment
at Kun Street to help and found the writing desk untouched, covered with cards,
pens, books, all the things he had, even though he had passed away several months
before. There was a sense of piety in the atmosphere that one only feels at truly
sacred shrines. Lili and me disassembled the library in two weeks. Every third
or fourth day a truck came to take away the material we sorted out. In a sense,
his whole home was one continuous library. This environment suited his magical
personality and became the shrine of Jewish studies. There were two main fields:
Hebraica, Judaica and Oriental studies and Hungarian literature, linguistics and
folklore. The publications of the Kisfaludy Society and the Academy of Sciences
were placed in the middle of the grandiose, huge bookshelf with the twisted
columns that reigned over the study. To the right, beside books by the poets Ady
and Babits, there was a much liked collection: the autographed works of Sandor
Balint. Beside them there were the works of the polymath Laszlo Péter from
Szeged. And several other books, some very rare volumes. On the left side of
the bookcase there was one of the unique collections of the Scheiber library: the
collection of Festschrifts. He was an ardent collector of these books that were all
written in honor of a great scholar or artist. All the second-hand bookshops of
Budapest knew that they could sell professor Scheiber such books. He especially
liked the intimate bookshop of the Bordas and he referred to their catalogues in his
articles. We found the kind dedication of the Raday Archives in one of his books:
“To professor Sandor Scheiber, because we know he collects these”. His writing
desk was surrounded by books, too. Under the huge volumes of the Talmud there
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were all the year-books of the IMIT (Israclite Hungarian Literary Society) that
he continued to publish 25 years after its publication was stopped in 1943. There
were two portraits on the bookshelf beside his desk: Bernat Heller’s and Immanuel
Low’s.

Nobody was supposed to touch the bookshelves, not even to dust them. Once,
when he travelled away for a few days, Lili dusted the huge bookstand in the
study and accidentally changed the order of two books. Scheiber only commented:
“After this I would not be surprised to find my books on the corridor, or my desk in
the kitchen.” A whole chapter should be devoted to his sense of humor.3! A study
was written in which we collected the anecdotes about him.3? He could even make
a joke of death. He was to leave for a funeral and somebody urged him to start
so as not to be late. He commented: “What’s the hurry, not even the dead will be
there yet”.

We can only guess how he had enough fortitude to work. The state used informers
to spy on him and several reports were written about him.** It is known who
were the leaders of the National Representation of Hungarian Israelites (MIOK)
who regularly denounced him* at the State Office of Church Affairs (AEH),
the organization that was created by the dictatorship to control and intimidate
churches. He never gave in to political authority or the state party, he would not
offer the smallest friendly gesture towards them. After the Six-Day War of 1967
the AEH called in the Jewish leaders and told them to condemn Israel and to
support Socialist internationalism. Scheiber sat there speechless. “Director, we
haven’t heard your opinion yet”, they asked him. “Well, my opinion is that after
this war nobody can say ’cowardly Jews’ again!* He also told them: “the Jew who
speaks against Israel, is not a Jew or is lying”.

In 1976 he was summoned to the police for weekly interrogations for months.
There was a reason for this: somebody presented the library of the Rabbinical
Seminary with some volumes of the journal Mult és J6vO, but later changed
her mind and asked them back. The students took back the volumes, but some
issues were said to be missing. (The library had numerous copies of the journal.)
This became the reason for his police investigation. His rabbi students were also
summoned. They were called foul names and they were intimidated. Scheiber was
handled as if he were a criminal. The most famous lawyer of the age asked for a
day to think about representing him and then refused. He suggested somebody
else, who took on the job but did virtually nothing. The leaders of MIOK refused
Lili’s request for help, although she argued that her husband could die due to
the case. The AEH also refused help, stating that they were not authorized to
act in this case. Lili had some friendly help and managed to take her husband
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to the surgery of the Janos Hospital (now called Szent Janos Hospital). Due to
the continuous humiliation Scheiber had severe, more and more frequent biliary
attacks at nights. The police officer who led the investigation threatened to have
him arrested in spite of the attacks. The husband of Lili>s colleague® was well-
connected enough to let her know that a show trial was being prepared against
her husband and they could do nothing against it. Lili turned against the system
herself. She wrote a letter and threatened the authorities that she would reveal the
case in the world press and make a huge scandal. One day a letter arrived from
the police of the 6th and 7th district of Budapest, stating that they had terminated
the investigation due to “lack of evidence”. Lili was not satisfied with the answer.
She insisted on rephrasing the reason for the termination of the case to “lack of
crime”, otherwise she would turn to the world media. Shortly a document arrived
from the public prosecutor’s office stating that the action of the police was illegal,
because it took so long and there was no case to investigate. (Years later, at a legal
meeting the Scheiber case was mentioned as the typical instance of illegitimacy.)
A day after the arrival of the certificate Lili’s lesson was interrupted (she was a
German language teacher at the Technical University of Budapest). One of the
leaders of MIOK*” wanted to talk to her immediately. She told her that the AEH
notified them that the investigation against Scheiber had been terminated. The
long humiliation nearly crippled Scheiber spiritually. I think that this case became
the original cause of his illness. But no sign of it can be found in his oeuvre. He
worked and wrote as if nothing had happened. The next year, in the presence of a
huge crowd, he was awarded the title Doctor of Hebrew Letters, honoris causa by
the Jewish Theological Seminary of America. It was a mass event, several people
were given various titles, but when his name was announced, the whole crowd
stood up as one man and the standing ovation went on for a long time.

On his 70th birthday he was awarded the memorial plaquette of the World
Association of Hungarian Jews and received the Hungarian Order of the Flag.
His students announced the compilation of a Festschrift in his honor*. At his
birthday celebration on 9, July 1983 Scheiber gave a beautiful speech (that has
since become legendary) about his life (Summa vitae)*:

“If a 70th birthday is the overture to old age, then I have nothing to be happy
about. At a similar occasion my father professed he could age in body but his
heart remained young. I would have quoted him in any case. I learnt the respect
for scholarship and scholars from him, and I gained enthusiasm for literature
from my mother. I haven t got over her martyr s death to this day. I often see her in
my dreams. At such times I keep telling her what a good son I am and that I have
achieved something in life. My childhood and youth was embittered by the fact that
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she loved my younger brother more than me. I understand it today, since I also
love him and all four members of my family more than myself.

Attila Jozsef writes in his Curriculum vitae that he wasn t a genius, just an orphan.
Let me vary his words: I am not a great scholar, I just ended up lonely. Those who
were better than me did not come back or deserted me. Thus, in a tragic era, 1
had to rebuild the Rabbinical Seminary by myself, I had to teach students, deal
with academic administration, editing, proofreading and correspondence. All this
diverted my best powers away from work.

In spite of frequent and dazzling temptation I stayed in Hungary. My love of the
Hungarian language and literature detained me. A sense of vocation convinced
me that processing the local material served the interest of the universal Jewish
scholarship. My books grew out of this: the Inscriptions, the Fragments of Hebrew
codices, the Folklore and the Genizah. And there will be some more if, ‘God grants
the poor minstrel power ...~

Where is the end of elaborate crafismanship and the beginning of art? Where is
the end of the craft and the beginning of the master?

Posterity will decide what remains of my life-work. However, I already know this now:
1 introduced Hebrew studies and Jewish studies into the disciplines of Hungarian
science; I educated colleagues; I awoke an interest in Jewish culture among adults
and the youth; I sustained the reputation of our college and my students carry it
on as educators, I preserved Hungary and Budapest among the centers of Jewish
intellectual and spiritual life. ‘That is my task and none too small it is.’

1 thank you all for making this anniversary memorable.”

ES

The Jews of Vilna built a playground and a sports-ground in the ghetto. At the
opening a Jewish official, Joseph Muszkat said: ,,If one, in the future, would like to
discover traces of our life in the ghetto, and there would be no documents or diaries
to be found to bear witness, this site will be a genuine symbol of an unrestrainable
vitality and an unrelenting will for survival in us.”*

This can also be said about the oeuvre of Alexander Scheiber: if one, in the future,
would like to discover traces of the lives and culture of Hungarian Jews, and there
would be no other documents to be found, but his works, they would be enough
to represent the richness of Hungarian Jewish cultural history and would be a
genuine symbol of the spiritual power and courage that after the Holocaust helped
Hungarian Jews to start over again and to stay alive.
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Notes

1

The most important sources of my study were the recorded conversations I had with the
widow of Alexander Scheiber, Livia (Lili) Bernath in the second half of the 1980s in
Budapest.

I also used my previous writings:

Lélekkonyvtar. Scheiber Sandor emlékezete [Spiritual library. The memory of
Alexander Scheiber] Elet és Irodalom, 16, October 1987, p 10.

Scheiber Sandor 1939-es angliai naplé-levelei [Alexander Scheiber’s diary letters from
England from the year 1939] In: Mult és J6v6. Zsido kulturalis antoldgia. (Ed. Janos
Kdbanyai) Budapest, 1988, pp. 38—48.

The entry about Sandor Scheiber in the Hungarian Biographical Lexicon.
Csendélet hazaidban [Still life in your houses] Hitel 3 (16), 1990, pp. 36-37.

»Nem tudok mesélni, ahhoz hangulat is kell” — Torténetek Scheiber Sandorrol. [“I
cannot tell stories, not without the mood for it”. Stories about Alexander Scheiber]
Irodalomismeret 6(3), 1995, pp. 98—-109.

,Ki fény vagyok, homalyban éltem” — Scheiber Sandor emlékezete. E18sz6 [“I, who is
the light, lived among shadows.” The memory of Alexander Scheiber. Introduction] In:
Scheiber Sandor: Folklor és targytorténet. Teljes kiadas [Complete edition]. Makkabi
Kiado, Budapest, 1996. pp. 5-12.

Alexander Scheiber. In: Tributes in memory of Alexander Scheiber (1913-1985),
[Leopold Scheiber, New York], 1998, pp. 17-24.

,Ki fény vagyok, homalyban éltem” — Scheiber Sandor emlékezete [“I, who is the
light, lived among shadows.” The memory of Alexander Scheiber] In: Maté Hidvégi:
Tenyeremre rajzoltalak. Liget Konyvek, Budapest, 1998, pp. 71-89.

Scheiber Sandor, az ember és tudos [ Alexander Scheiber, the man and the scholar] In: ,,A
tanitas az élet kapuja” — Tanulmanyok az Orszagos Rabbiképz6 Intézet fennallasanak
120. évforduldja alkalmabol. [“Education is the door of life” — Studies for the 120"
anniversary of the Rabbinical Seminary of Budapest] (Ed. Jozsef Schweitzer, Gyorgy
Gabor, Piroska Hajnal, Gabor Schweitzer), Universitas Kiadd, Orszagos Forabbi
Hivatal, Budapest, 1999, pp. 13-29. (Together with Mrs. Livia Scheiber, née Bernath).

Scheiber Sandor laudaciéja [Laudation of Alexander Scheiber] In: Magyar Orokség.
Laudaciok konyve 1995-2000. (Ed. Marta Farkas), Magyarorszagért Alapitvany,
Budapest, 2001, pp. 216-219.

,Ki fény vagyok, homalyban éltem” [“I, who is the light, lived among shadows.”] In:
Péter Kertész: A konyvek hidja. Emlékfiizér Scheiber Sandorrol. [The bridge of books.
Reminiscences on Alexander Scheiber], Urbis Kényvkiad6, Budapest, pp. 36—45.

Scheiber Lili halalara. [On the death of Lili Scheiber] Uj Elet 62(14), Aug. 1, 2007.
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Scheiber Sandor élete. [The life of Alexander Scheiber] In: Scheiber Sandor
emlékezete. [The memory of Alexander Scheiber] (Ed. Tamas Domokos), Scheiber
Sandor Gimnazium és Altalanos Iskola, Budapest, 2013, pp. 19-35.

Scheiber Sandor. A Scheiber-bibliografia gyongyszemei [Alexander Scheiber. Gems
from the Scheiber-bibliography] Remény 16(3): 25-31, 2013.

Mit kérjiink Scheiber Sandort6l? [What should we ask from Alexander Scheiber?] Elet
¢és Irodalom 57(32), Aug. 9, 2013.

Scheiber Sandor laudacidja [Laudation of Alexander Scheiber] In: Papirhid az egyetemes
kultara szolgalataban. Tanulmanykétet Scheiber Sandor sziiletése szazadik évfordulojara.
[Bridge of papers in the service of universal culture. Essays in honour of Alexander
Scheiber’s centenary] (Ed. Antal Babits), Logos Kiad6, Budapest, 2013, pp. 9-11.

Scheiber Sandor izraeli napldja. [The Israel diary of Alexander Scheiber] In: ibid, pp.
434-461. (Together with Antal Babits).

Alexander Scheiber and the bibliography of his writings. (Ed. Maté Hidvégi), OR-ZSE,
Budapest, 2013, XIV, 461, 28 [Hebrew index] p.

Alexander Scheiber (1913-1985). In: ibid, pp. 3-47.

Scheiber Sandor (1913-1985). In: ibid, pp. 49-90.

Introduction to the Scheiber bibliography. In: ibid, pp. 171-179.
Bevezetés a Scheiber-bibliografidhoz. In: ibid, pp. 181-189.

Scheiber Sandor beszamoloja a Rabbiképzd konyvtarardl a holokauszt utan [Alexander
Scheiber’s account on the library of the Rabbinical Seminary of Budapest after the
Holocaust] Mult és J6v6 2013/4, pp. (5-6), 7-9.

Scheiber Sandor munkassaga a Scheiber-bibliografia szerint. [The work of Alexander
Scheiber according to the Scheiber bibliography] In: 100 éve sziiletett Scheiber Sandor.
Festschrift. [The centenary of Alexander Scheiber. Festschrift] (Ed. Janos Olah),
Gabbiano Print, Budapest, 2014, pp. 53—-65.

Scheiber Sandor kézirasos mottdi az Opusculak elézéklapjain [Hand-written mottos
of Alexander Scheiber on the endpapers of the volumes of his Opuscula] Mult és J6vo
2016/2, pp. 23-34.

The quotes from Sandor Scheiber’s speeches that have no reference are from Scheiber
Sandor konyve. Valogatott beszédek [Alexander Scheiber’s book. Selected speeches]
(Selected, ed. Janos K&banyai), Mult és Jovo Lap- és Konyvkiado, New York, Budapest,
Jerusalem, 1994, X1V, 428 p.

The expression is “brilliant scientist” in the original letter of recommendation. C.f.:
Hidvégi Maté: Scheiber Sandor 1939-es angliai naplo-levelei [Alexander Scheiber’s
diary letters from England from the year 1939] In: Mult és J6v6. Zsidd kulturalis
antoldgia. (Ed. Janos K8banyai) Budapest, 1988, p. 40.
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4 Tbid., p.39
5 Ibid., p. 42

6 Scheiber Sandor: Amosz nyomaban (...) Székfoglalo beszéd [On the trail of Amos (...)
Inaugural address] (Dunafoldvar: Dunafoldvari Izr. Hitk6zség, 1941).

7  See the facsimile of the letter in: Scheiber Sandor: Low Immanuel és a zsidé néprajz
[Immanuel Léw and Jewish ethnography]. In: Scheiber Sandor: Folklor és targytorténet.
Teljes kiadas [Folklore and subject history. Complete edition] Makkabi, Budapest,
1996, p. 361.

“My colleague Frenkel” refers to Rabbi Jend Frenkel (1902-1989), assistant of
Immanuel Loéw at Szeged at that time.

Immanuel Loéw called Heller “his closest friend” in his letter of condolence to Mrs
Bernat Heller, 1, March 1943. (Quoted in: Scheiber Sandor: L6w Immanuel. In: Semitic
studies in memory of Immanuel Léw. Ed.: Alexander Scheiber. The Alexander Kohut
Memorial Foundation, Budapest, 1947, p. 5). Part of Heller’s personal tragedy was that
he did not agree with his daughter’s marriage. His daughter got divorced and lived in
England, alone, separated from the family. She committed suicide. Scheiber supported
Heller’s widow all along.

8 Scheiber Sandor: Zsidé kényvek sorsa Magyarorszagon a német megszallas idején [The
fate of Jewish books in Hungary during the German occupation] Magyar Kényvszemle
Vol. LXXXVI (1970), pp. 233-234. The quotation goes on like this: “After the
liberation I learnt that the villa had been bombed. As soon as we could, my students
and I went there by a van and started digging among the ruins. I remembered the layout
of the house, so I knew where to look for the Guttmann library. We found several of its
volumes, most of them in acceptable shape. Part of the books were taken by his son,
Henrik Guttmann, former teacher of our institution when he went to America, the others
were used to fill up the library of the Rabbinical Seminary. Unfortunately the huge
collection of card-indices he prepared for his life’s work, Clavis Talmudis, of which
only four volumes had been published (1910-1930), was destroyed.”

9 From the recorded conversation of professor Nathaniel Katzburg and Sandor Scheiber
that took place in Budapest, November 1983. The whole interview in print: Nathaniel
Katzburg: Beszélgetések Scheiber Sandorral és Fejté Ferenccel. Babel Konyvkiado,
Budapest, 2000. pp. 11-12. (I got the original tape of the recorded conversation from
the poet Andras Mezei. The quotation is from the original tape.) First Scheiber mentions
July of 1944 as the time of the story, but later corrects it to the end of June, 1944. But
he very confidently describes it as Sabbath day. The last Sabbath in July of that year
was the 24th. The most comprehensive book of the topic puts the date of the Jewish
transports of Szeged to 25, 27 and 28, June and mentions Léw in the third transport.
(See Randolph L. Braham and Zoltan Tibor Szabd (eds.): A magyarorszagi holokauszt
foldrajzi enciklopédidja. 1. kétet. Park Konyvkiadd, Budapest, 2007, pp. 426-427). If
we accept the data of this book, the story could only have happened after 28, June 1944,
a Wednesday. That means that the meeting took place on the Sabbath of 1, July. So the
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11

12
13

14

ancient Immanuel Low spent three days in the synagogue of Aréna Road. This could
have been the reason for his being famished. The ambulance he mentioned must have
been acquired by members of the Va'adat Ezrah Vehatzalah (Vaada) lead by Rezs6
Kasztner.

Livia Bernat remembered that her husband and Low talked about the Low Festschrift,
as well, which was under preparation. The printing of the Festschrift was stopped by
the censure on 19, March 1944 in Karcag. The Kertész Printing House was just printing
the 105th page at the time of the German occupation and two sheets were ready from
the Hebrew part. When Jozsef Kertész returned from the deportation, the printed sheets
were found in both presses in perfect condition. The Low Festschrift was published in
1947, although “the one it was meant to celebrate perished together with some of its
authors”. There is a memento at the end of page 105: “We had to abandon the work
of the Festschrift here because of the German occupation. The censure did not allow
the publication of this article. — Scheiber.” (See the introduction of the Festschrift by
Scheiber and the interview he gave to Péter Kertész in 1982: Mi lett Haynau kétmillios
hadisarcabol? [What had Haynau’s indemnity of two millions transformed into?] In:
Péter Kertész: A konyvek hidja. Emlékfuzér Scheiber Sandorrél. Urbis Konyvkiado,
Budapest, 2005, p. 13.)

At the exhumation of the remains of Immanuel Léw, Scheiber commemorated the
rescue: “In June 1944 the Zionist rescued Immanuel Low from the deportation wagon
of Szeged... At the time I had a quarrel with one of the Zionist leaders who did not
like the idea that Léw was to be taken to Palestine (viz. at the time they believed that
all the rescued must go to Palestine). He argued that the 90-year-old man should not
be made to travel so far, because he would not survive the travel. I emphasized that
Low is one of the few reasons why the unreasonably selected first alijah group could
travel to Palestine as the most worthy and last members of the Hungarian Jews. If it is
only the coffin of Low that gets to Palestine, that will be welcomed with celebrations,
as well. (Emlékezés Low Immanuelre, a Szentfold tudomanyanak galuti miiveldjére
[Remembrance of Immanuel Low, the galuth scholar of the science of the Holy Land]
Brit Trumpeldor, 3, May 1947.)

The drawing can be found in the collection of the Jewish Museum in Budapest. Scheiber
published its reproduction in the frontmatter of the Low Festschrift (Semitic studies in
memory of Immanuel Léw. Ed. Alexander Scheiber. The Alexander Kohut Memorial
Foundation, Budapest, 1947). On the death of Immanuel Low, see Maté Hidvégi: Low
Immanuel utolsd honapjai. [Immanuel Low’s final months] Remény 18(4): 3-19, 2015.

http://regi.sofar.hu/hu/node/21721

See note 8, p. 233; “Eichmann”: Adolf Eichmann (1906-1962), high ranked Nazi
officer, “one of the major organisers of the Holocaust” (quotation from Wikipedia). “O.
Muneles”: Otto Muneles (1894—1967) rabbi and scholar.

Az Orszagos Rabbiképzo Intézet konyvtara. Beszéd a konyvtar megnyito tinnepségén,
1945. julius 8-an. [The library of the Rabbinical Seminary of Budapest. Speech at the
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17

opening ceremony, 8, July 1945.] (Manuscript, in the collection of the author. See the
facsimile with an accompanying study: Maté Hidvégi: Scheiber Sandor beszamoloja
a Rabbiképz6é konyvtarardl a holokauszt utdan [Alexander Scheiber’s account on the
library of the Rabbinical Seminary of Budapest after the Holocaust] Mult és J6vo
2013/4, pp. (5-6), 7-9.)

According to the memories of Mrs Scheiber, Szemere was angry with his son for his
marriage. His daughter-in-law gave birth in the ghetto — or the deportation wagon. His
son could have escaped deportation, because he was called in for forced labour service.
But he followed his family. They all died a martyr’s death. Samu Szemere looked on
Scheiber as his son. “Sanyi is my son,” he would say. “He was a rare man who was
worthy of the legends that could be heard about him. He preserved his polished, elegant
stature even on his deathbed. We live together with many of our contemporaries, but
only few of them become memorable. He was among the few. We honor eternal ideas
at his coffin. As he had lost all his relatives, we all mourn him. Let me say my thanks
for the honor that he considered me his son.” (Sandor Scheiber: Funeral speech of
Professor Samu Szemere, 7, May 1978.)

See: Katalin David: Imadkozott egy keresztény asszonyért. [He prayed for a Christian
woman] In: Péter Kertész: A konyvek hidja. Emlékfiizér Scheiber Sandorrél. Urbis
Konyvkiado, Budapest, 2005, pp. 243-249.

In the 1950s the state frequently gave the title C.Sc. to eminent scientists, based on their
professional bibliography. Gyula Németh told Scheiber to hand in his bibliography.
Scheiber did, but as later turned out, Németh did not forward it. Later the Scientific
Committee of Qualifications refused to qualify Scheiber, saying that “idealists could not
receive a scientific title”. Tibor Scher received the title partly for working on the oeuvre
of Scheiber. Scheiber never got the title, but towards the end of his life he received
D.Sc., that is above C.Sc. During the communist era, representatives of the churches
could not receive the highest scientific title. The first to break the rule were academician
Istvan Hahn D.Sc. (1913-1984), academician Janos Harmatta D.Sc. (1917-2004) and
Karoly Czeglédy D.Sc (1914-1996) who managed to acquire the D.Sc. title (linguistics)
to Chief Rabbi Alexander Scheiber in 1983. After this, Laszlo Marton Pékozdy of the
Reformed Church got D.Sc. (linguistics) in 1983; academician Jozsef Lukacs D.Sc.
fought for the title of D.Sc. (philosophy) for Tamas Nyiri, a Roman Catholic priest in
1984, and a year later Benjamin Rajeczky, Roman Catholic Priest received the title
D.Sc. (musicology). (See Margit Balogh: Egyhaziak a Magyar Tudoményos Akadémia
életében. Magyar Tudomany, May, 1999, pp. 581-585.)

At the defense of Scheiber, Hahn, who was his opponent, closed his speech with the
following words: “And if now, on the basis of the entire life-work I recommend Sandor
Scheiber with the deepest conviction and with a feeling of debuisset pridem (= it should
have been earlier! M. H.) to receive the Doctor of Sciences degree, this recommendation
does not only (perhaps not even primarily) serve as another recognition of his in any
case undisputable scientific achievement, but also strengthens the values of a very
public Hungarian scientific life.” (Cf. Istvan Hahn: Scheiber Sandor tudomanyos
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24

munkassaga. [The scientific work of Alexander Scheiber] In: Evkonyv [Yearbook]
1983-1984. (Ed. Sandor Scheiber), Magyar Izraelitdk Orszagos Képviselete, Budapest,
1984, pp 3—12. Also see: Alexander Scheiber and the bibliography of his writings. (Ed.
Maté Hidvégi), OR-ZSE, Budapest, 2013, pp. 115-124.)

According to the reminiscence of R. Alfréd Schoner, at the death of Istvan Hahn,
Scheiber came to the Seminary with a distressed face and said: “Hahn died... he was
always overtaking me... Even now.”

Jozsef Schweitzer, at that time chief rabbi of the Jewish religious community of
Pécs phoned Scheiber in the days of the 1956 revolution and spoke in code about the
possibility of leaving Hungary. Schweitzer spoke also about this shocking phone call
in Budapest at the Scheiber Prize ceremony of 2005: ,, Their home was in the vicinity
of a rather noisy place where there was a lot of shooting. Knowing this I phoned him
from Pécs and only told him: I know your life is unrestful. There should be enough place
for both you and us in the spacious and sunny apartment of Professor Léwinger. Of
course Scheiber understood what I meant. Léwinger had moved to Israel by then. He
answered me with four words of a sentence by the prophet Jehezkel. Tzopeh nethatika
leveth Yisrael. (Ezekiel 3:17; 33:7; M. H.) Then he spoke about something else, but I
understood, because these four Hebrew words meant: I have made you a watchman for
the house of Israel. All can shake, all can perish, but the watchman stands his guard
unwaveringly. He was a watchman, and stood his guard unwaveringly.” http://regi.
sofar.hu/hu/node/21721

Jozsef Schweitzer (1922-2015) rabbi and professor. After Scheiber’s death Schweitzer
headed the Jewish Theological Seminary in Budapest. Between 1996-2000 he held
the office of the (Neolog) National Chief Rabbi of Hungary. R. Schweitzer was also a
much-loved participant of Jewish-Christian interfaith dialogue.

Maté Hidvégi and Antal Babits: Scheiber Sandor izraeli napldja. [The Israel diary of
Alexander Scheiber] In: Papirhid. (Ed. Antal Babits), Logos Kiad6, Budapest, 2013, pp.
434-461.

See note 16.

Leopold (Lipdt) Scheiber (1914-2000) was an urologic surgeon in New York. See
Scheiber, Leopold, MD (Obituary). The New York Times, 3, September 2000.

Pal Miklos (1927-2002) sinologist and, theoretician of visual culture.

Alfréd Schoner (b. 1948) rabbi and professor. Since 2002, president of the Jewish
Theological Seminary — University of Jewish Studies, Budapest.

“HE WHO SPENDS THE RICHES OF HIS LIFE ON MILLIONS, / WILL NOT DIE
ALTHOUGH HIS DAYS ARE SPENT, / BUT SHAKING DOWN WHAT IS EARTHLY IN
HIM/ WILL ETHEREALIZE INTO AN IDEA / THAT LIVES FOREVER WITH EVER-
GLOWING LIGHT, /AND WHEN HE LEAVES TIME AND SPACE, / THE VIRTUE OF
HIS SUCCESSORS WILL BE HIS PRAISE: / AS THEY WISH, HOPE, BELIEVE AND
PRAY.”
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“PE "NUN // HA *MORE VE IS HA ° MADA HA ' DAGUL / HA ° RAV PROFESSOR
/ ALEKSANDER BEN ELIEZER SCHEIBER / ZAYIN ° LAMED / M ° NAHEL BET
HA MIDRAS LERABBANIM BA * BUDAPEST / MISNAT TAV-SIN-JUD AD MOTO /
GADOL CHOKRE HA *YAHADUT BE 'HUNGARIYAH BE * YAMMAV / UMIGDOLE
HA *MECHKAR B4 ° OLAM / MECHACBRAM SEL HARBE MEOT MA * AMARIM
USFARIM / BE *TOLDOT AM YISRAEL VE *TARBUTO / NUN-LAMED-BET-AYIN B
"YOM LE * CHODES ADAR TAV-SIN-MEM-HE / B ° SNAT AYIN-BET LE ° CHAYAV
/DABBOR LE "DORO U * MECHNACHO U ° MORIPAARO / HA *SEM B ° KNEFAV
YASTIRO // TAV NUN CADI BET HE” (Romanized by Sandor To6th, OR-ZSE).

Mrs Livia Scheiber-Bernath (Lili) spent her widowhood by tending to her husband’s
memory and caring for the rest of her family. In her obituary (Maté Hidvégi: Scheiber
Lili hal4lara. [On the death of Lili Scheiber] Uj Elet 62(14). 1, August 2007) I explained
that as she was the widow of the greatest personality among Hungarian Jews after
the Shoah, she became the representation of the classical “Jewish woman”. They were
meant for each other, without her Scheiber could not have found the safe background
he needed to do his scientific work and would not have survived the Holocaust. Livia
Bernath was an educated woman. She earned a doctoral degree with her book, entitled
A magyarorszagi zsidosag személy- és csaladnevei 1. Jozsef névado rendeletéig [The
personal and family names of Hungarian Jews till the decree of Joseph I1]. She translated
the best parts of the German diary of Ignac Goldziher. After her husband’s death she (and
Gyorgyi Barabas) edited his work Magyar zsido hirlapok és folydiratok bibliogrdfidja
[Bibliography of Hungarian Jewish Newspapers and Journals]. She worked together
with Janos K6banyai on publishing the posthumous Jewish literary history reader of
her husband (4 feliratoktdl a felvildgosoddasig. [From Inscriptions to Enlightenment])
and his selected speeches (Scheiber Sandor konyve. [Sandor Scheiber’s book]). She
took part in a documentary (4ki értette a novények nyelvét — Low Immdnuel. [He Who
Understood the Language of Plants — Immanuel Léw]) and gave lectures together with
the writer of these lines about her husband at a scientific congress (4 tanitds az élet
kapuja. [Teaching is the Gate of Life]). She worked with Gyorgyi Barabas and the
writer of these lines on the Scheiber bibliography until she died. She died at the Buda
hospital of the Brothers Hospitallers of St. John of God on 3, July 2007. She rests beside
her husband. She was an emblem of intelligence, culture, erudition and history. Upon
request of her daughter, Maria Scheiber MD, her epitaph was phrased by the writer of
these lines: “HIS WIFE, DR. LIVIA BERNATH / 1921-2007 / THE PARAGON OF THE
SCHOLAR'S WIFE. / (S. SCH’S BOOK, PAGE 369.)”

Towards the end of his life Scheiber often mentioned that he would compile a
collection of Hungarian—Jewish anecdotes. See e.g. Pal Benedek: ,Még az életben
és nem a halalban”. Interju Scheiber Sandor professzorral, a budapesti Rabbiképzo
Intézet igazgatdjaval. [“Still in life, not in death”. Interview with professor Alexander
Scheiber, director of the Rabbinical Seminary of Budapest] Uj Kelet, 10, August 1984;
Janos Paal: Scheiber Sandor emléke. Karcolatok halalanak 6todik évforduldjara. [The
Memory of Alexander Scheiber. Sketches on the 5th anniversary of his death] New
Yorki Figyel6 9, March 1990, p. 5.
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Gyorgy Landeszman (b. 1944) rabbi.

Rabbiiktaté beszéd dr. Muranyi Miklds férabbi beiktatasan az Ujpesti Zsinagogaban,
1948. oktober 31-én. [A speech given at the inauguration of Chief Rabbi Miklds
Murényi at the Synagogue of Ujpest] In: Scheiber Sandor konyve. Valogatott beszédek
[Sandor Scheiber’s book. Selected speeches] Ed. Janos Kébanyai. Mult és Jovo, New
York, Budapest, Jeruzsalem, 1994, p. 188.

This is why Scheiber became the honorary citizen of Oppido Lucano, the birthplace of
Obadiah.

Apor, Eva (Szerk. / Ed.), Karteszi A., Kordovan V., Ormos L (Osszeall. / Comp.), (4
Scheiber-konyvtar katalogusa / Catalogue of the Scheiber Library (Budapest: Magyar
Tudomanyos Akadémia Konyvtara, 1992), 450 [1] p. (Keleti tanulmanyok / Oriental
studies, 9)

“His sense of humor was unique... He had an excellent talent for imitation, professional
actors could have learnt from him... He imitated the ones he loved, as well... And
when mentioning his characteristic humor that permeated his life, we also have to
mention the joy that radiated from his whole personality... This joy was really radiating
from him, making his close friends and occasional acquaintances light at heart, but
surprising as it may be, he himself was not a joyful person... Often we would see him in
company, surrounded by people, telling funny anecdotes with excellent wit. And when
the guests left and he stayed there alone or with a few friends, all the fun and wit
disappeared in a second. He sat there silently and sadly, often with a pale face, not
caring for anyone, and even if there were others there, he seemed to be totally alone.”
Ilona Benoschofsky: Scheiber Sandor. [Alexander Scheiber]. In: Evkonyv 1985-1991.
(Ed. Jozsef Schweitzer), Orszagos Rabbiképzo Intézet, Budapest, 1991. pp. 10-14.

Maté Hidvégi: ,,Nem tudok mesélni, ahhoz hangulat is kell” — Torténetek Scheiber
Sandorrdl. [“I cannot tell stories, not without the mood for it”. Stories about Alexander
Scheiber] Irodalomismeret 6(3), 1995, pp. 98-109

Andras Kovacs: Korbekeritve. Scheiber Sandor utdévédharcai. [Surrounded. The
rearguard actions of Alexander Scheiber] Szombat 25(7): 11-13, 2013.

Laszlé Csorba: Tudta, hogy miket jelentettek réla. [He knew what was reported of him]
In: Péter Kertész: A konyvek hidja. Emlékfuizér Scheiber Sandorrol. Urbis Kényvkiado,
Budapest, 2005, pp. 319-326.

See the study of Katalin David at note 16, pp. 247-248.
Pal Fazekas, Sr, who risked his position for Scheiber.
Mrs Ilona Seifert (1921-2006).

“Doctor of Hebrew Letters, honoris causa” citation for Alexander Scheiber. Speech
delivered by Gerson D. Cohen, Chancellor of The Jewish Theological Seminary of
America. Park Avenue Synagogue, New Yok City, May 15, 1977.
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“We welcome you today in the spirit of joyful reunification with a brother.

We greet you as president of the Landesrabbinerschule, The Jewish Theological
Seminary of Hungary, which this year celebrates the hundredth anniversary of its
founding and continuous existence even through parlous times, an anniversary and
survival in which we all rejoice. This seminary, your younger brother, which recently
celebrated the ninetieth anniversary of its founding, shares with yours, and The Jewish
Theological Seminary of Breslau (whose existence lamentably has passed into history),
dedication to the training of rabbis, teachers and scholars, and, moreover, close and
enduring kinship based on a common philosophy of Judaism: commitment to the proud
tradition of Jewish scholarship which is punctilious in its observance of, and respect for,
the preservation of our ancient heritage, yet open to the insights by which new scientific
methods can illuminate Jewish history, culture and religion. As president of The Jewish
Theological Seminary of Hungary, you stand before us today as living witness of the
continuing bonds of friendship and scholarly collegiality which linked our predecessors
on the faculties of our two seminaries — Wilhelm Bacher, Ludwig Blau, Israel Davidson,
Bernhard Heller, David Kaufmann, Alexander Marx and Solomon Schechter — even as
we are linked today in a continuing bond of brotherhood.

We salute you today for your achievements as a scholar. Scion of a long and noble
line of rabbis and scholars, you have made lasting contributions to the enrichment
of Jewish learning. Searching in the libraries of the world among the fragments of
the Cairo Genizah, you have brought to light the long-lost treasures of our literature,
uncovering among other significant texts, the Rabbanite prayerbook mentioned by
Kirkisani, fragments of She’elot Attikot, and part of the medieval chronicle of Obadiah,
the Proselyte, in which you identified for us the first notation of Jewish music. You are
making significant contributions to the field of Jewish history, by editing a series of
important monographs on the history and literature of the Jews of Hungary, including,
among others, the sixteen volume work, Monumenta Hungariae Judaica. You are
also enriching Jewish bibliography, studying the history of manuscripts and printed
books and of Jewish book art. Your studies illustrating parallels and universal motifs
among the folklore of the Jews and those of other peoples show you to belong to the
brotherhood of scholars in the family of nations.

Finally, we honor you today for those great qualities of your soul and spirit which have
obliged you to continue to serve as pastor and communal leader of our brethren in the
Hungarian Jewish community, inspiring them, and, with God's help, making possible
their spiritual survival through the tragedies of the Holocaust and its aftermath. We
rejoice with you on your having reached this day upon our shores, we celebrate with
you the centenary of your institution s founding and we pray that your life and the lives
of those souls who are entrusted to your care may be blessed by the Almighty with
special grace and favor.

And now, it is my great pleasure to symbolize our kinship by making The Jewish
Theological Seminary of America your alma mater, and, acting on the unanimous vote
of the faculty, Board of Directors and Board of Overseers of The Jewish Theological
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Seminary of America, to confer upon you the degree of Doctor of Hebrew Letters,
honoris causa, in token whereof [ hereby hand you this diploma.”

See e.g. Vilmos Voigt: Scheiber Sandor hetven éves. [Alexander Scheiber is seventy] In:
Evkonyv 1983—1984. (Ed. Sandor Scheiber), Magyar Izraelitik Orszagos Képviselete,
Budapest, 1984, pp. 528-529. By the time the Festschrift — Occident and orient. A
tribute to the memory of Alexander Scheiber. (Ed. Robert Dan), Akadémiai Kiado,
Budapest and E. J. Brill, Leiden, 1988 — was ready, Scheiber died, and by the time it
was published, the editor and three contributors (Shlomo D. Goiten, Istvan Hahn, Leib
H. Wilsker) passed away, as well.

After the dictatorship of the party state collapsed, the Budapest Jewish Religious
Community (BZSH, Budapesti Zsido Hitk6zség), member of MAZSIHISZ
(Magyarorszagi Zsidéo Hitkozségek Szovetsége, Federation of Hungarian Jewish
Religious Communities) named the Jewish high and elementary school in Budapest
after Alexander Scheiber (BZSH Scheiber Sandor Gimnéazium és Altalinos Iskola,
BZSH Scheiber Sandor High and Elementary School). The Secretary of Education,
Gaébor Fodor founded the Scheiber Prize (Scheiber Sandor-dij) in 1995. “The Scheiber
Prize is to be given to Hungarian citizens living home or abroad, who did something
outstanding in the field of Hebrew studies, Jewish studies, Jewish religion, culture
and education and the development of co-operation and tolerance between Jews
and non-Jews. The prize is to be given by the secretary of culture once a year, on the
anniversary of Professor Sandor Scheiber’s death.” (Wikipedia). In Budapest, on the
100th anniversary of Alexander Scheiber’s birth, a part of Bérkocsis Street between
Gutenberg Square and Jozsef Boulevard was named after him. Thus the present address
of the Rabbinical Seminary (Jewish Theological Seminary — University of Jewish
Studies, Orszagos Rabbiképz6 — Zsidé Egyetem, OR-ZSE) is 2 Scheiber Sandor Street
(Scheiber Sandor utca 2), 1084 Budapest.

Summa Vitae. In: Sandor Scheiber: Folklore and subject history. Volume III. Magyar
Izraelitdk Orszagos Képviselete, Budapest, 1984, pp. 585-586. (Translated by Katalin
Mezei)

1 haven't got over her martyr's death to this day — Scheiber dedicated one of his main
works, the 1983 English edition of Jewish inscriptions in Hungary (originally published
in 1960) to the “blessed memory” of his mother and at the end of the dedication he
wrote the latin form of vivid mourning: Luctu meo vivit.

In spite of frequent and dazzling temptation I stayed in Hungary. My love of the
Hungarian language and literature detained me. A sense of vocation convinced me that
processing the local material served the interest of the universal Jewish scholarship. In
the conclusion of a memorial speech which he gave on 17, January 1950, at the tomb of
Wilhelm Bacher in the cemetery of Kerepesi Road, Scheiber said: “His memory obliges
us to keep our watch posts in our churches, schools, libraries and at our writing desks as
long as the circumstances make this possible.” Also see note Nr. 18 about the watchman
who “stands his guard”.
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If, “God grants the poor minstrel power” — quotation from Janos Arany’s poem, Buda
haldla [Death of Buda]. The original text: “New songs, new deeds are waiting to be
sung if only God grants the poor minstrel power.” (Anton N. Nyerges’ transl.)

Where is the end of elaborate craftsmanship and the beginning of art? On 9, December
1973, in the synagogue of the Rabbinical Seminary, on the occasion of his daughter’s
wedding, Scheiber gave a speech with the title: Munka és miivészet [Work and art]. In
this speech he said that he devoted his life to the library and Jewish history.

“That is my task and none too small it is” — from the last line of Attila J6zsef’s poem,
A Dundnal [By the Danube]. The original text: “Remains our task and none too small
it is.” (John Székely’s transl.)

George Eisen: Children and play in the Holocaust: Games among the shadows.
University of Massachusetts Press, Amherst, 1988. p. 101.
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Istvan KAMARAS

Professor of Sociology of Religion

Refugee Nativity
A chapter of Pope Francis His Legendry*

Pope Francis had at heart the fate of the refugees coming to Italian shore from
across the sea to the extent of preparing to receive them himself at Christmas
2013. All day he was walking up and down the sea-shore, reciting his breviary;
then he tried to decipher the Alkoran with the help of a dictionary in order to be
able to welcome the newcomers in Arabic. But nobody came until twilight, and the
coast-guard commander did not expect further refugees any longer. So he asked
pope Francis if the helicopter should be made ready to take him back to Rome.
Pope Francis begged permission to stay a bit longer at the completely deserted
shore which everybody left by then in haste, to celebrate Christmas at home. The
commander tactfully mentioned the midnight mass, but pope Francis assured him:
he had trusted a young Franciscan father with the task — giving great pleasure to
him and the order. The commander helped pope Francis to light his candle, then —
shaking his head — withdrew to his post.

Just as pope Francis began the Angelus, a rough blast of wind came which,
surprisingly, did not blow off his candle. “The wind of God’s spirit blows wherever
it pleases,” — crossed his mind, but no further opportunity arose for meditation as
events got revved up a good deal. A shaky small boat came ashore, and a man got
out of/from it, followed by a woman with a baby in her arms. A shrill whistle was
blown, the coast guard appeared in a moment, and an identity check got started
— and got stuck quite soon, as the refugees spoke neither Italian, nor English.
Fortunately, the commander remembered the two previous popes had greeted the
crowd of the faithful in a huge number of languages on Easter Sunday, so he
respectfully asked pope Francis for help.

So pope Francis, clad in white from top to toe, holding the candle, went up to
the refugees. He smiled at them, held out his hand, then — searching his mind for
words — addressed them in rather poor Arabic:

1 Ferenc papa legendarium. Budapest, 2015. Egyhazférum Alapitvany. Luther kiado, pp. 11-16.
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— Good evening. Me pope Francis. Me shepherd.
The man smiled, and tried some Italian:

— Good evening. Me Yussuf. — then pointing to his wife: — Me woman Maryam. —
then pointing to the infant: — Me child Issa.

— He is Yussuf, in our language Joseph, his wife Maryam, in our language Mary,
their child Issa, in our language Jesus — translated pope Francis.

— All right, but what now? — asked the commander a bit embarrassed.
— Warm clothes, warm food, warm reception — suggested pope Francis.

The refugees had no luggage. The soldiers packed them and pope Francis on a
jeep, and sped them to the headquarters hardly a hundred yards away.

— I have sent the rest of the men home for their Christmas dinner — apologized the
commander. — I did not expect further problems.

Pope Francis assured him:
— You were right. The problem — and he smiled — we will solve ourselves.

The refugees got warm clothes and warm food. The commander tried (on the
language of signs and gestures) to explain them he was absolutely no Herod, but a
well-meaning Christian, which Yussuf and Maryam acknowledged with indulgent
smiles. In the meantime, pope Francis made arrangements with the help of his
cell-phone. First he sent the papal helicopter back to the Vatican; then he asked
Pietro Paolin, under-secretary of the Holy See, to assemble as soon as possible a
number of cardinals, the more the better, for the task of acting in his company as
shepherds in the Nativity play on the sea-shore; and to bring along milk, butter,
curd, cheese and a lamb.

The animal should be without blemish, male and of the first year. You may take a
kid of the goats or a lamb, as it has been written — specified pope Francis, then with
a wink at the commander, added: — And of course it can also be a young llama.
You know, commander, being a true-born South-American, I am immensely fond
of those gracious creatures, and fortunately for me, my Holy See under-secretary
is Venezuelan.

Apparently, pope Francis had chosen his new under-secretary well, as three quarters
of an hour had hardly passed when the helicopter landed, issuing in good order five
cardinals, a lamb, a goatling and an enchanting llama kid. The little llama at once
ran up to pope Francis, rubbed itself against him who, slightly moved, stroked it.
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In a minute the cardinals got informed that they would appear before a family of
refugees as shepherds, singing, praying and offering their presents.

— Is it true that Mary, Joseph and Jesus are Arabs? — inquired cardinal Farael Garcia
de la Serrona Villalobos wrinkling his forehead.

— Indeed! And we shall present ourselves before them in such disposition. Right?
— asked pope Francis.

— Yes, but in what language? — asked scrupulously cardinal Raffael Farino.

— Everybody in his own mother-tongue. And I have already a tiny bit of Arabic —
assured them the pope.

— And the Three Wise Men? — asked hopefully Giuseppe Betri.

— They may drop in as well, but we, Vaticanians, will be simple shepherds for the
time being — stated pope Francis, adding: Any more questions?

There were none. In a state of serious stage-fever, the cardinals left for the
headquarters. The commander, opening the door, signaled with vehement gestures
that there was trouble. Which they could see at once. In front of the holy family
there stood, and bowed deep frequently, three beturbanned dignitaries, brown and/
or black each of them. They recited their benedictions, often interrupting each
other, in presumably impeccable Arabic — as Yussuf and Maryam thanked them
again and again gratefully. The cardinal-shepherds looked at each other first, then
at pope Francis, who assured them with a gesture that everything would go on
according to the play-script. The beturbanned dignitaries drew respectfully aside,
leaving them space to sing, pray and offer their presents. After their prayers pope
Francis gave his Alkoran to Yussuf-Joseph to let him pray from it. Yussuf-Joseph
tried, deeply moved indeed, dropping tears (of emotion or effort) on the pages of
the holy book. “Hey, the deuce!” winced pope Francis realizing only then that he
was still stroking the neck of the llama kid, his would-be present. So he fortified
his intention and with a deep sigh led the gracious present to little Issa-Jesus.

The Three Wise Men applauded, then after several more deep bows took their
dignified leave. The commander reported to pope Francis the imminent arrival of
the Red Cross people.

— I am afraid I cannot take you to my lodgings, dear ones, as I live in the Saint
Martha house room 102; but I shall go to see you — apologized pope Francis.

In a little while “Glory be to God on High” resounded, as it did that night; but
it was not the Red Cross people coming, though the new arrivals also had red-
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cross armbands. They were merely a merry host of angels escorting the red-cross
helicopter. The refugee holy family were looking agape at the host of angels,
then waved joyfully to the cardinal-shepherds who were shaking their heads in
amazement at the sight of such a number of miracles. When they, too, got on their
helicopter, cardinal Angelo Comastri, looking at his watch, observed with some
fright:

— I am afraid we will surely be late of the midnight mass.
— Do not be afraid! — laughed pope Francis.

— In my mind this here was the midnight mass if I may propose so. — remarked the
Venezuelan cardinal. Pope Francis gave him a hearty hug for the remark; then, to
the gently drizzling strains of the angelic chorus, he hugged the rest of them; and,
encouraging them to rejoice at last in earnest, he also patted each on the back.
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Judit KARPATI

Professor of Rabbinical Institute and Jewish University of Hungary

Holocaust Poetry in “Terra Santa”:
Arabic-Jewish Coexistence in the Israeli
Town of Ramla

First Impressions

In the beginning of the first semester of the academic year of 2000-2001 (5761 in
the Jewish calendar), that was sadly marked by the bloody events of the second
Intifada which broke out exactly on the first day Rosh Hashana,as a student of an
international one-year program of the Melton Centre for Jewish Education at the
Hebrew University of Jerusalem, I was sitting in a lecture hall of the university
waiting for the first lesson of the “Methods in Teaching Hebrew” course, when to
my great surprise | saw some Muslim women entering the classroom and taking
seats. Due to my ignorance I thought they arrived here by mistake. At that time
I could not imagine that Arabs taught Hebrew, although I was aware of the fact
that Hebrew was a compulsory language in Israeli Arab schools but I was almost
convinced that Hebrew was taught by Jewish teachers. It sounded like non-sense
to my European mind that Arabs would put an effort into mastering a language
in order to teach it while in the eyes of most of them it is considered to be the
language of the enemy. This new reality aroused my interest, and I decided to learn
more about the issue. In the course of time I developed a friendly relationship with
one of the Hebrew teachers, Marcelle, a Christian Arab lady from Ramla'. She
worked in the famous Roman Catholic School, the “Terra Santa” established by
the Franciscan Order in the late 18" century.

1 Ramlaor in everyday use ,,Ramle”, an Israeli town of 65,000 inhabitants, 20 kms to the south-east
of Tel Aviv, close to Ben Gurion Airport was founded by the governor of the area of that time, the
future Umayyad caliph Sulaymanibn Abd al-Malik between 705-715. As the town lies along the
so-called Via Maris, the route stretching from Damascus to Cairo, it was an important commercial
center with high military importance throughout history. It was one of the major Arab towns before
the War of Independence in 1948 when the Arab population either fled or was expelled. In 2001
the ratio of different ethnic groups in the town: 80% Jews, 20% Arabs (16% Muslims and 4%
Christians (mostly Greek Orthodox). source: Wikipedia
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So, when in one of the courses of our program we were assigned to write a seminar
paper about a school, it was obvious for me, that this could give me an opportunity
to visit an Israeli Arab school, and to learn more about the Israeli Arab existence
in the State of Israel, their way of life, their way of thinking, their attitude towards
the State.

Generally speaking Israeli Arabs hold Israeli citizenship, and identify themselves
as Arabs and especially from the onset of the second Intifada, as Palestinians.
No wonder: most of them have close relatives on the other side of the green line,
where they are referred to as “forty-eight people” denoting the historical fact that
they remained within the border of the Jewish state born in 1948. Probably for the
same reason most of the Arabs in the world do not consider them even as Arabs,
rather Israelis or simply traitors. It is obvious that their status is rather on the edge
from all points of view, and it is not surprising that books about Israeli Arabs /
Arabs of Israel bear titles such as “Sleeping on the Wire” (by David Grossman) or
“Between Hammer and Anvil” (by Ori Stendel).

In the light of the above mentioned historical facts, I was more than thrilled to
have the opportunity to enter into their world. Thanks to Marcelle’s kind efforts —
the gates of the “Terra Santa” Franciscan School of Ramle opened up for me. On
February, 22nd I got off the Egged bus at the central bus station, and following
my friend’s instructions I easily found the school in the neighborhood that was
known by the locals as the “Arab Ghetto”. After ringing the huge doorbell at the
entrance of the courtyard, I had to use my very broken Arabic to explain who
I was. When the old and rather mistrustful gatekeeper understood my friendly
intentions — and heard my friend’s name from my mouth — he quickly escorted me
to the school officein a very polite manner. There my friendly reception continued
and the secretary in a “sabra” Hebrew gave a detailed explanation about the past
and the present of their school, even presenting photocopies of their “animaamin‘®
(the mission statement) and the history of the institute.

When Marcelle arrived from her lesson, she quickly introduced me to the
headmaster, a very respectful Franciscan monk, who kindly wished me all the best
to my work and confirmed the free access to information about the school and to
visiting lessons.

Following that, Marcelle showed me around the building complex, which
included the school, the courtyard, the church and an additional building with
extra classrooms. Wherever we went, I found the whole area — both inside and
outside — clean and well kept, nothing luxurious and there was a certain order in

2 literary ’I believe’ in Hebrew, i.e. ars poetica
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each place I saw. First we visited the teacher staff room where I was offered tea
and cookies, and then we went outside to the school yard. While we were walking
around, I could make some observations of the students who were spending their
recess outside. Although they were joyful and playful as youngsters usually are,
their behavior showed gentleness, a sort of grace and a lot of respect towards
the teachers and the adults, in general. We passed the old, more than 200-year
old building of the church, and visited the small library, where a group of senior
students worked diligently. Beside the Arab volumes I saw lots of Hebrew books,
as well, since the language of instruction for most of the subjects is Hebrew:
Mathematics, Physics, Chemistry, Biology and a part of Geography. As far as
I understood, only Arabic Literature, History and Civil Rights are taught in the
students’ mother tongue. The reason for this, they explained, was very practical: if
students wanted to continue their studies in the universities of Israel in the fields of
science or medicine, they needed Hebrew. In addition to the subjects listed above,
English and French languages were also the part of the curriculum.

Leaving the library behind, we passed the churchyard again where a short incident
happened, that caught my attention and what, I think, is worth sharing:

A group of visiting students entered the church while some of the boys stayed
behind, taking a rest in the shade of the building opposite to the church. All of a
sudden, I noticed that Marcelle approached them and started to talk to them, and
then finally the boys got up and followed the group. Later she explained to me
that a group of Muslim students from the Upper Galilee came here to visit as a
part of their trip to the south. The boys did not want to enter the church because as
they said, “they were not interested in Christian stuff”. She managed to convince
them in a gentle way, and they decided to see it, at least, in order to get to know
one another. Marcelle added to her explanation to me, with a hint of sorrow in her
voice, that there were so many frictions in the country, including among the Arabs.

One of the main goals of the school was to teach their students to understand and
accept the others who think differently, and live in peace with one another. The
fact that the school received Muslim students indicated to me that their goal was
put into practice, hopefully in an effective way.
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The Past and the Present of the “Terra Santa” Franciscan
School of Ramla

According to the official records of the school that was handed over to me for this
study, the Franciscan order® established the school in the year of 1699, in order
to provide Christian education for the Catholic population of Ramla. At that time
there were five children (from the age of 5 to 12) who studied Religion, Arabic,
Italian and French languages and Geography. In 1764 the number of students was
thirteen. Due to the increase of the Christian population in Ramla by the year of
1907 sixty students studied at the school, boys and girls separately.* Until 1947
only Catholic students attended the institute but in that same year the gates opened
up for children not only from other Christian denominations, (for eg.: Greek
Orthodox), but also for Muslim students, as well. At that time there were eight
teachers, who worked at the school on a long-term basis.

In 1970 the co-education of boys and girls was introduced that resulted in the
increase of the number of students, which reached 175, from grade 4 (Daleth) up
to grade 8 (Cheth)

For years children who wanted to continue their studies in Christian schools after
the 8" grade had had to travel to Yaffo to attend school. Finally, in the year of 1996
the “Terra Santa” received the license from the Ministry of Education to extend the
classes up to grade 12" and to hold final (matriculation) examination (bagruth,).
That same year 14 students passed the final exam successfully, i.e. graduated
from high school, and a year later, the number of graduating students reached 23
students, of whom all had good results.

In the school year of my visit (2000/2001) the number of students was 307,
studying from grade 4 (Daleth) up to the 12 grade (Yud Beth). There were sixteen
teachers at the school, with BA or MA qualifications. During the last four years
(1996-2000) the ratio of students who passed the Final Examination successfully
was between 87% and 95%. The general fall-out is around 7%.

According to the mission statement of the school, pluralism was a dominant
feature of the philosophy of the school management: both among the students

3 In the mid-14th century, when the Black Death significantly reduced the town’s population, the
Franciscan Order appeared and established their presence in the town. — Wikipedia

4 According to the census of the year 1922 conducted by the British in Palestine, the whole
population of the town was 7, 312 of whom 5,837 Muslims, 1,440 Christians, 35 Jews. (Christians
were Orthodox, Syrian Orthodox (Jacobites), Roman Catholics, Melchites, Maronites, Armenians,
Abyssinians and Anglicans.) — Wikipedia
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and among the teachers we could find people from totally different backgrounds:
Jewish teachers together with their Christian colleagues and among the students
quite a few Muslims, as well. (At that time there were no Muslim teachers in the
staff.)

The main purpose of the school was to provide a high quality of knowledge in
order to enable students to continue their studies in colleges, universities etc., and
to cope with scientific and technological challenges of the future. At the same
time, the teachers’ staff had certain educational goals, including the transmission
of different social and cultural values that could help students become integrated
into the society and that would follow them throughout their lives. These goals
were clearly defined in the declaration of the policy (mission statement) of the
school, together with the general aim of helping the development of the students’
personalities. It was also stated that these goals were in full accord with the policy
of the Ministry of Education and Culture of the State of Israel.

Visiting Two Hebrew Lessons

Thanks to Marcelle’s openness I had the privilege to visit two of her Hebrew lessons
during my stay at the school. The first lesson in the 12 class was dedicated to
the intense preparations for the final exams. To my surprise, it was not a language
lesson, which I had supposed earlier,instead, it was a lesson on Hebrew literature
in a very high level Hebrew.

They studied and discussed Dahlia Ravikovitch’s® — rather difficult poem — with
some psychoanalytical aspects referring to her childhood memories and the
sufferings of the Jewish people during the Holocaust. While sitting among the
students I greatly enjoyed their very positive attitude towards their teacher, and
also towards the poem. I can say that almost each of the 25 students, both girls and
boys alike, took part actively in the discussion, expressing their personal opinions
and analyzing the poetess’ feelings from a psychological point of view. There were
hardly any problems of discipline.

My second visit was to another Hebrew literature lesson in the 11 class. This
lesson was even more exciting for me since the reading material was from the
Torah, from Sefer Shmoth (Exodus), the part about Moshe’s first encounter with
the Almighty on Mount Horeb. It was already towards the end of the workday, one

5 Dahlia Rabikovitch (1936-2005) was an Israeli poetess and translator. She published ten volumes
of Hebrew poetry, three collections of short stories, children’s literature and translations. Her
poetry has been translated into 23 languages. — Wikipedia
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of the last lessons, so I expected restlessness, a negative or neutral attitude,at least,
to the subject, as it natural for students of this age group. Again, what happened
was just the opposite: the children near me willingly shared their books to enable
me to follow the lesson, and the whole class participated in the reading of the text
and the discussion afterwards very actively. It is important to mention that the
teacher, in order to help the Muslim students get closer to the texts, referred to the
Muslim traditions of taking off the shoes before entering a mosque when talking
about the famous scene of Moshe’s dialogue with the Almighty at the burning
bush. Although the main emphasis was on the text as an art piece of literature,
however it was unavoidable to speak about the cultural-religious background of
the subject. In my opinion the teacher led the discussion in a very smooth way
and obviously with lots of routine. The students of different backgrounds could
take part in it in a very natural way, without anybody getting embarrassed or
annoyed. This lesson also convinced me about the genuine pluralism described in
the school’s philosophy.

The Israeli Arab Identity — Thoughts

First of all, my question was this: “Is there anything like Israeli Arab identity or
is it just an Israeli definition?” After having talked to some Arab people, after
having listened to some radio broadcasts on the Israeli radio station, Ko/ Israel, 1
got the impression that the “Israeli Arab” term exists mostly in the Jewish mind.
The Arabs — it seemed to me — did not really like this ‘label’. Instead, they call
themselves either just ‘Arabs’.

The Arab world definitely uses a totally different expression, “the ‘48 people”,
as I mentioned it earlier. In the beginning of May, 2001, I heard a radio interview
with Prof. Sami Samooha of Haifa University, who had just finished a sociological
research on Israeli Arab identity at that time. According to Prof. Samooha, the
result showed a very significant changes as far as the self-identification among
the Arabs in Israel is concerned: the number of people who identified themselves
as Palestinians had grown since the October, 2000 uprising and its aftermath (13
deaths). Now the ratio is almost half & half, i.e. about 52-53% of the questioned
population identified themselves as ‘Arabs living in Israel’, the remaining, 47—
48% of the population defined their ethnic status as ‘Palestinians’. Interestingly
enough our group, the participants of the Senior Educators Program of the HUJI
in 2000/2001, also witnessed this change when we visited a museum in an Arab
town, in Sakhnin Central Galilee) in May, which hosted a regional exhibition on
Arab folklore. Arriving at the museum we could see two signs showing the name
of the institute, both in Arabic and in English (Not in Hebrew, though!). The old
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one simply stated: “Arab Museum — Arab Heritage Centre, Sakhnin”, whereas the
new and bigger sign indicated that the building was the “Museum of Palestinian
Folk Heritage”. Having asked the manager of the museum about this obvious
change in the content, we could not get a clear answer.

On the other hand, during our conversation with the manager, he expressed his
definite intention to remain the citizen of Israel, even after a possible declaration of
a Palestinian state. Despite all of their hardships, maltreatment by the government,
they preferred to keep their status. Their only aspiration was equal rights with the
Jews in every area of life.®

According to my personal experience in the ‘Terra Santa’ School in Ramle, this
attitude was also characteristic among the Christian Arab community of the town,
being expressed even more definitely. They told me, that although they worry about
their relatives and friends in Bethlehem, Beit Jalla, Ramallah, they personally feel
themselves as members of the Israeli society, they wished to continue their lives
here — with necessary improvements in the areas of equal possibilities with the
Jews in work, in learning, etc. Eventually I understood what they meant by equal
possibilities when I read a paragraph in David Grossman’s book about the low
proportions of the Arabs in the different area of life in Israel:

“If out of the 5,100 full-time university faculty members in Israel only
twelve are Arabs, if out of 13,000 employees in the eight most important
government ministries only 5% are Arab; if among the 400 prosecutors
in the Ministry of Justice there is not a single Arab, if the Department for
Muslim Affairs in the Ministry of Religious Affairs is headed, still, by a
Jew, if there is not a single Arab on the managing committee of the Israel
Broadcasting Authority, meaning the Arabs have no influence on broadcast
policy; if the director of the government'’s Arabic language radio is a
Jew, if 44.9% of all citizens in the bottom tenth income level are Arabs; if
according to the standards of the social-security system, a Jewish child in
a large family is »yworth« two Arab children — if all this happens here, what
will happen here? “ — asks David Grossman.’

6  “It is evident that the dual Jewish and democratic character of the state renders the status of
the Arab minority problematic. Examination of their situation can shed light on the duality and
viability of the democratic ethnic state as a general type found in certain plural societies.”
Smooha, S., Minority Status in an Ethnic Democracy: the Status of the Arab Minority in Israel In
Ethnic and Racial Studies, Volume 13 Number 3, July 1990, Routledge 1990, p. 394

7  Grossman, D., Sleeping on the Wire — Conversation with Palestinians in Israel; Farrar, Straus &
Giroux, New York, 1993, pp. 314-315
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Although Grossman’s data are all from the early 1990s, I assume there have been
no dramatic changes — in a positive sense — recently. At least, the present facts do
not testify about that. At the same time, after lots of discussions with my Israeli
friends and acquaintances, I was nof much surprised when D. Grossman describes
the misconception of ‘the Arab’ in the mind of the Israelis as follows:

“‘My Arab’ is, generally, the mechanic, the gardener, the plumber, the
metal worker or construction laborer or the tile layer, and sometimes, the
student at the university. ‘My Arab’ working where we good citizens live,
is no more than an inmate of that institution permitted to work outside (for
wages lower than what we would normally pay). Generally he has only
a first name, like a child....”"My Arab’s’ good features are, for his Jewish
friend, startlingly exceptional in the society from which he comes (“His
Hebrew is amazing!”, “He is so clean! And honest!”), and his negative
characteristics confirm everything the good citizen always knew.”

I have spent a relatively short time in Israel and my background knowledge is very
limited to make any serious statements. At the same time, I feel free to express
my wishes, at least, that goes like this: I would like to see all those young Arabs,
whom I met in the ‘Terra Santa’ School, both students and teachers, — who actually
live a very “Hebraized” (assimilated) lives — to be fully integrated in the Israeli
society with equal rights and without hatred, suspicion. I would like to see them as
mediators for mutual understanding between the two peoples.

Conclusion

First of all I am very thankful for this unique opportunity and to all those who
helped me to take part in: to Marcelle, to the management of the Terra Santa
School, — and for the useful advice of my professor at the Hebrew University,
Prof. Dr. Marc Silberman that supported me with his helpful guidance throughout
my Visit.

I learnt a lot from this experience: despite all the political turmoil and renewals of
bloody war scenes, [ am convinced that there is hope for peaceful coexistence that
is based on mutual understanding which must be well — established from an early
age with the help of the educational system.

8 Ibid. pp. 310-311
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Erik KORMOS

Professor of Adventist Biblical Theology

Examination of Jesus as a historical person,
according to Adventist and contemporary
theologies

~Seeing then that we have a great high priest,
that is passed into the heavens, Jesus the Son of God,
let us hold fast our profession.’™
Heb. 4,14

Summarise

First of all if we would like to speak about this topic it is matter how we think about
the history. There are two basic ways we can do it: The German language has two
expressions to describe the human history.? The “Geschichte” means the kind of
history which we can describe the events by punctual dates at least by years. The
“Historie” has very similar meaning in English, but if we use this expression we
need not to make emphasis to dates or times. So, according to the American Bible
criticism there is no two perspectives, instead this is so called “Salvation History”
where the texts of the Bible are the fundament of the happening the history is
the framework or background according to the happenings were, are, of will be.
Thus the Seventh-day Adventist Theology was born in USA in 19" Century it was
formed by the “salvation history” but in the first decades of the 20" impacted by
the European theological thinking and also German history. I’d like to show this
progress in the light of this specified historical thinking within the framework of
the Seventh-day Adventist Theology.

1 Tuse the King James Version of the Bible as a motto.

2 Peter M. Head wrote a good article about these two perspectives: The Role of Eyewitnesses in
the Formation of the Gospel Tradition. A Review Article of Samuel Byrskog, Story as History —
History as Story. In Tyndale Bulletin, (Issued by The Tyndale Fellowship for Biblical Research),
Tyndale House, Cambridge, 52.2 (2001) 275-294. p.
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1. Introduction

This is a very important text (see the Motto), quoted from the Hebrews, for the
Seventh - day Adventist theology and good to use it as a perspective from we can
see the question of “quest for Jesus” as Christ.

The Seventh-day Adventist theology exists more than 150 years, its starting point
we use 1831.% In this year William Miller as an Arminian Baptist started to preach
the Parousia without any skill of theology.* Same time Charles Darwin sailed to
the Galapagos Island on the board of Beagle.’ These events were so influential;
two different movements came from these backgrounds: The evolutionism and
Seventh-day Adventism.

Nowadays the Seventh-Day Adventist Church has 17 million members around
the Whole Word including the Muslim identified countries.® The evolutionism as
a scientific perspective influenced the life of Universities, the Areas of Academic
Sciences and also the Protestant and the Roman Catholic theologies. Two
backgrounds, two movements, two perspectives of the history. So, if we would
like to know whether is “quest for Jesus” as Christ or no within the Adventist
theology, we need to know the perspective of history of the mentioned theological
movement.

2. Perspectives of Seventh-day Adventist Theology

This perspective started in the England in 17" Century. THoMas WOOLSTON
(1669-1733) was educated at Cambridge and ordained in the Church of England.”
WooLsToN was against the miracles of Jesus. He mocked them because according
to His opinion they were not logical. He used a caustic Bible critic and the tool
in His mind to do that was the deist philosophy. For example, WooLsToN said
about the miracle in Cana when Jesus turned the water into wine; there was not
a miracle. If it had been a miracle, the dwellers of Cana would have been drunk
all including the children. The Church of England was more tolerant in England
then the Christians in middle Europe in that time. So the deism as a philosophical

See the Britanica Lexicon (or Britanica Hungarica)/Adventist.
http://hu.wikipedia.org/wiki/William_Miller 28.02.2017.
http://hu.wikipedia.org/wiki/Charles_Darwin 28.02.2017.
http://www.adventist.org/world-church/index.html 28.02.2017.

William Baird: History of New Testament Researc. From Deism to Tiibingen. Fortress Press,
Minneapolis, 1992, 45-49.
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perspective of the Bible critic of the Western World became each pillar of the
scientific Bible Research.

Professor Bryan BAaLL wrote a book, titled: The English Connection. The
puritan roots of the Sevents-Day Adventist Belief* In that book He point out the
connection between the USA (where the Seventh-day Adventist theology was
born) and England (where the salvation history was born). From 1831 to 1844
there was a movement in USA; the followers of WiLLiam MILLER. They were not
Adventists because they came from 12 different denominations, but they were
Protestants. This movement was like the USA a “Melting Pot of the Nations” and
denominations.’ These Christians were deists according to their minds, actually
Arminians and same time mainly puritans. There were 3 different minds, but
one movement respecting the second coming of Jesus as a King of the Heavenly
Kingdom. What happened after 1844 within the movement?

Professor GERARD P. DamsTEEGT a Dutch theologian divided parts the history of
this movement and also the Seventh-Day Adventist theology according to this
historical view.!° The first part was between 1831 and 1844. This is that we also
called as “movement of William Miller”. The second part was from 1844 to 1863.
In this year (1863) was founded the Seventh-Day Adventist Church officially. In
this period of time the mentioned 3 thinking were forming the doctrines. Nobody
knew in that time how influenced them the Arminians’, the deists’ and the puritans’
thinking, but in the doctrines can be outlined 3 methods of the Bible critics as
hermeneutical perspectives according to these perspectives.

WiLLiaM MILLER was a deist before he “returned”. As a Bible Interpreter he
was Baptist, but same time Arminian. He used the KJV Bible and the Cruden’s
Concordance, which was made by ALEXANDER CRUDEN and first published 1737."
The English puritans also used KJV Bible. So he was determined by 3 methods.
Later these methods were getting strength, but not against each other, instead in
coexistence.

8  Bryan Ball: The English Connection. The Puritan Roots of Seventh-day Adventist Belief. James
Clark, Cambridge, 1981.

9  Gerard P. Damsteegt is presenting this movement where there were Arminian Baptist, English
Calvinists, Metodists, Lutherans, Anglicans, Episcopal and also Congregationalists. This
movement was like USA named as “Melting Pot of Nations”. In: Foundations of the Seventh-
day Adventist Message and Mission. William Eerdmans Publishing Company Grand Rapids,
Michigan, 1977, 3-30.

10 Gerard P. Damsteegt: Foundation of The Seventh-day Adventist Message and Mission. William
Eerdmans Publishing Company Grand Rapids, Michigan, 1977, 48-50, and also: 254-259.

11 See at http://en.wikipedia.org/wiki/Cruden’s_Concordance 28.02.2017.
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The deists used a critical and also logical method like THomAs WooLsToN did
earlier in England. Thus Miller’s hermeneutic was a historio-grammatical method
same time there was another perspective that determine the deists thinking about
the Bible. This was an ethical hermeneutic which was the standpoint on that the
revelation of the Bible stands by the Christians in 19" USA.'? There is a typical
example to outline this: SAMUELE BaccHioccar who did his PhD at The Pontifical
Gregorian University in Rome'" as the fist Adventist in this famous Institute
wrote a book titled, Wine in the Bible.'* He agrees with WooLsToN and use same
Bible Critic method, but he did not mention him. First of all BaccHioccHr agrees
the Seventh-day Adventist ethical doctrine about the anti-alcoholism which was
created according to this ethical hermeneutic in 19" Century.!'® This hermeneutical
thinking is a Biblical criticism against the protestant orthodoxy and its root can be
found in Arminian Theology, as well.

It is also need to be mentioned HuGo Grotius (1583—1645) as the first Arminian
who used the Bible critic'® like later the Seventh-day Adventist did, too. The
most famous book of this author: The Truth of Christian Religion. He was using
a solid historical criticism on his writing. This is a low critic perspective and its
tool is the deist logic which was against the radical (or rigorous) Calvinism and
protestant orthodoxy. GroTius also used the history to make as a tool for the low
critical thinking and same time as an Arminian also apply ethical hermeneutic.
Later JonaTHAN EDpWARDS developed!” this system: His PhD: Concerning the End
for Which God Created the Word shared us a high level of intellectual thinking

12 This is influential thinking also nowadays in the Seventh-day Adventist Theology. According to
the Handbook of the Seventh-day Adventist Theology the “high-critic” as technical terms must be
rejected by the Adventist theologian. The term of “low-critic” should be acceptable, but the authors
of this Handbook advised to use instead “Bible-analysis”. See at: Revelation and Inspiration In
George W. Reid-Raoul Dederen (editors): Handbook of Seventh-Day Adventist Theology. Reiew
and Herald Publishing Association, Hagerstown, Md 21740, 2000, 94-95. p.

13 His PhD is about a historical investigation how the Sabbath did as seventh day of the week
turned into Sunday (as day of the Sun). Whole titles see at: From Sabbath to Sunday. A Historical
Investigation of The Rise of Sunday Observance in Early Christianity. The Pontifical Gregorian
University Press, Rome, 1977.

14 Samuele Bacchiocch: Wine in the Bible. A Biblical Study on the Use of Alcoholic Beverages.
Biblical perspectives. 4569 USA, Lisa Lane, Berrien Springs Michigan. 49103, 1989. Hungarian
translation: Samuele Bacchiocchi: A bor a Biblidban. Tanulmanyok az alkoholtartalmu italok
hasznalatardl. Reménység Alapitvany, Budapest, 2008.

15 Seventh-day Adventists Believe... A Biblical Exposition of 27 Fundamental Doctrines. Ministerial
Association General Conference of Seventh-day Adventists, USA, Washington, D. C. 20012, 297—
313.p.

16 William Baird: History of New Testament Researc. From Deism to Tiibingen. Fortress Press,
Minneapolis, 1992, 7-11.

17 Donald K. McKim (editor): Dictionary of Major Biblical Interpreters. IVP Academic, Nottingham,
England, 2007, 397-400.
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about Jesus personality and same time a high level of the Authority of the Bible.'3
Thus he also used the history (salvation history) as a mainline the translation of
the Bible making correction the text. Therefore, when he applied critical systems
reached the New Testament Greek texts, but as second source.

The 3 way of thinking was the puritan Biblicism.!”” In 19" Century in USA
sometimes they were named “Primitivisms”.?° They read the King James Version
of the Bible and also their thoughts were formed by the KJV. The English puritans
used two methods of the Bible critic. First it was the allegorical interpretation
which generally means the Old Testament foreshadows Christ and its fulfilment
is the New Testament. This is accommodation theology, but same time a certain
critical thinking of the Bible. Secondly it was use of typology. For example as for
Moses was the heavenly Temple a pattern to make tabernacle in desert of Sinai
for puritans Jesus was the pattern as the Bible shown us Him. The puritans did not
use the Greek Bible, didn’t use critical thinking. They apply also accommodation
Theology determined by allegorical and typological thinking. On the basis of all
these it was a certain way of critical thinking about Bible: If something is logically
understandable it is can be found in the Bible. If something is not logical, but can
be found in the Bible, is really not important. The puritans applied certain parts
of the Old and New Testaments to have background their principals of a rigorous
education, but they did not use the whole Bible. Some of these principals can be
outlined from some famous Adventists founders like Ellen Gould White was, thus
she was neither clearly puritan, nor clearly Arminian. He actually was Methodist.

There were 3 mainlines of the critical thinking of the Bible in this movement which
determinate the whole Seventh-day Adventist theology. It is same time separated
us from the European historical thinking about Jesus personality, because it was
another platform of the historical way formatted by School of Tiibingen and also
the Hegelian philosophy.?!

18 Jonathan Edwards kept the principle of literal sense but same time he sourced for the hidden
symbols of the text and he interpreted them for the modern intellectual audience. To use the
salvation history applied accommodation theology and also typology. See: Donald K. McKim
(editor): Dictionary of Major Biblical Interpreters. IVP Academic, Nottingham, England, 2007,
397-400.

19 Bryan W. Ball: The English Connection. The Puritan Roots of Seventh-day Adventist Belief.
James Clark, Cambridge, 1981, 15-30.

20 The Primitivisms were not same as the puritans, but there were some puritans who had political
power and also mandate in Parliament. This was the Nativist political party. The Nativists
wanted to make his political power became the government political way. This way was called
“primitivism”. See at: Georg R. Knight: Ellen White kora. Advent Kiadd. Budapest, 2002, 61-64.
(Hungarian translation and edition.)

21 Horton Harris: The Tiibingen School. A Historical and Theological Investigation of the School of
F. C. Baur. Appollos, 1975. The introduction and from first to third chapters.
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3. The mainlines of the Biblical criticism
in the Seventh-day Adventist Theology

In the first decades of 20" Century the Adventist Theology confronted the European
thinking and this progress has been being continued during the 20" Century, thus
far. DoNaLD McKm write: “It is difficult to decide what the most important attitude
in Europe was in 19" Century, but it is true the history for understanding of the
Bible was really important.” He also mentions: “the history was influenced by
the Hegelian philosophy”.?? According to the Adventist interpreters the history
also was an important element, but influenced by deist philosophy instead of
the Hegelianism. These are two different ways which can be highlighted from
Adventist literatures. For example: The Handbook of the Seventh-day Adventist
Theology as an official issue is about revelation and inspiration; reject applying
high critic, doesn’t use the term of low critic. Instead of them it suggests to use
term of “Bible analysis”, but practically there is no difference between the low
critic and this kind of Bible analysis. Sometimes Adventist use high critic thus it
is not to be widespread. The only different is the role of history which determines
the aim of Bible critic and also the quest for Jesus.

So this is the place where I need to speak about the historio-grammatical method
of the Seventh-day Adventist hermeneutic. According to this perspective the Bible
in the light of the human history is a story of the salvation thus we named as
history of Salvation.” This is a meta-narrative story, because the dates given the
Bible are not exact, but the events are. Same time all parts of the Bible are reliable
story (or history) but not a saga.?* The human history is a tool of restoration of
the Bible, because the human history is the fulfilment of the Bible stories from
Genesis to book of Revelation. Same time I need to be cleared there are not two
kinds of perspectives (story and history) of Salvation in our mind. I tried to be
expressed the story is not a saga; instead the history is used with two meaning, or
two aims, or goals.”

22 Mc Kim (editor): Dictionary of Major Biblical Interpreters. IVP Academic. England, Nottingham,
2007, 22-44.

23 See also: S. Byrskog, Story as History — History as Story: The Gospel Tradition in the Context of
Ancient Oral History (WUNT 123; Tiibingen, Mohr Siebeck, 2000.

24 This word ,,saga” was used by David Cook at Cambridge to be expressed the different and distance
between two German words: die Geschihte und die Historie. According to his use the saga means
Historie the Geschihte means History.

25 According to my understanding these two words enough to make difference the time period which
has punctually points given and time period which has instead given stories but without punctually
points in time line.
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So here is also the place to speak about the role of Grammatik in this method.
From the beginning of the Adventist theology by the Arminians there is a scientific
line in the religious life and theological science among the Adventists. We use
and our pioneers used Bible critic like I have written about it. The Grammatical
method is a part of this scientific line including text critic. Otherwise like the
history help us to understand Jesus personality and also Divinity the textual
criticism also a tool for us to take our critical perspectives constructive instead
of destructive. This line of the textual critic is a kind of structural criticism,?®
because we use the Bible as a textual structure separated from the dated human
history. The dates given by archaeologists and philologists are used as strengthen
element the salvation story (or history) which is standing on the Authority of the
Bible. %’ This authority of the text exists even if the Bible is using as a translation,
because of ethical hermeneutic.”® To take the authority on this way the reliability is
higher than the criticism. The early fragments of texts are reconstructive relations
with the whole Bible instead of the theory of they would be like the elements of
a mosaic or Puzzle. We can use the text fragments and early copies of the New
Testament as a weapon against destroyers of the authority as evidences which
shown us how possible to keep the absolute Authority is which came from God
directly.” So according to our mind (and also official theology) there are not two
different personalities of Jesus; as Jesus and as Christ.

26 This is not same as the structural criticism represented by de Sassure and Levi Straus. This kind
of structuralism was born in the literature study and linguistic. According to this method the text
is a closed structure. The Adventist theologians use the text in relation of the history, not as a
closed structure. In Richard N. Soulen — R. Kendal Soulen: Handbook of Biblical Criticism. James
Clarke Co. Ltd, Cambridge, 1977, (2002 reprint), 180—182 p. Also see: Gray P. Radford — Marie
L. Radford: Structuralism, post-structuralis, and the library: de Sassure and Foucault. In Arts &
Humanities Journal of Documentation; Publisher and Institutes, Akademie Verlag, Oldenbourg.
2005/61/1,60-78 p.

27 Richard M. Davidson: Biblical Interpretation dived 4 parts this topic: 1) human facts, 2) history,
3) special accommodation, 4) The word as word of God. This last point is determining the
Grammatik: The word is God’s word. In Georg W. Reid: Handbook of Seventh-day Adventist
Theology. Review and Herald Publishing Association Hagerstown, MD 21740, 2000, 22-58.

28 The ethical hermeneutic is standing on the inspiration of content theory which is the official
standpoint of the Seventh-day Adventist theology. See Revelation and Inspiration In George W.
Reid-Raoul Dederen (editors): Handbook of Seventh-Day Adventist Theology. Review and Herald
Publishing Association, Hagerstown, Md 21740, 2000, 94-95 p.

29 We believe the inspiration of the contain, but same time it is means that the canonisation the
translation and also the reconstruction of the text would be inspired by the Holy Spirit like the
Greek term express it: 6edmvevatog. Otherwise this is a hapax legomenon that is very difficult to
understand and translate exactly. According to my PhD I examine the question of hapax legomena
in the New Testament text.
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4. Christ as the High Priest of the Heavenly Sanctuary

This historical thinking resulted that, we believe the history of salvation is going
through the Bible from Genesis, to Revelation. Because of the genre of the book
of Revelation this salvation history is pointing to the future like the Genesis going
back to the Creation. The Genesis is a “hexahemeron” story (not history with
fixed dates) and the Book of Revelation is an apocalyptically coded future story
(also not a history with given dates). Seeing the Bible from this perspective there
have not been the most important question the quest for Jesus thus far. Jesus as
historical person and as Christ have been equal thus far. For the most important
question are the roles of Christ as Saviour (because of the salvation history) instead
of his reliability according to (dated) history. This is a systematically question that
I would like to show for you in nutshell.

Among the first Adventists there was a disappointment because of fulfilment of
Parousia in 1844. So they had to examine the reason what was the mistake in their
belief and thinking about the Bible as inspirited revelation. Actually they had to
examine the Christology as the most important element of the Adventist Theology
in that time. There are two parts of the Christology His person and His work.*® In
the first decades from 1844 to 1888 there was a turning on the soteriology. FRaNK
HoLBrook writes about this period of time; Christ was self-atoning heavenly high
Priest and heavenly King who we can wait from heaven.’' This typology standing
on Exodus 25 and also the Hebrews which use typology as well as this verse
shared us: ,, Seeing then that we have a great high priest, that is passed into the
heavens, Jesus the Son of God, let us hold fast our profession.” Heb. 4,14

The second problem was the question of the Parousia, but it was not that when it
will be happen, instead how we would be perfect continually respecting our ethical
status. Ellen G. White interprets the Mathew 25 allegorically to take it clear. This
is the parable of ten virgins who are waiting for the bridegroom. She tells us the
bridegroom is Christ and the virgins are the member of the Christian church. We
must be perfect and Christ will come as heavenly King. *

30 See at Raoul Dederen: Christ: His Person and Work. In Handbook of Seventh-day Adventist
Theology. Commentary Reference Series. Volume 12. Review and Herald Publishing Association.
Hagerstown, MD 21740, 2000, 160-203.

31 See at Holbrook: Christ’s Inauguration As King-Priest. In Frank B. Holbrook: The Atoning
Priesthood of Jesus Christ. Adventist Theological Society Publications Berrien Springs, Michigan
49103, 1996, 1-17.

32 Ellen G. White: Christ’s Object Lessons. USA, Pacific Press Publishing Association. Mountain
View, California, 1900, 282-293.
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This doctrine about rolls of Christ was adapted from CANTERBURY ANSELM: Cur
Deus Homo ?*3 He wrote there are 3 rolls of Christ: He is anointed prophet, anointed
priest and anointed King. CaLvIN also thought that in His Religious Institution.*
That is the reason why the Seventh-day Adventist theology is compatible with
European Protestantism, but same time more conservative like the contemporary
protestant denominations are. And the background of this conservative attitude is
the progress that I have shown. Otherwise according to deist philosophy it would
be un-logical, if there were two personality of Christ given the Bible. When the
first canonical Gospel (Mark or Mathew) was recorded it was the typology or
written pattern of the fist Christian faith about Christ. The question what happened
between the death of cross and the first recording (which would be the text of Q)**
really not important watching it from this perspective.

5. ‘Imitatio Christi’ as an ethical perspective
of the Seventh-day Adventist Theology>°

Each part of the Anselm’s work shared us Christ as anointed prophet. Also
The Seventh-day Adventist Believe... A Biblical Exposition of 27 Fundamental
Doctrines about Christ work also mention this attitude and same time strengthen
the Pericoresis doctrine.’” Because of the tradition of ethical hermeneutic this
aspect, Jesus as prophet, is also important. Like THomas WoorLstoN (1669-1733)
said, we also do: Jesus had not been an anointed prophet, if He would have
turned the water into alcoholic wine. This is also important according to the
accommodation theology: If Jesus with His whole and undividable personality is
an anointed prophet, He would fulfil the prophecies of Old Testament, but if He is
not, He would not. So, Jesus Divine and human personality together is a pattern to
follow Him and to be good Christian. For example we say that: Jesus was anointed
prophet and as a Jew Sabbath keeper. So we also need to keep Sabbath as the 7" day

33 See at: http://www.fordham.edu/halsall/basis/anselm-curdeus.asp 28.02.2017.

34 This therm ,Munus Triplex Christi” used by Calvin at the so called ,,Shorted Institution.”
According to Hungarian edition: Kalvin Janos: Tanitas a keresztyén vallasra. 1559. Magyarorszagi
Reformatus Egyhaz Zsinati Iroddjanak Sajtoosztalya. Budapest, 1991, 104—108.

35 Richard A. Edwards as an Adventist theologian agree with the conception of Q using same
historical evidence like the Tiibingen Theologians. This books a real pattern, how we can use the
evidences in two different methods. See Richards A. Edwards: A Theology of Q. Eschatology,
Prophecy, and Wisdom. Fortress Press, USA, Philadelphia, 1972, 22-32 p.

36 In the Seventh-day Adventist theology does not to be used the expression ,,Imitatio Christy”. It is
a so called dogmatically expression, but it expresses the ethical method of following Jesus as an
educational pattern.

37 Ibd. 60.
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of week, because this is an important element of the doctrine of Imitatio Christy.
When professor Baccriocchr (1977) did his PhD at The Pontifical Gregorian
University it was about from Sabbath to Sunday. The Roman Catholic Church
respected this argument built by the historical evidences. These evidences were
sourced from the early Christian era. The texts from the Bible as stories (without
given dates) shown to the happening which was the ideal state of the Christianity
and after the last book of the NT Canon was written the Christianity turned toward
corruption. So, we need to use the Bible to be taken better our Christianity in the
light of Bible. The 7" day is an element of this ethical, dogmatically and also
textual reconstruction.

6. Christ centralism as an outline of the New Testament
research and the contemporary theology

From this perspective essential the question is, whether would be Christ centralism
in the New Testament Research? This question is more difficult than we believe. I
had an opportunity to attend a very god scientific program in Cambridge held by
the Tyndale House and the Sidney Sussex College.*® They drafted us this problem
from the perspective of contemporary protestant theology.

In Europe when the 20" Century started the whole Protestantism were divided.
The traditional Protestantism was /iberal because of the historical thinking. The
smaller denominations were evangelicals. They were also liberal because of their
fundamentalism. GREG PrITcHARD said at Cambridge: ** “We went miles away
with the message of the Gospel, but we ploughed only one inch deep.” There
were other denominations predestined themselves to be sects. The protestant sects
were fundamentalists, but not conservatives, some of them instead bended into
occultism, because they were so called “isms”. These resulted European Christians
lost their leading factor.

The traditional protestant Churches used the Biblical Criticism influenced by
the age of Enlightenment philosophies. As the influence of the Enlightenment
philosophy spread, other fields of thought began to operate from these new
philosophical presuppositions. One of the most significant fields of influence of
the Enlightenment was filtered thought the prism of sceptical biblical criticism.

38 As the reference of the whole CSN P program see at: http://www.christianheritageuk.org.uk/
Groups/28152/Home/Courses/Cambridge Scholars_Network/Cambridge Scholars Network.
aspx 28.02.2017.

39 Greg Pritchard: The Global Vision of the Gospel and Europe’s Strategic Importance. (Sine Pub.)
The paper was a part of my Accepted Reading of Cambridge Scholars Network program.
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One leading scholar summarizes this influence: Biblical criticism has been a
principal tool in the critique of classical theology by forces of the Enlightenment.
By subjecting the Bible to humanistic presuppositions and treating it as a merely
human text under the control of our superior techniques, we have seen the message
relativized and debunked time and again.*’

This prospect influenced both the evangelicals and fundamentals. The fundamentals
rejected the kinds of Biblical Critics, so they determined themselves to be sects.
The evangelicals also rejected this criticism, because their message was a social
perspective of the Gospel and there was not need to use biblical critic. According
to my opinion this is the Christian liberalism that we need avoid, because it is
come from the sceptical criticism which is standing on the opposition of the
European historical perspective. DoNnaLD McKim divided the history of American
Protestantism parts highlighted us the reason why it is different.*!

From 1990’s the American Protestantism orientalised to the high critics. This was
the mainline of the 20" Century. There were 4 kinds of high critic perspective
of this era: 1900-1915 was the grammatical high criticism. 1916-1915 was the
English period. From 1945 to 1980 was the European period and lastly from 1981
to 1999 is North-American period. (The mentioned book was published in 2000.)

In the first period the German professors opposite the USA’s because of the
high critic. The reason was clear: The Americans tried to use the history for the
reconstruction of the Bible, same time the Germans rejected the Authority because
of the earlier protestant orthodoxy.

In the second period students immigrated into America from Cambridge and
Oxford. During this time period the interpretation was influenced by the empirism
instead of Hegel. The empirism structured the Bible critic into reconstruction of
the text and its authority for the ethical applications.

The third period was also the perspective of the reconstruction and its results
are the narrative analysis, rhetorical analysis, ideological criticism. These are
constructive critical perspectives and don’t reach Jesus personality. On this way
the scholars use same methods like the Europeans, but the result is not same.

40 Greg Pritchard: Ibd.lim.
41 Tbd. 88-103.
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7. Final clauses

The Seventh-day Adventist Theology is come from the American historical
criticism thus impacted the European era. After World War II European Adventist
theologians immigrated to USA and apply the European sciences to the USA’s
historical thinking.*> The systematically thinking was strengthened by this
historical view of point and same time it was lead by the New Testament Theology
instead of dogmatic.

The main difference between them the theological perspectives: The European
systematic in the protestant theology determined by dogmatic and lead by
philosophical perspectives. The American’s riding on the ethical thinking which
came from the Bible directly. When this perspective impacted the European
sceptical criticism this perspective could not correct the earlier perspectives. This
perspective started in 18" Century with JoHANN PHiLiP GABLER (1753—1826). This
famous Scholar did his study in Germany in Jena, but using the accommodation
theology separated from the philosophical thinking. This ethical mainline can be
shown out from his work: Dicourse on the Proper Distinction between Biblical
and Dogmatic Theology, and the Right Determination of the Aims of Each. Earlier
the systematic theology applied the New Testament and the resources lifted the
dogmatic upper to New Testament text. From GABLER the New Testament scientists
just give instructions to systematic, but did not do more. The base of the Biblical
ethic leads by the accommodation theology which resulting the reconstruction of
the Authority of the Bible instead of scepticism.

The Seventh-day Adventist Theology became international movement determined
by evangelicalism, Puritanism, but mainly by the western historicism. We usually
say that our theological thinking did not come from university’s pulpit. Our founders
were simply educated people but pious believer. Nowadays we have reached the
pulpits and Universities, but kept the historical thinking according to which we
see the history as salvation story or history. On our mind Christ is an undividable
person with His personality and also Divinity. Professor EDWARD HEPPANSTAL as
Seventh-day Adventist theologian wrote® we agree with the first, second, third
and forth ecumenical councils. We agree with Trinity and Pericoresis dogma and

42 Ch. T. Vrieezen: An Outline of Old Testament Theology. Charels T. Brandford Company, Newton
Centre, Mass. 02159, 1966. In his preface take it clears us when he wrote: The early Christina
theology is standing on the Shoulders of the Judaism. The theology of Judaism influenced the
western protestant theology and also the Seventh-day Adventist Theology.

43 Edward Heppenstal: The Men Who Is God. Rewiv and Herald Publishing Inc. USA, Washington
DC, 1972. Also can be reached at http://www.sdanet.org/atissue/Christ/index.htm 22.04.2012.
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the kenosis regarding Christ personality, but we would not like examining whether
there are two kinds of Christ.

This paper shown us there were perspectives which influenced the Seventh-day
Adventist Theology. We are protestant and we have a Christ centralised New
Testament science and research. God can give movements in history if we examine
the history as salvation history. When I was at Cambridge the university’s scholars
shared us a new perspective which will reach the whole European Christianity. They
as Evangelicals said us: there is no future for the evangelicalism as a movement
which preaching the Gospel without consistency. Also the fundamentalism will be
dying, because there is no need separated sects in Europe. Otherwise the traditional
Christian scientists have shown an unbelievable interest about evangelicalism as
a new paradigm of the historical thinking for them. They also shared us that there
were 3 same clashes with the European Christian theology: the Enlightenment
Philosophy, the Darwinism and the sceptical Bible Criticism.

The Christians accepted more of them from these structures. Thus there was a
mistake; the evangelicals rejected them and same time turned into fundamentalism.
In the 20" Century there was a radical change. All perspectives wanted to change
something, so the Christians searched the evangelicalism. I don’t know if this
perspective will be the solution is, but I have an experience within the Protestantism
as pastor and NT teacher: It is need the Quality in all. With other words, we need
the content instead of container. The secularized and unchurch people don’t need
scepticism anymore, but they must be given a new perspective or paradigm. This
perspective is Jesus as Christ instead of any kind of scepticism.

142



Prof. Andras MATE-TOTH
Sociologist of Religion, University of Szeged (Hungary)

Compassion in times
of moral panic!

From freedom to security

The leading value put forward by politicians today is not freedom but rather
security. The world, value systems, society, health, culture — all of these are
portrayed as vulnerable and open to attack, and are therefore perceived as such.

This reality is concocted by the media, which have their agendas of economic and
political interests, fuelled by daily rations of shock, horror, fear and vulnerability.

Yet “freedom”, not “security”, is the message that the major religions of the world
are putting forward, namely their vision of “what is still possible”. This is the
message that religious representatives should be proclaiming, whether or not the
timing is right.

Understanding fear: moral panic

Fear and panic that are prevalent in the general public contribute to the basic
dynamics of public opinion. The ability to understand the fundamental tendencies
in today’s societies demands a bold intellectual acceptance of incalculable
complexity (Armin Nassehi), volatility (liquidity), differences (Zygmunt Bauman)
and the unconditionality of the basic values of living together in plurality (Ernst-
Wolfgang Bockenforde, Chantal Mouffe).

“Moral panic” is a theoretical approach that helps us to understand the dynamics
of fear and panic in society.

1 Europe Infos — christian perspectives on the EU Newsletter monthly of Comece and the Jesult
European Office — eleven issues per year.
COMECE Jesuit European Social CentreHome #199 — December 2016
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The elements of moral panic are: first, worries about a possible threat; second,
hostility towards real or merely supposed perpetrators; third, group consensus
about the present dangers; fourth, exaggeration of general consequences based
upon only a few cases; fifth, the fleeting nature of panic, which appears suddenly
but disappears just as suddenly.

Different formulations exist of this theory, which has been used by either “the
elite”, “interest groups” or individuals who transform their “individual fears” into
societal fears, as a focus for their work. For any moral panic to be triggered, there
must already be some latent fears in society, and a readiness of institutions to be

driven by these fears.

A fact-based debate with the people and cultures of today must take this approach
into consideration and use it as a basis for attempting to understand the “signs of
the times”.

On the other hand, compassion means providing open spaces in precisely those
areas where it could be claimed that there is no space, no recognition, and no
forgiveness. Compassion is our weapon against all exclusion and takes away fear.

According to studies conducted in Central and Eastern Europe, the religions are
expected to provide responses to questions of solidarity with the weak and the
outcast, denunciation of injustice and corruption. Comments from the churches
must reveal a firm grasp of social reality and stand firm on the foundations of the
Gospel of Jesus Christ. Without Christ there is no Christianity.

“Religious” religion

We have seen from experience some ecclesiastical representatives sometimes
advance opinions on complex social issues in a manner that is both naive and self-
confident. In these cases, their statements are rarely grounded in social science and
may often not be even theologically sound. Too often their statements are simple,
uncritical restatements of the political positions of the preferred (government)
parties. When this happens, they speak using the language of religion, but not its
spirit, without serious (i.e. reflective) knowledge of society.

This kind of public statement does not take seriously either scientific knowledge
or even religion itself. The demand for “religious religion” therefore appears to be
a very modern trend. That means it is a religion that puts forward its own religious
perspectives and logic with a deep understanding of cultural and social processes
and contexts.
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“Political” politics

Other experiences teach us — again, above all in Central Europe — that politicians
are increasingly resorting to religious and spiritual elements when promoting their
policies, and incorporate references to the religious shaping of their country’s
history. In doing this they are always exploiting the religion of the majority for
their own purposes, thereby influencing general thinking about religion and the
Church. Basic religious principles then become incorporated into their political
hermeneutics. Politicians are doing this without any genuine knowledge of
religion or of the Church. They do not even see that religious plurality is a true
choice. They disregard the intrinsic value of religion and subordinate it to their
own political logic — demonstrating, at the same time, both a misjudgement of
politics and a contempt for religion.

This is what lies behind the demand for “political politics”, where political
arguments and clarification of private political objectives are established without
the inclusion of any religious rhetoric and without any exploitation of religion for
secular purposes.

During times of moral panic, representatives of churches and religions have an
enormous opportunity to disseminate religious values and wisdom. The latter
also imply a greater responsibility towards society. Thus the way in which these
values are transmitted must be adapted to suit the context. To this end, those who
are spokesmen for the Church must not only think carefully but also undergo
(continuing) education, and there should also be cooperation with the scientific
community that possesses a deep knowledge of social processes. In these times
where people are lethargic and without vision, the Christian message of God’s
compassion today offers a great opportunity to allow God to be experienced
in words and in deeds, thus providing our culture with a new vision and a new
objective.

“Religious” religion

We have seen from experience some ecclesiastical representatives sometimes
advance opinions on complex social issues in a manner that is both naive and self-
confident. In these cases, their statements are rarely grounded in social science and
may often not be even theologically sound. Too often their statements are simple,
uncritical restatements of the political positions of the preferred (government)
parties. When this happens, they speak using the language of religion, but not its
spirit, without serious (i.e. reflective) knowledge of society.
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This kind of public statement does not take seriously either scientific knowledge
or even religion itself. The demand for “religious religion” therefore appears to be
a very modern trend. That means it is a religion that puts forward its own religious
perspectives and logic with a deep understanding of cultural and social processes
and contexts.

“Political” politics

Other experiences teach us — again, above all in Central Europe — that politicians
are increasingly resorting to religious and spiritual elements when promoting their
policies, and incorporate references to the religious shaping of their country’s
history. In doing this they are always exploiting the religion of the majority for
their own purposes, thereby influencing general thinking about religion and the
Church. Basic religious principles then become incorporated into their political
hermeneutics. Politicians are doing this without any genuine knowledge of
religion or of the Church. They do not even see that religious plurality is a true
choice. They disregard the intrinsic value of religion and subordinate it to their
own political logic — demonstrating, at the same time, both a misjudgement of
politics and a contempt for religion.

This is what lies behind the demand for “political politics”, where political
arguments and clarification of private political objectives are established without
the inclusion of any religious rhetoric and without any exploitation of religion for
secular purposes.

During times of moral panic, representatives of churches and religions have an
enormous opportunity to disseminate religious values and wisdom. The latter
also imply a greater responsibility towards society. Thus the way in which these
values are transmitted must be adapted to suit the context. To this end, those who
are spokesmen for the Church must not only think carefully but also undergo
(continuing) education, and there should also be cooperation with the scientific
community that possesses a deep knowledge of social processes. In these times
where people are lethargic and without vision, the Christian message of God’s
compassion today offers a great opportunity to allow God to be experienced
in words and in deeds, thus providing our culture with a new vision and a new
objective.
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Abdul-Fattah MUNIF

Professor of Islamology

The Characteristic Economic Rules
of Muslim Communities

Introduction

Muslim communities approach the questions of economic and financial issues, first
of all, from a point of view of faith and moral. Namely, according to the teaching
of Islam, approach to wealth and handling material questions are in correlation
with faith and world view as well as with the relationship between man and
God and man and created reality. According to Islam, the source of wealth is the
Creator God Himself since He has created the goods necessary for the existence of
mankind and He has assured the conditions of maintaining ourselves. Allah says
in the Holy Quran: ,,Do you not see that Allah has made subject to you whatever
is in the heavens and whatever is in the earth and amply bestowed upon you His
favours [both] apparent and unapparent? [...]” (Qur’an 31:20); ,,Alif. Lam, Meem.
This [the Koran] is the book about which there is no doubt, a guidance for those
who fear [Allah]. Who believe in the unseen, establish prayer, and spend out what
We have provided for them” (Quran 2: 1-3). Allah, thus, is the Provider, who
cares for people according to His will; at the same time, He trusted the handling
of created goods to man, ordering him to show responsible attitude and gratitude
towards it. “Oh children of Adam, take your adornment at every prayer, and eat
and drink, but be not excessive. Indeed, He likes not those who commit excess”
(Quran 7: 31); “O you who have believed, eat from the good things which We have
provided for you and be grateful to Allah if it is [indeed] Him that you worship”
(Quran 2: 172).

As far as money and wealth are concerned, the religion of Islam, fundamentally,
warns Muslims to fear God, to keep in mind that they will have to make an account
in the after-life, to be moderate, to keep balance and to perform good deeds. The
Quran says: “But seek, through that which Allah has given you, the home of the
Hereafter; and [yet], do not forget your share of the world.” (Quran 28:77): “O you
who have believed, spend from the good things which you have earned and from
that which We have produced for you from the earth” (Quran 2: 267).
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In favour of keeping moderateness, the Islam draws up a series of teachings that
help to achieve this goal. A good example for this is the teaching that the life of
this world is ephemeral and it is insignificant compared to that of the after-life.
The Quran says: “And this worldly life is not but diversion and amusement. And
indeed, the home of the Hereafter — that is the [eternal] life, if only they knew”
(Quran 29:64). The wealth a person accumulates in this world does not last forever
since it cannot be taken to the after-life; and it is only the good deeds that are
imperishable. “Wealth and children are [but] adornment of the worldly life. But
the enduring good deeds are better to your Lord for reward and better for [one’s]
hope” (Quran 18:46).

Furthermore, the Islam inspires its followers not to consider making money
and becoming wealthy to be a target in itself; since wealth will do no good on
the day of doom unless it is accompanied by the fear of God and an attitude of
conscientiousness: “The Day when there will not benefit [anyone] wealth or
children, but only one who comes to Allah with a sound heart” (Quran 26: 88-89).
Furthermore, on the day of doom Allah will make people account for how they
have treated the material goods entrusted to them. On the day of the Resurrection,
each and every person will be asked about their wealth: how they acquired it and
what they spent it on. The Prophet Muhammad (be praised and saved by Allah)
said: “The servant shall not take a step on the day of the Resurrection before he
is asked about his life, about how he spent it; about his knowledge, about what he
did with it; about his wealth, about how he acquired it and on what he spent it; and
about his body (his youth), about what he used it for” (al-Tirmidhi).

According to the Islam, thus, material goods are only instruments that may become
the source of happiness or unhappiness for man in this life as well as in the after-
life depending on in what way that wealth was acquired and for what purpose it
was used for. As long as man acquires wealth in a way that pleases God, i.e. in an
honest way, and spends it on things that are allowed and are useful from a religious
point of view both for the individual and the society and as long as man does good
in the world to give thanks to God, then wealth becomes the source of blessing
and happiness for him in this world as well as in the after-life. The Quran says:
“Certainly will the believers have succeeded: They who are during their prayer
humbly submissive, and they who turn away from ill speech, and they who are
observant of zakat [obligatory donation]” (Quran 23: 1-4).

However, if man acquires wealth in a dishonest way or if he does not give away
a part of it to the poor, or if he spends it on something that is harmful for him or
for his environment then, according to the teaching of Islam, this attitude will lead
him to unhappiness both in this world and in the after-life. Selfish adherence to
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money and wealth may procure penalty in the after-life. The Prophet Muhammad
(be praised and saved by Allah) said: “The worshipper of the gold taler will grief”.
And the Quran threatens with this after-life penalty those whose only aim in
this world is to accumulate wealth: “And those who hoard gold and silver and
spend it not in the way of Allah — give them tidings of a painful punishment. “The
Day when it will be heated in the fire of Hell and seared therewith will be their
foreheads, their flanks, and their backs, [it will be said], «This is what you hoarded
for yourselves, so taste what you used to hoard»” (Quran 9: 34).

Traditional principles of the functioning of the economic
and financial system of Islam

In the centre of economic life of the Muslims, there are the Quran and the Sunnah
(the way of life and the practices of the Prophet Muhammad) and the rules and
regulations derived from these. The Sharia (moral code and religious law of Islam)
considers acceptable only the incomings or businesses that are allowed (these are
called halal); these all come from clear sources. It is forbidden, for example, to
invest in enterprises or to earn money from activities that have anything to do with
alcohol, pork, gambling, business founded on interest, pornography or drugs.

The Holy Quran condemns fraud committed in trade: “Woe to those who give less
[than due]. Who, when they take a measure from people, take in full. But if they
give by measure or by weight to them, they cause loss. Do they not think that they
will be resurrected? For a tremendous Day - The Day when mankind will stand
before the Lord of the worlds?”” (Quran 83: 1-6)

Islam considers important both the activities attached to earning money in order
to obtain material goods and those attached to social care. From a religious point
of view, the activities performed in order to make money to keep the family and
children, caring for parents and supporting the poorer layers of society all qualify
as a service to God. Considering the latter one, Islam rules that a part of the material
goods behoves the poor ab ovo, and it is not a question of favour or willingness:
“Eat of [each of] its fruit when it yields and give its due [zakat] on the day of its
harvest [that behoves the poor]” (Quran 6:141); “And from their properties was
[given] the right of the [needy] petitioner and the deprived” (Quran 51:19).

Giving away or paying this rightful part is one of the five pillars of Islam, and
the word for it in Arabic is zakat. This obligatory “religious tax” means one of
the most significant sources of income of the Muslim state and the public charges
undertaken voluntarily by Muslims; it is paid primarily in order to support the poor
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and those in need. The Quran says: “Zakat expenditures are only for the poor and
for the needy and for those employed to collect [zakat] and for bringing hearts
together [for Islam] and for freeing captives [or slaves] and for those in debt and
for the cause of Allah and for the [stranded] traveller — an obligation [imposed] by
Allah. And Allah is Knowing and Wise” (Quran 9:60).

From a point of view of religious law, zakat is a part of wealth to be paid
periodically the payment of which is an obligatory service to God. All further
alms or donations are considered voluntary offerings. The zakat-donations apply
to cash, cattle, crops, different goods, jewels and natural resources as well as to all
personal and real assets that belong to Muslims as far as they do not belong to the
objects of direct and personal use of the owner, i.e. they do not constitute an object
of direct trading activities (for example, an automobile or a flat used as a home).
Besides this, the zakat only refers to that kind of wealth the value of which reaches
or exceeds the value limit determined by the laws of Islam (in Arabic “nisab”), the
value of which is about 3 ounces (87,48 grams) of gold.

The proportion of zakat in the case of cash is 2.5% percent of the wealth provided
that the wealth reaches the above mentioned value limit and does not fall under this
limit for a whole year. The Shariah gives decrees on the determined proportions
for each kind of other types of wealth.

In addition to this tax, according to the traditional decrees of Islamic law,
circumstances might occur in which believers are obliged to contribute from their
wealth, within the framework of supporting society and one’s own family. These
circumstances might include deterioration in the financial situation of parents,
which results in the child’s obligation to maintain his parents; or the occurrence
of a catastrophe like, for example, a natural disaster or a state of war against an
Islamic state.

Originally, according to the Islam law, the leader of the state (caliph) is entitled to
lay a tax on wealthier Muslim citizens provided that the incomes from the zakat
and the whole wealth of the state are not enough to cover expenses since one of the
legal principles of Islam is that a thing without which an obligatory one cannot be
fulfilled will itself qualify as obligatory.

The proportion of the tax is determined by the superiors, i.e. the leading office-
bearers of the Islamic state with the approval of authoritative wise men entitled
to counselling; and it should be determined exclusively on the basis of necessity.
As a result, the tax imposed this way cannot exceed the real necessity of income.
Furthermore, the taxes should be divided equally among those who are obliged to

pay.
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The most significant traditional taxes include the contribution of non-Muslim
citizens who live in the territory of the Muslim state; these people are exempt
from zakat. Their taxes are the land tax (kharaj), and the poll-tax meaning a
military contribution (jizyah). It is to be noted that these taxes mean much lower
expenses compared with the zakat that the Muslims have to pay; and it means
the contribution of non-Muslims to common charges, to the maintenance and
the defence of the state since in an Islamic state everybody should take part in
common charges depending on their religious affiliation.

Besides all these, there is the traditional and direct fund or foundation for religious
purposes (in Arabic wagf), that serves for the maintenance of religious institutes
like, for example, that of the Quran schools. However, these funds function
exclusively on the basis of voluntaries giving away money; so they do not belong
to the category of obligatory donations.

We should not ignore the fact that sometimes, both from the point of view of
ideology and proportion, there can be significant differences between the zakat
defined as religious tax and the other traditional taxes determined in the religious
law of the Islam and those imposed these days. The reason for this should be
searched in the fact that the Shariah is a set of laws based on the Islam religion
the effectiveness of which is only partial in some Muslim countries since some
Arabic-Islam countries set their laws on the basis of secular practices; or at least
they are some kind of mixture between the legal practices of Islam and those of
the West.

Forms of trading companies in Muslim communities

The most important elements of the economic life of the Muslim world have been
the trading associations and companies from the very beginning. The common
characteristic features of the foundation of traditional economic companies in
accordance with the Shariah include oral contract, the unconditional trust of the
parties towards each other, common faith and the fear of penalty in the after-
life. Usually these companies are founded on the basis of some low-volume
business; however, nowadays it is also a use and wont that the parties, similarly
to Hungarian articles of association, prepare a written contract agreement or even
appoint company office-bearers.

According to the scholars of Islamic religious laws, these trading companies can
be divided into two main groups:
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1. Sharikat tamalluk means more or less an association in common property. It
basically means that members own something — for example, some real estate,
ship, etc. This form of organization only regards the common property; the
operation of the property is independent from this.

1. Sharikat al-Aqd essentially corresponds to business associations in Hungary.
Depending on what kind it is, the association may be founded with or without seed
capital and obligatory personal contribution on behalf of members is also possible.
According to the Sariah, there are six traditional forms of the sharikat al-aqd:

1. Al-Inan: the members contribute to the seed capital in the proportion of their
share in the association and they do not contribute to the operation of it merely
with their wealth but also with their personal collaboration. They all have equal
management rights. They share the profit in the proportion of their share and bear
losses.

2. Al-Modaraba: one of the parties only gives free run to his wealth and the other
party utilizes it through his personal contribution. The proportion of profit and loss
depends on the agreement established between the parties.

3. Al-Wujuh: a credit union, within the framework of which the credits obtained
by the individual partners are put in a common fund; they buy goods from the
money and after selling the goods, they share the profit between themselves. This
business activity involves no personal assets and it is founded on the mutual trust
in the trading experience and knowledge of the members. The proportion of profit
depends on the agreement established between the parties.

4. Al-Abdan: it is founded and it operates on the basis of an obligatory contribution
on behalf of the members. There is no registered capital, or at least it is not
compulsory. The objectives and the thriving of the association are realized through
the personal contribution of the members. The share of profit and loss is made in
the proportion of personal contribution.

5. Al-Tafwid: one of the parties takes assets to the company and entrusts the other
party to utilize it; the role of the latter one only includes personal contribution.
The members share profit according to the proportion and conditions agreed upon
beforehand; however, the losses are only born by those who invested their wealth,
in the proportion of their investments.

6. Al-mufawadah: trading company of unlimited liability; the responsibility of the
partners is universal, they manage the company together. They can share profit and
loss only in equal proportions.
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The prohibition of interests is one of the most well-known
teachings of Islamic law.

A Muslim person may never charge or accept interest under any circumstances.
“And whatever you give (or lend) for interest to increase within the wealth of
people will not increase with Allah. But what you give in zakat, desiring the
countenance [satisfaction] of Allah — those are the multipliers [of their rewards]”
(Quran 30:39).

In the Quran, there is no other war initiated on behalf of Allah towards anybody
else but those who collect interests, who will be unblessed in this world and
sufferers in the after-life unless they repent their deed and get rid of the interest:
“Oh you who have believed, fear Allah and write off [all outstanding] interest
[due you] that still accrues, if you [really] are the believers. And if you do not do
it, then take a notice of war from Allah and His Messenger” (Quran 2: 278-279).
The prohibition of interest is effective not only between the rich and the poor but
it is of universal nature: it extends to all persons independent from the amount of
money lent. According to the Shariah, all interest qualifies as usury, exploitation,
abuse of the difficulty of the other party.

In this respect, the greatest difference between the Shariah and the European
law is that while the Islamic law definitely prohibits interest, the Civil Code of
Hungary announces its legitimacy as a general rule. 232. § (1) says: “Within
contractual relations -unless the law specifies otherwise- interest is due. In the
contractual relations of private entities between each other, interest is due only
if it is stipulated.” In the Hungarian legal folk tradition, interests were usually
maximized and those who exceeded the upper limit were proclaimed usurers; their
interest and then their capital were both taken.

It stands to reason that since the Shariah is a living religious law to be applied
in all areas of everyday life, it applies exceptions that can diverge from the main
rule. The Quran proclaimed that repentance may be exercised and made it clear
how it should be done: “But if you repent, you may have your principal - [thus]
you do no wrong, nor are you wronged. And if someone is in hardship, then [let
there be] postponement until [a time of] ease. But if you give [from your right as]
charity, then it is better for you, if you only knew. And fear a Day when you will
be returned to Allah. Then every soul will be compensated for what it earned, and
they will not be treated unjustly” (Quran 2: 279-281).

This ayah says that one who asks for interest for a loan should disclaim the unjustly
inflicted interest; moreover, the best thing he can do for making his penitence
complete is to release some of the balance of principal provided that the indebted

153



gets into a hard financial situation and becomes insolvent. At the end of the ayah,
Allah warns the interest collectors that the war of Allah shall not only reach them
in this world since on the day of the Resurrection the unjust shall all be punished.

The rules of lending money and banking services
in the Islam

In the times before Islam, loans were not primarily taken in order to develop a
business. People who could not make ends meet in lean times asked for loans
under the pressure of necessity; however they often had to sacrifice their whole
existence in order to survive in a short run.

At the beginning of Islam — exactly due to the developed and well-functioning
trading— the institution of credit without interest was soon born. The importance
of loans is supported by the fact that the longest verse of the Quran talks about it
(Quran 2:282). Loans are among the few transactions in Islamic law that should be
committed to paper. In case the parties are in a situation where this is not possible
to do, then a security deposit should be given (Quran 2:283).

However, by the birth of interest-based banks and due to their spreading in the
Muslim world, the situation has fundamentally changed and Muslims have had to
face a number of problems that affect both those who live in traditionally Muslim
areas and those who live in the West. Dr. Yusuf al-Qaradawi, an Egyptian Islamic
theologian who lives in Qatar received the following letter from the United States
of America, from a Muslim who lives there:

“I am writing to you, most honoured scholar, due to a topic that I consider crucial
in my life [...] Recently I have had the opportunity to start an enterprise together
with an American building engineer which may lead me to the necessity of asking
for a bank loan. Naturally, I know that this thing is Aaram [prohibited]; thus I have
tried everything in my power to avoid it. However, no Islam bank would give me
help. I am looking forward to your answering my question.”

The scholar reached the following farwa (legal ordinance):

“For Muslims, there is no problem with trying to get rich. The Islam does not
say what is said for the Christians in the Bible that it is easier for a camel to pass
through the eye of a needle than for someone rich to enter the kingdom of Heaven.
On the contrary: in the Quran, Allah considers it meritorious, to be a blessing if
somebody gets rich. At the same time, the writer of this letter should be aware of
the fact that wealth has an immense power of temptation and that material wealth
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is not everything. Striving for wealth, if it is accompanied by impatience, may
become very dangerous since it may lead to frivolity towards the Shariah. In aware
of this, let us examine the question of our brethren who would start his enterprise
by a profitable step; however, the scholars of Islam have reached a consensus
according to which interest is forbidden.

The necessity for claiming interest is very exactly described in the fatwas that are
determined by the Shariah, which is based on the principles of Quran. In order to
make something prohibited become allowed there has to be a real emergency; and
not one that is imagined to be an emergency or something that serves as an excuse
to circumvent prohibition.

The well-known example for this is the quotation from the Quran in connection
with consuming pork: Allah said:

“Prohibited to you are dead animals, blood, the flesh of swine, and that which has
been dedicated to other than Allah , and [those animals] killed by strangling or by a
violent blow or by a head-long fall or by the goring of horns, and those from which
a wild animal has eaten, except what you [are able to] slaughter [before its death],
and those which are sacrificed on stone altars, and [prohibited is] that you seek
decision through divining arrows. That is grave disobedience [...]” (Quran 5:3).

About those who consume these due to necessity, Allah says: “But whoever is
forced by severe hunger with no inclination to sin - then indeed, Allah is Forgiving
and Merciful” (Quran 5:3). We have to make sure that there is no other substituting
solution through which a thing that is allowed may be done. In conclusion, the
absolution from prohibition due to necessity may not imply that the allowance for
the deed has become a basic principle but should merely be considered a strict
exception that loses its effectiveness as soon as the emergency is over. The brethren
who raised this question has the possibility to take one step after the other on the
stair that leads to richness and he should not strive for getting rich overnight since
this method may lead to his losing his life both here and in the after-life.”

Besides these it also should be mentioned that in connection with loans, the so-
called European Fatwa Committee has made a decree that in the case of European
Muslims the lack of a self-owned flat results in emergency; thus in their case, the
Committee allowed for taking a bank loan provided that it means buying their
first flat. Furthermore, those that place their riches in an interest-based bank from
necessity or from the fear that it might be lost or stolen may claim these banking
services; however, they should turn to Allah for His forgiveness and they should
do everything in their power to find a solution that is in full accordance with the
stipulations of the Islam.
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Provided that they place their money in a bank that pays interest, they should
get rid of the interest in a way that is allowed by the Islam. It can be spent on
the poor or on some infrastructural aims but it cannot be offered as donation but
the intention should be to get rid of it; because donation, i.e. zakat which, as one
of the practical pillars of Islam, cannot originate from a surreptitious source.
Furthermore, the interest cannot be spent on one’s own family and it cannot be
used to pay tax or damages or alimentary endowment.

The Grand Mufti of Saudi Arabia, Abd al-Aziz ibn Baz was once asked the
following question:

“I have a current account at a bank that normally pays interest, but I have one
that is not interest-bearing. I wonder whether the leading-case considering interest
affects me and whether I sin through this. Shall I close my current account knowing
that this way I may lose my money?”

The Grand Mufti’s answer was as follows:

“Since you have placed your money in an account that does not bear interest
in order not to lose it and in order that it should be safe this qualifies to be an
emergency and thus you have not sinned. Notwithstanding, when you have the
opportunity, you should place it in an Islam bank because this way you incite its
work and help it do its tasks. Islamic banks should be incited and supported and
if they make a mistake, their attention should be drawn to this fact. They need to
correct the mistake in order to be competitive against interest-bearing banks and in
order that Muslims choose an Islamic bank. Provided that you place your money
in an Islamic bank you have the possibility of obtaining some profit that is allowed
by religious laws through some so-called modaraba transactions. The Islam does
not allow for a determined return or interest. An example for determined return:
you place SAR 100.000 at a bank that bears interest or at a merchant in order
that he should pay you interest of a given proportion every month. According to
the Sariah, this is forbidden. However, the Islamic bank does have the possibility
to invest your money in accordance with Islamic stipulations in the form of a
modaraba transaction; for example through buying certain goods. The goods are
sold by the bank in accordance with previous agreement; it collects the profit and,
in compliance with the previous contract, bonus is paid to the owner of the capital.
In short, you do not sin if due to your fear of losing your riches you place your
money in a bank that pays interest provided that you do not accept the interest.”
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Forms of financing at Islamic banks

The Islam offers solutions in the areas of bank credit and investment that are
widely different from interest calculation. One of the simplest concept is ,,sukuk”
(singular: sakk, the word “cheque” derives from this word) which is practically
the counterpart of Western bonds in a form that aligns with religious stipulations.

The sukuk transactions are of different types. In the case of Bay’al-Inan, the issuer
of the bond sells the bond to the other party and then immediately hires it from him
at a previously agreed value and at the end of the transaction the bond becomes the
property of the issuer once again. The fee of hiring, in total, is of course higher than
the purchase price. In the case of Bay’Bithaman Ajil, a similar transaction is carried
out; however, this one is not confined to bonds. Beyond this, exists the so-called Bay’
al-Isti ’jar which is an agreement of transporting goods, and the Bay ’al-Salam which
is contracted for future transports; the Kafalah means a guarantee contract.

A classical solution for investment financing, as we have already mentioned, is
the sharing of profit. In the case of the transaction modaraba that we have already
mentioned, the risk of the enterprise is undertaken by the investing party and he
bears losses if the original conception did not materialize (except for the case
where the implementer of the business deliberately causes damage). In the case
of the Musharakah option, however, we can talk of a complete partnership. The
business partners share equally not only the profit but also the expenses of the
bankrupt business plan.

According to Dr. Saleh Al-Fawzan Islamic scholar, the modaraba —the most well-
known form of bank financing— is a form of trading transactions that is allowed
by the Islam religion and that was also known back in the time of the Prophet
Muhammad. Its meaning in the Shariah: handing over determined riches to a
person (or to an Islamic bank) in order that they trade with it. In the modaraba
transaction, the client hands over the riches or resources to the trustee so that he
would purchase something and then merchandise it. Purchasing may be substituted
by taking part in some business or enterprise, in the form of investment.

When making the contract, the contracting parties determine the proportion of sharing
the profit and the length of time the modaraba transaction will last. As a general
principle, profit should not be shared before the termination of the contract except it
is stipulated otherwise in the contract. The rules mentioned above naturally also apply
to losses. The modaraba generally runs more risks but may result in greater profits
than deposit interest since while in the case of placing a deposit the only risk that the
depositor runs is that the bank may go bankrupt, the modaraba depends greatly on the
changes in the circumstances of the market. This method may eliminate the role of
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deposit as dead money outside economy since in the case of modaraba, money turns
around, operates and can result in profit; true, it can also result in losses.

In conclusion, I would like to add as curiosity that the global economic crisis
that broke out some years ago have had the least effect on the Muslim world.
Due to their conservative investment policies, Islamic banks are more stable than
their competitors; and nowadays stability and reliability are rare treasures in the
market of banking. Thus everything is given that the Sharia-compatible financial
institutions will be relatively unharmed by the crisis. The prohibition of taking
interest in the Islam results also in the fact that there are many financial products
prohibited that have been blamed for the surge of crisis that has been going on
for five years now. It is not a coincidence that nowadays the principles of Islamic
investments seem attractive also to many Western investors.

According to estimates, the amount of money handled within the framework of
Islamic banks is now about USD 2,000 billion. Islamic banks have been operating
for more than a millennium; and the past decade has seen significant and renowned
European financial institutions establishing their own Islamic banks. The centre of the
Islamic bank system can naturally be found in countries and regions where Muslims
constitute a majority; however, it does manifest clearly the trend that the Islamic banks
are looking quite steadily towards the West. At present, Islamic banks mainly operate
along the Persian Gulf and in south-eastern Asia. In 2004, the licence was granted for
the very first Islamic bank of Europe (Islamic Bank of Britain) to be opened in London.
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Teacher, Bhaktivedanta College of Theology

One God in Countless Forms based
on Laghu-Bhagavatamrta by Riipa Gosvami'

The “Hare Krishnas” are everywhere, most people have met them at least once.
However, few people know what is their faith, what, or rather, who, they believe
in. Many people would think that they are polytheists, believers in many gods.
This is, however, a misunderstanding, which I am going to dissipate by giving an
introduction into the science of Krsna’s incarnations (avataras)* which explains
how the One becomes Countless. This science is very detailed, therefore I will
only attempt to give an overall presentation of the basic types of expansions of
the Supreme.

I assume that most of my readers are not conversant in the terminology of Gaudiya-
Vaisnava® theology, therefore I will give their explanations in footnotes. I will try
to support my statements by quotations or purports from scriptures, mainly from
the Bhagavad-gita, Srimad-Bhagavatam and works by Gaudiya-acaryas® — which
is the tradition anyway.

The chief source of this study is the Laghu-Bhagavatamrta by the 16th Century
saint and author Riipa Gosvam? and its commentary by Baladeva Vidyabhtisana®

1 English translation by Mdtyds Meéré.

2 The term will be explained later.

3 The Krishna-devotees are usually referred to as Gaudiya-vaisnava. Vaisnava means a believer in
Visnu (Krsna). This system of faith is divided into many branches, one of which is the Gaudiya,
or Bengali Vaisnavism. This tradition was taken to the West by A. C. Bhaktivedanta Swami
Prabhupada, founding acarya of the International Society for Krishna Consciousness (ISKCON).
The Hungarian member of ISKCON is the Community of Krishna-Conscious Believers,
abbreviated as MKTHK in Hungarian, which has been a registered religious organisation
(“church”) in Hungary since 1989.

4 An dcarya is a bona fide teacher of the tradition.

5 RupaGosvami (1489-1564) was one of the scholars mandated by Caitanya Mahaprabhu (according
to Gaudiya- tradition, an avatara of Krsna) to analyse Vedic scriptures, condense their essence and
preach about devotional service. (Caitanya-caritamrta [in the following: Cc.] Madhya-lila, 1.34.)
He made an immense contribution to Gaudiyva-vaisnava literature. He wrote more than sixteen
volumes of approximately 100,000 verses.

6 Baladeva Vidyabhisana (?—1793) theologist, commentator of scriptures. Among others, his main
work is Govinda-bhasya, the compendium of Gaudiya-vaisnava purports to Vedanta-siitra.
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(Saranga-rangada) as these works give a thorough treatise on the unlimited
expansions of Krsna. In writing Laghu-Bhagavatamrta Ripa Gosvami intended
to prove that Krsna is the original Supreme Personality of Godhead, without equal
or superior and that He is the source of all avataras.

At first, Riipa Gosvami describes the main expansions, which are not really
avataras —, then goes on to define and present in detail the further groups of
expansions. Because of constrains of space, I am going to deal only with the most
important ones.

In presenting the quoted verses, I will give the Sanskrit word in (brackets) so as
to underpin my proposition and to add value to those readers who understand
Sanskrit. The translations of Sanskrit words relies on the Internet version of
Monier-Williams Sanskrit—English Dictionary.”

9

Reasons for Krsna’s appearance

The vaisnava view of reality divides the cosmos into two main parts: the material
vs. the spiritual world. As the living entities possess a tiny degree of independence,
they may decide which world they want to belong. The spirit souls consider the
material world as a place where they can enjoy, they take birth in it, however, at
the same time, the material world exerts an influence on them.? In this way, when
the illusory energy of matter influence them, they forget their Lord, the Personality
of Godhead, and they identify with their body and develop attachments to various
actions serving their bodies.’ Thus, the living being, which is now far from being
independent, in wandering in the cycle of repeated birth and death in various
species, due to his actions. “Thus he goes up and down from a microbe in stool to
a high position in the Brahmaloka planet.”"® By his own power he could never get
out of this cycle.

Krsna’s eternal abode is the spiritual world which is eternal and full of knowledge
and bliss. He eternally resides there and His devotees can also partake in His
transcendental pastimes'!.

The question may arise: what is the reason He appears in His original form at
a place which is asat, acit, and nirananda, i.e. temporary, full of ignorance and

7 Monier-Williams Sanskrit-English Dictionary on the Internet: http://www.sanskrit-lexicon.uni-
koeln.de/scans/MWScan/2014/web/webtc2/index.php

8  Srimad-Bhagavatam [in the following: Bhag.] 6.16.52.

9 Bhag.4.29.26-27

10 Bhag.4.26.8.

11 Ce. Adi-lila, 3.5.
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unhappiness? The answer is given by Himself in the Bhagavad-gita: suhrdam
sarva-bhitanam,'? He is the benefactor and well-wisher of all living entities.

To explain the descent of Krsna the following two verses of the Bhagavad-gita are
usually quoted:

“Whenever and wherever there is a decline in religious practice, O descendant of
Bharata, and a predominant rise of irreligion—at that time I descend Myself. To
deliver the pious and to annihilate the miscreants, as well as to re-establish the
principles of religion, I Myself appear, millennium after millennium.”'® He lists
three reasons why He expands Himself and descends to the material world.

These three reasons are as follow:

1. to deliver the pious,
2. to annihilate the miscreants,
3. to re-establish the principles of religion.

There is, however, a fourth, hidden, reason which we have already mentioned,
connected to the first three, and this is the performance of pastimes. Actually, this
reason is the original reason of all the others.

Krsna, the Supreme Lord is the most merciful as he descends to the material world
to manifest His pastimes (/i/as).

“The Lord appeared in the mortal world by His internal potency, yoga-maya. He
came in His eternal form, which is just suitable for His pastimes. These pastimes
were wonderful for everyone, even for those proud of their own opulence,
including the Lord Himself in His form as the Lord of Vaikuntha. Thus His [Sri
Krsna’s] transcendental body is the ornament of all ornaments.”!

The Srimad-Bhagavatam also writes that hearing about the pastimes of Bhagavan'®
Krsna is very auspicious.'® Hearing about these /ilas the hearts of the spirit souls
living in the material world becomes cleansed and become eligible to return to
their original abode, to the spiritual world.

12 Bhagavad-gita [in the following: Bhg.] 5.29.

13 Bhg.4.7-8.

14 Bhag.3.2.12.

15 The Visnu-purana (6.5.79) describes the meaning of the word bhagavan: knowledge (jiiana),
force, both subtle (Sakti), and gross (bala), controlling power (aisvarya), transcendental influence
(virya), brilliant beauty (tejarsi), and freedom (vina) from all lower grade (heyaih) quality: these
are the attributes of Bhagavan.

16 Bhag. 2.6.46,3.9.7,3.20.5.
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Definition of Avatara

Bhaktivedanta Swami Prabhupada sometimes uses the word “incarnation” in his
translations, however elsewhere notes that the concept is not quite the same as
that of the Sanskrit avatara.'” The etymology of the word incarnation derives
from the Latin verb incarno, which was formed from the noun caro by adding the
prefix in. The meaning of caro is “flesh”, therefore the full meaning of the word
incarnatio is “someone who has become flesh”, or someone who is “of flesh”, i.e.
who has taken a body."® The word avatara, however, means “someone who has
descended”. The word itself derives from the radical \#77 by adding a prefix ava,'®
therefore its meaning is “descend”.?® There is, thus, no question of taking a body
- as in the case of the concept of incarnatio —, as He does not become something
but descends in His original form. Although Bhaktivedanta Swami Prabhupada
did use the expression incarnation as a synonym of avatara, but, as has been
mentioned, he stressed the significant difference in the meaning of the words. In
this work I mostly used the words “form”, “shape” and “appearance” and tried to
avoid “incarnation”:

Krisna’s avataras

The forms we are going to describe first are not really avataras, as according to the
definition by the Caitanya-caritamrta as well as the later Laghu-Bhagavatamrta
avatara is who descends to the material world.?! This primary division only gives
the sources from which those forms emanate that will appear as actual avataras to
perform pastimes in the material world.

Riipa Gosvami divides the forms of appearance of the Lord in the following three
classes: svayam-riipa, tad-ekatma-riipa és avesa-rijpa.”* The question may arise,

17 Eg.: 1968. 12. 02. Bhagavad-gita class (Los Angeles).

18 Although the word incarno does not exists in the Bible in this form, the expression comes from
the Gospel of John, where he writes: et Verbum caro factum est, reading: “The Word became flesh
[...]” John 1:14 (http://read.csbible.com).

19 \/tf: CrOss OVer, pass across.

20 ava: off; down.

21 avatara: descent, entrance. Note: with this second meaning (entrance), the word reaches its
complete meaning viz. by descending from the spiritual world in the same time He entrances to
the material world.

22 “The form of the Lord that descends into the material world to create is called an avatara, or
incarnation. All the expansions of Lord Krsna are actually residents of the spiritual world. But
when they descend into the material world, they are called incarnations [avataras].” Cc. Madhya-
lila, 20.263-264; ill. Laghu-Bhagavatamyta [in the following: LBh.] 1.2.2.
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though, that how it is possible that the Supreme Lord, who is one without duality,?
appears in various forms. To dissipate this doubt, Riipa Gosvami starts his treatise
with this classification and declares that these forms all originate in one source,
svayam-rupa.

Svayar-riipa

According to Riipa Gosvami’s definition, svayam-riipa is the form which does not
depend on any other form.* Baladeva Vidyabhtisana explains this thus: the word
ripa here refers to svariipa, which means fundamental identity of the person. The
original form of the Supreme Lord is also called svayari-rilpa because it is self-
manifested, not coming from another person. Therefore the form of the Supreme
Lord which was manifested by Himself and is independent from all is called
svayam-riapa.®

Also Baladeva traces the expression svayam-riipa from a word composition in
the Bhdagavatam with the same meaning: ananya-siddham, which literally means
“somebody not made perfect by any ornament”,’® meaning that He is perfect
in Himself. The concept anya® only makes sense if the Lord expands Himself
into various forms. This apparent difference (visesa) does not mean a division
of Himself though, but rather His expansion into countless forms through His
unlimited energies. For, the eternally undivided oneness is a substantial attribute
of the Supreme Lord. %

After defining the concept, Riipa Gosvami carries on by quoting the first verse of
Brahma-samhita, which says:

sac-cid-ananda-vigrahah
anadir adir govindah sarva-karana-karanam?*

23 1 will only explain the svayam- and the tad-ekatma-riipas, and will leave out the avesa-ripa
group, since the members of this division are not the direct expansions of Krsna but empowered
souls carrying a particular mission. They did not came to the material world because of the above
mentioned reasons.

24 ekam evadvitivam, azaz: [the Supreme Lord is] one only, without a second [or: one only, without
secondness] (Chandogya-upanisad 6.2.1); vagy: vadanti tat tattva-vidas / tattvam yaj jnanam
advayam, azaz: “Learned transcendentalists who know the Absolute Truth (call) this nondual
substance [...].” (Bhag. 1.2.11).

25 LBh. 1.1.12. svayam: self. sva: own,one’s own.

26 LBh.1.1.12.

27 Bhag. 10.44.14word by word translation [in the following: wbw.], Cc. Adi-1ila, 4.156, wbw.

28 anya: another person; here: every other person who is different from the Supreme.

29  bahu-mirty-eka-mirtikam, “Although You appear in various forms, You are one without a
second.” (Bhag. 10.40.7)
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Meaning, Krsna is the Supreme Lord, Who is an eternally blissful and omniscient
person, Who has no beginning and is the source of all other forms of God and
the cause of all causes. Srimad-Bhagavatam also confirms His originality:
purusam ysabham adyam kysna-samyjiiam,’® meaning: He, who is called Krsna,
is the superexcellent person, who is the origin of all living beings. To handle
the supposition that adi means that Krsna is just simply a form appearing in the
material world, Brahma-sarihita emphasizes that He is at the same time andadih as
well, which word points out that the form which appears in the material world as
Krsna, is an eternal one which exists in the spiritual world and which is the source
from all other forms expand. The Gopala-tapani-upanisad also declares: eko ‘pi
san bahudha yo ‘vabhati,’' meaning: “Although the Lord is one, He is present in
innumerable hearts as many”.

Tad-ekatma-riipa

Therefore the svayam-ripa is the source of all expansions, and, for various
reasons,’? this form expands. According to the definition, ekatma-ripa is a form of
the Original Person that, apart from some bodily differences, is non-different from
Him.* Even the expression “ekatma-ripa” is very telling: it means those whose
self (atman) is one (eka), and thus indicates that the ekatma-forms are identical
with the svayam-ripa. The main difference between the two forms manifests in
bodily characteristics and the pastimes. The Visva-kosa defines the meaning of the
word akrti as follows: akrtih kathita ripe samanya-vapusor api,** meaning: akyti
may mean a form (ripa), similarity (samanya), or body (vapu).

The category of ekatma is divided into two subcategories by Rupa Gosvamt: the
vilasa and the svarsa forms, i.e. from the svayam-rilpa — which is the source of
all avatara — the ekatma forms are manifested, which will, in turn, be the basis of
further vilasa and svarisa — forms.

30 Brahma-samhita [in the following: Bs.] 5.1; Note: as can be seen from the numbering, actually this
is not the first verse of Brahma-sambhita but the first verse that has remained.

31 Bhag. 11.29.49.

32 Gopala-tapani-upanisad 1.19.

33 See also Bhg. 4.7-8; Cc. Madhya-lila, 20.263; see beyond.

34 LBh.1.1.15.
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Vilasa-riipa

The expression vilasa-ripa indicates those forms that appear different from the
svayam-ripa, but during their pastimes® they manifest nearly the same power3%’,

Svams$a-ripa

The svamsa-forms*® make the picture even more complicated as the difference
between them and the vilasa-forms is not as apparent as between the svayarit and
ekatma-ripas. Riipa Gosvami writes in his definition: svarsa-ripas are similar to
the vilasa-riipas, however the potency they manifest is more limited.*

Baladeva Vidyabhiisana voices his doubt about the approach that makes a
difference between different avataras: he sees that stating that one part (ariisa) is
less than the owner of the part (arits7) is in contrast with the purport given by the
great acarya of the disciplic succession, Madhva, to Verse 1.1.9 of the Vedanta-
satra.®

The satra itself says: svapyayat, meaning that: “[...] as He merges back to Himself
[and not something else]”.*! Madhvacarya explains the statement of the sitra by
the Vjasaneya part of the Yajur-veda, according to which:

om pirnam adah piarnam idam pirnpat pirnam udacyate
pirnasya parnam adaya pirnam evavasisyate®

The original form is complete, the manifested form is also complete. Both are
complete and perfect. The manifested form appears out of the original form to
perform various pastimes. Unifying the manifested form with the original, the
original form remains elsewhere, without merging.** Therefore when the original,
perfect expansion — avatari— accepts a certain form (avatara) in order to partake in
various pastimes, the original form is always present, albeit in a covered form. The

35 Qlbidted: LBh.1.1.15, purport.

36 The appropriateness of the expression is well illustrated by the fact that vildasa means appearance,
manifestation as well as pastime.

37 These potencies are discussed in detail in LBA. Chapter 1.1.5.

38 LBh.1.1.15.
39 sva-armsa means: portion of self.
40 LBh.1.1.17.

41 LBh. 1.1.17, purport.
42 Vedanta-sitra 1.1.9.
43 I$opanisad, Invocation; Brhad-aranyaka-upanisad 5.1.1.
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Supreme Lord never lose any of His perfection, no matter what the circumstances
are.* Non-difference is true in the sense that all expansions of the Lord are perfect.

We regard Matsya and other avataras as the svayam-riipa armsas of Krsna. These
appearances, however, are not as different from the Lord as the jivas® — who
are also amsas, — for, these latter have a material body in the material world to
which they are attached, their actions being sanctioned by the Lord,* whereas the
avataras are independent.*’

To sum up, the purport of the svapyayat is not that there is no hierarchy among
the expansions of the Supreme Lord but that His existence is always perfect in all
His appearances.®

Prakasa-rupa

At the end of the first chapter of Laghu-Bhagavatamyta, Ripa Gosvam1 mentions
the prakasa-forms as additional information.*’

When a given form expands Himself to be at several places at the same time,
such that these expansions are identical with Him in all respects, these forms are
called prakasa-forms®. This group include forms that are completely identical to
the original form from which they expanded, as to looks, qualities and pastimes
as well.

We may mention here as an example the Dvaraka pastimes of Krsna when He was
present at all his 16,108 palaces at the same time. “It is quite amazing that in a
single body Lord Krsna simultaneously married sixteen thousand women, each in
a separate palace!”!

44 Govinda-bhasya [in the following: Gb.] 1.1.9.

45 Bhaktivinoda Thakura’s purport to the Invocation of ISopanisad. (Bhanu Swami 2006: 4.)

46 The word jiva refers to individual souls, of which Srimad-Bhagavatam writes thus: The living
entity is eternal and imperishable because he actually has no beginning and no end. He never
takes birth or dies. He is the basic principle of all types of bodies, yet he does not belong to the
bodily category. The living being is so sublime that he is equal in quality to the Supreme Lord.
Nonetheless, because he is extremely small, he is prone to be illusioned by the external energy, and
thus he creates various bodies for himself according to his different desires.” (Bhag.6.16.9.)

47 Here the word sanctioning (anujiia) means that the Lord inspires the jivas according to their
desires to do good or bad deeds. (Gb. 2.3.46.)

48 Vedanta-siitra 2.3.48: abhasa eva ca: Regarding jivas and avataras to be equal is a logical mistake.

49 LBh. 1.5.90. Note: The teachings told by Lord Caitanya to Sanatana Gosvami on the fad-ekatma-
riipas can be read in Verses 183-188 of Cc. Madhya-lila, Chapter 20.

50 LBh.1.1.20.

51 Meaning of prakdsa: expanded.
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Even though the principle is that the prakasa-ripas are identical to their origin
in their outward attributes, sometimes it is not so. In the following verse Riipa
Gosvami writes that, although Krsna, whose original form is two armed (dvi-
bhujasya),’* sometimes appears in a four armed form (catuh-bhujatve),’ still, these
four armed forms are the prakasa expansions of the two armed forms.>* How can
this happen? This is explained by Baladeva Vidyabhiisana as follows: according
to Medini-kosa, in the expression krsna-ripatam in the verse the word ripa may
mean character and beauty at the same time.> Therefore it may happen that, to
crack a joke, He shows His four armed form without losing His original attributes.
This is also the clue to the pastime when at His birth, Krsna first appears before
Vasudeva and Devaki in a four armed Visnu form, then in the form of a two armed
baby. Srila Sukadeva Gosvami declares: “He turned into an ordinary baby”, which
indicates that by turning into a two armed baby from a four armed form, Krsna
merely showed His attribute characteristic of Him, therefore rather than being in
the vilasa-rijpa category, this manifestation is rather of the prakasa-ripa kind.

Various scriptures, for instance, the Padma-purana state that, as these expansions
are eternal, they have a separate planet each in the Vaikuntha world beyond
material creation.

”All the abodes in which the Supreme Lord takes delight on the earth are present
in Vaikuntha. He honors each of them with various pastimes.”” “All the Lord’s
supremely resplendent avataras — Matsya, Kiirma, and the others — reside always
in that eternal world of Vaikuntha.”*®

After describing these categories, Riipa Gosvami goes on to present those forms
that play an important role in the creation of the material world and direct the events
happening here, although the original abode of all these are in the spiritual world.
Thus, the Lord creates the material world through His various manifestations not
to fulfil His own desire® —, merely so that the jivas can have a place where they
can fulfil their material desires in apparent independence. The group of avataras
undertaking the role of creation is called purusavataras.

52 Bhag. 10.69.2.
53 Gopala-tapani-upanisad 1.9 confirms: avi-bhujam jhiana [elsewhere: mauna) -mudradyam vana-

malinam isvaram: The Lord has two arms, showing the gesture (mudra) of knowledge [or great
saints], and is wearing a garland made of forest flowers.

54 See: Bhag. 10.60 chapter, in which Krsna appears to Rukmini with four arms.

55 LBh.1.1.23.

56 riipam svabhave sundarye; svabhava: inherent disposition or nature; sundara: beautiful, handsome.

57 Bhag. 10.3.46: babhiiva prakrtah Sisuh.

58 Skanda-purana, quotes: LBh. 1.1.24, purport.

59 Padma-purana, quotes: Ibid.
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Already the hymn Purusa-siikta in the ancient Rg-Veda describes that the universes
past, present and future are but the manifestations of the purusa expansions of the
Supreme Lord. Even though He is immortal, He expanded Himself in the universe
as purusa, so that the jivas may enjoy the fruits of the material energy.®® The Monier-
Williams dictionary gives one of the meaning of the word purusa as: “The soul and
original source of the universe (described in the Purusha-siikta [sic!], q. v.).”®!

As has been mentioned, the avataras are those forms of Krsna which descend from
the spiritual world to perform a certain task. These forms are originally residents
of the spiritual world, but when they descend to the material one, They are called
avataras.®

Riipa Gosvami’s definition is very similar: “When the above-mentioned forms of
the Lord appear unprecedentedly (apiirvah)® for various purposes in the material
creation, either solely by Their own power or through some agency, they are called
avataras.”®*

From this point on, we are dealing with actual avataras, among which Krsna is the
main, the most complete (puskalah).® Oughtn’t we to object, however, to Rupa
Gosvami classifying Krsna, the Supreme Lord (svayari: bhagavan), simply as one
of the avataras when Srimad-Bhagavatam and other scriptures declare Him to be
the source of all expansions?®® How can the cause be referred to as the result at
the same time? This doubt is dissipated by Baladeva Vidyabhtisana by explaining
the meaning of the word puskalah based on the Haima-kosa, which says: puskalas
tu piirane Sresthe, i.e. puskala means complete, or super-excellent.®” Thus He can
be mentioned among the avataras without contradicting the principle that He is
svayam bhagavan and svayam-riipa.

60 Bhag. 3.21.20, + purport.

61 Rg-veda 10.90.2: purusa evedari sarvari / yad bhiitam yac ca bhavyam/ utamrtatvasyesano/ yad
annendatirohati.

62 Monier-Williams Dictionary.

63 Cc. Madhya-lila, 20.263-264.

64 The remote or unforeseen consequence of an act; extraordinary; not having existed before;
unprecedented.

65 LBh.122.

66 LBh.12.1.

67 “All of the above-mentioned incarnations are either plenary portions or portions of the plenary
portions of the Lord, but Lord S Krsna is the original Personality of Godhead.” (Bhag. 1.3.28) Or:
“Lord Narayana, the four primary expansions [Vasudeva, Sankarsana, Pradyumna and Aniruddha],
Matsya and the other /i/a incarnations, the yuga-avataras, the manv-antara incarnations and as
many other incarnations as there are—all descend in the body of Lord Krsna. In this way the
complete Supreme Godhead, Lord Krsna Himself, appears.” (Cc. Adi-Iila, 4.11-12.)
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Purusavataras

The medium through which an avatara appears may be a tad-ekatma form of
Krsna, or His devotee.®® The avataras can be one of three forms: a purusa-, guna-*’
or lila-avatara.” The first class is responsible for the material creation, the second
are the controllers of the modes of material nature, and the third group perform
pastimes. Most of such avatara is either a svarisa or avesa expansion, although
the svayam-ripa, — the source of all original forms — sometimes descends Himself
to the material world.”

The first purusa Maha-Visnu or Karanodaka$ayi Visnu

To describe the first purusa-avatara Rupa Gosvami quotes a verse from Visnu-
purana,”™ which unambiguously states that the purusa-avatara expands from the
Supreme Lord.” The verse also confirms that although the Lord is one, He expands
by his amsds in innumerable forms (mirti-vibhaga-bhedaih) without losing His
one-ness,” and becomes the origin of all forms of life (sakala-sattva-vibhiiti-

68 LBh.1.2.1, purport.

69 LBh.1.1.3.

70 The guna-avataras are not treated in this paper as this group consists not exclusively of the
expansions of Krsna but jivas with special empowerment may also appear as such. For more on
the subject see Ratkai: 2016 64-79.

71 LBh. 1.2.4. Note: Caitanya Mahaprabhu in his teaching to Sanatana Gosvami names six groups of
avataras (q.v. Cc. Madhya-lila, 20.245-246), of which four is joined by Rupa Gosvami (the /ila-,
manvantara, yuga-, and Saktyavesa-avataras) as lilavataras, those performing pastimes, thus the
here referred threefold grouping results.

72 LBh.12.5.

73 Visnu-purana 6.8.61, quotes: LBh. 1.2.6.

74 This claim is based upon the meaning of the word anu ([As a separable adverb] after, afterwards,
thereupon, again, further, then, next), as an evidence he quotes Sridhara Svamt’s purport. In this
purport he quotes a former verse (Visnu-purana 6.8.58) from which it turns out, that the word anu
refers to Purusottama — the Topmost (uttama) Person (purusa), ergo Krsna. Note: Jiva Gosvami
also use this verses in the Paramatma-sandarbha (1) for the same reasons. Also confirmed by: “O
Soul of all that be, the creation, maintenance and destruction of the universe are all carried out by a
fraction of an expansion of an expansion of Your expansion [...].” (Bhag. 10.85.31.) Srila Sridhara
Svami explains this verse as follows: “The Lord of Vaikuntha, Narayana, is but one expansion of
Sr1 Krsna. Maha-Visnu, the first creator, is Lord Narayana’s expansion. The total material energy
emanates from Maha-Visnu’s glance, and of that total material energy the three modes of nature
are divided portions. Thus it is $rT Krsna, acting through His expansions, who generates, sustains
and dissolves the universe.” (Bhag. 10.85.31 purport.)
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karta).” Tt seems that the first form gets into contact with the material energy’
when He glances at matter — prakrti’”” —, thus mobilising it at the beginning of
material creation and in the process of the conscious control of creation emanating
from the same.” Would that mean, however, that He comes under the influence of
matter? The answer is an unambiguous no, because the whole material creation
only got moving by His will, therefore prakrti cannot touch Him.” Even though the
whole material existence is under the control of prakrti, still, by His inconceivable
energies (acintya-Sakti) He remains unaffected.®

Srimad-Bhagavatam (2.6.42) says: Maha or KaranodakasayT Visnu, the purusa,
is the first incarnation (adyah avatara) of the Supreme Lord (parasya).®' This
expansion is the avatari beyond all other expansions.® Verse 5.11 of the Brahma-
sarhita and the first verse of the Purusa-siikta in Rg-veda both begin with the
words sahasra-sirsa purusah, meaning that He, the Purusa has thousands of heads
(sahasra-sirsa).® Jiva Gosvami™ notes in his purports to this verse in the Brahma-
sarirhita that this avatara is described as having thousands of heads and thousands
of eyes (sahasraksah), because this form is the source of thousands of further
forms (sahasrarmsah) and thousands of universes (sahasra-sith).¥

75 According to Sridhara Svami’s explanation: “[...] various forms such as Daksa and Manu”.
(Visnu-punana 6.8.58-59, quoted: Paramatma-sandarbha 1.) The following Verse also supports
this point: “The Supreme Living Being in His feature as the transcendental purusa incarnation,
who is the Lord’s plenary expansion, impregnates the material nature of three modes, and thus by
the influence of eternal time the living entities appear.” (Bhag. 3.5.26.)

76 According to the purport of LBh. 1.2.6. Note: Sridhara Svami explains this latter expression as
follows: “He, who creates all the opulences manifested by the living entities.” (Paramatma-
sandarbha 1.)

77 asuddha iva. Sridhara Svami’s purport (Ibid.)

78 tad aiksata bahu syam prajayeya: “He glanced at prakrti. May 1 become many; let me create
progeny.” (Chandogya-upanisad 6.2.3, quoted: Sardrtha-darsini 1.1.1.) Prakyti: the material
nature (Bhag. 3.26.10.)

79 “As long as the Supreme Personality of Godhead continues to glance upon nature, the material
world continues to exist, perpetually manifesting through procreation the great and variegated flow
of universal creation.” (Bhag. 11.24.20.)

80 Bs.5.7.

81 Bhag. 1.7.23 also supports this point.

82 Note: they call Him Karanava-$ay1 Visnu also. karana-udaka-sayt — karana: cause, udaka: water;
Sayin: lying down, resting.

83 Bhag.2.6.42.

84 Bs.5.11 (quoted: LBh. 1.2.11); Rg-veda 10.90.1. Also writes similarly: Bhag. 2.5.35.

85 Jiva Gosvami (1513-1598) is an outstanding philosopher of the Gaudiya-vaisnava school, nephew
to Riipa Gosvami, author of twenty-five books.
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Thus, Maha-Visnu is a partial expansion (/iriga) of svayam-ripa, Krsna.®® This
Maha-Visnu manifests Himself on the Causal Ocean so as to cast a glance at and
mobilise prakrti, thus initiating the creation of the material world.

The elements of the creation in their original position are disjunct as they lack the
ability to mix with one another. They get connected by the first purusa, Maha-
Visnu through His maya-energy, mobilising them.*” He manifests all ingredients of
material creation so that, at first, He creates the sixteen basic elements of material
action.®® Having done so, He submerges into the state of yoga-nidra. Before doing
so, however, Maha-Visnu enters the universes as Garbhodakasayi Visnu®, causing
the jivas to reawake from the dream they got into at the previous annihilation of
the universe (prabhudyate).”® Therefore Maha-Visnu is the form which penetrates
the universes, created from material elements, by expanding from Himself as
Garbhodakasay1 Visnu.

The second purusa, Garbhodakasayl Visnu

The Brahma-samhita describes the second purusa as follows: praty evam ekarmsad
ekamsad visati svayam®': The same Maha-Visnu entered into each universe as
His own separate subjective portions (eka-amsat),”* without mixing with them.”
Therefore Karanodakasayi Visnu expands Himself into the second purusa, and as
separate portions, He enters each and every universe.’*

86 Bs. 5.11, purport; Note: Here sahasra (thousand) is not an exact number, rather, indication of very
many.

87 For reasoning that Krsna is higher than Narayana, see LBA. 1.5.226-361.

88 Bs.5.19, also Ce. Adi-lila, 5.56-62.

89 Bhag 1.3.1,2.5.22; Manu 1.5-9 (quoted: Gb. 2.1.1). Note: on the lists of elements and the various
ways of numbering them, see: Bhag. 11.22 chapter.

90 garbha-udaka-sayi — garbha: interior of anything, having in the interior, containing], filled with;
udaka: water; Sayin: lying down, resting. — tamalavrksa, then dvandva composition.

91 Bs.5.20. About annihilation see: Bhag 12.4 chapter.

92 Bs.5.14. (Quoted: LBh. 1.2.13.)

93 Baladeva Vidyabhuisana remarks that ekarisat, which is in ablative, may imply the gerundive of a
missing infinitive. Thus, a translation of ekarisat avirbhavya can be: “appearing as amsa of Maha-
Visnu.” (LBh. 1.2.13, purport)

94 “[...] He has nothing to do with the created material ingredients. His body is eternally in spiritual
existence par excellence.” (Bhag. 1.3.3); resp.: “The bodies of the Lord are all eternal, unchanging,
and devoid of faults. They are never the product of matter.” (Maha-varaha-purana, quoted:
Sarartha-darsini 1.1.1.)
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The third purusa, Ksirodakasay1 Visnu

Riipa Gosvami mentions the appearance of the third purusa-avatara in a single
verse, in which he refers the reader to the verse beginning with kecit sva-dehantah
of Srimad-Bhagavatam.”® The Verse is as follows: “Others conceive of the
Personality of Godhead residing within the body in the region of the heart and
measuring only eight inches, with four hands carrying a lotus, a wheel of a chariot,
a conchshell and a club respectively.”®

The word pradesa used in the verse is a measure of length equal to the distance
from the tip of the thumb to the tip of the forefinger.”” This measure is explained by
the Vedanta—sitra as follows: hrdy apeksaya tu manusyadhikaratvat,®® the Lord is
the size of a thumb because this is the size of the heart of people who are qualified
to meditate on Him.”

Lila-avataras

By various periods — kalpa, manvantara, yuga, etc. Krsna descends from the
spiritual world for various reasons, in various forms so that He performs pastimes
here, in the material world. Riipa Gosvami writes that those avataras which
usually appear only once in a kalpa,'” are called kalpa-avatara or lila-avatara.'
Riipa Gosvami lists twenty-four of them, including the ten main appearance called
dasavatara: Varaha, Matsya, Nrsimha, Kirma, Vamana, Parasurama, Ramacandra,
Balarama, Buddha and Kalki.!”

The purpose of this brief summary was to dissipate any misunderstanding as
to the devotees of Krishna were polytheists. Although the space did not allow

95 According to the Gaudiya-vaisnava world view, there are an unlimited number of universes in the
material world. (Cc. Madhya-lila 21.52.)

96 LBh.1.2.15. Note: the third form, Ksirodakasay1 Visnu, will be dealt with in more detail in the part on
the gunavataras (1.2.33-58, and 1.5.153—164). In these latter verses, similarly to the previous forms,
Riipa Gosvami dissipates the doubt (sarisaya) that Ksirodakasayt Visnu is superior to Krsna.

97 Bhag.2.2.8.

98 LBh. 2.15, purport.

99 Vedanta-sitra 1.3.25.

100 This measure is also referred to by Katha-upanisad is (2.1.12—13). Note: more about the third
purusa: Bhag. 2.2 chapter, further: Cc. Adi-Iila, 5.109-116 and Madhya-Iila, 20.294-295. Riipa
Gosvami LBh. 1.5.120-164

101 The word kalpa means one day or one night of Brahma (the jiva in a specific universe responsible for the
creation); the length of this period is also given by Bhagavad-gita: “By human calculation, a thousand
ages taken together form the duration of Brahma’s one day. And such also is the duration of his night.”
(Bhg. 8.17.) The duration of one kalpa can be calculated thus: length of one aeon is: 4.320.000 human
year. 1.000 such acons make one day of Brahma, therefore a total of 4.320.000.000 years.

102 LBh. 1.3.96.
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a comprehensive study, by reviewing the various forms of appearance I tried to
show the depth and variegatedness of Gaudiya-vaisnava theology, and thus inform
the reader that this religious tradition recognises an only God, Who, to achieve
various goals, expands Himself into an unlimited number of forms, all this without
losing His one-ness. Behind the seemingly innumerable appearances there is only
one person. This study had to suffice with giving just a glance, as this subject — like
God himself — is unlimited.
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Tolerance??

When he participated in a conference held during the early years of the Christian
Jewish Society on the chances of dialogue in the 21. century, the late Chief Rabbi
Jozsef Schweitzer begun his lecture saying: “I don’t want to be tolerated”. Rather
— he added —, he wants to be respected. Jozsef Schweitzer thus referred to the idea
that it is not forbearance and tolerance what is needed in human relations, but
respect and appreciation. As it is said: man has to respect his neighbour.

Now, the question is, on what extent the so called Abrahamic religions share this
conviction. Let’s consider first the historical past. At the beginning, as religions, all
three faiths claimed exclusivity, and although times have changed, this approach
basically remained to be characteristic of their view.

According to the testimony of the Bible, during ancient times Jews shared the
conviction that their religion was the only true faith, that it was of Divine origin,
and that one day all nations will accept their views and their teachings as being
true. Christianity upheld the same basic position with the difference, that in their
faith, the centre of the teaching was Jesus and the theology about the person of
Jesus. In the teaching of Islam, the right path is exclusively that of the Muslims.
Where can we find the points of respecting one another in these views?

The Jewish way of thinking acknowledges and knows the so called Laws of Noah.
Jews hold the view that a non-Jew can also reach the Olam Haba, the World to
Come, and that a non-Jew also can rest on the bosom of Abraham, provided he
follows the laws prescribed for them. Because a non-Jew lacks the guidance of the
Torah, the laws he has to follow are the so called Noadic Laws, the Seva Mitzvot
bene Noach. Thus, we can say, that Judaism, although has been a proselytising
religion during the Hellenistic times, ceased to be being that during the first
centuries of the Christian rule. One can convert to Judaism, and there are people
converting to it even in our days, but proselytising is not, and has never been, a
central characteristic of Judaism.

1 Lecture held on the 22 January 2017 during a Christian Jewish Prayer session, in the Church of
Saint Therese of Avila, Budapest
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The theological and practical intolerance has been an early phenomena in
Christianity, and this lasted for a long time. It even flourished during the Medieval
period. This attitude has started by being a theological anti-Judaism, that is a
kind of religious anti-Semitism. This was a mistaken teaching, it was a heresy, a
theological heresy that lasted almost two thousand years, right until the Decree of
the Vatican Synod II, called ‘Nostra Aetate’, which finally put an end to it.

During the Advent of 2015, some 50 years after Nostra Aetate, a document of the
Vatican declared that the words of the Bible tell us: God had an eternal covenant
with the Jews that He will never revoke. This means that the Jews will be saved
and get salvation even if they follow their religion and conviction, and do not
recognise Christ as being their Messiah. The document thus elaborates the teaching
of Vatican Synod II that was formulated by Karl Rahner, perhaps the greatest
of Catholic theologians of the 20. century, who called this conviction ‘anonym
Christianity’. According to this notion, everybody will be saved if follows truth
that he conceived through his own conscience. If somebody does this as a Muslim,
he will be saved as a Muslim. The above mentioned Vatican document declared
that the Catholic Church from now on, will stop all institutional mission towards
the Jews. Declaring faith as a mission will stay to be the task of all Christians, but
this will not be an institutional measure towards the Jews in the future.

Among the Christian denominations this teaching however appears only in the
Catholic Church. The teachings of many Protestant churches still hold that salvation
is only for those who believe in Jesus, and follow the formal requirements of this
faith. In every other case the consequence is damnation. I used to say about this,
that salvation, that is the entry to Heaven, cannot be like an exam of matriculation,
that is whoever is unable to recite the proper theorem, will be expelled. Similarly,
as on earth somebody cannot be jailed just for his or her rightist or leftist political
view, one cannot be excluded from Heaven just for being a Buddhist, or even a
non-believer.

At this point I always receive the question: what is the case of salvation if
someone’s conviction is to kill? The answer to this is that extreme and border-line
cases always exist, and they are many. At the end, I cannot be the judge of them.
Someone exists above us, who can be the judge of border-line cases, he is the
Almighty God.

Islam’s stand point is that we are all born Muslims, but something went wrong
with us, and we deferred, thus we have to return to this original state. We all have
to become Muslims. Jews, Christians and Zoroastrians hold a specific status, but
they also have to convert. They alone represent the pure Monotheism, although
the notion of Trinity in Christianity is unacceptable for Muslims. According to
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Islam it’s only an association, in reality it is a polytheistic notion. Atheism is not
acceptable for Islam either, and it is not tolerated for explanation of existence.

All these themes touch “only” the world of God and religion, and they don’t
describe the social and political aspects of these questions. In ancient history of
Israel, at the start of the emerging kingdom, vivid discussions went on the subject
of the necessity of an earthly ruler. Isracelites held the view that God is ruler over
the land of Israel and its people. But Israel, in this case, followed the social order
of the surrounding regions, and chose a ruler for himself. Still, the theological idea
that the Almighty God holds the land and the people of Israel as His own property,
lasted without end.

The Christian religious anti-Semitism worked out a replacement theology. This
proclaimed that God rejected Israel on the ground that Jews have killed Jesus.
After this rejection Christianity stepped in and replaced Jews. Christians are now
the new people of God. We know of course, that Jesus was not killed by the “Jews”,
he was executed by the Romans who followed the demand of Jewish religious
leadership. Just the same way as in the Medieval period secular authorities
executed the victims condemned by the church.

In this Medieval period papacy became the representative of secular and religious
authority. The Donatio Constantini, the Donation letter of Great Constantin, is a
forgery that was written in the court of Charlemagne around the year 700 to use
it as a proof that the crown of papacy was rightfully given to Charlemagne. The
ground for this act supposed to be the legacy of Great Constantine who gave the
rule over the Roman Empire to the papacy.

Later, after the Peace of Westfalia in 1648, nation states have emerged. The
1789 French Revolution and the foundation of the democratic states created a
significantly new situation in the so called Christian world. Nowadays we hear a
lot about the Christian roots of Europe, or that of Hungary. We hear this notion in
the sayings that our country is a Christian country. I have also read the expression
that we have Christian-Jewish roots. I never ever heard any attempt to call these
roots of Europe or Hungary being of Christian-Jewish-Islam origin. Although the
fact is that for example Hungary has that background not just since 1526, but right
from the beginnings of the Settlements. Christian culture represents a majority
in the culture of the 1000 years old Hungary where other cultures have also been
always present. Majority on the other hand does not mean that the major part of
population practice the ruling religion. Practising Christians represent only 10-15
percent of the population.
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Today we live in secularised states where state and religion are separated. If we
would live in an Islamic, that is a non-secular state, it would be only the question
of time when the Christian minority would disappear. Our interest therefore is to
live in a secular state where everyone can live according to his or her conviction.
This is tolerance, or in the best of cases, this is respect.

From the beginning of Islam we know the so called Medina Constitution. This
contains important guidelines. Throughout the history during the encounters with
Islam we could see bloody and also peaceful periods. In Europe among many
different periods there existed a peaceful Iberian Islam culture but also an era
of bloody Turkish occupation of Hungary. Today the ideology of Islamic State
disturbs the world. This ideology naturally is not equivalent of the view of many
millions of Muslims. The basic idea of this “Islamic Kalifate” is that the laws of a
state must come from God. In the nation states and in democracies people create
their own laws, therefore nation states must be wiped out, borders and voting must
be stopped. According the Islamic State, whoever participate in a vote already
deserves the death penalty. This is the conviction of the Islamic State, but this is
not the conviction of more than five hundred states that follow Islamic order. The
Islamic State is in combat also with all the states that follow an Islamic order but
reject the ideas of the Islamic Sate.

We have our pope, Pope Francis. During his papacy he has already demolished
several walls that divided people and religions. He demolished the walls that
divided Christians and Jews. Unfortunately, among the main aims of the Islamic
State we always find the desire of the destruction and elimination of the Vatican
too, as well as that of Israel.

Can we speak of respect and tolerance in a world that is moved by values and
interests that fight each other? For a Muslim a Muslim refugee is not a migrant, he
is a refugee, a brother. Today there is a growing fear that Muslims will represent
majority in Europe in the near future. What can we do? One thing is sure, tolerance
is lacking. We have to respect the other, we have to respect him also when he
is a Muslim. We know that there is terrorism, that there ethnically separated
communities in Europe. There are dangerous historical processes that rich our
borders very quickly. The European countries search the solutions. What can a
Christian, a Jew or a Muslim faithful do in this situation? I think everyone has to
act in his or her conviction showing the sign of peace. Do this in acting life and in
talking., Everyone has to make effort in tolerating and respecting the other person.

An elected representative has enormous responsibility in a democracy in this
regard. They can bring decisions ‘over the heads’ of their electors. But we expect
them to respect the electors!
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Jews gather three times a day for prayer, Muslims do this five times a day, and the
priests and religious of the Catholic Church also follow an order of prayer. But
where are the ordinary Christians in this process? Do they participate in the daily
worship whenever they can? Do they hold community gatherings for prayer and
worship? No, they are not. This is not the general practice. The future belongs
to prayer, to the daily prayer. We should try it! Pray, instead of engaging in daily
talks of politics. Islam has tried this, and practice it. I travelled several times to
Istanbul in Turkey I visited the Mosque Sultan Eyup. Every Sunday, 5 o’clock in
the morning, many thousands of men pray there to God, that is to Allah. This is
considerable number, even if we take in consideration that Turkey is a much larger
country than Hungary, and Istanbul is not the size of Budapest.

The head of an iceberg is only the small part of a hill, the larger part is invisible
below the sea. Although man is a rational being, this could be only the ‘pick’, the
head. The larger part of him, the sphere of emotions and instincts are invisible, but
this later is the decisive factor. The question is whether the rational and irrational
sphere can live in harmony. Prayer belongs to the irrational part. Islam is a religion
that follows this sphere of reality in a much stronger way than Christianity does. I
am afraid to admit, but I think that in this regard we are not in a winning position.

I'was told that each lecture has to end with a positive message. If I had to characterise
the present situation of the Christian-Jewish-Islam dialogue I could do this by
talking to you about a recent event. An elderly Jewish man, Mojse Fischbaum, was
praying at the Wailing Wall for many years. CNN learned about him, and sent a
reporter there. After the old man finished his prayers, the reporter asked him, since
when was he praying here. — Since 68 years — the old man replied. — And what is
you are praying for? —— I pray for that Jews, Christians and Muslims live in peace
and love in the Holy Land. — — And what is that you feel in your heart when you
are praying for this? — — I feel like I am talking to a wall...
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The Flux of Immigration
from a Christian Point of View

The Crisis

In the regions of the Middle East and North Africa a humanitarian crisis of
enormous proportion has developed during the last decade. In Iraq since 2003
almost 500 000 people died in military conflicts, in Syria, since 2011 the war
demanded the life of at least 400 000 victims. In territories under the control of
the Islamic Sate more than 400 churches and 1400 mosques were destroyed, and
tens of thousands of people were killed only because of their religious or ethnical
identity. These people were mostly Christians and Jazzeds, as well as Alevites and
other Shiite Muslims.

There are many reasons behind this crisis that also caused a wave of mass
immigration. Many of these causes we cannot even see clearly or understand

properly.

The main reasons are the war and the so called Islamic State that emerged from this
war. The Islamic State is one of the cruellest terrorist organisation history has ever
known. The overthrow of the formerly somewhat well-established governments in
the region played a great role in this process, thus we can say that Western powers
have a great responsibility in this outcome.

Among the causes of the immigration waves we find the wars supported in the
background by the great Western powers, and the enormous differences in the
standard of living of the different regions. This means that, just by moving few
hundreds of kilometres across the borders, a person can be paid several times more
for the same work and can have an income he could never even dreamed of in his
native place.

Presently there are more than 1 million refugees in Lebanon (mostly Syrians). In
Jordan there are approximately 1 million, in the refugee camps of Turkey we find
almost 2 million peopel (mostly Syrians, but also Iraqis, Afghans, Iranians and
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others). Across the Mediterranean many Africans (mostly from Eritrea, Yemen,
Libya, Egypt, and Algeria) start their journey towards Europe.

.| was a stranger and you took me in” (Mt 25,35)

The countries where the population live in some prosperity have to be open to
accept those whose life, family or home are under a threat, or whose livelihood
on their own land cannot be secured. The Creator created the Earth for the well-
being of every man. The right to have a dignified life precedes the right to have a

property.

Not only humanity and justice, but first of all the Gospel oblige us to help those in
need. Jesus — inter alia — presents us the example of the good Samaritan (Lk 10,25-
37), who helped with great generosity his neighbour in trouble. This parable also
teaches us that the obligation of neighbourly love is beyond the ethnical belonging.

Rights and Obligations

Every man has the right to his or her personal security and dignified livelihood.
When these factors are threatened strongly, a person can choose immigration.
Thus, he can secure his family’s proper livelihood and security. Countries that
accept them, first of all countries directly neighbouring the territories under threat,
are obliged to receive the refugees and treat them humanely. Other countries are
obliged to help the receiving countries. They have to help them to achieve that the
time spent in refuge would not be a lost time for the refugees, and make it possible
that they can continue their normal life in their homeland when opportunity arises
for this.

At the same time — according to Saint John Paul II. — “In such a complex issue
... we must identify some basic ethical principles to serve as points of reference.
First of all, it is important to remember the principle that immigrants must always
be treated with the respect due to the dignity of every human person. In the matter
of controlling the influx of immigrants, the consideration which should rightly
be given to the common good should not ignore this principle. The challenge
is to combine the welcome due to every human being, especially when in need,
with a reckoning of what is necessary for both the local inhabitants and the new
arrivals to live a dignified and peaceful life! The receiving country can decide

1 1L Janos P4l papa, Uzenet a Béke Vilagnapjara (2001, 13; AAS 93 (2001) 241.
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how many refugees can a country receive without endangering their basic security
and livelihood. The country has the right to stop the immigrants at the border and
analyse their petition.

The Catechism of the Catholic Church writes: “Political authorities, for the sake
of the common good for which they are responsible, may make the exercise of the
right to immigrate subject to various juridical conditions, especially with regard to
the immigrants’ duties toward their country of adoption. Immigrants are obliged
to respect with gratitude the material and spiritual heritage of the country that
receives them, to obey its laws and to assist in carrying civic burdens.” (KEK
2241)*

Addressing the Causes

It is indispensable to restore peace in the Middle East and disarm the terrorist
organisations. The Compendium of the Social Doctrine of the Church issued by
the Pontifical Council for Justice and Peace states: “The international community
as a whole has the moral obligation to intervene on behalf of those groups whose
very survival is threatened or whose basic human rights are seriously violated...
it is “legitimate and even obligatory to take concrete measures to disarm the
aggressor (506. 514)°

To create a more just economic system is of utmost importance. Private property
of the world today concentrates only in the hands of very few people, and this
means that profit arrives also only to these very few. This concentration of wealth
reached such a high level of injustice that even determines and incapacitates
world economy. Vatican Synod II appealed to all people of good will in this
regard and stated that “To satisfy the demands of justice and equity, strenuous
efforts must be made, without disregarding the rights of persons or the natural
qualities of each country, to remove as quickly as possible the immense economic
inequalities, which now exist and in many cases are growing and which are
connected with individual and social discrimination” (GS 66). Pope Francis I.
repeatedly emphasizes: “This wealth is killing!” It plunges people into misery,
deprives and outlaw families. Today it is indispensable to create a radically new
economic system the operational principles, the basic values and rules of which
would restrict the excessive and intemperate growth of private properties.

2 AKatolikus Egyhaz Katekizmusa, 2241.
3 Az Igazsagossag és Béke Papai Tanacsa, Az Egyhaz tarsadalmi tanitdsanak kompendiuma, 506.
514; I1. Janos Pal, Uzenet a Béke vilagnapjara 2000, 11 in AAS 92 (2000) 363.
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It is also indispensable to help the poorer nations of the World and give them
technical and commercial assistance, to help them create conditions that foster
increased work opportunities for their people in their place of origin. The first
interest of the refugees, of the people who were sent away from their native land is
to return there, to be able to return to their own culture, to be able to live in security
and prosper in their own homeland.*

Possible Solutions

A Christian faithful who nowadays faces the many times dramatic, even tragic
situations, first of all turns to God for help. We encourage every faithful and
religious community to turn to God the Creator and pray for the refugees, pray for
peace, pray for an open heart, and for the gift of justice and love.

The arrival of the refugees also raises the question whether there still exist a
Europe capable to integrate anybody. Is there still a Europe that knows the values
and basic principles that it wants to integrate the newly arrived to. Europe already
lost its values and its identity in many ways. The flux of mass immigration calls us
to find our faith and values again.

In our days, nothing is more important for Europe than a spiritual revival, a return
to its life-giving roots, a renewed discovery and practice of its faith and values. A
living Christian faith means that we turn to the needy with a Christian love. If we
are unable to do this, this means we have already lost our Christianity. It won’t
be very joyful to live in a continent that refuses the arrival of the poor and needy.

In the concrete present situation, it is sorely needed to financially assist the refugee
camps in the Middle East, and to make efforts in regards to create a situation where
more and more people can return to their homeland and live there in security.

It is also indispensable to make it possible for the refugees to place their
applications in the refugee camps situated in the Middle East and Africa, and
that, in case of positive response, they could be directly taken from there to the
accepting countries.

When we are looking for the ways of assistance, here we also can follow the
example of the good Samaritan. After he has done what he could do, he gave money
to the innkeeper and asked him to assist the sick further. We are right to help with

4 V6. GS 66; 11. Janos Pal papa, Uzenet a Béke Vilagnapjara 1993, 3; AAS 85 (1993) 431-433; Az
Igazsagossag és Béke Papai Tanacsa, Az Egyhaz tarsadalmi tanitasanak kompendiuma, 298.
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our donations the official humanitarian and health organisations of the states and
churches. It is also very important to assure that the donations reach the persecuted
communities in the Middle East and the refugees sent away from their homeland.

It is important to help with information, medical help, legal advice and food those who
turn to us for help. We thank you who opened your home and your heart to those in
need. Thanks to be to those who pray for the gift of justice and love for all of us. Thanks
to be to those who find the way to practice an active love even in a hard situation.

References

A bevandorlasi hullam felszdlit minket arra, hogy hitiinket, értékeinket ujra meg-
talaljuk. Semmire sincs nagyobb sziiksége Eurdpanak, mint lelki megujulasra, az
¢ltetd gyokerekhez valo visszatalalasra, hitének és értékeinek ujrafelfedezésére és
megélésére. Az €16 keresztény hit pedig azt is kell, hogy jelentse, hogy krisztusi
szeretettel fordulunk a bajba jutottak felé. Ha ezt nem tudjuk megtenni, akkor mar-
is elveszitettiik a kereszténységiinket. Nem lesz 6romteli egy olyan kontinensen
¢élni, amely elutasitja a szegényt, a raszoruldt.

A konkrét jelen helyzetben égetden sziikséges a Kozel Keleten levd menekiiltta-
borok anyagi tiamogatasa, és annak elsegitése, hogy minél t6bb menekiilt vissza-
térhessen otthonaba, és ott biztonsagban élhessen.

Elengedhetetlentil sziikkséges lenne annak a lehet6vé tétele, hogy a menekiiltek kozvet-
leniil a kozel keleti és afrikai menekiilttdborokban adhassék be a kérelmeiket, és pozi-
tiv elbiralas esetén onnan kozvetleniil szallitsak oket az egyes befogadd orszagokba.

A segitségnyujtas formait keresve ugyancsak kovethetjiikk az irgalmas szamarita-
nus példajat. O, miutin megtette, amit ott és akkor tehetett, pénzt adott a fogados-
nak, hogy tegye meg a tovabbiakat. Helyesen tessziik ezért, ha segit6 felajanla-
sainkkal a hivatasos allami és egyhazi humanitarius és egészségiigyi szervezetek
tevékenységét tamogatjuk. Kiilonosen hasznos a Kozel Kelet iild6zott kozossége-
inek, és a hazajukbodl elmenekiilteknek eljuttatott tamogatas.

Fontos informaciokkal, orvosi segitséggel, jogi tanacsokkal, élelemmel stb. segi-
teni a hozzank fordulokat. Fontos a hazai menekiilttaborokban €éI6k felé szolidari-
tasunk és szeretetiink kifejezése, szamukra a segitségiink felajanlasa.

Koszonet mindazoknak, akik ezt eddig is megtették. Koszonet azoknak, akik meg-
nyitottak otthonukat és sziviiket a bajbajutottak eldtt. Koszonet azoknak, akik ima-
ikban kérik az igazsagossag és a szeretet ajandékat mindnyajunk szamara. Koszonet
azoknak, akik a nehéz helyzetben is modot talalnak a cselekvo szeretet gyakorlasara.
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Die FuBmarsche im November 1944
nach Hegyeshalom-Nickelsdorf

Die vorliegende Arbeit befat sich umfassend mit den im November und
Dezember 1944 durchgefiihrten Deportationen der Budapester Juden. Um
diese Zeit tibergaben die ungarischen Behorden bei Hegyeshalom—Nickelsdorf
50.000 ungarische Juden der SS. Kleinere Gruppen dieser jiidischen Frauen und
Minner muften in verschiedenen Fabriken Arbeitsdienst leisten, die meisten aber
waren an der damaligen deutschen Reichsgrenze — im Grenzgebiet derheutigen
Bundesldnder Burgenland und Steiermark — fiir den Festungsbau bestimmt.

Nach unseren Forschungen kamen bis Marz 1945 13.500 bis 15.000 in der SS-
Gefangenschaft um, sie starben den Hungertod oder an den Folgen von Brutalititen
und Krankheiten. Im folgenden widmen wir uns den Verfligungen betreffend
der Judendeportation an die Reichsgrenze bis Mitte Dezember 1944 sowie der
Verfolgung der Juden in der Zeit vor der Belagerung Budapests.

Terror und Verfolgung kamen nach Szalasis Machtiibernahme vom 15. Oktober
1944 insbesondere iiber die hauptstiddtischen Juden. Szalasis Anhénger, die
bewaftneten Pfeilkreuzler, drangen bereits in der Nacht zum 16. in die Hauser
ein, wo die Budapester Juden ,konzentriert lebten, ihre Einheiten belagerten
auch mehrere Unterkiinfte judischer ,Arbeitsdienstler. Der deutsche
,Reichsbevollmichtigte”, Edmund Veesenmayer, meldete am 18. Oktober in
seinem Bericht, da.13 seit gestern Einzelaktionen gegen Budapester Juden auch
in Form personlicher Ausschreitungen und Tétungen im Gange* sind.! Der als
Budapester Gauleiter wirkende Gesandte wurde von Berlin aus angewiesen, die
ungarische Regierung nicht zu hindern, Mainahmen zu treffen, die diese vor
dem Ausland kompromittieren, ,,sondern sie vielmehr hierbei in jeder Weise zu
unterstiitzen; insbesondere liegt es in unserem Interesse, wenn die Ungarn jetzt auf
das allerschirfste gegen die Juden vorgehen®.?

In dem nun das Szalasi-Regime die Ausschreitungen und Pliinderungen bewaffneter
Parteikommandos, der Mitglieder der Pfeilkreuzler-Partei und der sich ihnen
anschlidenden Elementen der Unterwelt legitimierte, handelte es folglich v6llig im
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Sinne der Nazi-Interessen. In der Provinz hatten in erster Linie die im Arbeitsdienst
eingesetzten Juden Gewalttitigkeiten zu erleiden. In Pusztavdim wurden 160
aus der Jolsvaer Arbeitskompanie fiir drzte und Ingenieure hingerichtet. 3 Am
1. November wurden bei Kispest jiidische Schanzarbeiter von ihren Wéchtern
erschossen. In den darauf folgenden Tagen ereilte weitere Arbeitsdienstler in
Dunaharaszti, Pécel, Gyal-puszta und auf der Strale nach Budapest dasselbe
Schicksal. In Pestszentimre fanden am 3. November sechzig marschunfihige
Schanzer im Salvenfeuer den Tod.* Zehn Jiidinnen der Frauenarbeitskompanie Nr.
44 wurden beim FuBmarsch von der Ziegelei Drasche nach Albertfalva erschossen.’

Auch in den tbrigen Arbeitskompanien wurden Attacken und Gewalttitigkeiten
zur allgemeinen Praxis: Priigel, Plinderung, Hungersnot und Erpressung
gehorten beinahe zur Tagesordnung. Die um sich greifenden Raubtaten und
Brandschatzungen der Pfeilkreuzler endeten vielfach mit To6tungen. Das
Regierungsprogramm von Ferenc Szélasi wies die Judenfrage — und somit das
Schicksal der bislang von der Deportation verschonten Budapester Juden — in
die Kompetenz des Justizministers Laszl6 Budinszky, der Szalasis anféinglichen
Standpunkt in einer Erkldrung veréffentlichte: ,,Die Juden leisten Arbeitsdienst
fiir die Nation; ihre Behandlung paft sich ihrem Betragen an; ihre Rechtslage ist
gesetzlich geregelt“.

Szalasi wie auch Innenminister Gabor Vajna beteuerten, die Budapester Juden
mit Schutzbrief — sofern sie bis 1. Dezember 1944 Ungarn verlassen — nicht
anzutasten’, wihrend alle anderen im arbeitsfihigen Alter zum Arbeitseinsatz
verpflichtet werden.

Obersturmbannfiihrer Adolf Eichmann, der die grof3e ungarische Judendeportation
im Sommer 1944 leitete, kehrte am 18. Oktober in die ungarische Hauptstadt
zuriick. (Noch im August hatte Eichmann Budapest verlassen, da er den Abtransport
von 200.000 Budapester Juden nicht durchzusetzen vermochte.) Wegen der
schwierigen militdrischen Lage und wegen Szalasis Position konnten in dessen die
Judentransporte nicht wie im Sommer 1944 durchgefiihrt bzw. fortgesetzt werden.
Es wurde von deutscher Seite deshalb vorgeschlagen, in der ersten Etappe 50.000
und spéter noch einmal die gleiche Anzahl einsatzfahiger ungarischer Juden dem
deutschen Reich fiir ein halbes Jahr ,,leihweise freizugeben.?

Anfangs stand das Kontingent der angeforderten ,,Ausleihjuden® zur Debatte.
Schlielich willigte die Szalasi-Regierung, die bestrebt war, den Anschein ihrer
Souverénitit auch in der Judenfrage aufrecht zu erhalten, doch ein, dem Eichmann-
Kommando vorerst insgesamt 25.000 arbeitsfdhige Juden — Ménner im Alter von
16 bis 60 Jahren und Frauen im Alter von 16 bis 40 Jahren — zur Verfiigung zu
stellen. Eichmann und Emil Kovarcz, ,,Minister fiir totale Mobilisierung und
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Kriegsbereitschaft, kamen iiberein, ihre Abschiebung aus Ungarn (sprich: ihre
Deportation; Anm. d. Verf.), ,,da Transportmittel woanders benétigt, in Form von
FuBtrecks durchzufithren®.

Am 20. Oktober begannen die Pfeilkreuzler in Budapest, Juden zwischen 16 bis
60 Jahren auszusondern und in Sammellagern zu konzentrieren. Aus zahlreichen
Judenhdusern wurden alle ménnlichen Bewohner, vom kleinen Jungen bis zum
Greis, sogar Behinderte und Kranke, verschleppt. Selbst jene jiidischen Minner
zwischen 18 und 48 Jahren, die urspriinglich militérischen Aushilfsdienst leisteten
und zu dieser Zeit bei ihren Familien in Budapest weilten, wurden dem ,,neuartigen
jdischen Arbeitsdienst* zugefiihrt.

Der ungarische Verteidigungsminister, Generaloberst Kéaroly Beregfy, verpflichtete
in seiner Verordnung vom 21. Oktober fortan auch Juden weiblichen Geschlechts
von 16 bis 40 Jahren zum Arbeitseinsatz. Verordnet wurde auch, Ausriistung,
Rucksack und Lebensmittelvorrat fiir drei Tage mitzunehmen. Der letzte Satz der
Verfiigung enthielt folgende Mahnung: ,,Jene zur Meldung verpflichteten Juden,
die dem Aufruf nicht Folge leisten, haben mit schwersten Strafen zu rechnen.*®

Waihrend also die jiidischen Méanner bereits ab dem 20. Oktober erfafit wurde
mufBten die Frauen erst am 23. Oktober einrticken. Verschleppte und Eingeriickt
wurden von den Pfeilkreuzlern zu den Befestigungsarbeiten um Budapest
getrieben und ,,Schanzer-Juden™ genannt, um sie — zumindest vorerst — von den
in der ungarischen Armee Arbeitsdienst leistenden 18- bis 48 jahrigen jiidischen
Mainnern zu unterscheiden. Am 26. Oktober waren bereits 35.000 jiidische Ménner
und Frauen aus Budapest im Arbeitseinsatz.>°

Ferenc Szélasi zeigte fir die deutschen Anforderungen zur Linderung des
Arbeitkrifte mangels im Reichsgebiet und zur Befestigung der Reichsostgrenze
»volles Verstandnis“.!" Auf seinen Befehl hin erlie Beregfy am 26. Oktober
die Verfiigung, da die ungarische Regierung aus den Reihen der eingeriickten
Arbeitsdienstler ,,den deutschen Behorden ein militdrischen Aushilfsdienst
leistendes Kontingent zwecks krieg wichtiger Bauten leihweise zur Verfiigung
stellt. Die nach Westtransdanubien kommandierten Arbeitskompanien wurden
verpflichtet, auf bestimmten Marschrouten und in einem festgelegten Zeitraum
(2. - 11. November 1944) an der reichsdeutschen Grenz einzutreffen.

Von den 150.000 judischen Arbeitsdienstlern, die nach Mosonmagyarévar dirigiert
wurden, leitete man siebzig Kompanien nach Hegyeshalom weiter, um dort ,,die
Aushilfen aufgrund von im voraus zusammengestellten Namenslisten und mit Hilfe
der deutschen Dienststellen zu iibergeben®.!>? Marschroute und Marschziel wurden
nur den von Budapest aus in Bewegung gesetzten Arbeitskompanien vorgeschrieben,
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wihrend sie die iibrigen je nach Willen ihrer Offiziere in Zsambék, Vértestarjan,
Kocs (ein Tag Rast) Bana, Abda oder Mosonmagyardvar (ein Tag Rast) den Trecks
anschlossen. Noch vor Uberlassung dieses Kontingents (der 70 Kompanien) gab
Szalasi seine Zustimmung zu Veesenmayers weiteren Anforderungen: Die ungarische
Seite hob die Zahl der ,,zeitweit freizugebenden‘ ungarischen Juden von 25.000 auf
50.000 an."

Am 2. November begann an der Landesgrenze, in Hegyeshalom, die Ubergabe
der Arbeitskompanien mit etwa 15.000 bis 17.500 Personen. Die SS richtete
in Zurndorf eine sogenannte Ubernahme- und Verteilungsstation ein, die im
folgenden auch der FuBmairsche der von Budapest ins Reich Deportierten
steuerte. Die zum Bau der Reichsschutzstellung — auch Siidostwall genannt —
verschleppten ungarischen Juden wurden entsprechend den Anordnungen von
SS-Obersturmbannfiihrer Rudolf Hoess (Ex-Lagerkommandant von Auschwitz -
Birkenau), zum Arbeitsdienst eingeteilt.

Innenminister Vajna lief am 4. November durch eine streng geheime Verfiigung
die Obergespane der zustdndigen transdanubischen Komitate wissen, (lag ,,zum
Arbeitsdienst taugliche Juden vom 6. 11. 1944 an bis auf weitere Anordnung téglich
von Budapest aus zu ihrem angegebenen Arbeitsort in Marsch gesetzt werden®.
Die Komitate hatten die Marschstrecke entlang ,,entsprechende Verpflegungs- und
Unterkunftsstellen® fiir 2.000 Personen pro Tag bereitzustellen. Solche Stationen
gab es in Piliscsaba (ab 6.), Dorog (ab 7.), Siitt6 (ab 8.), Szény (ab 9.), Gényii (ab
10.), Dunaszeg (ab 11.), Mosonmagyarévar (ab 12.) und Hegyeshalom (ab 13.
November).'

Gabor Vajna verordnete entlang der ,,Umsiedlungsstrecke” ,dichte Razzien®,
denn ,,es ist mit Fluchtversuchen der zum Teil in Fulltrecks in Marsch gesetzten
Juden zu rechnen. Ab 6. November begannen die Trecks, wobei einerseits ,,zum
Arbeitsdienst taugliche” jidische Ménner aus Budapest und andererseits bei
Haus- und Straenrazzien festgenommene, zum Arbeitseinsatz verpflichtete Juden
beiderlei Geschlechts in sogenannten Todesmérschen Richtung Westen getrieben
wurden.

Ab 9. November fanden in Budapest ausgedehnte Razzien statt, in deren Folge
etwa 30.000 zum Arbeitsdienst verpflichtete Juden am Rand der Stadt, im
Sammellager der Ziegelei Obuda, zusammengefaBt wurden. Die Pfeilkreuzler
hielten sich — genauso wie am 20. Oktober bei der Aussonderung der jiidischen
Maénner — auch diesmal nicht an die von ihrer Fithrung festgelegten Bedingungen.
So verschleppten sie auch unzéhlige Frauen unter 16 bzw. tiber 40 Jahren. Ebenso
unbarmherzig gingen sie gegen Minner vor: verschirft wurde nach Fliichtlingen
aus den Sammellagern gefahndet und nach jenen, die den Razzien am 20. Oktober
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entkommen waren. Alle, die ihnen in die Hinde fielen, auch Kinder und Alter
verschleppte man, nicht einmal Kranke und Behinderte blieben verschont.

Die Zwangsarbeit wurde von der Wehrmacht, genauer von Kommandos der Todt-
Organisation, befehligt. AuBler an dem ,,Schanzen* um Budapest waren von Ende
Oktober 1944 an zugunsten der deutschen Wehrmacht, die ganz Ungarn zum
Kriegsgebiet erklirte, Befestigungsarbeiten an der Sio-Linie und an der ungarisch-
deutschen Grenze im Gange: Reichsschutzstellungen wurden sitidlich von
Schachendorf und Stadt Szombathely sowie bei Rechnitz, Stadt Készeg, Engerau
und Stadt Sopron gebaut. Zu diesen Einsatzorten marschierten die um Hab und
Gut gebrachten Juden zu Ful3. (Auf der Hauptlinie Budapest-Gyoér-Hegyeshalom
zogen die ,,Schanzer®, stidlich davon auf Nebenstralen die an die Reichsgrenze
beorderten Arbeitsdienstler und nordlich davon die von der Front, den besetzten
Gebieten zuriickgezogenen Arbeitsdienstler.)

Die Deportationen nach Hegyeshalom - Zurndorf forderten unzahlige Todesopfer.
Die graten Verluste mufiten die von den serbischen Gruben in Marsch gesetzten
Arbeitsjuden erleiden. Das Lager in Bergbau Bor wurde in zwei Etappen
evakuiert. Arbeitsdienstler der ,,ersten Evakuierungsstufe* wurden nach Pancova
zu Hunderten von der SS hingerichtet. Dem Massaker von Cservenka fielen
529 Menschen zum Opfer. Zwischen Kerény und Zombor bzw. Zombor und
Bezdan wurden weitere 400 Juden erschossen.”” In diesem 3.000 Mann starken
Transport wurde auch der ungarische Dichter Miklds Radnéti eingereiht. Er
kam zunéchst nach Szentkirdlyszabadja, von dort wurde er am 3. November in
Richtung Hegyeshalom in Marsch gesetzt. Am 9. lud man ihn zusammen mit
anderen nicht mehr Gehfdhigen auf einen Leiterwagen und richtete ihn mit 26
Schicksalsgeféihrten am Damm von Abda hin.!® Einem &hnlichen Gemetzel fielen
auf dem Weg nach Nickelsdorf-Zurndorf in der Gemeinde Abda 60, in Asvanyraré
48 Juden zum Opfer. Massengriber wurden nach 1945 auch bei Dunaszentpal, in
Lébény, Mosonszentjanos und Hegyeshalom gefunden.!”

Die ,,zeitweilige Uberlassung* des restlichen Teils des ungarischen Judentums, die
November-Gewaltmarsche nach Hegyeshalom bieten ein tragisches Beispiel fiir
den moralischen Nihilismus des SS-Kommandos unter Adolf Eichmann und seiner
ungarischen Handlanger.'®

In jenen dramatischen Tagen bemiihten sich etliche Vertreter von Gesandtschaften-
neutraler Staaten in Budapest, moglichst vielen jiidischen Deportierten das Leben
zu retten. Vornehmlich der Schweizer Konsul Dr. Carl Lutz und seine Gattin sowie
der Generalbeauftragte des Schwedischen Roten Kreuzes, Valdemar Langlet, und
der schwedische Botschaftsekretdr Raoul Wallenberg zeichneten sich bei den
Rettungsaktionen durch mutigen Einsatz aus. Mit aktiver Hilfe ihrer Mitarbeiter

199



versuchten sie, aus den ,,Schanzergruppen™ oder aus dem Sammellager der
Obudaer Ziegelei all die Juden, die iiber irgendwelche Schutzdokumente verfugten,
herauszuholen.

Beharrlich und aufopferungsbereit setzten sich die Schweizer Dr. Peter Ziircher
und Ernst von Rufs fiir die Rettung jiidischer Leben ein.!'” Haufig besuchten sie
das Sammellager in der Ziegelei und die sogenannten Schutzhiuser, die unter der
Obhut der Botschaften standen. Ungeachtet der akuten Lebensgefahr leisteten
im Sammellager einige ungarische Arzte — z.B. Universititsprofessor Dr. Tibor
Verebély sowie die Krankenhaus-Oberdrzte Dr. Boldizsar Horvath und Dr.
Ferenczy — bzw. ihre Kollegen vom Rettungsdienst eine heroische Arbeit. Sie
betreuten und behandelten Hunderte von Kranken, leisteten Erste Hilfe, holten
Leute durch verschiedene Tricks aus dem Lager und retteten somit vielen das
Leben.?

Das Sammellager in Obuda galt als erste Station auf dem Leidensweg nach
Zurndorf. Hier begannen die furchtbaren Todesmérsche. Aufder Wiener Landstral3e
Nr. 1 (heute Nr. 10) erschienen ab dem 6. November die Marschkolonnen der
mit dem gelben Stern gekennzeichneten Juden. Innerhalb einer Woche wurden
27.000 Budapester Juden aus der ungarischen Hauptstadt westwirts in Richtung
Hegyeshalom in Marsch gesetzt.?!

Augenzeugenberichte erzdhlen von den Grausamkeiten auf den sich bis zu 250 km
lang hinziehenden FuBtrecks. (Taglich wurden 2.000 bzw. 4.000 ,,Leihjuden* aus
der Ziegelei auf den Weg geschickt.) Die ausgehungerten, um ihr Leben bangenden,
oft nur in Lumpen gehiillten Menschen konnten sich kaum fortbewegen, die
anstrengenden 30-km-Tagesmérsche (zwischen Gonytii und Dunaszeg sogar 40 km)
machten ihnen schwer zu schaffen.?? Sie wurden von ihren Begleitern mit Stocken,
Peitschen und Gewehrkolben bis zum &uBersten vorangetrieben. Unterwegs war
jeglicher Kontakt mit der Bevolkerung verboten, die Deportierten durften kein
Stiick Lebensmittel entgegennehmen oder kaufen. Die Personalpapiere und das
meiste Geld wurden ihnen noch im Sammellager abgenommen, die Ausweise in
den meisten Fillen sogar vernichtet. Die Ubergabe der November—Deportierten an
die SS erfolgte — ebenso wie im Sommer — bei der Verschleppung der Juden aus
der Provinz wie es offiziell hieB3, ,,nach Vermogens- und Papierentzug*.

Die Nachtlager wurden unter freiem Himmel (auf Sport- und Viehmarktplatzen)
errichtet, gegebenenfalls auch in Baracken, auf Donauschleppern, in Fabriken,
Stallen oder Scheunen. Fiir die Nachtaufsicht war die Gendarmerie verantwortlich.
Die Ubernachtung unter freiem Himmel bei Wind, Regen und Frost forderte stets
zahlreiche Menschenleben. Vergebens riickten die Héftlinge dicht zusammen, um
sich zu wirmen; in der Morgenfrithe lagen zahllose Leichen auf den frostigen
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Sport- und Marktplitzen oder im Wellengrab der Donau. Es waren Opfer jeden
Alters zu beklagen, vom 12 jihrigen Kind bis zur 74 jihrigen Alten.?

Der Anblick der FuBtrecks war unertréglich. SS-Obersturmbannfiihrer Kurt
Becher gab seiner Meinung Ausdruck, in dem er den Gewaltmarsch ,,den reinen
Mord“ nannte.* Trotzdem gingen die Mirsche weiter. Veesenmayer rechnete
am 13. November sogar mit weiteren 40.000 marsch- und arbeitseinsatzfdhigen
ungarischen Juden.?

In Hegyeshalom, der ungarischen ,,Endstation* vor Zurndorf, registrierte man bis
27. November auf ungarische Anzeige die ortlichen Todesfille. Laut Totenregister
starben bis zum angegebenen Zeitpunkt 93 Arbeitsdienstler an Entkréiftung
beziehungsweise 18 am Flecktyphus.® Doch auch tiber die Deportierten, die
Zurndorf erreichten, muften Beauftragte der Schweizer Botschaft berichten: ,,Ihr
Zustand ist nicht zu vergleichen mit dem der Menschen, die andersartige seelische

Entbehrungen oder kérperliche Qualen zu erleiden haben®.”’

In der Donau schwammen bis zur Unkenntlichkeit entstellte Leichen von der
Grenze flugabwirts. Die Gyorer Polizei stellte Nachforschungen an, es ,.konnte
aber nichts ermittelt werden.?® Fest steht allerdings, dafl im Zusammenhang mit
den Fufitrecks — also zwischen 1944 und 1945 — im Komitat Gydr-Moson 184 tote
judische Personen registriert wurden.” Von vielen Opfern fehlt jede Spur.

Die realistisch denkende, gutherzige Mehrheit der Bevolkerung an der deutschen
Reichsgrenze schreckte vor den Schauerlichkeiten zurtick. Die unbarmherzige
Behandlung der Deportierten hatte vielfach eine entgegengesetzte Wirkung zu
dem kiinstlich entfachten RassenhaB. Viele verspiirten Erntichterung und Mitleid,
und es gab auch solche, die den Grausamkeiten der Verfolger aktiv entgegentraten.
In Gyo6r-Révfalu zum Beispiel warfen die in der Schule untergebrachten
ungarischen Soldaten Brot unter die vorbeiziehenden jidischen Frauen. Am 15.
November streuten Arbeiter der Gyorer Pannonia-Feinbéckerei Kekse unter die
voriiberziehenden Marschkolonnen. Mehrere wurden wegen der Hilfeleistung
inhaftiert und schwer mi3handelt.

Mit Hilfe der ortlichen Bevélkerung gelang es einigen Deportierten, vom
FaBireck zuriickzubleiben und in der Hauptstadt unterzutauchen. Eine erhaltene
Bauernkleidung, ein Gelegenheits- oder Dauerversteck konnte sich als lebens-
rettend erweisen. Aber auch eine geringe Menge an Lebensmitteln oder eine noch
so winzige Geste des Mitgefiihls konnten zur Ausdauer verhelfen.’® An der Féhre
von Vének gewéhrte zum Beispiel Pal Gyori Zuflucht.

Aus der Ziegelei in Hegyeshalom wurden zahllose Verfolgte vom ortlichen Pfarrer
und dem Kaplan aus Mosonszolnok gerettet. Zwei katholische Geistliche halfen
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mit Schutzbriefen, die sie durch den aktiven Nazigegner Vilmos Apor, Bischof
von Gyor, erlangten. Menschliches Verhalten bezeigte u.a. auch Erno Békefi,
Direktor der romisch-katholischen Volksschule von Rajka.*

Erfolgte Hilfeleistung wird auch aus jenem Rundschreiben ersichtlich, das allen,
die Fliichtlingen Unterstiitzung gewédhrten, wiederholt Vergeltungsmafnahmen
bis hin zur Internierung androhte: ,,Von den voriiberziechenden Judentransporten
(sic!) sondern sich einige Personen ab. Die Aufspiirung der Fliichtlinge ist
im Gange, wird aber dem Gyorer ung. kgl. Gendarmeriekommando zufolge
dadurch erschwert, da3 die Bevolkerung einigen dieser Zerstreuten Unterschlupf
gewahrt*.32

Diewiedereingefangenen Fliichtlinge wurden, falls nicht vor Ort,,niedergemetzelt,
neuerlich an die Reichsgrenze geschickt. Sie kamen entweder in die Csillag-
Festung nach Stadt Komarom, héufiger aber in die Baracken der Budai Strafie
nach Stadt Gyo6r. Die Insassen des Barackenlagers von Gyor muflten unter
dem Arbeitsaufsichtskommando Nr. 202 Dantes Holle durchschreiten. Vollig
ausgepliindert fristeten sie ein kiimmerliches Dasein. Dreck, Ungeziefer und
tiaglichen Gewalttitigkeiten ausgeliefert. Durchfall, Frost und Hunger steigerten
ihre Qualen ins Unertrégliche. Selbst Kranke mufiten in ungeheizten, fensterlosen
Ré&umen mit BetonfuBBboden auf faulem Stroh lagern.

Die Anzahl der Lagerinsassen fluktuierte stindig. Todesfille verringerten den
Gesamtstand, erfolglos Gefliichtete ergaben Neuzuginge. Gelegentlich wurden
die vor Hegyeshalom Abgesprungenen in Kompanien eingereiht und Richtung
Reichsgebiet in Marsch gesetzt. Einige Gyorer Pfeilkreuzler trugen auf ihre Weise
ebenfalls zur Reduzierung des Lagerstandes bei. Auf ,,Dienstausweis* forderten
sie jiidische ,,Arbeitskréfte” an, die nach Arbeit und Verpriigelung nicht ins Lager
zurlickgefiihrt, sondern am Donau- oder Raab-Ufer hingerichtet und ins Eisloch
versenkt wurden. Etwa 40 bis 45 Juden des Gyorer Barackenlagers ereilte dieses
Schicksal.*

Neben spontaner, individueller Hilfeleistung kam es auch zu umfassenderen
organisierten Rettungsaktionen. Diese wurden von Aktivisten des Internationalen
Roten Kreuzes und des Ungarischen Komitees, von Mitarbeitern der Budapester
Vertretungen mehrerer neutraler Staaten zugunsten der Verfolgten und Gefolterten
durchgefiihrt. Noch im offenen Befehl Karoly Beregfys vom 26. Oktober 1944
wurden all jene jiidischen Personen vom Arbeitseinsatz ausgenommen, die iiber
Rettungsurkunden (durch die Regierungsverordnung vom 10. Mai 1944 geregelt),
tiber schwedische Reisepdsse und Schutzbriefe, portugiesische Schutzpasse oder
mit Lichtbild versehene Reisepésse des Internationalen Roten Kreuzes verfiigten.
(Die ersten Schutzbriefe wurden in Budapest im Sommer 44 von Schweden
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ausgestellt. 120 auf Listen festgehaltenen Personen wurde dadurch ,,Immunitét*
gewidhrt. Dem schwedischen Beispiel folgten auch die Schweiz und Portugal. Das
Internationale Rote Kreuz nahm anfangs 1.300 Personen in Schutz.**)

Die sogenannten Schutzbriefe boten ihren Besitzern im allgemeinen nur zeitweilige
Rettung bezichungsweise die Hoffnung darauf. Jedoch gelang es einigen
Gesandtschaftsvertretern, auf diese Weise Menschen noch vor Hegyeshalom dem
Todesmarsch zu entheben und nach Budapest zu bringen. Raoul Wallenberg befreite
2.000 Personen: zum Beispiel aus dem Obudaer Sammellager, aus Piliscsaba
und Gonyi, und mit Hilfe seines Mitarbeiters Bela Elek gelang es ihm, nahezu
500 Deportierte (unter ihnen viele Kinder) sogar aus Hegyeshalom, kurz vor der
unmittelbaren Reichsgrenze, zu retten.** Der Apostolische Nuntius Angelo Rotta
lieB von Budapest aus Lastwagen auf die Marschstrecke schicken und Lebens-
und Arzneimittel verteilen. Auch unternahm man den Versuch, Deportierte, die
iiber San Salvador-Zertifikate oder Schutzbriefe des Vatikans verfiigten, aus dem
Todesmarsch herauszuholen. Auch mit Hilfe gekaufter ungarischer Polizisten
gelang es, Verschleppte nach Budapest zuriickzufiihren.3¢

Ein weiterer Ertrag dieser Aktionen war, da3 die in groBer Anzahl erlassenen
schweizerischen Schutzbriefe das Chaos in der ungarischen Verwaltung nur
noch erhohten und die Deportationsplane von Szalasi und Konsorten griindlich
zerriitteten.Dennoch konnten weitaus mehr Menschen nicht gerettet werden und
wurden am Ende des Todesmérsches der SS und dem Schicksal tiberlassen. Den
Diplomaten neutraler Lénder gelang es nicht — konnte es ja nicht gelingen alle oder
die Mehrheit der ,,Leihjuden* aus dem Sammellager, aus den Marschkolonnen
noch vor Hegyeshalom zu befreien.

Im Vergleich zu den Deportationen des Sommers, wo 437.000 ungarische Juden
aus der Provinz Nach Auschwitz-Birkenau verschleppt wurden, bedeutete die
jetzt aufkommende Protesthaltung eine wesentliche Anderung der Situation.
Viele Verfolgte wurden von Bekannten oder auch Unbekannten versteckt und
auf verschiedenste Weise unterstfitzt.’” Mehrere Budapester Organisationen der
Widerstandsbewegung fertigten fiir Juden félsche Papiere an. Auch die Kirchen
und ihre Institutionen brachen immer starker mit ihrer fritheren Passivitit.

Im westlichen Teil Ungarns kam es des Ofteren zur Sabotage pfeilkreuzlerischer
MaBnahmen. Die Abtei zu Pannonhalma wurde zu einer Hochburg des kirchlichen
Widerstandes. Thr Gebiudekomplex und Park standen unter der Agide des
Internationalen Roten Kreuzes und genossen somit Exterritorialitit.?® Dieses
Privileg niitzend, wurde ein Waisenhaus nach Pannonhalma verlegt, wo neben
Ordensleuten und Personal nunmehr weitere 760 Menschen — 418 Kinder, 220
Erwachsene (Miitter), 52 Pflegeschwestern und 70 bettldgerige Kranke — Quartier
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und Verpflegung hatten. Die Abtei bedeutete fiir viele Verfolgte Rettung. Auch
in Hausern des zur Abtei gehorenden Guts fanden flichende Juden Aufnahme.
Trotz strikter Bestimmungen und Hausdurchsuchungen der Gestapo verbargen die
Benediktinerménche 36 Juden.*

Die vor der Ubergabe geretteten Deportierten wurden von den Mitarbeitern
der Gesandtschaften und des Roten Kreuzes nach Budapest zuriickgefiihrt.
Die entkréfteten, hdufig medizinische Betreuung benétigenden Menschen
beherbergte man vorwiegend in den bereits erwdhnten ,,Schutzhidusern™ der
Botschaften. Etliche Schwerkranke, Verkriippelte und Geldhmte brachte man
auch in der Zentrale des Judenrates (Sip utca 12) unter, wo in Windeseile eine
medizinische Ambulanz eingerichtet wurde. Die meisten Leute waren von
den ausgestandenen Martern derart mitgenommen, daf3sie oft innerhalb von
wenigen Stunden oder Tagen starben. 15 bis 20 Tote lagen jeden Tag auf dem
Hof der Zentrale in der Sip utca.*®

Da die tiberwiegende Mehrheit des ungarischen Judentums noch im Sommer
1944 nach Auschwitz-Birkenau verschleppt wurde, verblieb nur eine geringe
Anzahl der Juden im Land, was wiederum Szalasi und Konsorten erméglichte,
mit dem Schicksal dieser Menschen zu manipulieren und dariiber mit den
Deutschen taktische Verhandlungen zu fithren. Nicht Menschlichkeit veranlaBte
die Szalasi-Regierung, vorsichtige ,,diplomatische® Schritte zu tun und die
lebensrettenden Papiere einzelner neutraler Staaten ,,groBziigig* anzuerkennen,
sondern sie hegte die Hoffnung, dadurch auslédndische Akzeptanz zu erzielen.

Vizeministerprasident Jené Szo6llosi muflte vor den sich nach Sopron an die
westliche Staatsgrenze zuriickziehenden ,,Gesetzgebern jedoch eingestehen,
daf sich die Umstdnde fur die pfeilkreuzlerische ,,Diplomatie” ungilinstig
gestalteten. In seinem, die Tatsachen erhellenden Bericht iiber Kriegslage und
Judenangelegenheiten vom 1. Dezember 1944 vermerkte er, da3 die von der
Szalasi-Regierung erhoffte De-jure- Anerkennung seitens des Vatikans,
Schwedens und der Schweiz ,sich noch etwas hinauszogert, was sich
eigentlich in der Lésung der Judenfrage griindet. Darin kennen sie (d.h. die
am Rettungswerk teilnehmenden Gesandtschaften) keine Grenzen ...“.*!

Doch auch, die Pfeilkreuzler, die ,,das GroBungarn aufbauen* wollten, kannten
— trotz fortdauernder Verhandlungen und Versprechungen — keine Schranken
mehr, wenn es um die politische und rassische Verfolgung ging. Durch die
Ausbreitung der Pfeilkreuzlermacht kam auch der durch die Botschaften
gewidhrte Schutz immer mehr ins Schwanken. Raub und Pliinderung,
Verschleppungen in Schubhaft oder ins Sammellager der Ziegelei gehorten
fur das ungarische Restjudentum nunmehr zum Alltag.
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In den sogenannten Schutzhiusern fanden regelmiBig Razzien statt. Die
Bewohner wurden in Reih und Glied aufgestellt und all jene ausgesondert
und gruppenweise abgefiihrt, deren Dokumente die Schergen je nach
augenblicklicher Laune fiir falsch erkldrten. Von den tragischen Folgen der
Razzien zeugten zahlreiche an der Donau gestrandete, Spuren von Brutalitét
aufweisende Leichname von Menschen, die, bis auf die Unterwésche
ausgezogen, meist mit GenickschuB hingerichtet worden waren.*

Deportierte aus dem Todesmarsch herauszuholen, wurde mittlerweile immer
schwieriger. Der Schwerpunkt der Rettungsaktionen verlagerte sich nun
allmihlich in das Grenzgebiet, zur Ubergabestation in Hegyeshalom. Durch
ihre aufopferungsvolle Rettungsarbeit zeichneten sich hier insbesondere
Sandor Ujvari, die Mitglieder der Rettungskommission vom Internationalen
Roten Kreuz, Gabor Alapy, Mitarbeiter Raoul Wallenbergs, und der Lazarist
Pater Ferenc Kohler aus.* Sie wihlten von den deportierten ,,Leihjuden®
diejenigen aus, die sich im schlimmsten gesundheitlichen Zustand befanden
und offenkundig keine weiteren Qualen mehr iiberstanden hatten. Auf die
Namen dieser Menschen wurden nun die bereits unterschriebenen Schutzbriefe
ausgefiillt, welche von Mitarbeitern des Apostolischen Nuntius Alberto Rotta
oder des Gyorer Bischofs Vilmos Apor zu Hunderten zur Verfiigung gestellt
worden waren.

Eine hohere Stufe der Zusammenarbeit bei der Rettung verfolgter Menschen
stellte das sogenannte Schutzbiiro dar, das unter dem Patronat des Internationalen
Roten Kreuzes von den diplomatischen Vertretungen der neutralen Staaten
gemeinsam eingerichtet wurde. Die Aktivititen des Biiros erstreckten sich
gegebenenfalls auch auf die bereits Geretteten, denn es kam nicht selten vor, daf3
manche aus Hegyeshalom zuriickgeholten Schutzbriefbesitzer von Budapest,
Komarom oder Gy6r aus erneut nach Deutschland in Marsch gesetzt wurden.

In solchen Fillen erhob das Schutzbiiro beim ungarischen AuBenministerium
offiziell Einspruch. Wochenlang und auf unterschiedlichste Weise kampfte das
Biiro auch gegen die sich erneut anbahnenden Deportationsversuche an, bis
schlieBlich seine Aktivitidten am Auftritt des Eichmann-Stabes scheiterte.

Diplomatischer Druck, die stets wachsenden deutschen Anforderungen an
Arbeitskréiften, aber auch innere Stérungen trugen dazu bei, daB Ferenc
Széalasi am 17. November 1944 sein ,,Entjudungsprogramm® verlautbarte.
(In diesem reihte er die noch am Leben befindlichen ungarischen Juden
in sechs Kategorien ein.) Das ungarische Auflenministerium {ibermittelte
den Budapester Gesandtschaften neutraler Staaten ,,den obersten Beschlug
des Staatsfiithrers® in Form einer Denkschrift samt einer miindlichen Note.
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Zur gleichen Zeit erhielt die ,,Entjudungsabteilung® der Pfeilkreuzlerpartei
den Durchfithrungsbefehl, da3 alle gesunden jiidischen Méanner und Frauen —
Altersgrenze ménnlich 16-60 und weiblich 16-40 Jahre —,verpflichtet sind, als
Entgelt fir an Ungarn zu lieferndes Kriegsmaterial zum Besten des ungarischen
Volkes zu arbeiten®. (Dies widerspricht der friheren Vorstellung, die kaum
einen Monat zuvor von Justizminister Budinszky bekanntgegeben wurde und
die den Arbeitsdienst der ,,Leihjuden lediglich auf ungarischem Territorium
vorsah.)

Auch Innenminister Vajna ordnete die Juden in Kategorien ein, allerdings
stellte er im Unterschied zur Szalasis Denkschrift statt sechs sieben Klassen.
Szalasi entschied darin auch tiber das spétere Schicksal der ,,Leihjuden®. Diese
zum deutschen Arbeitseinsatz getriebenen oder dafiir vorgesehenen Ménner und
Frauen sollten einzeln und ,,namentlich* der SS iibergeben werden und hatten —
wie bereits erwihnt — auf reichsdeutschen Territorium Arbeitsdienst zu leisten,
wihrend das dafiir versprochene deutsche Kriegsmaterial zur Aufriistung
der neu aufzustellenden ungarischen Truppeneinheiten dienen sollte. Die
Botschaften der neutralen Staaten, die ungarischen Behorden und der Jiidische
Rat wurden allerdings in jeweils anderer Version iiber das Szalasi-Programm
»zur endgiiltigen Regelung der Judenfrage* unterrichtet.

In der zweiten Novemberhilfte artikulierte sich der Protest gegen die
grauenhaften Todesmérsche stirker. Einige ausldndische Gesandtschaften —
unter ihnen die Apostolische Nuntiatur — richteten wiederholt Grausamkeiten
enthiillende Meldungen und Noten an die Szalasi-Regierung. Ihre Demarchen
vermochten nun auch eine kleine Wendung zu bewirken: Szalasi sah sich am
20. November gezwungen, weitere Gewaltmérsche der Frauen zu verbieten
und iiberhaupt die FuBtrecks einzustellen.*

Veesenmayer meldete am 21. November in einer Depeche an das
ReichsaufBenministerium: In der Evakuierung der Budapester Juden sei eine
grundsitzliche Anderung eingetreten. Szalasis Anordnung — die Einstellung
weiterer FuBmairsche von Judenfrauen und das allgemeine Transportverbot
im FuBltreck — komme angesichts des Mangels an Waggons praktisch der
Einstellung des Abtransports gleich. In des war ohnehin die iberwiegende
Mehrheit der zum Arbeitseinsatz verpflichteten jiidischen Frauen bereits bis
20. November an der Reichsgrenze der SS {iberlassen worden.

Einige Gruppen kamen nach Konzentrationslager Dachau und in seine
Nebenlager, andere nach Konzentrationslager Ravensbriick, Spandau oder
Oranienburg-Sachsenhausen, doch die meisten von ihnen wurden zum Bau der
Reichsschutzstellung in die sog. Arbeitslager im Gau Niederdonau iiberstellt.
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Zu Szalasis Entschluf3 diirfte beigetragen haben, dall die SS ausschlieBlich
bestens geeignete Arbeitskriafte, vor allem auf Dauer bestarbeitsfihige
judische Minner, moéglichst nicht {iber 40 Jahre, anforderte. Mittlerweile
stellte sich auch heraus, daf ein Grofteil des Arbeitsjudenkontingents nicht
— wie vereinbart — in Riistungsbetrieben, sondern zum Festungsbau eingesetzt
wurde. Und bei den Befestigungsarbeiten am Ostwall waren — schon allein
wegen der Dringlichkeit — Arbeitskréfte notig, die die besonders schwere, auf
bergigem, bewaldetem Terrain auszufihrende ganztagige Arbeit auf lingere
Zeitdauer aushalten konnten.

Die Einstellung der FuBStrecks nach Hegyeshalom konnte nun folgende Griinde
gehabt haben:

1. die nationalsozialistischen Parteileiter verlangten ausschlieBSlich absolut
arbeitsfihige jiidische Héftlinge zum Festungsbau und zu sonstigem
Arbeitsdienst; nach Einstellung der Gaskammern von Auschwitz konnten sie
mit den zum Einsatz Ungeeigneten ,,nichts anfangen®;

2. einige deutsche Offiliere — etwa SS-Obergruppenfithrer Hans Jiittner —
versuchten, unmittelbar vor dem Zusammenbruch von solchen offenkundigen
Brutalitidten Abstand zu nehmen;

3. das Memorandum der neutralen Staaten und des Vatikans an Szalasi. In
dessen erwogen die Deutschen, ob und welche Gruppen des verbliebenen
ungarischen Judentums noch in Betracht kamen, noch einzusetzen waren.
Reichsauflenminister Ribbentrop wies Ungarns ,,Gauleiter Veesenmayer
telegraphisch an, Szalasi nachdriicklich nahezulegen, er solle trotz der
technischen Schwierigkeiten die Evakuierung der Budapester Juden energisch
durchfithren. ,,Szalasi miisse sich dartiber klar sein, da3 Budapest desto
besser verteidigt werden kénne, je mehr und je eher die Juden aus der Stadt
herausgebracht seien. In diesem Zusammenhang sei an das Beispiel von Jassy
erinnert, wo Antonescu trotz der Warnung des Fiihrers die Juden in der Stadt
gelassen habe, die dann bei Naherriicken der kdmpfenden Truppe hinter der
Front eine rote Revolution ausgerufen haben. ¢

Am 23. November konnte Veesenmayer nach Berlin melden, dal Szalasi
seine Einwilligung gab, Budapest durchzukdmmen, die Evakuierung
energisch voranzutreiben; die noch vorzufindenden jiidischen Ménner und
die arbeitsfihigen jiidischen Frauen wiirden kontinuierlich erfaf3t, damit sie
»keine ernsthafte politische Gefahr mehr darstellten*.” Dem Abtransport
der Judenkontingente an die Reichsgrenze standen in des betrdchtliche
Schwierigkeiten entgegen. Die ohnehin bombenbeschidigten Eisenbahnlinien
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muflten den zuriickziehenden, iiber knappe Treibstoffvorrate verfiigenden
Wehrmachtstruppen freigehalten werden.

Dariiber hinaus verfligte in erster Linie der mit Vollmacht betraute SS-
Obersturmbannfithrer Kurt Becher iiber die Waggons, um die demontierten
ungarischen Maschinen und Ausriistungen, Giiter und Rohstoffe ,,in Sicherheit
zu bringen®. Trotzdem — wiéhrend sich die grauenvollen Todesmarsche noch
bis 28. November in Richtung Reichsgebiet vorwértsschleppten — gelang es
Adolf Eichmann, aus Wien einige Waggons zu beschaffen. Der Eichmann-Stab
erlangte am 28. und 29. November Gewalt iiber die von einigen Botschaften
betreuten ,,Schutzjuden® und iiber andere, noch nicht aus Budapest deportierten
judischen Arbeitsdienstler, die dann unverziiglich nach Westen abtransportiert
wurden.

Die Erbauer des Stidostwalls benotigten also dringend judische Arbeitsdienstler,
die von ihrem Alter und der Leistungsfahigkeit her zum Schanzen geeignet
waren. Mittlerweile stellte sich aber heraus, dal die meisten, wahllos in
Marsch gesetzten, im Fulitreck vollig abgezehrten ungarischen ,,Leihjuden®
bei den Erdarbeiten nicht zu gebrauchen waren. Es wurde offenkundig, daf
das angeforderte Kontingent von 50.000 arbeitsfdhigen Juden unmoéglich zu
erfiillen war. SS-Obersturmbannfiihrer Rudolf Hoef3 hatte in Zurndorf ,,bereits
die Zuriickweisung schon in Marsch befindlicher ungeeigneter Kontingente
erwogen und davon nur aus politischen Griinden Abstand genommen®.
Demnach wurde nur der Abtransport absolut einsatzfidhiger Juden maf3igebender
Grundsatz.*

Das ohnehin enorme Tempo des Ostwallbaus sollte angesichts der Kriegslage
unverziiglich beschleunigt werden. In den unmittelbar betroffenen westungarischen
Siedlungen wurde die Bevolkerung nunmehr auch direkt gewarnt, da3 der Feind
»uber recht viele und moderne motorisierte Truppen verfiigt, gegen die nur gebaute
Stellungen effizient Schutz bieten kénnen. Da sich der Feind rasch fortbewegt,
miissen wir rasch handeln, falls wir nicht zugrunde gehen wollen*.*°

Ende November 1944 wurden selbst bisher ,,geschiitzte Arbeitskompanien den
Deutschen zur Verfiigung gestellt. Dazu trug neben den dringenden Forderungen
der Partei- und Bauleitung vom Gau Niederdonau und Gau Steiermark auch
der neuerlich gednderte Standpunkt der Szalasi-Regierung bei. In den oberen
Kreisen der Pfeilkreuzler wurden jene Stimmen lauter, die auf eine vollkommene
und sofortige ,.Entjudung™ drangen. Diese wollten nicht einmal jiidische
Zwangsarbeiter in Ungarn belassen. Die SS-Offiziere forderten darauthin mit
taktischem Geschick sofort weitere Arbeitskrifte ,,in fiir die ungarische Armee
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produzierende Riistungsbetriebe®. Die Szalasi-Regierung kam dieser Forderung
innerhalb von wenigen Tagen nach.

Die Kommandeure dieser neuen Arbeitskompanien empfingen am 26./27.
November einen geheimen Befehl. In der Morgenddmmerung des 29. November
brachte man nun die unter der Obhut neutraler Staaten stehenden Arbeitskompanien,
die unter ,,geschiitzt“ mit der Nummer 701 registriert wurden, sowie andere
Zuriickgebliebene auf den Budapester Bahnhof Jozsefvaros. Ohne dal3 sie
zuvor von Familienangehorigen Abschied nehmen bzw. einige Habseligkeiten
mitnehmen konnten, wurden sie per Eisenbahn (pro Waggon 60 bis 70 Menschen)
nach Hegyeshalom abtransportiert.

Damit wurde schlechthin der Arbeitsdienst im Rahmen der ungarischen
Armee abgeschafft. Auf dem Bahnhof von Jozsefvaros loste man die Wachen
der aufgehobenen Kompanien durch Feldgendarmen ab, die den Transport
bis zur Reichsgrenze begleiteten. Fiir diese waren die Deportierten nur noch
~Nummern®, genauso wurden die ehemaligen Armeezwangsarbeiter — wie auch
die ,,Zivilarbeitsdienstler — bei der Ubergabe an die SS ausschliefllich nach
Nummern registriert. Im Armeeverband der Hauptstadt verblieben lediglich
einige Aushilfskompanien sowie die sogenannte Kleidersammler-Kompanie Nr.
101/359, die im XIV. Stadtbezirk in der Abonyi Stralle Quartier hatte.>®

Die Transporte Ende November 1944 brachten der SS — durch die SS — Haupt-
sturmfiihrer Theodor Dannecker und Otto Hunsche sowie den mit dem Eichmann-
Einsatzkommando bis zuletzt zusammenwirkenden Gendarmerieoberstleutnant
Laszlé Ferenczy — weitere 17.800 einsatzfihige ungarische Juden. Dieser
Deportation konnten nur die unter schwedischem und salvadorischem Schutz
Stehenden entkommen.>!

Mit der Verschlechterung der Kriegslage und dem Heranracken der Front flohen
deutsche und ungarische Dienststellen, Organisationen und Institutionen von
Budapest ins westliche Grenzgebiet. Auch Eichmanns Kommando war schon am
Aufbrechen, als es am 3. Dezember mit einer Gruppe von Pfeilkreuzlern etwa 3.000
bis 3.600 Juden in der Budapester Columbus-Strafe tiberrannte, die sich unter der
Agide des Internationalen Roten Kreuzes befanden. Lagervorsteher Dr. Moskovits
und Dr. Rafael wurden von den Pfeilkreuzlern auf der Stelle hingerichtet, die vom
Roten Kreuz ausgestellten Schutzbriefe erkldrte man fiir nichtig.

Die Heiminsassen aus der Columbus Stra8e fiillten die Waggons eines der letzten
Transportztige. 1.200 Hiftlinge des Budapester Schubhauses wurden am 11.
Dezember in Marsch gesetzt. Thre Zahl schrumpfte bis Komarom infolge von
ErschieBungen auf 880 Personen zusammen.>
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Die Todesmirsche nach Hegyeshalom, die wiederholten Deportationen, die
aktenkundigen Massaker beweisen, wie ehrlos und verlogen das Judenprogramm
des ungarischen Szalasi-Regimes von Anfang an gewesen war. Szalasis Regierung
kam auf typisch faschistische Weise seinen ibernommenen Verpflichtungen auch
auf diesem Gebiet nicht nach.

Von der Wende im Oktober 1944, der ,,Machtiibernahme* der Pfeilkreuzler bis
Mitte Januar 1945 ging die Zahl der Budapester Judenschaft um 105.453 zurtick.
Die meisten von ihnen wurden deportiert, die anderen in den Pfeilkreuzler-
Parteihausern am Donauufer oder sonstwo in der Hauptstadt erschossen.*

Nach der Machtiibemahme verfiigte ernecut der Eichmann-Stab — den
urspriinglichen Mallen und Deklarationen zum Trotz — iiber das noch existente
ungarische Judenturn. Zwischen dem 6. Novemberund 1. Dezember 1944 —solange
Laszld Ferenczy zufolge zahlenmifig registriert wurde —iibergab man 76.209
ungarische Juden bei Hegyeshalom der SS. Von den unterwegs umgekommenen
mehreren hundert Héftlingen liegen keine genauen Zahlen vor. Bei den spéteren
Deportationen wurden 4.750 Personen verschleppt.>

Die bisherigen Forschungen ergeben keinen ausreichenden Beweis dafiir, daf3
— wie vielfach behauptet — 76.209 ungarische Juden dem Reich zur Verfiigung
gestellt worden waren. Nach Durchsicht und Analyse der Angaben hinsichtlich des
Ostwallbaus und der Lagerbestande kann man diese Zahl bei etwa 50.000 ansetzen.
15.500 bis 18.000 von ihnen kamen bis Ende Marz 1945 beim erzwungenen Bau
der vollig sinnlosen Reichsschutzstellung um.
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Csaba TOROK

Professor of the Catholic Theological High School

Intellectual responsibility in the virtual age.
What can religious traditions teach us?

The world we know is changing. One of the most important and influential
challenges is the birth of a new era: the virtual age. We can see with amazement
the unfolding civilisation based on virtual reality. There are many point of views
to reflect on these transformation and to adjudicate them, all of them brings us
to different conclusions, whether in positive or negative direction. One thing is
unfailing: it is not exclusively about technologies or medium, but about a new way
of living, thinking, reasoning and feeling. The so-called “virtual natives”, the new
generation born with a computer, iPad or iPhone in the hand, represent a new kind
of human existence: the most fundamental human capabilities and potentialities
are now functioning otherwise, the methods of communication and constructing
communities is different, the realisation of one’s self became a kind of homework
to resolve using the opportunities of web.2. About this “contemporary self” wrote
William Deresiewicz:

»The camera has created a culture of celebrity; the computer is creating
a culture of connectivity, As the two technologies converge—broadband
tipping the Web from text to image; social-networking sites spreading the
mesh of interconnection even wider—the two cultures betray a common
impulse. Celebrity and connectivity are both ways of becoming known.
This is what the contemporary self wants. It wants to be recognised, wants
to be connected: It wants to be visible. If not to the million, on Survivor
[a reality-show] or Oprah [a talk-show], the to the hundreds, on Twitter
or Facebook. This is the quality that validates us, this is how we become
real to ourselves—by being seen by others. The great contemporary terror
is anonymity. If Lionel Trilling was right, if the property that grounded the
self in Romanticism was sincerity, and in modernism was authenticity, then
is postmodernism it is visibility« (cited in: Hedges, 22s).

The self-founding role of connectivity and the visibility as a special and central
property of our time: these two elements are clearly visible in the world of
Internet. The number of connected people is rising year by year, running up
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exponentially the crowd of registered user on the social networks. Old-fashioned
human relations and ways of cultural and religious transfers are out of date. Once
we have collected our knowledge and received our faith through living persons:
parents, grandparents, relatives, community-members, teachers, masters. The
virtual self applies technical devices and uses the sources found on Internet to
collect the element of his own worldview. On the place of old authorities we find
the new collectivism of Wikipedia, and instead of the personal nearness and hearty
brotherhood expressed by a real-time togetherness in the religious community
we see an extreme individualism, that leaves one to himself, exactly in times of
troubles or doubts.

The truths and values of religion are similar to the goods to buy in the stores:
one enters and searches for the item that is the most likely to him, without any
reference to its origin, context and traditional meaning, causing a proper religious
chaos, followed by syncretism and relativism. Everyone has the right to create his
own religion, working with bricks taken out of the immense buildings of various
institutionalised religions. The result is a grotesque pseudo-religious monster, that
has no mother or father, only a constructor — a man who takes the highest power in
his own hand, as he makes himself the fountain and judgement of the truth itself,
“knowing good and evil” (see Genesis 3:5).

The prophets of self-created religions are numerous, and wear the sign of our
virtual age: they liberate themselves from every higher authority, are talking with
an apodictic tone, revealing all the truths that the organised religious communities
are hiding. They are spreading their words trough the social-networks, messaging
systems, insecure home-pages and profiles, internet-sites, often being promoters
of injustice, hatred, violent speaking and acting and (cyber-)bullying. They are
disseminating rancour against everyone, who is disagreeing or standing for a
temperate and healthy religious teaching. Their followers, fed by low-ranked
intellectual and spiritual fruits, show a tendency, an inclination for short and
unpretending answers, uncomplicated views, fundamentalist opinions.

We read a very impressive admonition in the second letter of Saint Paul to
Timothy: “For the time is coming when people will not endure sound [here:
healthy] teaching, but having itching ears they will accumulate for themselves
teachers to suit their own passions, and will turn away from listening to the truth
and wander off into myths” (4:3—4). The great Apostle of the Nations offers us not
only a description of future unease and peril (that is highly applicable on our time
and circumstances), but a therapy, a spiritual shielding against it: “As for you,
always be sober-minded, endure suffering, do the work of an evangelist, fulfil your
ministry” (4:5).
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Saint Jude offers a more detailed description of the false teachers: “Yet in like
manner these people also, relying on their dreams, defile the flesh, reject authority,
and blaspheme the glorious ones” (v. 8). “But these people blaspheme all that
they do not understand, and they are destroyed by all that they, like unreasoning
animals, understand instinctively” (v. 10). The necessary defence is described in
the following: “But you, beloved, building yourselves up in your most holy faith
and praying in the Holy Spirit, keep yourselves in the love of God, waiting for the
mercy of our Lord Jesus Christ that leads to eternal life. And have mercy on those
who doubt” (vv. 20-22).

We can resume the over cited pages of the New Testament in the sight of intellectual
responsibility emphasising the virtues, that are ancient like the human kind itself:

— Sobriety.

— Endurance.

— Perseverance in faith and work.
— Love and Mercy.

How can we apply them to the new context, we are living in? How can we find
a practical way to meet our intellectual engagements and religious obligations,
not only standing against the perils presented by the virtual age, but helping our
contemporaries, the young generation, who are often in doubt about the importance
and meaning of old traditions, words, rituals and communitarian practices?

1) Sobriety. The Christian theology knows the virtue of temperantia, attributed
to someone, who is able to keep his good temper, control his own sentiments and
anger. Saint Thomas of Aquin defines it as follows: “temperance evidently inclines
man to this [reason], since its very name implies moderation or temperateness,
which reason causes” (Summa Theologica 1I-11 q. 141. a. 1. co.). As we see, this
virtue (as all four cardinal virtues) is strictly connected with reason, therefore
has a strongly intellectual character. The great Theologian lists many aspects
of temperance, like honesty, abstinence, or in more material and corporal level:
fasting, chastity, virginity, continence. There are spiritual components too, like
clemency, modesty, humility, pride, and the same time directly intellectual
characteristics, like studiousness and modesty (see Summa Theologica 11-11 qq.
144-170 passim). The sobriety appears at the Aquinas concerning especially with
drink (see Summa Theologica II-11 q. 149. a. 1. co.), but if we return to the biblical
text, will observe, that the Word of God touches not foremost the abstinence of
alcohol, but a proper spiritual and intellectual attachment in front of intellectual
challenges raised by the false teaching (that is similar to a kind of poisonous or
intoxicating spiritual nutrition).
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How can we traduce in the language of our all-daily experience this ancient
virtue of sobriety? At first, as the capability of abstinence: man has to withdraw
himself time to time from the virtual and dwell in reality. This attachment can be
described as the ideal of mindfulness, being-present-in-the-present, being-present-
for-the-present. The reality regenerates our spiritual and intellectual forces and
demonstrates the relativity of the virtual world, guiding us toward real experiences,
real personal existence, real encounters with the others. These elements are
indispensable in forming an honest personality that is able to recognise the dignity
of other persons, of the truth’s authority and the values deriving from it.

2) Endurance. One of the most disquieting characteristics of the virtual age is the
living and thinking with a short perspective. Pope Francis wrote in his Apostolic
Exhortation entitled Evangelii gaudium, the joy of the Gospel

»In the prevailing culture, priority is given to the outward, the immediate,
the visible, the quick, the superficial and the provisional. What is real gives
way to appearances. In many countries globalisation has meant a hastened
deterioration of their own cultural roots and the invasion of ways of thinking
and acting proper to other cultures which are economically advanced but
ethically debilitated« (nr. 62).

The Pontiff alludes to the very serious implications of these phenomena that are
influencing the mission and acting of our religious communities:

»In today’s world of instant communication and occasionally biased media
coverage, the message we preach runs a greater risk of being distorted or
reduced to some of its secondary aspects. In this way certain issues which
are part of the Church’s moral teaching are taken out of the context which
gives them their meaning. The biggest problem is when the message
we preach then seems identified with those secondary aspects which,
important as they are, do not in and of themselves convey the heart of
Christ’s message. We need to be realistic and not assume that our audience
understands the full background to what we are saying, or is capable of
relating what we say to the very heart of the Gospel which gives it meaning,
beauty and attractiveness« (nr. 34).

Endurance is not a fashionable virtue of our time. We are living in a running moment
that isn’t a present, but an untraceable and mysterious temporality, a thrown away
presence, a vibrating awaiting to the possible future. We want everything here and
now, without any reflection on the days to come. “People live poised between each
individual moment and the greater, brighter horizon of the utopian future as the
final cause which draws us to itself” (Evangelii gaudium, nr. 222). Therefore we
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have to adopt a new principle: Time is greater than space, space understood here
as immediacy and directness, the lack of endurance, the thinking and living with
a short-term perspective.

»This principle enables us to work slowly but surely, without being
obsessed with immediate results. It helps us patiently to endure difficult
and adverse situations, or inevitable changes in our plans. It invites us to
accept the tension between fullness and limitation, and to give a priority
to time. One of the faults which we occasionally observe in sociopolitical
activity is that spaces and power are preferred to time and processes. Giving
priority to space means madly attempting to keep everything together in the
present, trying to possess all the spaces of power and of self-assertion; it
is to crystallise processes and presume to hold them back. Giving priority
to time means being concerned about initiating processes rather than
possessing spaces. Time governs spaces, illumines them and makes them
links in a constantly expanding chain, with no possibility of return. What
we need, then, is to give priority to actions which generate new processes in
society and engage other persons and groups who can develop them to the
point where they bear fruit in significant historical events. Without anxiety,
but with clear convictions and tenacity« (Evangelii gaudium, nr. 223).

The last words — “without anxiety, but with clear convictions and tenacity” — offer
a description of a desirable and right habit and conduct in the context of virtual
reality. We can not reverse the time already passed away, we can not be passive
and lamenting contemporaries of the digital natives, we have to have founded
prospects, appealing purposes for our brothers’ and sisters’ human and religious
existence that is suitable for the technically and culturally determined context we
are living in. We must offer an alternative for a life filled with perspectives on
long-term. Pope Francis said once:

»The drama of our age is that a young person lives in a world which is itself
not yet emerged from the adolescence. The youth grows up in a society that
expects nothing of them, which does not educates them to sacrifice, and to
work, do not know the beauty and the truth of these things. That is why the
youth estimates low the past and is scared of the future. Therefore it is up to
the Church to retrieve the feelings of hope again« (cited in Biallowons, 88).

Endurance is a virtue that is crucial in awakening hope, in opening the youth to the
broader perspective of a real future liberated from the obsession of immediacy and
pleasure. Without endurance we can not trace the spiritual and intellectual force
needed in times of great tribulations and sacrifice.
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3) Perseverance in faith and work. The church fathers availed many times
the terminus perseverantia finalis, the perseverantia sanctorum, i.e. the final
perseverance or the perseverance of the saints. What did they meant with it? The
hope of the eternal life is based upon a special grace that makes us persistent,
persevering in our faith and in the act deriving from it: this grace is called
perseverance that is always a gift of God and the same time implies the active and
free cooperation of the human subject, not at least through the virtue of endurance.
The Catechism of the Catholic Church writes: “The children of our holy mother
the Church rightly hope for the grace of final perseverance and the recompense of
God their Father for the good works accomplished with his grace in communion
with Jesus” (nr. 2016).

Perseverance means also a committed way of living, a decision, a choice brought
in freedom and consciousness; it means the aptitude for intentions that witness the
core of our faith. A time of great perplexity, syncretism and violent, false teaching
rapidly spreading in the virtual space demands a clear speaking, logical and
coherent reasoning, committed living — and the same time respect for the others,
honesty in dialogue, and a common determination for a peaceful coexistence,
based on a solid knowledge and practice of one’s own creed and moral, on the
perseverance in faith and work. This virtue is key for the biblical sanctity — and a
real, profound, true and dignified dialogue can be evolved only among “saints”,
i.e. persons who are honest, trustful, committed, and perseverant. Believers rooted
in their faith’s perseverance and its good works are able to recognise the faith of
others, because they are not only talking about “religious issues”, but about their
personal experience of God, prayer, moral attitude, in the context of a healthy, non
virtual, but real community.

4) Love and Mercy. The Catechism of the Catholic Church — citing the pages of
the Bible — points out a very proper dimension of the perseverance in the faith:

»Faith is an entirely free gift that God makes to man. We can lose this
priceless gift, as St. Paul indicated to St. Timothy: “Wage the good warfare,
holding faith and a good conscience. By rejecting conscience, certain
persons have made shipwreck of their faith” (1Tim 1:18-19). To live, grow
and persevere in the faith until the end we must nourish it with the word
of God; we must beg the Lord to increase our faith; it must be “working
through charity” (Gal 5:6), abounding in hope, and rooted in the faith of
the Church« (nr. 162).

As we can see, love and charity is like the plenitude and perfection of faith. A
believer should not make a concession or arrive to a compromise on this field;
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it is a safe a solid standing point for all of us. In a world afflicted by so real, as
virtual aggression, untruth, violence, bullying, lies and mendacity, the followers
of different creeds have to stand up for each other; we are not talking only about
the self-defence of our own faiths, about the classical apology against all others,
but about a new kind of safeguarding mission: beyond the visible borders of our
own religious communities, we have to have a protective habit and practice for all
believers of good will against the offensives of incredulity, disbelief, hatred, often
implicitly present in the assertions of fundamental or secularised ideologies. Our
religious authorities has this very important mission in the world of uncontrolled
information, pretentious views: they have to talk not only for their own good and
interest, but for the good and interest of all faithful, of every human being rooted
in his own healthy belief. One who believes in God, should see a brother in other
God-fearing people knowing that the future of our world, the future of humanity
is consigned in the hands of those, who hold the Almighty in reverence, and who
are willing to act in accordance to his law, concealed in everyone’s conscience, for
the good of mankind. The angels of the heaven sung at the birth of Jesus Christ:
“Glory to God in the highest, and on earth peace among those with whom he is
pleased!”

k

The context of our postmodern societies, that on one hand offers many possibilities
to contact and interact via Internet, on the other hand presents the phenomenon
of individualism, atomising. A substantial and true dialogue among followers of
different faiths and cultures can be seen as a sign of God’s presence and power.
He is the only One who can create accordance and peace in a world in troubles,
submerged in the inferno of the conflict-generating discords. Inter-religious
occasions, meetings and dialogues open a path toward a peaceful and respectful
coexistence of God’s children, making them to the ferment of a new humanity.
We must stay for this fundamental option beside the love and mercy rising out of
our faith in the One and Only, the Creator of all, Fountain of Love and Mercy for
everyone.

Our religious beliefs can offer us a precious impetus on our way, revitalising the
old virtues in a rapidly changing new world of virtual technologies, that can bring
people closer together, at the same time present a previously unseen potential to
the origination of perplexity, virtual and real violence, intellectual disorder and
peril.

How can we imagine the face of a through old virtues renewed humanity? Pope
Francis gives us an impressive metaphor and description:
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»Here our model is not the sphere, which is no greater than its parts, where
every point is equidistant from the centre, and there are no differences
between them. Instead, it is the polyhedron, which reflects the convergence
of all its parts, each of which preserves its distinctiveness. Pastoral and
political activity alike seek to gather in this polyhedron the best of each.
There is a place for the poor and their culture, their aspirations and their
potential. Even people who can be considered dubious on account of their
errors have something to offer which must not be overlooked. It is the
convergence of peoples who, within the universal order, maintain their own
individuality; it is the sum total of persons within a society which pursues
the common good, which truly has a place for everyone« (Evangelii
gaudium, nr. 236).
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niz7 X "1 — so the Torah characterizes the first born daughter of Laban and the
first wife of Jacob. The adjective 71 (fem.: 127) means soff, tender, sensitive, and
so, of course, weak (also in a mental, moreover in a stylistic sense)?. According
to that this passage is usually translated as: ,,Leah was tender eyed™. So by the
Septuaginta’s Ancient Greek interpretation ,the eyes of Leia [were] powerless...”

Of course, we may raise the question immediately: what do a ,.,tender eyes” mean
in that ancient context. Simply short-sighted ones? And why would it be such a
remarkable problem; first of all in this passage appearing to be in contrast with the
circumstances, i.c. that Rachel, Leah’s younger sister was ,,beautiful in relation
of her looks and appearance”.® Therefore this information is interpreted in the
Book of Jubilees so, that although Leah’s eyes were tender, her appearance was
otherwise beautiful — nevertheless she was at a disadvantage unlike Rachel, who
had perfect eyes in addition to her beautiful appearance.® Consequently the tender
eyes are obviously qualified as a deficiency of the appearance here. Exactly this is
why an other prominent representative of the ,,re-written Bibles” of the Hellenistic
Age, the Archaeology of Flavius losephus describes Rachels’s elder sister as a
person with ,non favourable appearance in relation of her eyes”.” Modern

Torah I. 29. 17.
Brown-Driver-Briggs s.v. 71
HB ibid (p. 52.)
Septuaginta ibid (ol 6¢ 0¢@Baipol Agtag Gobeveis...)
Torah ibid (7§72 N9 IRN=ND> 7P 20 ARR)
Book of Jubilees 28. 5. (I had no competence to look at the original Ethiopian text; the base of my
reference is the English translation of O. S. Wintermute OTP p. 109.)
7  Flavius losephus: Archaeology I. 301. (...t1v £tépav tdv Buyatépav npesPutépay te tiig Poyniog
Kol TV dytv ovK evmpent|.)
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translators and commentators interprete it the same way.® Whereas Saint Jerome
(Eusebius Sophronius Hieronymus) already writes directly in his Latin translation,
that Lia was ,,gummy-eyed”! And the ,,re-written Bible” of the Nestorian Syrian
Christians, the Treasury Cave in the 5-6 century AD words directly so, that Jacob’s
first wife ,,had disgusting eyes™"°.

If we hereafter turn to the Aramaic translations (Targums) of the Torah, the view
becomes even more complex. ,,And Leah’s eyes were being raised for prayer
supplicating for let Jacob, the Honest Man marry her””!! — as the Neophytil Targum
(the oldest of the availables for us by Levine!'?) interprets our passage. An other
Targum remained fragmentarily specifies: ,,And for Leah her eyes were tender,
because she was crying and praying not to be lucky so to be married to Esau,
the Evil Man...”!3. The much later Targum by pseudo-Jonathan relates partially
according with that, but partially — astonishing at first sight — resounding the point
of view of Saint Jerome: ,,And Leah’s eyes were pus-flowed because of crying,
because she begged in the presence of the Eternal not to assign her for Esau, the
Evil Man.”" In other words: he uses the placement formulated by the Neophyti 1
and the fragment, considerably different from the original Hebrew text known for
us in order to explain the information of Jerome in much stronger terms than the
original version.

On the other hand, the ,,professional”'® Torah-Targum by Onqelds significantly
differs from all those ,,translating” it as: ,,And Leah’s eyes were pretty.”'¢

8 By Driver’s commentary (p. 270.) the ,,weak” eyes are the contrasts of the big, black, shining,
gazelle-character eyes demanded by the Eastern beauty-ideal. Von Rad (p. 253.) and Sarna (p.
204.) consider it similarly refusing explicitly, that a ,,weak eye” would here mean challenged
sight: on the contrary, it means the absence of the shining, the fierity indispensable by them for the
beauty-ideal of the Tanakh, that is to say of the East. (see Samuel I. 16. 2.; Song of Songs 4. 1., 9.;
Ta‘anit 24a) (Von Rad [ibid] adds it, that so the eye-shadow had been used from time immemorial!)
Westermann (p. 564.) remarks it too, that although the translation of 71 would be ,,weak, sensitive”,
here you must interpret it as ,,unilluminated”.

9  Vulgata ibid (...sed Lia lippis erat oculis...”)

10 Treasury Cave p. 47. (I had no competence to look at the original Syrian text, so I used the
Hungarian translation of Istvan Ormos.)

11 Targum Neophytil ibid (...XP>7% 2py> R20°17 X°¥2 19%2 191 PN ARDT 1)

12 Levine 329.; contrary to him McNamara 168.

13 FT 57. p. (...R¥"@7 WYT 772102 20N K27 KO7XM K22 NAT 29 1270 7 1N AKRDT RAPW).

14 Jonathan-pseudo ibid (...R¥" W7 WY7 72 7a1° KT > DTP 11 ROV R¥I227 JNIX 17 AR? 13)

15 Levine 328.

16 Ongelds-Targum u.o. (12X} 78> 1°¥)) The original text of Ongelds is punctuated of course not by the
Tiberian, but by the Babylonian Masorah; but the characters of the later can’t be reproduced by
Winword.
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The rich variety of the interpretations is remarkable by all means and it needs
explanation.

Ongelds’ version is the most astonishing applying a definitely positive attribute
for Leah’s eyes against all the other cited texts, as it is he, who generally sticks
most to the Hebrew original.'” But of course ,,generally” doesn’t mean ,,all times”.
And McNamara precisely enumerates which are the instances, when Ongelds
departs form the expectation of the truthfulness: the ones where if you may find
the original text blasphemic for the Eternal, Israel or the ancestors enjoying great
respect.'®

It’s obvious: in our case the two latter possibilities are found. For Leah is one
of the ancestress (but in the Rabbinic Age already she is almost the only one
practically) not only of the Jews generally, but especially on the one hand of
the Levites consequently Moses and Aaron among them, on the other hand of
the tribe of Judah, and so David, Solomon and after all the Messiah. Obviously
therefore Onqelds felt it offensive for all Israel, that one of the ascendants of all
those could have had any problematic features in her appearance. All the more
so, because we may know, that the Onqelds-Targum was originally compiled on
the territory of Palestine.!” And in this case the Palestinian Rabbinic authors — in
contrast to their Babylonian contemporaries — were working under the pressure
to defend against Christianity breaking forth victoriously: they had to disclaim
that fundamental Christian statement, that the inheritors of Israel’s selectness and
alliance with the Eternal are not the Jews any longer, but the followers of Jesus.?
In such a climate it particularly wouldn’t be indifferent how they express their
opinion of the Messiah’s ancestress. It isn’t a coincidence, that Rabbi Jonathan
already responded to the tradition as a child according to the great, representative
collection of Midrashim, the Boarésith Rabbah: ,, The teacher of Rabbi Jonathan
[emphasized] that interpretation in his presence, that Leah had had weak eyes;
[Rabbi Jonathan] told him onto this: your mother had had weak eyes!”' In other
words: whom this placement was heard about, she was the ancestress of both
of them. Whereas his teacher only translated the Hebrew adjective nian for the
Aramaic one }*>°27 literally.

17 McNamara 168.

18 ibid 174-175.

19 Levine 328. (Although later especially this was called ,,Babylonian Targum”, in contrast to
pseudo-Jonathan for example — because the original variation was reconstructed in Babylonia in
the course of the 3th century AD. But the fact it hasn’t originally been formed there is indicated
unambiguously by it’s showing the characteristics of the western dialect of Aramaic language —
Levine ibid)

20 Kalmin 288.

21 Boaresith Rabbah 16/70 (...1°3°27 2177 TR T X2V 7°9 90K 193737 17 ARDT ROV 1°M7R 230 1301 /17 RNIR).
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Even if this was the case — the solution of Ongelds is disputable not only because
of its radicalism, but because of its practical usefulness, too. For it could have
seemed hardly compatible with some further points of the narration of the Torah
in the age of the Early Rabbinic literature.

,»And he also loved Rachel much more than Leah...”” — as we may read about

Jacob in the continuation of the narration. Then already directly even a caput later:
,»And the Eternal saw, that Leah is hated...”? The Septuaginta translates precisely
this time, too: ,,He loved Rachel more than Leah” * respectively ,,And as the Lord
saw that Lea was hated...”” Although the first citation is simply left out of Vulgata,
but the second one isn’t altered by Jerome either: ,,... Whereas as the Lord had seen
that Lia is despised...”?® We can read the same in the adequate place of the Book of
Jubilees,” and Neophyti 1 doesn’t translate differently: the first citation can only be
translated into English only correspondently with the original Hebrew text,?® and
the second one matches with the original one: ,,And it was revealed in the presence
of Eternal, that Leah was hated...”? But Onqelds isn’t the odd one this time either:
in the first case he also writes literally the same as the author of the Neophyti 13,
but in the second one he words even more severely: ,,And the Eternal saw, that
Leah was a hated-wife...”*! As Jastrow™ calls our attention to: Onqelds translates
the Hebrew noun n%11% by Xn¥11o. But this Hebrew noun is a juridical technical
term by the evidence of Torah V.: it means a woman calumniated by her husband
without a base, that she wasn’t found virgin at the wedding night.** Consequently
not only does Jacob hate his first wife quietly by the interpretation of Ongelds, but
he puts her in a position directly absent of rights! As for pseudo-Jonathan, first time
he also differs from the other Targums only formally**, but in the second one he
formulates more euphemistically this time: ,,And it was revealed in the presence of

22 Torah 1. 29. 30. (...7%%7 20727NR"03 27K2).)

23 Ibid 31. (.87 Ay M 10)

24 Septuaginta Genesis 1. 29. 30. (...fyéancev 8¢ Payni puddiov ij Agwav...)

25 ibid 31. (Idmv 8¢ koprog 61t piceitor Agw...)

26 Vulgata ibid (...videns autem Dominus quod despiceret Liam...)

27 Book of Jubilees 28. 12. (cf. note n. 6.)

28 Targum Neophyti 1 Torah I. 29. 30-31. (.78 511 0° AR QM)

29 ibid 31. (...AR2 NN RIW DR > DTR O9A)

30 Targum-Ongelds u.o. 30. (...A%7» 70 A% ogM); cf. note 16!

31 Ibid 31. (...787 RDRI0™X *1 K1) cf. note 16!

32 Jastrow s.v. RDX10; see Sarna p. 206. else, but he interprets the judicial character of the term not
as an aggravating circumstance, but as a mitigating one; since in this way that’s not the point, that
Jacob would really hate his first wife, but only that Rachel had a ,,relatively” more favourable
position.

33 see Torah V. 21. 15. ff.; 22. 13—14.

34 [34]Pseudo-Jonathan Torah 1. 29. 30. (...7%% 211 0 MR 2°77)
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the of Eternal, that Leah wasn’t being loved by love...”** (As McNamara points to
it: a fragment come to light from the Genizah from Cairo modifies the original one
by the same way, but the noun w2’k you can read in Neophyti 1 tries to interpret — it
means to take the edge of it — according to a gloss.)*

But this most moderate version may demand an explanation too. Because what cause
could have the ancestor of Israel to hate especially the most important ancestress?
Or only not to love her? Moreover although to love her, but not as much as Rachel?

Only losephus found the problem resolvable suggesting: ,,Leia was affected by
her husband’s love to Rachel terribly”?’ — in other words she was simply jealous
because Jacob loved also his other wife. It was possible only in a paraphrase, since
in the original text it is not Leah’s subjective emotions that are the point, but what
is seen by the Eternal, who can’t be wrong. On the other hand positive exegetical
possibilities are behind the unmerited ignoring of the woman. It’s not a coincidence,
that Philo of Alexandria having a propensity for interpreting the characters of
the Holy Scripture as by words of abstract ethical ideas®, demonstrates Leia as
representative of the virtue realized at the expense of difficulties and struggle.*
According to it — although he pronounces not a word about her eyes or any other
deformity of her body — he does emphasize repeatedly, that Leah was ,,rejected”™;
moreover, he uses the attribute ,,hated” in connection with her: ,,At least Leia is
presented as a hated [person] by the suggested [scriptures]...”!

Consequently the exegetical lesson was assigned: to find an explanation for Jacob’s
attitude towards his first wife, which isn’t dehonesting for either of them; which
makes the behaviour of the husband comprehensible, but doesn’t depict the woman
blameworty either. (As Harris points to it: also the Pre-Rabbinic exegesis already
focused on moral and/or logical anomalies, irregularities of this kind.** Whereas the
underlining of such problems and as much ingenious cancellation of their seeming
contradiction as possible was an essential method of the Midrashim of Rabbinic Age.

It’s obvious according to the facts mentioned above, that we must look for the
solution of the problem concerning us in the oeuvre of the authors of Midrashim.

35 ibid 31. (...2p¥> *2382 XYM IR? T K2 DR > 07p °9N) cf. Speiser 230. p.

36 McNamara 175.

37 [37]Flavius lIosephus: Archaeology I. 303. (...kai tfig Agiog fimteto dev@dg 6 TPOG TNV ASEAPTV
£pmg TavdpoC...)

38 Borgen 121-122.; Siegert 185-186.

39 Philo of Alexandria: Peri t€s pros ta propaideumata synodu 25-26., 31-32.; v6. Siegert 186.

40 Philo of Alexandria: Peri tu Kherubim 41. (dvaveveopévn); u.6: Peri ton metonomazomendn kai
hon heneka metonomazontai 254. (&vavevopévn)

41 ibid 253. (Tnv yobv Agiav picovpévny gicéyovoty ot xpnopot...)

42 Harris 264-265.
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And really, a passage of reflectable size in the Bar€sith Rabbah already mentioned
it. ,, This is ni37, because it’s tender due to crying. Because the agreements run as
follows, that the elder son would be the elder daughter’s one, and the younger son
[would be] the younger daughter’s one; and [Leah] was distraught and she said:
Let my request be not to fall to the evil Esau’s lot! Rabbi Hiinah said: [this was]
a great prayer annulling the resolution and [doing it] not only in the long run, but
preceding her sister.”*

It’s a really ingenious solution, especially in Palestina of the Rabbinic Age, where
the name of Esau respectively the nation coming from him, Edom, recalls the
Roman and so the Christian people!*

Elements of Midrashim — as Kalmin emphasizes it* — occur in the materials of
the both Talmiidhs too, although these later are mainly Mishnah commentaries.
So we cannot be surprised if a variety of the aggadah above occurs in the version
in the Babylonian Talmiidh of the tractate Baba Bathra. Although it declares
fundamentally, that the ,tenderness” of Leah’s eyes was a punishment: ,,Why
NI, unless it isn’t possible, that they are tender because of the indictment of
the impure animal?”*® Nevertheless it publishes the dissenting opinion of the
Rabbi (= Judah hanNasT): ,,The Rabbi tells: they [namely Leah’s eyes] were really
tender towards the world, but it isn’t an indictment against her, but qualifies her
as superior, because she had heard that interpretation of the ways of the human’s
sons, who proclaimed that Rebecca had two sons, Laban had two daughters, the
elder daughter was for the elder son, the younger daughter was for the younger
son. And she was sitting [it means she didn’t do anything] continuously because of
the interpretation of this ways, and she inquired about what the elder son’s deeds
were. »He is a wrong man, plunderer of the creatures.« And what are the deeds of
the younger one? »He is an unblemished man, dwelling in a tent.« And she became
so distraught, that drops falled off her eyes, and that is the written.”*’

43 Boresith Rabbah 70/16. (From the second sentence literally the same 71/2 too!) (17 79w X221 MY
M7 17 7902w 72750 72173 AN A IR YW WY PYMA 219°N XYW NXI 70 NIAKRI 712 A0 730p7 1o
172 DT RTW PRINT AMAK? ANTRPR KOR TV KDY 77°7A)

44 They don’t recall Rome only in the Syrian translations of Bible (see Weitzman 608), but also
generally; later Byzantium and so Christianity by the ideas of the Jews.

45 Kalmin 287.

46 Baba Bathra min Talmtdh Babhli fol. 123. (0aR7: 277 2300 89w »aw 7210 R*2°1nK 1510 »X° ) This
point of view is repeated after the Rabbi’s dissenting opinion was interpolated, and so not only the
problem of the eye is explained by that, but also the ,,hated” character of Leah.

47 ibid (w° 0°22 "W DR 1AW DTN °12 20°377 WD Y DY AN 77 RIT 7AW ROR 77 RIT ORI KD wan
M7 072 MR 27 Q00YR RIT YT WIR PRWYR T T NORWE 2977 WIS DY DAY AN upY Mo 7R
77173 129919 W N2 °NW P77 12 2PN I1TM 1Y 00 1WA TV 71912 AN 229X AW oN WK 1PwYD
i P MM2)
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This Talmiidhic version contains two novelties we can’t find in Barésith Rabbah.
It denominates the original author of the exegesis, who is — if it’s true — nobody
else but Judah hanNasi, the greatest of the Age of Tannaim, the alleged compilator
of the Mishnah.*® (In any case it indicates for him, that the examined texts earlier
than him — so the Septuaginta, Philo, losephus and the Book of Jubilees developed
in the 2th century BC* — know nothing about Leah’s anxieties about Esau yet, but
they also don’t explain the tenderness of her eyes either — although for example
the Book of Jubilees same explains elements of Midrashim t00.%°) On the other
hand it’s important for us to see: the phrase ,,crying” (X232) doesn’t occur here.
The ,,drops of her eyes” (°1¥ "9™) could be, of course, tears, but they wouldn’t
by all means — in other words the origin of the roughest version you may read
at pseudo-Jonathan may be taken in this variant. And of course at the same time
the one of Jerome’s too — although ,,gummy” (lippus3) may mean simply eyes in
which the solidified remains of tears are eyesores — but not after crying! After all
at such times the tears leave the eyehole completely. Consequently the tears turn
into gum during your sleep; but it would be a very unmerited assumption about
the ancestress of Jewry that she wouldn’t have washed her eyes after getting up.
Consequently this is a kind of gum mentioned by Jerome necessarily, that’s caused
by the suppurating secretion of the eyes — this, manifesting itself intensively,
would be washed by the sick person in vain. According to it Graves and Patai (on
the basis of Saint Jerome and pseudo-Jonathan, of course) establish, that Leah
probably suffered from trachoma — an inflammation of the eyes considerably
spreaded by flies, which has become curable by serum only recently.’!

Of course, a medical diagnosis can’t be the solution for us. Since the question
isn’t, what kind of infecton could have ,,probably” make an in all probability
imaginary person suffer from; but even if we suppose Leah as a historical person,
even in that case we must see, that the motive of pus-flowing didn’t even arise in
connection with her before the age of Judah hanNasT (cca 200 AD). Consequently
the real question is: why did the Rabbi ascribe to her a disease of such a character
(obviously without diagnosing it with the tools of modern medicine)? What reason
did he have to interprete the form of adjective nis7 so extremely?

As it has been mentioned earlier: he had to find an explanation for the passage
of Torah degrading neither for Jacob, nor for Leah. At least not on the surface.
After all how laudable it is, if a girl doesn’t want to be the wife of the ill-famed,
plunderer, evil boy, but rather of his righteous younger brother, the moral

48 Hauser-Watson 11., 26.
49 Charlesworth 257.

50 Davies 157.

51 Graves-Patai 197.
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excellence of whom is already indicated by dwelling in a tent — in other words
leading a life of a sheperd, idealized by custom in the Jewish thought for the
movement of the prophets!> Or is it not? Shouldn’t have Leah protested against
the ,,resolution” — no doubt, attributed to the ,,human’s sons” but you see, alterable
only by a ,,great prayer” by Rabbi Hiinah? Shouldn’t have she accepted it and try
her best to turn it to the right? Maybe, Esau himself wouldn’t have remained such
an evil, plunderer man to the end, if a virtuous, loving, worthy wife had got beside
him instead of those Hettitic girls, by whom he gave so much bitterness to his
parents?>3 Maybe Leah, praying so desparately for becoming rather Jacob’s wife in
fact is trying to get rid the duty which would be her real mission? And the Eternal
fulfils, what’s asked from him so desparately — but the greatest punishment of the
prayer with an inaccurate matter is exactly if it is fulfilled. Leah gets Jacob earlier
than Rachel originally assigned to him, even she bears many more children for him
and earlier — but she doesn’t take pleasure in all this. So the sickness of the eyes is
the punishment of the extreme, unjustified crying (because Judah hanNasT hardly
knew it’s spreaded by flies) which makes impossible the happines in the ,,sponged
out” marriage, for Jacob is repulsed by the woman’s gummy eyes understandably.

Did the Rabbi really mean this? We can’t be sure. In any case his exegesis (if it’s
really by him!) is transferred not only into the Babylonian Talmudh. It’s obvious,
that the version of Bor€sith Rabbah goes back here too, only in a bit lighter form.
And as Levine points it: the same elements occuring in the Targums, meaning
surplus or modification compared with the original Hebrew text, first probably
were appearing here as glosses but later becoming parts of the lead text, derived
from the Midrashim.>*

In this case the ,,fragmental” Targum took the milder version over from the Barésith
Rabbah, whereas the one of the Neophyti 1 still tamed it a lot. Nevertheless the
ruder and foreseeably more original version ascribed to Judah hanNast was taken
over by only the Vulgata and pseudo-Jonathan — which leads to newer problems.

The first one is meant by chronological distance between the two texts. The Targum
of pseudo-Jonathan in its present form can’t be earlier than the 7th century AD,
since it refers to Muhammad and his wife (in connection with Torah 1. 21. 21.)%;
moreover, some scholars would date it to only the 9th century.’® Consequently it’s

52 Hahn 186-187.

53 Torah 1. 26., 34., 35.,27., 46.
54 Levine 325-326.

55 ibid 327.

56 McNamara 168—169.
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at best 350 but maybe half a thousand years later than the ouvre of Saint Jerome. It
raises the question at least of, how they can go back to a common origin.

But this question is answerable. Although the text of pseudo-Jonathan known at
the moment was compiled much later, it contains very early materials in any case
(for example a debate relating to Johanan Hasmonean High Priest in connection
with Torah V. 33. 11. which couldn’t have been formed after the own age of this
High Priest in other words the first century BC anyway.’”) Consequently it isn’t
surprising that at all, it emploied the Midrash of the Rabbi three hundred years
later than Johanan.

In the case of Saint Jerome the chronology wouldn’t mean any problem, since
he is separated from Judah hanNasi by only two hundred years. But in their case
the very different cultural background could cause some difficulties. At the turn
of the 4th and 5th centuries AD it’s not already typical, if a prestigious Church
Father could speak Hebrew, still less that he read also Midrashim.*® But Jerome
is the exception — acknowledged also by Gyoérgy Gabor.” He had learnt Hebrew
a lot while already his residence in Antiochia — to be more precise: during his
ascetic life in the desert (374/375-376/377) — in order to be able to controll Greek
translation of the Septuaginta®’; then the period of more intensive Hebrew studies
came after he had returned to the Holy Land and settled in Bethlehem.®! And
although the modern specialized literature points it out, that he couldn’t speak
Hebrew so well, as he declares it®?, that a part of his references to the Jewish
exegesis comes from Origenes or Eusebios of Caesarea in fact,®® that his masters
in Hebrew Language kept mentioning with predilection (but not mentioned by
name, except for Baranina = Bar Hanina!**) could hardly be real Rabbiim (since
they were also forbidden by their own law to teach the ,,goyim” anything about the
Torah, but also at that time they weren’t allowed to step inside the neighbourhood
of Jerusalem), but only men converted to Christianity or Christians behaving yet
as Jews, frequenting the synagogue too®, until the Codex Theodosianus won’t
forbid such practices, and ultimately, that an original Midrash hardly could be
in his hand® — on the other hand that’s a fact contrary to everything mentioned
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above, that he really knew the Jewish exegesis to a certain level.”” And taking it
into consideration, that former Rabbiim also could be among the men converted
to Christianity, we have no reason to exclude the possibility, that Jerome could
have learnt about the tradition of Midrashim thoroughly by Bar Hanina and his
anonymous colleagues. The gummy condition of Lia’s eyes verifies it more
unambiguously actually than the arguments presented by Barr.®®

To sum up we can say that the problem of Leah’s eyes has meant a difficulty for the
Jewish exegesis since the Book of Jubilees certifiably. The really effective solution
for it was found by Judah hanNasT (if it’s true); his interpretation was kept by the
Babylonian Talmtidh and (in a tamed form a lot) the Bar&sith Rabbah; the Targums
also cherish it’s more or less blunted version too, excepting the only Ongelds, but
his excessively radical modification couldn’t resolve the question. And still Saint
Jerome draws on this source for his Bible translation; as the Treasury Cave seems
to believe, that ,,she had disgusting eyes” from there t00.

But let us add to it: however much the diligence to despise the wish men of the
Rabbinic Age with the self-confident arrogance of the man arrived later is alien
to us, nevertheless we could hardly suppress that — the solution of the Rabbi is
qualified as ingenious and effective very much only within the narrow bounds of
Rabbinism. In a wider sense: within the bounds of that Jewish exegesis, for wich
not only the indisputability and so exemption of contradictions of the Scipture
are qualified as unquestionable, but it’s simplyfied, black-and-white ethics too
since the Book of Jubilees. Whereas the Torah itself — and in a wider sense: the
Deuteronomic History, the aggadic passages of the Torah mean only the first part
of which — is completely different: it isn’t black-and-white and it isn’t simplyfied.
On the contrary: although it characterizes by only a few features, nevertheless it
can produce very complex and involved figures and situations. In the original text
of the Torah even Esau isn’t infamous so unambiguously. Neither is it mentioned,
that he would be a ,,plunderer” (avo?n cf. Greek Afjotng!™), nor would he be evil-
minded totally. It would be worth telling some words about discussing, which of
them is the better brother: is it Jacob, who is ready to give his brother coming home
hungry from the hunting a dish of stew only in return for his first born rights’!, and
who steals the paternal blessing due to his elder brother simply by cheating their

67 Kelly 238-239.; Brown 370-371; Stemberger 583.

68 Barr 263. (cited by Brown 357.) postulated the direct result of technics of Midrashim. Although
Brown (356-357) has rejected it, but he same emphasizes the indirect result of it.

69 See note 10!

70 ,,An you will live after your sword” (7°nn 727m793) formed in Itzak’s blessing (Torah 1. 27. 40.)
may be interpreted as well positively.

71 Téral. 25.27-34.
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blind father’? — or Esau, who burts into tears embracing and kissing the criminal,
when he would be able to take vengeance on him for all that.”® Taking this angle
Leah has no reason to despair so much, even if she would be really intended to
Esau. But of course there isn’t any a single word about it in the Torah. And the
problem of the eyes isn’t needed for interpreting the disadvantageous position of
Leah in her marriage. Since Jacob is simply in love with Rachel — it already turns
out in Torah 1. 29. 18. Therefore he serves seven years to marry her — but Laban
cheats him, pays him with his other daughter, and Jacob must work for the loved
Rachel a further seven years. In other words: the cunning father gets double work
out of his son-in-law than they had agreed on, and besides he has disposed of his
other daughter, for whom the suitors hadn’t crowded up (maybe, really because
of her eyes?) — not even one had come in seven years, as Jacob was serving for
Rachel, nor before, otherwise no doubt, Laban would have married her willingly.

It’s understandable, if Jacob takes offence at this. And although Leah apparently
shouldn’t be blamed for what happened (she hardly was allowed to resist her
father’s order!), but it isn’t surprising, if Jacob can’t ignore this circumstances in
connection with her. Such real, lifelike, flesh-and-blood people and emotions had
been allowed to go into the Torah, but they do not really seem to be allowed to
appear into the Rabbinic exegesis.
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Chief Editor of Egyhazférum

Das Menschenbild von , Gaudium et spes” -
und seine praktische Auslegungen

In meinem Referat mochte ich zuerst die wichtigsten Aussagen des 1. Kapitels
,,Die Wiirde der menschlichen Person‘ der Pastoralkonstitution zusammenfassen.
Danach versuche ich an den Themen des Atheismus und der Religionsfreiheit
zu zeigen, wie das Konzil selbst dieses Menschenbild in seine pastoralen
Uberlegungen einbaut, die auch fiir die kirchliche Prisenz in der heutigen
Gesellschaft von Bedeutung sind. Schliellich wende ich mich der praktischen
Auslegungen des Menschenbildes des Konzils in unserer Zeit zu.

Was ist der Mensch?

Das II. Vatikanische Konzil betont mehrfach, dass die Kirche sich nicht gegeniiber
der Welt, sondern in der Welt positioniert. Bereits der erste, so oft zitierte Satz ist
Bekenntnis und Programm zugleich: ,,Freude und Hoffnung, Trauer und Angst
der Menschen von heute, besonders der Armen und Bedréngten aller Art, sind
auch Freude und Hoffnung, Trauer und Angst der Jiinger Christi. Und es gibt
nichts wahrhaft Menschliches, das nicht in ihren Herzen seinen Widerhall finde.*
Darum erfihrt die Gemeinschaft der Christen sich ,,mit der Menschheit und ihrer
Geschichte wirklich engstens verbunden® (GS 1).

Im néchsten Artikel wendet sich das Konzil deshalb ,,nicht mehr blof an die Kinder
der Kirche und an alle, die Christi Namen anrufen, sondern an alle Menschen
schlechthin in der Absicht, allen darzulegen, wie es Gegenwart und Wirken der
Kirche in der Welt von heute versteht”. Im néchsten Artikel bekundet es seine
,»Verbundenheit, Achtung und Liebe gegeniiber der ganzen Menschheitsfamilie,
der dieses ja selbst eingefiigt ist“ dadurch, ,,daf es mit ihr in einen Dialog eintritt*,
ihr ,,das Licht des Evangeliums bringt“ und ,jene Heilskrifte bietet, die die
Kirche selbst, vom Heiligen Geist geleitet, von ihrem Griinder empféngt. Es geht
um die Rettung der menschlichen Person, es geht um den rechten Aufbau der
menschlichen Gesellschaft. Der Mensch also, der eine und ganze Mensch, mit
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Leib und Seele, Herz und Gewissen, Vernunft und Willen steht im Mittelpunkt
unserer Ausfithrungen® (GS 3).

Im letzen Satz sind bereits einige wichtige Aspekte des Menschenbildes des
Konzils erwdhnt worden, die aber spéter ausfiihrlicher dargelegt werden. Vorher
aber wird u.a. die enge Verbundenheit der Kirche mit der Welt erneut bekraftigt.
Im Artikel 11 heil3t es, ,,da3 das Volk Gottes und die Menschheit, der es eingefiigt
ist, in gegenseitigem Dienst stehen, so daf3 die Sendung der Kirche sich als eine
religiose und gerade dadurch hochst humane erweist™. Dies bedeutet, dass die
Humanitit und christliche Glaube einander nicht nur nicht ausschliefen, sondern
die wahre Humanitét sich sogar aus dem christlichen Glauben speist. Auf jedem
Fall besteht die Grundlage des Dialogs und Zusammenarbeit mit allen Menschen
in der Humanitit, zu der sich die Kirche und alle Menschen guten Willens,
inbegriffen der Atheisten, bekennen. Die Humanitit ist demnach der praktische
Priifstein der Menschenbilder, am ihr miissen sie sich entweder beweisen oder
scheitern.

Der Titel des ersten Kapitels des ersten Teils der Konstitution lautet: ,,Die Wiirde
der menschlichen Person®. Bereits der erste Satz macht die gemeinsame Grundlage
des Dialogs und Zusammenarbeit zwischen Gldubigen und Nichtglaubigen
deutlich: sie sind ndmlich fast einmiitig der Auffassung, ,,dafl alles auf Erden
auf den Menschen als seinen Mittel- und Hohepunkt hinzuordnen ist. Was ist
aber der Mensch?* — frag das Konzil. Auf diese Frage gibt es viele, einander
zum Teil widersprechende Antworten. Die Kirche kann ,,von der Offenbarung
Gottes unterwiesen, fiir sie eine Antwort geben, um so die wahre Verfassung
des Menschen zu umreien und seine Schwéche zu erkldren, zugleich aber auch
die richtige Anerkennung seiner Wiirde und Berufung zu ermgglichen.” Anstatt
sich in theologische und philosophische Ausfithrungen zu verwickeln, weist der
Konzilstext auf die Lehre der Heiligen Schrift hin, wonach ,,der Mensch >nach
dem Bild Gottes< geschaffen ist, fihig, seinen Schopfer zu erkennen und zu
lieben (GS 12).

Es wird nicht erklért, was es bedeutet, ,,nach dem Bild Gottes* geschaffen zu sein,
aber nach der Lehre der Kirche ist damit vor allem die ,,Seele” als das geistige
Lebensprinzip im Menschen gemeint, die ihn nicht blof zu etwas, sondern zu
jemanden macht. Darin liegt seine Wiirde als Person. Darum hat Gott ihn ,,zum
Herrn tber alle irdischen Geschopfe gesetzt, um sie in Verherrlichung Gottes zu
beherrschen und zu nutzen®.

Ein weiterer Charakteristika des Menschseins ist, dass Gott ihn ,,nicht allein®,
sondern ,,als Mann und Frau geschaffen (Gen 1,27) hat. ,,Ihre Verbindung schafft
die erste Form personaler Gemeinschaft. Der Mensch ist ndmlich aus seiner

235



innersten Natur ein gesellschaftliches Wesen; ohne Beziehung zu den anderen
kann er weder leben noch seine Anlagen zur Entfaltung bringen.

Im nichsten Artikel wird die Siindhaftigkeit des Menschen angesprochen.
Er missbraucht seine Freiheit und erfihrt sich ,,auch zum Bosen geneigt und
verstrickt in vielfiltige Ubel“. Wenn der Mensch sich weigert, ,,Gott als seinen
Ursprung anzuerkennen®, hat dies Auswirkungen auf verschiedenen Ebenen: er
verfehlt dadurch ,,die geschuldete Ausrichtung auf sein letztes Ziel®, durchbricht
»seine ganze Ordnung hinsichtlich seiner selbst®, aber auch ,hinsichtlich der
anderen Menschen und der ganzen Schopfung. So ist der Mensch in sich selbst
zwiespiltig® und sein Leben stellt sich ,,als Kampf dar, und zwar als einen
dramatischen, zwischen Gut und B6se, zwischen Licht und Finsternis.“ (GS 13).

Beziiglich des Wesenstandes des Menschen heif3t es, dass er ,,In Leib und Seele
einer” ist. Die zwei bedingen einander und sind voneinander nicht zu trennen.
Damit erteilt das Konzil einem gnostisch-manichdischen dualistischen Auffassung
von Leib und Seele eine Absage. Der Mensch muss ,,seinen Leib als von Gott
geschaffen und zur Auferweckung am Jingsten Tage bestimmt fiir gut und der
Ehre wiirdig halten. Auf der anderen Seite irrt sich aber der Mensch nicht, ,,wenn
er seinen Vorrang vor den korperlichen Dingen bejaht und sich selbst nicht nur
als Teil der Natur oder als anonymes Element in der menschlichen Gesellschaft
betrachtet, sondern ,,die Geistigkeit und Unsterblichkeit seiner Seele* anerkennt
(GS 14).

In den folgenden Artikel werden drei Hauptmerkmale des menschlichen Geistes
behandelt: die Vernunft, das Gewissen und die Freiheit. Der Mensch iiberragt
»durch seine Vernunft die Dingwelt”. Er hat ,die empirischen Wissenschaften,
die Technik und seine geistige und kiinstlerische Bildung sehr entwickelt®.
Dariiber hinaus vermag die menschliche Vernunft auch ,eine tiefere Wahrheit*
zu finden, und ,,geistig-tiefere Strukturen der Wirklichkeit mit wahrer Sicherheit
zu erreichen®. Die Vollendung der Vernunft ist aber ,,die Weisheit, die den Geist
des Menschen sanft zur Suche und Liebe des Wahren und Guten hinzieht und
den durch sie geleiteten Menschen vom Sichtbaren zum Unsichtbaren fiihrt*. Der
Konzilstheologe Joseph Ratzinger vermerkt dazu in seinem Kommentar, dass die
Wissenschaft allein den Menschen nicht humanisieren kann, dazu braucht er die
Weisheit.!

1 ,Das Neue, die Entdeckung des menschlichen Verstandes, ist an sich nicht auch schon das
Humanere, er muss erst humanisiert werden durch >Weisheit<. Die Vermenschlichung des
Menschen wird von der Wissenschaft allein nicht besorgt. (...) So ist hier jede mechanische
Wissensglaubigkeit und die Hoffnung auf die erlésende Macht des technischen Fortschritts durch
das Prinzip >Weisheit< als das eigentlich Menschliche in Frage gestellt.“ Ratzinger Joseph: Erster
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Ein weiteres Wesensmerkmal des menschlichen Geistes ist das Gewissen, dessen
Stimme den Menschen ,,immer zur Liebe und zum Tun des Guten und zur
Unterlassung des Bosen anruft und, wo nétig, in den Ohren des Herzens tént: Tu
dies, meide jenes.“ Gegeniiber einem rein sozialwissenschaftlichen Verstindnis
des Gewissens betont das Konzil dessen transzendentalen Charakter. ,,Denn der
Mensch hat ein Gesetz, das von Gott seinem Herzen eingeschrieben ist, dem
zu gehorchen eben seine Wiirde ist und gemélB dem er gerichtet werden wird.
Das Gewissen ist die verborgenste Mitte und das Heiligtum im Menschen, wo er
allein ist mit Gott, dessen Stimme in diesem seinem Innersten zu horen ist.“ Auch
wenn ,,das Gewissen aus uniiberwindlicher Unkenntnis irrt“, verliert es nicht
seine Wiirde (GS 16). Ratzinger erinnert daran, dass das Gewissen auch tiber die
kirchliche Autoritét steht.?

Das dritte Hauptmerkmal des menschlichen Geistes ist die Freiheit. Das Konzil
behandelt deren philosophische, psychologische, soziologische oder kulturelle
Aspekte nicht, obwohl dies fiir das richtige Verstindnis notwendig wére, denn
die menschliche Freiheit ist nicht absolut, sondern durch in vielfdltiger Weise
eingeschriankt. Den Konzilsvétern ging es aber nicht um die komplexe Darstellung
des Problems, sondern darum, die Freiheit aus dem Glauben heraus zu bejahen,
denn ,nur frei kann der Mensch sich zum Guten hinwenden®, auch wenn der
Mensch seine Freiheit oft verkehrt, ,,als Berechtigung, alles zu tun, wenn es nur
gefillt, auch das Bose. (...) Die Wiirde des Menschen verlangt daher, dal3 er in
bewuBter und freier Wahl handle, das heif3t personal, von innen her bewegt und
gefiihrt und nicht unter blindem innerem Drang oder unter bloem &uflerem Zwang.
Eine solche Wiirde erwirbt der Mensch, wenn er sich aus aller Knechtschaft der
Leidenschaften befreit und sein Ziel in freier Wahl des Guten verfolgt™ (GS 17).

Im nichsten Artikel wird noch das grofite Ritsel des menschlichen Daseins,
der Tod angesprochen. ,,Der Mensch erfahrt nicht nur den Schmerz und den
fortschreitenden Abbau des Leibes, sondern auch, ja noch mehr die Furcht vor
immerwéhrendem Verloschen®. Gott aber ruft den Menschen und in Christus
er6ffnet ihm den Weg zur ,ewigen Gemeinschaft unzerstorbaren gottlichen
Lebens (GS 18). Es folgen drei Artikel iiber den Atheismus, auf deren praktische
Bedeutung ich noch unten eingehen werde.

Hauptteil. Kommentar zum ersten Kapitel, in: Brechter Heinrich Suso und andere (Hrsg.), Das
Zweite Vatikanische Konzil. Dokumente und Kommentare. Lexikon fiir Theologie und Kirche Bd.
14, Freiburg, Sonderausgabe 1986. Bd. 14, 313-354.,, 328.

2, Uber dem Papst als Ausdruck fiir den bindenden Anspruch der kirchlichen Autoritit steht noch
das eigene Gewissen , dem zuallererst zu gehorchen ist, notfalls auch gegen die Forderung der
kirchlichen Autoritdt.“ Ratzinger, 328.
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Das erste Kapitel iiber ,,dic Wiirde des menschlichen Person® schlie3t mit einem
Abschnitt iiber Christus, denn ,,nur im Geheimnis des fleischgewordenen Wortes*
klart sich ,,das Geheimnis des Menschen wahrhaft auf”. Er, ,,der neue Adam,
macht eben in der Offenbarung des Geheimnisses des Vaters und seiner Liebe
dem Menschen den Menschen selbst voll kund und erschlie3t ihm seine hochste
Berufung.“ Dies bedeutet, dass eine Theologie, in deren Mittelpunkt Christus
ist, ist zugleich eine Anthropologie, eine Lehre iiber den Menschen. ,,Denn er,
der Sohn Gottes, hat sich in seiner Menschwerdung gewissermallen mit jedem
Menschen vereinigt.” Er hat ,,gearbeitet, mit menschlichem Geist gedacht, mit
einem menschlichen Willen hat er gehandelt, mit einem menschlichen Herzen
geliebt.” Die Christen sollen wie er gegen das Bose ankdmpfen, den Tod ertragen,
aber auch die Hoffnung haben, der Auferstehung entgegenzugehen. ,,Das gilt nicht
nur fiir die Christgldubigen, sondern fiir alle Menschen guten Willens, in deren
Herzen die Gnade unsichtbar wirkt™ (GS 22).

Das Menschenbild des Konzils und der Atheismus

Kehren wir nun zu den vorher iibersprungenen drei Artikeln tiber den Atheismus
zuriick! Aus den bisherigen Ausfithrungen ist es deutlich geworden, dass sich das
Menschverstiandnis und die wahre Humanitidt nach dem Konzil im christlichen
Glauben griinden. Daraus sollte folgen, dass die Kirche andere Auffassungen
vom Menschen und von der Humanitét eine Absage erteilt, denn sie miissen den
Menschen verkiirzen, ihn an seiner vollen Entfaltung hindern. Dies gilt besonders
fiir den Atheismus, der ,,diese innigste und lebensvolle Verbindung mit Gott gar
nicht* erfasst oder ,ausdriicklich® verwirft (GS 19). Im urspriinglichen Text
war kein Abschnitt {iber diese Frage vorgesehen, aber in der Generaldebatte im
Oktober 1964 kam sie mehrfach zur Sprache. Viele Konzilsviter driangten auf eine
Verurteilung dieser gottlosen Weltanschauung, insbesondere auf ihre marxistische
Variante. Es kam aber anders, und dem Kapitel {iber die Wiirde der menschlichen
Person wurden drei umfangreiche Abschnitte {iber den Atheismus angehéngt.
Ohne dass wir hier die drei Artikel ausfiihrlich behandeln wiirden, muss deren
praktische Bedeutung hervorgehoben werden.

Nach der kurzen Vorstellung verschiedener Formen des Atheismus geht der
Text auf deren Ursachen ein, ,,zu denen auch die kritische Reaktion gegen die
Religionen, und zwar in einigen Landern vor allem gegen die christliche Religion,
zdhlt. Deshalb konnen an dieser Entstehung des Atheismus die Glaubigen einen
erheblichen Anteil haben, insofern man sagen muf}, daf3 sie durch Vernachlédssigung
der Glaubenserziehung, durch mif3verstindliche Darstellung der Lehre oder auch
durch die Mingel ihres religiosen, sittlichen und gesellschaftlichen Lebens das
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wahre Antlitz Gottes und der Religion eher verhiillen als offenbaren.” Auflerdem
erkennt das Konzil an, dass der Atheismus durchaus humanitdre Motive haben
kann, denn er entsteht ,,nicht selten aus dem heftigen Protest gegen das Ubel in
der Welt“ (GS 19).

Im 20. Artikel wird neben dem Existentialismus der marxistische Atheismus
behandelt, auch wenn er nicht explizit beim Namen genannt wird. Trotz
wiederholter Vorst68e von Hunderten von Konzilsvitern, ihn durch strakte
Worte zu verurteilter, wie in der Vergangenheit mehrfach geschehen war, war
eine Mehrheit des Konzils nicht dazu bereit — zu groBer Enttduschung vieler
Christen in den ehemaligen sozialistischen Ladndern. Dies ist aber nicht als
Aufweichung der bisherigen kirchlichen Position zu versehen, sondern zeigt die
neue Akzentsetzungen des Konzils: anstatt Drohungen und Verurteilungen gegen
andere auszusprechen, sollte sich die Kirche sich selbst kritisch tiberpriifen. In
seinem Kommentar schreibt Joseph Ratzinger dazu, dass die Kirche ,,auf ihren
eigenen Anteil an der ganzen Frage des Marxismus, auf die Mangelhaftigkeit ihres
eigenen »Humanismus« sich besinnen* muss. ,,Hier ist eine Haltung gewonnen.
(...) Die Gewissenserforschung, die von diesem Text ausgeht (...) wird in den
bevorstehenden Auseinandersetzungen mehr Moglichkeiten der Wegweisung
geben, als eine Durchgefiihrte Darstellung des Kommunismus und eine erneute
Verurteilung sie hitten bieten konnen*.?

Dies hindert aber das Konzil nicht daran, ,jene verderblichen Lehren und
MaBnahmen® ,mit aller Festigkeit“ zu verurteilen, die ,,den Menschen seiner
angeborenen GrofBe entfremden*. ,,Die Kirche hilt daran fest, daf3 die Anerkennung
Gottes der Wiirde des Menschen keineswegs widerstreitet, da diese Wiirde eben
in Gott selbst griindet und vollendet wird.“* Der Treffpunkt des christlichen
Glaubens und des Atheismus ist die Verantwortung fiir diese Welt. ,,Wenn die
Kirche auch den Atheismus eindeutig verwirft, so bekennt sie doch aufrichtig,

3 Der ganze letzte Satz lautet: ,Die Gewissenserforschung, die von diesem Text ausgeht
(von dem, was er nicht sagt, mehr noch als von dem, was er sagt), die Erschiitterung der
Selbstidentifizierung des Christlichen mit der westlichen Welt und der Ansporn, das Leid der
Armen, die Not der Entrechteten als christliche Aufgabe anzusehen, weil Christentum sich als
Humanismus legitimieren muss, um bestehen zu kénnen — diese Gewissenserforschung wird in
den bevorstehenden Auseinandersetzungen mehr Méglichkeiten der Wegweisung geben, als eine
Durchgefiihrte Darstellung des Kommunismus und eine erneute Verurteilung sie hitten bieten
konnen“ Ratzinger, 343.

4, Wenn dagegen das géttliche Fundament und die Hoffnung auf das ewige Leben schwinden, wird
die Wiirde des Menschen aufs schwerste verletzt, wie sich heute oft bestitigt, und die Rétsel von
Leben und Tod, Schuld und Schmerz bleiben ohne Losung, so dal die Menschen nicht selten
in Verzweiflung stiirzen. Jeder Mensch bleibt vorldufig sich selbst eine ungeloste Frage, die er
dunkel spiirt. Denn niemand kann in gewissen Augenblicken, besonders in den bedeutenderen
Ereignissen des Lebens, diese Frage génzlich verdriangen” (GS 21)
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daf} alle Menschen, Glaubende und Nichtglaubende, zum richtigen Aufbau dieser
Welt, in der sie gemeinsam leben, zusammenarbeiten miissen. Das kann gewil3
nicht geschehen ohne einen aufrichtigen und klugen Dialog® (GS 21). Damit
erscheint das erste Mal in einem kirchenamtlichen Dokument die Aufforderung
zum Dialog und zur Zusammenarbeit mit den Atheisten.

Das Menschenbild des Konzils und die Religionsfreiheit

Ich mo6chte noch ein zweites Beispiel erwéhnen, das deutlich vor Augen fiihrt,
wie entschieden das Konzil sich dem dargelegten Menschenbild verpflichtet
war, auch wenn dies deutliche Korrekturen an den bisherigen Positionen der
Kirche bedeutete. Ich denke an ,,Dignitatis Humanae®, die Erkldrung iiber die
Religionsfreiheit. Wir miissen auf den Inhalt dieses Dokumentes jetzt nicht
ausfiihrlich eingehen, es geniigt, wenn wir die Problematik verstehen, die auf dem
Konzil zum Richtungswechsel gefiihrt haben.

Die frithere Lehre der Kirche besagte, dass nur die Wahrheit und niemals der
Irrtum Rechte hat. Da die religiose Wahrheit mit der Lehre der katholischen
Kirche identisch war, hatte nur sie Anspruch auf uneingeschrinkte Freiheit.
Die Pépste Gregor der XVI. und Pius IX. nannten die Gewissensfreiheit noch
einen Wahnsinn.’ Leo XIII. lie} sie nur dann gelten, wenn sie dem Willen und
Geboten Gottes gemill Lehre der katholischen Kirche entsprach.® Auch Pius XII.
verkiindete: ,,Das, was nicht der Wahrheit und der Norm der Moral entspricht,
hat objektiv weder ein Recht auf Existenz, noch auf Propaganda und Aktion“.’
Dies bedeutete beziiglich der Religionsfreiheit folgendes: war die Mehrheit
einer Gesellschaft katholisch ist, dann sollte der Staat nur Katholiken die volle
Religionsfreiheit garantieren. Alle anderen Religionsgemeinschaften hatten kein
Recht darauf, an der Austibung ihrer Religion nicht gehindert zu werden, aber der
Staat konnte sie im Interesse des Gemeinwohls tolerieren. Im umgekehrten Fall,
wenn also die Mehrheit einer Gesellschaft nicht katholisch war, sollte sich der
Staat den Katholiken gemil Naturrecht die volle Religionsfreiheit garantieren.

Diese Auffassung war vor dem Konzil immer weniger haltbar. In der Allgemeinen
Erkldrung der Menschenrechte der Vereinten Nationen von 1948 heif3t es im Artikel
18: ,,Jede Person hat das Recht auf Gedanken-, Gewissens- und Religionsfreiheit™.
Papst Johannes XXIII., der ja das Zweite Vatikanische Konzil einberief, gab in

5 Pius, IX., Enzyklika ,,Quanta cura” (1864), deutsche Ausgabe: K6ln 1865.
6 Leo, XIII., Enzyklika Libertas praestantissimum (1988), deutsche Ausgabe: Essen 1903.
7  Pius, XIL.: Ansprache vom 6. Dezember 1953.
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seiner Enzyklika ,,Pacem in terris (1963) die neue Richtung an: er sprach alle
Menschen guten Willens an und erklirte u.a. auch das Recht, ,,Gott der rechten
Norm des Gewissens entsprechend zu verehren und seine Religion privat und
Offentlich zu bekennen® als Menschenrecht an.?

Trotzdem war die Verabschiedung der Erkldrung tiber die Religionsfreiheit
am Konzil keine einfache Sache. Der urspriingliche Text wurde siebenmal
iiberarbeitet, und selbst die letzte Version stie3 auf heftigen Widerstand. Vor allem
Bischofe aus mehrheitlich katholischen Landern pochten auf die Privilegien der
Katholiken. Wenn der Irrtum die gleichen Rechte wie die Wahrheit habe, fiihre
es zum Indifferentismus — war eines ihrer Argumente. Ein zweiter Vorwand war,
dass die neue Auffassung des Konzils der bisherigen Lehre der katholischen
Kirche widerspreche. Dabei vergaflen sie, dass die Geschichtlichkeit der Kirche
auch die Geschichtlichkeit der Lehre beinhaltet, d.h. es gibt Lehren- und
Dogmenentwicklung. Das Konzil befragt deshalb ,,die heilige Tradition und die
Lehre der Kirche, aus denen es immer Neues hervorholt, das mit dem Alten in
Einklang steht* (DH 1).

Die Hauptfrage der Diskussion war: was hat Prioritit, die Wahrheit oder
die Freiheit? Darf man wegen des Schutzes der katholischen Wahrheit die
Gewissensfreiheit anderer in einer Gesellschaft einschranken? Um umgekehrt:
darf man wegen des Garantierung der Gewissensfreiheit anderer — auch
derjenigen, die sich im Irrtum befinden — die katholische Wahrheit gefdhrden.
Eine Konzilsmehrheit war der Meinung, dass die Beziehung von Menschen und
Wahrheit eine metaphysische, dogmatische, evtl. moralische Frage ist, aber kein
Rechtsverhiltnis. Ein Rechtverhiltnis kann nur zwischen Personen bestehen,
d.h. nur Menschen konnen einander das Recht auf Religionsfreiheit anerkennen,
unabhingig vom Glaubensinhalt.

Im Vorwort von ,,Dignitatis Humanae* bekennt sich das Konzil beziiglich der
Wabhrheit zur bisherigen katholischen Lehre: ,,Diese einzige wahre Religion,
so glauben wir, ist verwirklicht in der katholischen, apostolischen Kirche, die
von Jesus dem Herrn den Auftrag erhalten hat, sie unter allen Menschen zu
verbreiten“. Der Standpunkt der Kirche hat sich nicht beziiglich der Wahrheit,
sondern beziiglich der Freiheit des Menschen in der Gesellschaft gedndert, denn
die weiterhin bestehenden Pflichten, die Wahrheit zu suchen, ,,die Menschen
in ihrem Gewissen beriihren und binden, und anders erhebt die Wahrheit nicht
Anspruch als kraft der Wahrheit selbst, die sanft und zugleich stark den Geist

8 Johannes XXIII., Enzyklika Pacem in terris (1963) Artikel 14, in: http://198.62.75.1/www1/
overkott/pacem.htm (Angerufen am 20.11.2015)
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durchdringt.” Die religiése Freiheit bezieht sich ,,auf die Freiheit von Zwang in
der staatlichen Gesellschaft” (DH 1).°

In der Schlussphase des Konzils neigten auch die urspriinglichen Gegner dazu,
die Religionsfreiheit als positives biirgerliches Recht anzuerkennen, als Ergebnis
einer geschichtlichen Entwicklung, das der Staat im Interesse des Gemeinwohls
gesetzlich garantieren sollte. Die Mehrheit der Konzilsviter aber lehnte diese
Uberlegung kategorisch ab, und griff aufs Menschenbild der Pastoralkonstitution
zurlick. Das Recht auf religiose Freiheit griindet ndmlich nicht auf die staatliche
Gesetzgebung, sondern ,,in Wahrheit auf die Wiirde der menschlichen Person
selbst®, so ,,wie sie durch das geoffenbarte Wort Gottes und durch die Vernunft selbst
erkannt wird“. Dieses Recht der menschlichen Person ,,muss in der rechtlichen
Ordnung der Gesellschaft so anerkannt werden, daf3 es zum biirgerlichen Recht
wird* (DH 2).

Die Religionsfreiheit wird in der Erkldrung als biirgerliches Recht behandelt, aber
einige Konzilsviter wollten einen Abschnitt hinzufiigen, die sich mit der Wiirde
und Freiheit des Menschen innerhalb der Kirche befasst hitte. Ihr Anliegen
wurde verworfen, weil es ein Fremdkdorper in der Erkldrung gewesen wire und
sehr sensible pastorale Fragen beriihrt hitte, und somit eine Mehrheit fiir die
Zustimmung des Dokuments nicht zustande gekommen wére. Auch ohne diesen
Zusatz ist es klar, sagt Yves Congar, dass die Wiirde der Person mit all ihren
Konsequenzen auch in der Kirche volle Geltung haben sollte. '

Praktische Auslegung das Menschenbild des Konzils

Das theoretische Konstrukt des Menschenbildes des Konzils wurde in der
katholischen Kirche in den letzen 50 Jahren weitgehend angenommen. Die
theologische Begriindung der Wiirde der menschlichen Person wird ebenso wenig
angezweifelt, wie ihre Wesensmerkmale wie Vernunft, Gewissen und Freiheit.
Woran sich aber die kirchlichen Geister scheiden, ist die praktische Auslegung

9 Im Artikel 2 wird diese Freiheit vom Zwang erklért: ,,Diese Freiheit besteht darin, daf3 alle
Menschen frei sein miissen von jedem Zwang sowohl von seiten Einzelner wie gesellschaftlicher
Gruppen, wie jeglicher menschlichen Gewalt, so daf in religiésen Dingen niemand gezwungen
wird, gegen sein Gewissen zu handeln, noch daran gehindert wird, privat und 6ffentlich, als
einzelner oder in Verbindung mit anderen - innerhalb der gebiihrenden Grenzen - nach seinem
Gewissen zu handeln.”

10 Congar, Yves: Einleitung, in: Hamer, Jérome/Congar, Yves (Szerk.): Die Konzilserklirung Uber
die Religionsfreiheit, Verlag Bonifacius-Druckerei, Paderborn 1967., 15-19., hier 18.
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dieses Menschenbildes, allen voran der Zusammenhang zwischen Glaube und
Humanitit.

Die einen sagen —dem Konzil folgend —, dass die Humanitét der praktische Priifstein
des christlichen Glaubens ist. Sie positionieren sich in der Welt, betrachten sie als
Partner, suchen mit ihr den Dialog, konnen Mal auch selbstkritisch sein, setzen
sich fiir eine bessere Welt besonders fiir die Arme und Bedréngte ein. Den anderen
ist eine erhabene, unversehrte Kirche wichtiger, die sich abgrenzt, die der Welt
gegeniiber oft feindselig ist, die zu belehren oder zu verurteilen ist. Gewiss konnen
Sie fiir beide Positionen geniigend Beispiele aus den letzen 50 Jahren oder aus
unseren Tagen bringen. Da aber unser Thema das Menschenbild des Konzils ist,
mochte ich zum Schluss ein Beilspiel fiir die addquate praktische Auslegung der
Konzilslinie erwéhnen.

Es ist kein anderer als Papst Franziskus, der sich mit bewundernswerter
Konsequenz am Menschenbild des Konzils orientiert. Auf seiner Kuba-Reise
sagte er in einer Predigt, dass ein Kind Gottes zu sein, verleihe jedem Menschen
eine Wiirde, die jenseits von jeder gesellschaftlichen Bewertung liegt. Jesus
sei in dieser Einstellung zum Menschen Vorbild und lade dazu ein, ,,Schritt fiir
Schritt unsere Vorurteile zu iiberwinden” und somit Verdanderungen zu bewirken.!!
Werden Grundwerte wie Menschenwiirde und Gemeingut bedroht, ,,muss eine
prophetische Stimme erhoben werden”, und die Kirche ,,stets mit aller Klarheit
auf die Grundwerte des menschlichen Lebens” hinweisen, schreibt er in seiner
Enzyklika ,,Evangelii gaudium” (EG 218 und 241).

In seinen Ansprachen und Schriften finden sich zahlreiche Beispiele dafiir, dass
er bei gewissen Themen ,,alle Menschen guten Willens* anredet, auch solche, die
,»die Idee eines Schopfers ablehnen oder sie als irrelevant betrachten* (Enzyklika
,Laudato si“ — LS 62). Dennoch ist mit ihnen ein produktiver Dialog und
auch Zusammenarbeit moglich. In Kuba erwédhnte der Papst das Beispiel von
kommunistischen, judischen und katholischen Studenten in Buenos Aires, die
gemeinsam mit angepackt hitten, um ein neues Jugendzentrum zu bauen. Dies
zeige, dass eine Gesellschaft, die in Lage sei, soziale Freundschaften zu schlief3en,
eine Zukunft habe.'

In der Enzyklika ,Evangelli gaudium®“ widmet er ein ganzes Unterkapitel
der gesellschaftlichen Eingliederung der Armen. ,,Aus unserem Glauben an
Christus, der arm geworden und den Armen und Ausgeschlossenen immer nahe
ist, ergibt sich die Sorge um die ganzheitliche Entwicklung der am stirksten

11 Kathpress 21.09.2015.
12 aaO.
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vernachldssigten Mitglieder der Gesellschaft® — lautet bereits der erste Abschnitt
dieses Unterkapitels (EG 186). ,,Fiir die Kirche ist die Option fiir die Armen in
erster Linie eine theologische Kategorie und erst an zweiter Stelle eine kulturelle,
soziologische, politische oder philosophische Frage. Gott gewéhrt ihnen »seine
erste Barmherzigkeit«” (EG 198).

Selbst diese Sdtze machen vielleicht noch nicht ganz deutlich, mit welcher
Konsequenz Franziskus dem Menschenbild des Konzils verpflichtet ist. Dies wird
erst deutlich, wenn er konkret wird und in sehr empfindlichen Fragen Stellung
bezieht. So zum Beispiel in der Fliichtlingsproblematik. Im erwdhnten Unterkapitel
von ,,Evangelii gaudium® schreibt er: ,Die Migranten stellen fiir mich eine
besondere Herausforderung dar, weil ich Hirte einer Kirche ohne Grenzen bin,
die sich als Mutter aller fiihlt. Darum rufe ich die Lénder zu einer groSherzigen
Offnung auf, die, anstatt die Zerstrung der eigenen Identitit zu befiirchten, fihig
ist, neue kulturelle Synthesen zu schaffen” (EG 210).

In ,,Laudato si“ setz er sich nicht nur fiir politisch Verfolgte, sondern auch fiir
Umweltfliichtlinge, die wir eher als Wirtschaftsfliichtlinge bezeichnen wiirden:
,»Tragisch ist die Zunahme der Migranten, die vor dem Elend fliichten, das durch
die Umweltzerstérung immer schlimmer wird, und die in den internationalen
Abkommen nicht als Fliichtlinge anerkannt werden®. Er beklagt mit dramatischen
Worten ,.eine allgemeine Gleichgiiltigkeit gegeniiber diesen Tragddien, die sich
gerade jetzt in bestimmten Teilen der Welt zutragen. Der Mangel an Reaktionen
angesichts dieser Dramen unserer Briider und Schwestern ist ein Zeichen fiir den
Verlust jenes Verantwortungsgefiihls fiir unsere Mitmenschen, auf das sich jede
zivile Gesellschaft griindet” (LS 25).

Viele vonuns erinnern sichnoch an seine Reise nach Lampedusa vor zwei Jahren und
an seine dramatische Worte angesichts der im Meer umgekommenen Fliichtlinge.
»Diese unsere Briider und Schwestern wollten aus schwierigen Situationen heraus
und ein wenig Ruhe und Frieden finden; sie haben einen besseren Ort fiir sich und
ihre Familien gesucht, aber sie haben den Tod gefunden. Und wie hiufig finden
sie kein Verstidndnis, keine Aufnahme, keine Solidaritdt! Und auch ihre Stimmen
steigen zu Gott aufl”, sagte er mit Hinweis auf die Frage Gottes an Kain nach
dessen Brudermord. Wer ist verantwortlich? ,,Heute fiihlt sich auf der Welt keiner
verantwortlich dafiir; wir haben den Sinn fiir die geschwisterliche Verantwortung

13

verloren®, und beklagte ,,die Globalisierung der Gleichgiiltigkeit*.

13 Papstpredigt auf Lampedusa: ,,Wo ist dein Bruder?“, in: http://de.radiovaticana.
va/storico/2013/07/08/papstpredigt_auf lampedusa_%E2%80%9Ewo_ist_dein_
bruder%E2%80%9C/ted-708497 (Angerufen am 20.11.2015).
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Auch in diesem Jahr, als die ganze Fliichtlingsproblematik bereits auszuufern
schien, scheute er sich nicht fiir diese Menschen einzusetzen, einigen von Thnen
im Vatikan Obdach zu gewéhren, und Pfarreien, religiose Gemeinschaften, Kloster
in Europa aufzurufen, je eine Familie aufzunehmen. Das wire eine konkrete Geste
der Solidaritit und der christlichen Nichstenliebe zum bevorstehenden Heiligen
Jahr der Barmherzigkeit, sagte er. Als der ungarische Regierung das Problem
durch die Errichtung eines praktisch undurchlédssigen Zauns zu 16sen glaubte, sagte
er in einer Botschaft an das 28. Internationale Friedenstreffen der katholischen
Gemeinschaft Sant‘Egidio in Tirana: ,,Gewalt ist es auch, Mauern und Barrieren
zu errichten, um diejenigen zu stoppen, die einen Ort des Friedens suchen”. Er
fligte noch hinzu: ,,Und Gewalt ist es auch, Menschen zuriickzudringen, die vor
unmenschlichen Bedingung in der Hoffnung auf eine bessere Zukunft flichen”.!*

Option fiir die Flichtlinge bedeutet nicht, dass der Papst eine unkontrollierte
Zuwanderung befiirworten wiirde. Sie bedeutet auch nicht, dass allen Migranten
automatisch das Asylrecht gewdhrt werden sollte. Effiziente Kontrolle an den
Grenzen und die griindliche Uberpriifung der Asylgesuche sind Aufgaben der
einzelnen Staaten oder einer Staatengemeinschaft wie der Européische Union.
Option fiir die Fliichtlinge ist aber ein klares Bekenntnis fiir die Wiirde dieser
Menschen. Jede und jeder von ihnen muss dementsprechend behandelt werden.
Fiir Christen ist die humanitére Hilfe an sie ist der Priifstein ihres Glaubens.

Viele in den westeuropdischen Kirchengemeinden stehen zu Franziskus und
legen die Wiirde der menschlichen Person so konsequent aus wie er. In den
osteuropdischen Kirchengemeinden hingegen hilt sich die Begeisterung sowohl
unter Bischéfen und Priester als auch unter Laien fiir seine Orientierung am
Menschenbild des Konzils eher in engen Grenzen. Dem Papst ist, schrieb er in
»~Evangelii gaudium®, ,eine ,,verbeulte” Kirche, die verletzt und beschmutzt ist,
weil sie auf die StraBBen hinausgegangen ist, lieber, als eine Kirche, die aufgrund
ihrer Verschlossenheit und ihrer Bequemlichkeit, sich an die eigenen Sicherheiten
zu klammern, krank ist*“. Er warnt davor, ,,uns einzuschliefen in die Strukturen, die
uns einen falschen Schutz geben, in die Normen, die uns in unnachsichtige Richter
verwandeln, in die Gewohnheiten, in denen wir uns ruhig fithlen, wiahrend draufien
eine hungrige Menschenmenge wartet und Jesus uns pausenlos wiederholt: »Gebt
ihr ihnen zu essen!« (Mk 6,37)“ (EG 49).

14 Kathpress 06.09.2015.
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