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Between Counter-Culture
and the Imitation of Christ:
Kierkegaard and the Patristic
and Medieval Traditions

Peter Sajda

In the present paper I discuss Kierkegaard’s relations to the Patristic and Medieval tra-
ditions which is an area of research that has experienced dynamic development in the
past decade. Despite its growing popularity in international Kierkegaard studies, Central
European scholars have so far paid little attention to it. The paper is intended as a point
of departure for Central European research of this area. First, I present the basic coor-
dinates of Kierkegaard’s reception of patristic and medieval authors. Second, I examine
the four main themes of this reception. Third, I provide an overview of the newest
research in the area and identify its two most dynamic strands. Finally, I suggest possible
avenues for future research.

Key words: S. Kierkegaard, Patristic tradition, Medieval tradition, history of reception,

19th.century theology.

In the last two decades there has been a surge of interest in the Danish
philosopher and theologian Seren Kierkegaad (1813-1855) across Central Eu-
rope.! A large number of monographs and articles dealing with Kierkegaad’s
thought has been published by Slovak, Czech, Austrian, Hungarian, Polish,
and Slovenian scholars. A series of new translations of Kierkegaard’s works
has appeared, too.? In the case of Slovakia it is even appropriate to speak of
a “Kierkegaard Renaissance” which is a term originally referring to a large wave

! The paper was produced at the Department of Philosophy, Faculty of Arts, Trnava University
as part of the grant project VEGA 1/0871/18.

2 Bibliographies of translations and secondary literature on Kierkegaard published in Central
Europe can be found in STEWART, ]. and SAJDA, P. (eds.): Kierkegaard Bibliography,
Tomes 1 - 7 (Kierkegaard Research: Sources, Reception and Resources, vol. 19). London/
New York: Routledge, 2017.
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of interest in Kierkegaard in the Germanophone world between 1909 - 1945.
Although Central European Kierkegaard scholars have explored a broad range
of topics, from the historical perspective their research has focused mostly on
Kierkegaard’s relations to the Modern world. In the present paper I would
like to focus on Kierkegaard’s relations to the Patristic and Medieval tradi-
tions which is a topic that has recently resonated in international research but
has received only limited attention in Central Europe. I have already addres-
sed this topic in a series of specialized articles published in Central Europe
and outside* but this time my objective is broader. I would like to present an
overview of the main characteristics and themes of Kierkegaard’s reception
of patristic and medieval sources as well as the recent scholarly debate about
this reception. I hope to provide an incentive for further research of this topic
by Central European scholars. Given the fact that Kierkegaard studies have
recently enjoyed considerable popularity in Central Europe it is a desideratum
that they expand their historical scope by including the Patristic and Medieval
traditions. The dynamic Central European discourse could thus contribute in
a new way to the global discourse on Kierkegaard.

1. Basic COORDINATES OF KIERKEGAARD’S RECEPTION
OF PATRISTIC AND MEDIEVAL AUTHORS

An important catalyst for the recent international debate on Kierkegaard’s
relations to the Patristic and Medieval traditions was the fourth volume of the
series Kierkegaard Research: Sources, Reception and Resources entitled Kier-
kegaard and the Patristic and Medieval Traditions.” It contains contributions
by a number of international Kierkegaard scholars and is the first anthology
to present a detailed picture of Kierkegaard’s reception of individual patristic
and medieval authors.® The volume presents Kierkegaard’s inspiration by these

3 A comprehensive account of the German “Kierkegaard Renaissance” can be found in SAJ-
DA, P.: Kierkegaardovskd renesancia. Filozofia, naboZenstvo, politika. Bratislava : Pre-
media 2016.

* See the third section of this paper.

> STEWART, J. (ed.): Kierkegaard and the Patristic and Medieval Traditions (Kierkegaard
Research: Sources, Reception and Resources, vol. 4). Aldershot: Ashgate, 2008. The series
appeared between 2007 - 2018 with Jon Stewart as the general editor.

® An earlier and more fragmentary attempt to achieve this goal can be found in volumes 1
and 6 of Bibliotheca Kierkegaardiana. See especially MIKULOVA THULSTRUP, M.:
Studies of Pietists, Mystics, and Church Fathers. In THULSTRUP, N. and MIKULOVA
THULSTRUP, M. (eds.). Kierkegaard’s View of Christianity. Copenhagen: C.A. Reitzel
1978 (Bibliotheca Kierkegaardiana, vol. 1), pp. 60 - 80.
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authors, identifies the writings in which he referred to them, and discusses
the topics present in the reception. The volume does not, however, provide
a synthetic evaluation of Kierkegaard’s reception and does not integrate his
receptions of individual authors into a comprehensive narrative. In the fol-
lowing 1 aim to provide such a narrative and thus complement the research
presented in the volume. Since my aim is to provide a point of departure for
further research, I will focus only on the main characteristics and themes of
Kierkegaard’s reception. I will draw on both Kierkegaard’s writings and secon-
dary sources including Kierkegaard and the Patristic and Medieval Traditions.

When examining Kierkegaard’s relations to the Patristic and Medieval tra-
ditions we are immediately confronted with a mosaic of different forms of
Christianity from the early post-New Testament period to the last phases of
pre-Reformation Christianity. These traditions cover a long historical period
stretching from the second to the fifteenth century. The earliest figure treated
by Kierkegaard is Irenaeus of Lyons who knew personally the second gene-
ration Christians who had still witnessed the preaching of the apostles. The
latest figure is Thomas a Kempis who died shortly before Martin Luther was
born. The figures in this reception represent both the Christian West and East.

There are a few things that can be said about Kierkegaard’s reception of
patristic and medieval authors by way of introduction. An important point
of commonality for a large part of these authors is that they held positions
of ecclesial authority. John Chrysostom and Gregory of Nazianzus were patri-
archs of Constantinople, Athanasius was the patriarch of Alexandria. Augusti-
ne, Basil the Great, Cyprian of Carthage, Gregory of Nyssa and Irenaeus were
bishops, Bernard of Clairvaux and Anselm of Canterbury were abbots and
Meister Eckhart was a prior provincial. By virtue of their offices they had direct
responsibility for large ecclesial communities. In this respect their lives differed
markedly from Kierkegaard’s life, who as an independent theologian never
held any position of ecclesial authority and did not elaborate a comprehensive
ecclesiological vision.

[t is important to note that Kierkegaard did not extend the critical disposi-
tion he had towards the Danish church leadership to ancient and medieval
church leaders. He evaluated each figure separately and at times contrasted
the earlier church leaders to the contemporary ones. He claimed, for instance,
that in contrast to the Copenhagen bishop Jacob Peter Mynster the Constan-

tinopolitan bishop John Chrysostom “gesticulates with his entire existence.”’

" SKS 24, 187, NB22:155 / JP 6, 6716. References to Kierkegaard’s works are to the latest Da-
nish edition, Seren Kierkegaards Skrifter (vols. 1 - 28, ed. by CAPPELORN, N. J. et al.

9
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A common feature of many of the patristic authors is that they were in-
volved in early doctrinal controversies that were decisive for the self-definition
of Christianity. They helped conceptualize fundamental Christian beliefs and
played a vital role in the development of Christian dogmatics. Thus, they laid
a great emphasis on rational exposition of the Christian faith. As [ will explain
in more detail below, Kierkegaard viewed this emphasis with suspicion, since
he was an opponent of natural theology and “limit[ed] the rule of reason con-
cerning faith to the understanding of the impossibility of understanding.”®

Kierkegaard was interested not only in the works of the patristic and me-
dieval thinkers but also in their lives. He studied their biographies in order
to determine if they practiced “reduplication,” i.e., if they lived in accordance
with their doctrine.” He paid special attention to their existential dilemmas
which resembled in some ways his own dilemmas. He explored, for instance,
Peter Abelard’s unhappy love story which bore some resemblance to his unful-
filled relationship with his ex-fiancée Regine Olsen.!

Kierkegaard’s evaluation of all the patristic and medieval figures is ambiva-
lent with the ambivalence being more pronounced in cases when he treats the
figures in more depth. The balance of positive and negative reception varies
from figure to figure, but he does not uncritically approve of or completely
dismiss any of them.

Although Kierkegaard read a number of primary works by patristic and
medieval authors, secondary literature influenced him in a decisive way. This
aspect of his reception requires further elaboration in future research. Kierke-
gaard owned works by approximately half of the patristic and medieval thin-
kers whom he referenced in his writings. Even these authors he knew, however,

Copenhagen: Gads Forlag, 1997 - 2013), abbreviated to SKS and followed by volume and
page numbers, and to the English translation in the series Kierkegaard’s Writings (vols.
1 - 26, ed. and trans. by HONG, H. V. and HONG, E. H. Princeton: Princeton Univer-
sity Press, 1978-1998), using standard abbreviations of Kierkegaard’s works. References to
Kierkegaard’s unpublished Journals and Notebooks are also to Seren Kierkegaards Skrif-
ter, followed by volume and entry numbers, and to the English translation Seren Kier-
kegaard’s Journals and Papers (vols. 1 - 6, ed. and trans. by HONG, H. V. and HONG,
E. H. Bloomington and London: Indiana University Press, 1967-1978), abbreviated to JP
and followed by volume and entry numbers. See also STAN, L.: Chrysostom: Between
the Hermitage and the City. In STEWART, J. (ed.). Kierkegaard and the Patristic and
Medieval Traditions, p. 56.

§ CZAKO, L.: Abelard: Kierkegaard’s Reflections on the Unhappy Love of a Scholastic Dialecti-
cian. In STEWART, J. (ed.). Kierkegaard and the Patristic and Medieval Traditions, p. 101.

® SKS 20, 418, NB5:117 / JP 3, 3667. PUCHNIAK, R.: Augustine: Kierkegaard’s Tempered
Admiration of Augustine. In STEWART, J. (ed.). Kierkegaard and the Patristic and Me-
dieval Traditions, p. 13.

10 See, for example, SKS 6, 375 / SLW 3, 405.
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mostly through secondary literature. In several cases there is no evidence that
he ever read the primary sources that he owned.

By far the most quoted secondary source is Friedrich Bohringer’s histori-
cal-biographical work Die Kirche Christi und ibre Zeugen."" This work shaped
Kierkegaard’s views on Augustine, Bernard of Clairvaux, Cyprian of Carthage,
the Cappadocian Fathers, Irenaeus, Origen, Tertullian, and Anselm of Canter-
bury. With regard to some of these authors Bohringer was Kierkegaard’s main
source of information. Given Bohringer’s formative influence it would be use-
ful to research his impact on Kierkegaard in a more systematic way. Other
influential secondary sources include the works and lectures of the Danish
theologians Henrik Nicolai Clausen and Hans Lassen Martensen, as well as
the works of the German church historian August Neander.

2. FOUR MAIN THEMES OF KIERKEGAARD’S RECEPTION

There are four main themes that Kierkegaard addressed repeatedly in his
reception of Patristic and Medieval traditions: (1) the character of the early
church, (2) the relation between reason and faith, and between Greek philo-
sophy and Christianity, (3) soteriology, (4) the existential transformation ef-
fected by the Christian message. These themes constitute the fundamental
framework of his reception.

(1) Patristic and medieval sources influenced substantially Kierkegaard’s
view of the early church. Through authors like Cyprian of Carthage Kierke-
gaard became acquainted with the persecuted church of the pre-Constantinian
period which was radically different from the established church of his own
time. The early church was a community of confessors and martyrs and Chris-
tian existence was inextricably linked to spiritual discipline and resilience in
times of persecution. Christianity was genuinely counter-cultural and conver-
sion to it came with a risk.!”” Those desiring baptism were bound to undergo
a period of testing in order to be adequately prepared for the difficulties of
Christian life. The theology of this age was born out of the practical needs of
the ecclesial community and lacked a speculative agenda. For Kierkegaard the
early church and its theology had a number of qualities which were evidence
of its earnestness and authentic witness.

" BOHRINGER, F.: Die Kirche Christi und ibre Zeugen. Zurich: Meyer & Zeller 1842-58.

12 SKS 24, 2589,NB23:106 / JP 3, 2662; SKS 24, 259, NB23:106.a / JP 3, 2663; SKS 25, 261,
NB28:59 / JP 2, 1924. MULDER, J. Jr.: Cyprian of Carthage: Kierkegaard, Cyprian, and
the “urgent needs of the times.” In STEWART, J. (ed.). Kierkegaard and the Patristic and
Medieval Traditions, pp. 79 - 88.

11
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Kierkegaard was highly critical of the theological turn which followed in
the wake of the Constantinian reforms that brought an end to the persecution
of the church by the state. His criticism was aimed against the theologians who
saw the political changes as a chance to elaborate a new self-understanding of
Christianity. Prominent representatives of this new direction were the Cappa-
docian fathers: Basil the Great, Gregory of Nyssa and Gregory of Nazianzus.
Kierkegaard accused them of a “Constantinization” of Christianity and argued
that the ideal of martyrdom for faith was replaced with the ideal of asceticism.
The slackening of moral rigor had liturgical, sacramentological and other con-
sequences. Christmas replaced Easter as the main festival of the ecclesial year
and neophytes were urged to receive baptism as soon as possible, which ultima-
tely led to the practice of infant baptism. A state-sactioned Christendom was
born in which all are members and the link between baptism and conversion
is eliminated.” The differentiation between Christianity and Christendom be-
came necessary.

(2) The theme which was of highest importance to Kierkegaard was the
relation between reason and faith, and between Greek philosophy and Chris-
tianity. The exploration of this theme was part of Kierkegaard’s search for
a viable “Christian gnoseology.”"

Kierkegaard paid especially close attention to the combination of Chris-
tianity and Greek philosophy in patristic authors. He was interested in how
they combined philosophical reflection with the suprarational elements of the
Christian doctrine, such as Christ’s incarnation, crucifixion and resurrection.
In Chrysostom and Tertullian he appreciated the emphasis on the fact that
Christian doctrine contains the elements of paradox and absurdity and thus is
a source of offense for discursive reason. Kierkegaard praised ancient apologe-
tics for avoiding the danger of explaining the Christian message with recourse
to probability which was a common practice in modern apologetics.”

At the same time, Kierkegaard identified in some patristic authors a ten-
dency to interpret faith as a matter of knowledge, which weakened the exis-
tential potential of faith. He criticized, for example, Augustine for situating

1 SKS 26, 2389, NB32:146 / JP 3, 2667; SKS 26, 286, NB33:45; SKS 25, 255-6, NB28:53 /
JP 1, 543; SKS 25, 256, NB28:53.a / JP 1, 544. BALLAN, ].: Gregory of Nyssa: Locating
the Cappadocian Fathers in Kierkegaard’s Church-Historical Narrative. In STEWART, J.
(ed.). Kierkegaard and the Patristic and Medieval Traditions, pp. 97 - 98.

4T have adopted this term from STAN, p. 53.

15 SKS 24, 174, NB22:138 / JP 1, 575; SKS 24, 169, NB22:127; SKS 4, 256-257 / PF, 52-54.
STAN, pp. 57 - 59.
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faith within the sphere of intellectuality.!® Under Platonic influence Augustine
rehabilitated the Greek philosophical concept of faith, which had enormous
consequences for Christian theology.

Kierkegaard was critical also of medieval attempts to reconcile faith with
reason and Christianity with philosophy. He was suspicious of Anselm’s prin-
ciple credo ut intelligam, as well as of his ontological argument for God’s exis-
tence, which was popular among German idealist philosophers. Kierkegaard
saw in Anselm “a progenitor of the mistaken notion that faith must be per-
fected in a cognitive grasp of God” and considered the ontological argument
“a prototype of speculation’s unfortunate displacement of faith into the realm
of ideality and possibility.”"

The suspicion of excessive intellectualization of faith may have been the rea-
son why Kierkegaard refrained from a deeper study of scholastic philosophers
like Peter Abelard and Thomas Aquinas. In a letter to Frederik Christian Sib-
bern Kierkegaard likened Aquinas’ philosophical and theological works to He-
gel’s speculative system of science.!®

(3) Although Kierkegaard criticized patristic and medieval authors for ex-
cessive focus on the doctrinal side of Christianity he did not discard their
exposition of Christian doctrine altogether. This is evidenced by his keen in-
terest in their views on soteriology, or more specifically on the issues of grace,
original sin and predestination, which were linked to the Pelagian controversy.
Kierkegaard’s assessment of the Pelagian theological positions was ambivalent:
on the one hand, he had reservations about Augustine’s interpretation of ori-
ginal sin and rejected the doctrine of predestination, on the other hand he
distanced himself from the soteriological self-sufficience of the individual. He
considered the need for grace man’s highest perfection.”

When reflecting on the problem of predestination Kierkegaard availed
himself of a variety of sources exploring, for instance, Origen’s exegesis of

16 SKS 25, 432 - 434, NB30:57 / JP 1, 180. PUCHNIAK, R.: Augustine: Kierkegaard’s Tem-
pered Admiration of Augustine, p. 14.

"BARRETT, L. C.: Anselm of Canterbury: The Ambivalent Legacy of Faith Seeking Under-
standing. In STEWART, J. (ed.). Kierkegaard and the Patristic and Medieval Traditions,
p. 177.

18 Cf. OLIVARES BOGESKOV, B.: Thomas Aquinas: Kierkegaard’s View Based on Scattered
and Uncertain Sources. In STEWART, J. (ed.). Kierkegaard and the Patristic and Medie-
val Traditions, p. 199.

19 SKS 4,340/ CA, 34; SKS 2, 143 / EO1, 144; JP 1, 51; SKS 22, 332, NB13:88. PUCHNIAK,
R.: Kierkegaard’s Use of Pelagius and Pelagianism. In STEWART, J. (ed.). Kierkegaard
and the Patristic and Medieval Traditions, pp. 123 - 128.

13
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Biblical narratives and Boethius’ considerations on the compatibility of divine
foreknowledge with human freedom.

In medieval soteriology he was particularly interested in the relation be-
tween grace and merit. Although he criticized medieval theologians for defi-
ning human action as the decisive factor of salvation, he acknowledged positive
aspects of the medieval doctrine of self-perfection. He presented his position
in more detail in Judge for Yourself: “However great the errors [of the Middle
Ages| were, its conception of Christianity has a decisive advantage over that of
our time. It conceived of Christianity along the lines of action, life, existence-
-transformation.... It is another matter that.... they came up with the idea of
meritoriousness, thought that they earned merit before God through their
good works.”?® Jack Mulder contends that Kierkegaard oversimplified medie-
val soteriology and quotes a statement by Bernard of Clairvaux who unequivo-
cally presented salvation as God’s gift.”!

(4) The aspect which Kierkegaard valued the most in patristic and medie-
val authors was their insistence on the existential-transformative character of
the Christian message. He commented favourably on both patristic and me-
dieval practices of preaching which emphasized the need for conversion and
self-denial. He counterposed them to the more rhetorical and artistic sermons
common in modern Lutheranism.”? He claimed that older spiritual authors
- such as Tertullian and Anselm - were unambiguously theocentric and Chris-
tocentric which was an effective prevention against attempts to redefine Chris-
tianity as a human project for human purposes.”

The doctrina practica developed by the medieval mystics stressed the need
for the transformation of the individual’s will in accordance with God’s will.
This was part of the tradition of imitation of Christ about which Kierkegaard
read extensively in the Pseudo-Taulerian work The Imitation of the Poor Life of
Christ and in Thomas a Kempis’ classic On the Imitation of Christ. After 1849
the ideal of imitation became for Kierkegaard the key criterion for authentic
Christian discipleship.?*

20 JFY, 192. MULDER, J. Jr.: Bernard of Clairvaux: Kierkegaard’s Reception of the Last of the
Fathers. In STEWART, J. (ed.). Kierkegaard and the Patristic and Medieval Traditions,
pp- 40 - 41.

2 bid., p. 41.

22 SKS 24, 170, NB22:129 / JP 3, 3161; SKS 24, 187, NB22:155 / JP 6, 6716.

2 BARRETT, L. C.: Anselm of Canterbury: The Ambivalent Legacy of Faith Seeking Under-
standing, p. 177.

# SKS 20, 335, NB4:102 / JP 2, 1844; RASMUSSEN, J. D.S.: Thomas a Kempis: Devotio
Moderna and Kierkegaard’s Critique of “Bourgeois-Philistinism.” In STEWART, J. (ed.).
Kierkegaard and the Patristic and Medieval Traditions, p. 289, p. 291.
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Ascetic ideals promoted by the medieval mystics and the authors of devo-
tio moderna influenced the works of Protestant Pietist authors whom Kierke-
gaard held in high regard. Among these authors were Johann Arndt, Philipp
Jacob Spener, Gottfried Arnold, Christian Scriver and Gerhard Tersteegen.

3. THE NEWEST RESEARCH OF KIERKEGAARD’S RECEPTION

The anthology Kierkegaard and the Patristic and Medieval Traditions pro-
vided a vital impetus for new international research of Kierkegaard’s reception
of patristic and medieval literature. Monographs, articles and dissertations
have since been published - mostly in English - exploring further the issues
discussed in the anthology and contributing with new perspectives. Previously,
there had been traditions of research of Kierkegaard’s relations to Augustine,
Tertullian, Thomas Aquinas and the German mystics. The newest research has
continued these traditions and created new ones.

Two traditions of research have recently expanded more rapidly than
others: the research on Kierkegaard’s relations to (1) Augustine and (2) the
German mystics.

(1) Within the literature on Kierkegaard’s relation to Augustine the works
by Robert Puchniak, Simon Podmore and Lee C. Barrett are the most im-
portant. Puchniak authored the chapter on Augustine in Kierkegaard and
the Patristic and Medieval Traditions and shortly before defended his disser-
tation Kierkegaard and Augustine: A Study in Christian Existence.”> In the
dissertation he explored thematic affinities between Augustine and Kierke-
gaard focusing on the concept of despair. Puchniak continued his exploration
of Augustinian motifs in Kierkegaard in his article Kierkegaard’s “Self” and
Augustine’s Influence.*® Building upon his earlier investigations of the the no-
tion of despair he identified intersections between Augustine’s concept of self-
-transformation in the Confessions and Kierkegaard’s concept of selthood in
The Sickness unto Death and Practice in Christianity.

Thematically related investigations can be found in Simon Podmore’s mo-
nograph Kierkegaard and the Self Before God: Anatomy of the Abyss.” Podmo-
re’s theological project does not focus primarily on interpreting Kierkegaard,
but rather on developing an original conception of a God-related self and

» Puchniak defended his dissertation at Drew University in 2007.

20 PUCHNIAK, R.: Kierkegaard’s “Self” and Augustine’s Influence. In Kierkegaard Studies
Yearbook, 2011, pp. 181 - 94.

” PODMORE, S. D.: Kierkegaard and the Self before God: Anatomy of the Abyss, Bloomin-

gton and Indianapolis: Indiana University Press, 2011.
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a theology of forgiveness. Kierkegaard is placed in a productive dialogue with
other thinkers, including Augustine.

The most recent and the most important contribution to the research
of Kierkegaard’s relation to Augustine is Lee C. Barrett’s monograph Eros
and Self-Emptying: The Intersections of Augustine and Kierkegaard.”® Barrett
pays close attention to the historical context of Kierkegaard’s reception of Au-
gustine’s thought. He highlights the centrality of the journey motif in both
thinkers who were intensely concerned with the individual’s journey to God
and God’s journey to humanity in Christ. Barrett examines the convergence
and divergence of Augustine’s and Kierkegaard’s thinking on the relations be-
tween doctrine and passion, and edification and speculation. He explores how
both thinkers appropriated the classical concept of eros for the divine and
highlights the overlaps in their understanding of Christian pathos. Barrett’s
in-depth analysis uncovers the basic logic of Kierkegaard’s agreements and dis-
agreements with Augustine.

Barrett returned to the motif of an existential journey in the article Moral
Implications of Augustine’s Philosophical and Spiritual Journey in his Confes-
sions which he co-authored with Michal Val¢o and Roman Krilik.” Marcio
Gimenes de Paula introduced the debate on Kierkegaard and Augustine to
the Portuguese-speaking scholars in his article Mundanidade e Secularizacao:
um Didlogo entre Kierkegaard e Agostinho which analyzes different forms of
secularity.®

(2) The other strand of research which has experienced a lively debate fo-
cuses on Kierkegaard’s relation to the German mystics. The research has been
carried out especially by Hjordis Becker, Christopher Barnett, M.G. Piety and
myself.

Hjordis Becker’s article Mirroring God. Reflections of Meister Eckhart’s
Thoughts in Kierkegaard’s Work® represents a response to the discussions ini-
tiated in the volume Kierkegaard and the Patristic and Medieval Traditions.
Becker investigates Kierkegaard’s explicit treatment of medieval mystics as
well as his implicit indebtedness to the concepts they created. She identifies

3 BARRETT, L. C.: Eros and Self-Emptying: The Intersections of Augustine and Kierkegaard.
Grand Rapids, Michigan: Eerdmans, 2013.

2 VALCO, M., KRALIK, R. and BARRETT, L.: Moral Implications of Augustine’s Philo-
sophical and Spiritual Journey in his Confessiones. In Communications: Scientific Letters
of the University of Zilina, 2015, vol. 17, no. 2, pp. 103 - 8.

0 PAULA, M. G. de: Mundanidade e Secularizacio: um Didlogo entre Kierkegaard e Agostin-
ho. In Philosophica, 2010, vol. 35, pp. 33 - 44.

' BECKER, H.: Mirroring God: Reflections of Meister Eckhart’s Thoughts in Kierkegaard’s
Work. In Kierkegaard Studies Yearbook, 2012, pp. 3 - 24.
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a number of motifs adopted from Eckhartian and Pseudo-Eckhartian works in
Kierkegaard’s discourse One Who Prays Aright Struggles in Prayer and is Vic-
torious-in that God is Victorious. She also elucidates Hans Lassen Martensen’s
role in mediating Eckhart’s thought to Kierkegaard.

Christopher Barnett’s monograph Kierkegaard, Pietism and Holiness
develops a theme that was central to several chapters in Kierkegaard and the
Patristic and Medieval Traditions. Barnett presents a detailed study of Kierke-
gaard’s encounter with the spiritual legacy of the mystics in Protestant devotio-
nal literature, especially in the works of Johann Arndt and later Pietist authors.

This theme figures prominently also in my article Kierkegaard’s Encoun-
ter with the Rhineland-Flemish Mystics. A Case Study” in which I expanded
my original focus on Eckhart and Tauler by including Kierkegaard’s other mys-
tical sources. I present a systematic analysis of Kierkegaard’s knowledge and
use of these sources and compare my findings to Marie Mikulova Thulstrup’s
general theses about Kierkegaard’s relation to mysticism. I expand my research
even further in Kierkegaard’s Mystical and Spiritual Sources. Meister Eckbart
to Tersteegen’® in which I examine a broad spectrum of Kierkegaard’s spiritual
sources.

In my article Martensen’s Treatise Mester Eckart and the Contemporary
Philosophical-Theological Debate on Speculative Mysticism in Germany 1 ana-
lyze the Hegel-inspired controversy on speculative mysticism which took place
in the first half of the nineteenth century and was known to Kierkegaard.*
I pay special attention to the origin and the early stages of this controversy in
the article Does Hegelian Philosophy of Religion Distort Christian Dogmatics
and Ethics? (The Debate on Speculative Mysticism,).*

M.G. Piety has used the historical research of Kierkegaard’s relation to me-
dieval mysticism as a foundation for developing a systematic line of research in
the field of epistemology of theology. In The Stillness of History: Kierkegaard

> BARNETT, C.: Kierkegaard, Pietism and Holiness. Aldershot: Ashgate, 2011.

33 SAJDA, P.: Kierkegaard’s Encounter with the Rhineland-Flemish Mystics. A Case Study. In
Kierkegaard Studies Yearbook, 2009, pp. 559 - 84.

% SAJDA, P.: Kierkegaard’s Mystical and Spiritual Sources. Meister Eckhart to Tersteegen.
In STEWART, J. (ed.). A Companion to Kierkegaard. Oxford: Wiley-Blackwell 2015,
pp. 167 - 179.

3 SAJDA, P.: Martensen’s Treatise Mester Eckart and the Contemporary Philosophical- Theo-
logical Debate on Speculative Mysticism in Germany. In STEWART ]. (ed.). Hans Lassen
Martensen. Theologian, Philosopher and Social Critic. Copenhagen: Museum Tuscula-
num Press 2012, pp. 47 - 72.

36 SAJDA, P.: Does Hegelian Philosophy of Religion Distort Christian Dogmatics and Ethics?
(The Debate on Speculative Mysticism). In Acta Kierkegaardiana, 2009, vol. 4, pp. 64 - 83.
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and German Mysticism® she points out striking affinities between Eckhart’s
and Tauler’s mystical epistemology and Kierkegaard’s religious epistemology.
She continues these explorations in her chapter on Kierkegaard in The Oxford
Handbook of the Epistemology of Theology.’®

Kierkegaard’s relation to medieval mystics was briefly treated in two other
English-language publications: Karsten Harries’ monograph Between Nihilism
and Faith. A Commentary on Either/Or* and Eric Ziolkowski’s monograph
The Literary Kierkegaard.® Both authors drew inspiration from the articles
published in Kierkegaard and the Patristic and Medieval Traditions. Y. Mee-
ssen introduced the debate on Kierkegaard and medieval mysticism to the
French academic public in his article Eckhart et Kierkegaard — la Percée et
PInstant

Apart from Augustine and the German mystics several other patristic and
medieval figures have received attention in publications devoted to Kierke-
gaard’s thought. Jack Mulder continued his reflections on Kierkegaard’s recep-
tion of Bernard of Clairvaux in his monograph Kierkegaard and the Catholic
Tradition: Conflict and Dialogue.* Similarly, Lee C. Barrett developed further
his analysis of Kierkegaard’s reception of Anselm in his article Atonement/
Reconciliation in the volume Kierkegaard’s Concepts.® Wilson Dickinson
wrote the dissertation Specters of Truth: Exercising Philosophy and Theology**
in which he focused on a performative and responsive understanding of phi-
losophical and theological truth and placed Kierkegaard in a dialogue with
Gregory of Nyssa and Origen.

STPIETY, M.G.: The Stillness of History: Kierkegaard and German Mysticism, In: Konturen,
2015, vol. 7, pp. 42 - 63.

% PIETY, M.G.: Soren Kierkegaard. In: ABRAHAM, W. J. and AQUINO, F. D. (eds.). The
Oxford Handbook of the Epistemology of Theology. Oxford: OUP, 2017.

¥ HARRIES, K.: Between Nibilism and Faith: A Commentary on “Either/Or.” Berlin/New
York: De Gruyter, 2010 (Kierkegaard Studies Monograph Series, vol. 21).

% ZIOLKOWSKI, E.: The Literary Kierkegaard, Evanston: Northwestern University Press,
2011.

“ MEESSEN, Y.: Eckhart et Kierkegaard - la Percée et I'Instant. In HERNANDEZ-DISPAUX,
J. etal. (eds.). Kierkegaard et la philosophie francaise. Figures er réceptions. Louvain: Pre-
sses universitaires de Louvain, 2014, pp. 11 - 22.

# MULDER, J. Jr.: Kierkegaard and the Catholic Tradition: Conflict and Dialogue. Bloomin-
gton and Indianapolis: Indiana University Press, 2010.

# BARRETT, L. C.: Atonement/Reconciliation. In STEWART, J. et al. (eds.). Kierkegaard’s
Concepts, Tome I: Absolute to Church (Kierkegaard Research: Sources, Reception and
Resources, vol. 15). Aldershot : Ashgate, 2013, pp. 109 - 115.

# Wilson Dickinson defended his dissertation at Syracuse University in 2011.
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4. AVENUES OF FUTURE RESEARCH

In the previous sections I have described the main characteristics and
themes of Kierkegaard’s reception of patristic and medieval authors. I have
suggested that his four main areas of interest were the character of the early
church, the relation between reason and faith (and between Greek philosophy
and Christianity), soteriology, and the existential-transformative nature of the
Christian message. I have also presented an overview of the newest research of
this reception and highlighted its two most dynamic strands which focus on
Kierkegaard’s relations to Augustine and the German mystics. Especially the
last decade has produced a lively intellectual exchange that continues to inspi-
re new research and fills the still existing lacunae.

In his Preface to Kierkegaard and the Patristic and Medieval Traditions Jon
Stewart pointed out that “to date there is no extended research monograph on
[Kierkegaard’s] relations to any of the figures treated in the present volume or
to the period as a whole.”® Thanks to Lee C. Barrett’s monograph Eros and
Self-Emptying this statement is now only partly true. As various strands of re-
search of Kierkegaard’s relations to patristic and medieval figures continue to
develop it would be only natural if more monographs followed.

It is probable that the established traditions of research of Kierkegaard’s
relations to Augustine, Tertullian, Thomas Aquinas and the German mystics
will continue to dominate the discourse. This is due to both the general im-
portance of these figures and their relevance for Kierkegaard studies. Some
of these trends are supported by trends in others fields of study, such as the
recent revival of Eckhart studies.

Given the fact that Kierkegaard’s reception of some patristic and medieval
figures is quite limited, it is appropriate to integrate them into larger traditions
of thought. Thus they can be part of the research of Kierkegaard’s relations to,
for example, early Christian apologists, medieval mystics or Scholastic thinkers.

The decisive influence of secondary sources on Kierkegaard’s reception is
an important object of study which has so far received little attention. It would
be useful to provide individual portraits of Kierkegaard’s principal secondary
sources like Bohringer, Clausen, Martensen, and Neander.

Synthetic interpretations focusing on different themes and motifs of Kier-
kegaard’s reception would help to transcend the historical scope of research.
Although there are a few systematic studies, they do not form a continuous

# STEWART, J.: Preface. In STEWART, J. (ed.). Kierkegaard and the Patristic and Medieval
Traditions, p. xi.
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line of research. They are mostly connected to individual intellectual projects
of their authors.

Specialized journals and publication series such as Kierkegaard Studies Year-
book, Danish Golden Age Studies and Acta Kierkegaardiana have recently served
as platforms for continuing the debate about Kierkegaard’s patristic and medieval
sources. The dynamic of the debate would, however, benefit greatly from thematic
conferences and volumes that would be natural catalysts for further research.

It would be welcome if the dynamic Central European discourse on Kier-
kegaard contributed more substantially to the development of this area of re-
search. Some Central European authors have already taken part in the discour-
se and continue to do so. This article is intended as an impetus to inspire new
authors to consider joining this trend.

doc. Mgr. Mgr. Peter Sajda, PhD.
Katedra filozofie

Filozoficka fakulta

Trnavska univerzita v Trnave
Hornopoto¢na 23

918 43 Trnava
peter.sajda@truni.sk
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Biskupska encyklika a pastiersky list
ako literarny Zaner na priklade
Kosického biskupstva

v 1. polovici 19. storodial

Peter Zubko

Episcopal encyclical and shepherd’s letter as a literary genre on the example of the
Kosice diocese in the first half of the 19th century

The research of sermon literature in the Slovak language from the 19th century is not
thoroughly examined. In examining this issue, we come across the same named facts
named differently: they are called differently by literary science and theologian. This
discrepancy is related to the historical development in Slovakia in the second half of
the 20th century. These are the names: literary type, literary genre. This article does not
solve this problem, but points to the potential use of an interdisciplinary approach to
the issue. This article counts various literary genres that can be commonly identified in
the Catholic Church. Today‘s understanding of any genre may not be the same as in the
past. As times change, so does the meaning or definition of naming. On the example
of two terms (episcopal encyclical and shepherd's letter) the problem of developing the
understanding of these terms is presented on the example of the Kosice diocese in the
years 1804-1850 in comparison with today‘s understanding.

Key words: literary genres, encyclical, shepherd's letter, the diocese of Kosice.

LITERARNE DRUHY A ZANRE

Teoldgia ako vedny odbor naraba so slovom. Rozvojom biblickych vied
vnikaju do jej prostredia terminy, ktoré pochadzaju zvy¢ajne od autorov alebo
z prostredia, ktoré ich zaviedlo ako prvé. Tak napr. biblistika pouZiva termin
literdrne druby. Jozef Heriban skonstatoval: ,Stadium a poznanie literarnych
druhov v Biblii velmi prispelo k hlbsiemu a jasnejsiemu pochopeniu biblic-

! Clanok je sucastou riesenia projektu APVV-19-0158 SlovKal9 (Slovenska kéziiova spisba
v 19. storoci).



22

TEeOLOGICKY ¢Asopis XVIIL/2020/2

kych textov a ich posolstva.“? Nasledne vymenuva 56 skupin tejto kategorie.
Podla oznaceni tohto terminu, ktoré je v zatvorke oznacené v latin¢ine a potom
v neméine Gattungen, je zjavné, Ze slovenské pomenovanie bolo prekladom
z nemdiny. Okrem biblickej vedy v teologickych disciplinach nachadzame dal-
Sie discipliny, ktoré rozlisuju vlastné literarne druhy: homiletika, liturgika, k-
nonické pravo, cirkevné dejiny atd.’ Je evidentné, ze takého $pecifikovanie je
pomockou v ovela §irsich suvislostiach prislusnej teologickej discipliny.

Slovom a jeho funkciou i textami sa primarne zaobera jazykoveda a literar-
na veda. T4 skiima a pomenuva principialne tie isté javy a skuto¢nosti. Teologia
je jednou z mnohych vedeckych disciplin a jej rozvoj u nas nastal po pade ko-
munistického rezimu, ktory jej napredovaniu nezicil. Zda sa, ze tu potom na-
stala ista diskrepancia medzi ustalenou literdrnovednou terminologiou, ktora
sa na Slovensku mohla sformovat a formovat aj pocas totality, a terminologiou,
ktoru prirodzene potrebuju aj teologické discipliny, ale nekonzultuju ich s do-
mdcou vedeckou tradiciou, ale vytvaraju vlastnu autondémiu a akoby hladaju aj
prislusné pomenovania skuto¢nosti, veci a javov. Nasim cielom nie je vyriesit
tento problém. Literarny vedec Frantisek Straus saim konstatuje: ,Kategorie
literarnych druhov v priebehu vyvoja umeleckej literattry a literarnej vedy vy-
volavali a dodnes vyvolavaju rozlicné nazory. Tradi¢né klasické ¢lenenie ume-
leckej literatury v literarnej teérii vyvolava tazkosti najmi v tom, Ze sa miesaju
a zamienaju druhy a Zanre, Ze vznikaju nové Zanre, doteraz sa viak neobjavila
*iadna nova teoria literarnych druhov, ktora by mohla nahradit triddu druho-
vého ¢lenenia umeleckej literatury.“t Vyslovné spominanie umeleckej literatu-
ry je v tomto kontexte podruzné, lebo ide o literarnovedny teoreticky text, no
sticastou literatury (v starSom pomenovani pisomnictva, spisby) je aj vedecka
a odborna tvorba. Literarna teéria pod druhmi rozumie diferencovanie litera-
tary na tri $pecifické oblasti: lyriku, epiku a drdmu. A v ramci tychto druhov
rozliuje Zanre, ktoré je mozné dalej tematizovat. To, ¢o su¢asna teologicka ter-
minolodgia nazyva literarnymi druhmi, literarnovedna terminoldgia pomentva
ako literarne zanre. Vychadza tu pritom z ovela irSej a starSej vedeckej tradicie,
ktora sa zrodila vo Francutzsku.

Ani si to neuvedomujeme, ale v tradnej cirkevnej komunikacii existuje
viacero tradi¢nych a osvedéenych Zanrov alebo Zinrovych foriem. Ich ndzvy

2HERIBAN, J.: Prirucny lexikon biblickych vied, heslo : literarne druhy. Rim : SUSCM, 1992,
s. 643.
3 DURICA, J. (ed.): Strucny katolicky teologicky slovnik, heslo : literarne druhy. Trnava :
. Dobra kniha, 2015, s. 535 - 536.
* STRAUS, E.: Prirucny slovnik literdrnovednych terminov, heslo : druhy literarne. Bratisla-
va : Viydavatelstvo Spolku slovenskych spisovatelov, 2005, s. 99 - 100.
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a charakteristiku definuje kanonické pravo alebo tradi¢na cirkevna prax. Len
malokedy sa robi historick4 analyza tychto foriem. Rozumieme ich dnesnému
obsahu, ale neskiimame ich genézu a vyvin. Tak, ako sa v priebehu dejin po-
stiva a meni sémantika slov, eSte intenzivnejsie sa meni, posuva a $pecifikuje
vyznam ustalenych terminov. Zaujem na ich poznavani prichadza zvonku, z ne-
teologického prostredia, ktoré je dnes na jednej strane znac¢ne sekularizovang,
na druhej strane sa prikryva sekularizujucou terminolégiou, ktora nabozenské
prejavy posuva do oblasti duchovnej kultury. Treba vsak ocenit prenikanie zi-
ujmov, interdisciplinaritu, pretoze sa tak skrze vedu reevanjelizuje sekularizo-
vany svet, na druhej strane aj Cirkev nachadza nielen nové sposoby a cesty
posobenia, ale aj sebauvedomovania sa, upeviiovania vlastnej identity. To, ¢o
je v internom cirkevnom prostredi nezaujimavé, je pre externé prostredie ob-
jektom zaujmu.

Na Slovensku kazdy povinne maturuje zo slovenského jazyka a slovenskej
literatury. Je to prirodzeny narodny princip kazdej kultarnej krajiny. Su vsak
stale isté oblasti literarnych dejin, ktoré nie st spracované, ba st a? nezndme.
Ide aj o oblasti, ktoré st primarne nabozenské, ale Specificitou objektu su zauj-
mom vyskumov vedcov z neteologického prostredia. Takou oblastou st dejiny
slovenského kazatelstva. Pred rokom 1990 sa tato téma vedecky neskimala do
takej 3irky a hibky ako svetské 2anre. V ucebniciach sice ngjdeme mena viace-
rych slavnych kazatelov z katolickeho alebo evanjelického prostredia, pozndme
aj viaceré duchovné piesne, no nevieme takmer ni¢ o kulture, ktora formovala
nie intelektudlov, ale jednoduchy pospolity Tud. Tato kultara bola vymedzena
na kostol, kiaza a ucitela (Skoly na dedinach boli zvicsa cirkevné), cirkevny
a nabozensky kontext. Casto poc¢tvame kligé o zachovani dedicstva otcov, ale
to sa ako vytrvalost vo viere zachovalo vdaka vernym dusiam jednoduchych
veriacich, ktori vlastnili modlitebnu knizku, uz pomenej Svité pismo, no pre-
dovsetkym boli ziveni Bozim slovom v kaziiach pri bohosluzbich. Preto vznikol
na Filozofickej fakulte Univerzity sv. Cyrila a Metoda projekt Slovenska kaz-
flova spisba v 19. storo¢i, ktory podporila agentura APVV, ktory bude rieseny
v rokoch 2020 - 2024.

PESTROST CIRKEVNYCH ZANROV

Vratme sa opit k zdnrom, ktoré su evidentné v cirkevnom prostredi. Roz-
lisujem ich predovietkym podla pdvodcov, ktorymi mozu byt: papez a Svita
stolica (papezské urady), biskup a jeho kancelaria (kedysi konzistérium, kuria,
aula), fardr a jeho kancelaria (farsky urad) ¢i rehole. Kazdy z tychto pdvodcov
je za istych okolnosti autorom typickych pisomnosti, ktoré nesu nazvy podla
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povahy obsahu. Maju svoje miesto v cirkevnej komunikdcii, ale si¢asne su obo-
hatenim narodného pisomnictva a kultury, lebo ak neboli primarne napisané
po slovensky, tak su do slovenciny prekladané. Papez, hlava Katolickej cirkvi,
produkuje dokumenty, ktoré maju tieto pomenovania: encyklika, adhortacia,
apostolsky list, apostolska konstittcia, motu proprio, breve, bula (dnes ako me-
novaci dokument; tie? kanoniza¢ny doklad), z prednasanych #anrov: katechéza,
homilia, prihovor. Svita stolicu tvori $tatny sekretariat, kongregicie a dalsie
urady, ktoré vydavaju dokumenty, ktoré sa nazyvaju: akta, dokumenty (najroz-
li¢cnejsej povahy), instrukcie, dubia atd. Biskupovi je vlastny najmi pastiersky
list. Jeho kancelaria vydava obeznik (cirkuldr, aktd). Osobitnt agendu s rozli¢-
nymi nazvami ¢asti tejto agendy vytvara diecézny sud. Farar ako vlastny pastier
produkuje predovsetkym farské oznamy a niektoré farnosti vydavaju farské pe-
riodika (s najrozli¢nej§imi nazvami, rozsahom, periodicitou a obsahovou i ty-
pografickou kvalitou). Ako reholnu osobitost treba spomenut regulu alebo
konstitucie, ktorymi sa riadia mnisske rehole, kongregicie, instituty zasvite-
ného Zivota. V knazskych seminaroch zas existuje semindrny poriadok. Popri
tychto dokumentoch aj z beiného Zivota pozname dalsie typy dokumentov,
ktoré sa vyskytuju aj v Cirkvi, napr. #iadost, rozhodnutie, schvalenie (aproba-
cia, konformacia), zamietnutie, podanie, dohoda, zmluva, tattt, poriadok atd.
Nech sa na tieto kategorie pisomnych a ustnych prejavov pozerame akokolvek,
modzu byt predmetmi akéhokolvek vyskumu, aj literarnovedného, ako jedinec-
né pramene.

V priebehu ¢ias sa preferencia a frekvencia tychto zanrov menila, prispdso-
bovala, rdznil sa ich obsah i rozsah, vznikali nové, zanikali prekonané. To, ¢o
dnes rozumieme pod niektorym Zidnrom, nemuselo byt to isté¢ v minulosti. Tak
je to napr. s pastierskymi listami, ktoré dnesnu formu nadobudali postupne.
Dnes je pre pastiersky list typické, Ze jeho autorom je diecézny biskup alebo
miestny ordindr, biskupi cirkevnej provincie alebo celej krajiny. Ide o spdsob
duchovného prihovoru adresovany veriacim. Obsahom listu st vierou¢né otaz-
ky, cirkevna disciplina, pastora¢né usmernenia, zaujatie postojov k spolocen-
skym problémom. Citaju sa zvytajne namiesto klasickej homilie pri nedelnych
omsiach.” Z formalneho hladiska ide o napodobenie novozikonnych listov®
a klasickej korespondencie.

5 LEMAITROVA, N. - QUINSONOVA, M. T. - SOTOVA, V.: Slovnik kiestanské kultury,
heslo : pastyisky list. Praha : Garamond, 2002, s. 273; VNUK, E.: Prirucny slovnik kres-
tanstva, heslo : pastiersky list. Bratislava : Smaragd, 2003, s. 217; VRAGAS, S. (ed.): Teo-
logicky a naboZensky slovnik II [L — Z], heslo : pastiersky list. Trnava : SSV, 2008, s. 138.

6 Porov. DURICA, J.: Strucny katolicky teologicky slovnik, heslo : list, s. 533.
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Predchodcom pastierskeho listu v nasich biskupstvach bol tzv. okruiny
list, ktory niesol latinsky nazov encyklika. Pod nim netreba rozumiet to, ¢o je
dnesnd papeiska encyklika.” Este v 18. storoci biskupi tymto spésobom pro-
mulgovali zdvainé dokumenty a rozhodnutia aj so irokym teologickym, histo-
rickym i kanonickym oddvodnenim. Encyklikou jagersky biskup Frantisek Bar-
koci 17. marca 1749 schvalil statuty Jagerskej diecézy,® ktoré 9. februara 1806
potvrdila i nastupnicka Kosicka diecéza (vznikla 9. augusta 1804) a platili az do
8. oktdbra 1859, ked biskup Ignac Fibry promulgoval nové diecézne statuty.’
Platili teda 110 rokov. Biskupské encykliky 18. storocia boli po formélne;j stran-
ke plodom barokovej doby, mali kvetnaty styl.

ZANER PASTIERSKEHO LISTU NA PRIKLADE KOSICKEHO BISKUPSTVA
(1804 - 1852)™°

Doba osvietenstva, ktora je v literarnej vede znama ako literarny klasiciz-
mus, zasiahla aj tuto oblast. Sformoval sa #aner pastierskeho listu, ktory bol
z estetického hladiska jednoduchy, skuto¢ne mal atributy listu. Kedze jeho
autorom bol biskup, nastupca apostolov, ktory konal apostolsku sluzbu, ten-
to privlastok sa stal sucastou spomenutého terminu. Nie kazdy list napisany
biskupom bol nazyvany apostolsky. Na priklade Kosickej diecézy zo zaciatku
19. storoc¢ia mozno charakterizovat tento zaner.

Pastiersky list mal slavnostna formu, ako ju pozname i dnes. V zahlavi
sa nachadzalo meno biskupa s jeho uplnou titulatiirou, oznacenie adresata,
oslovenie, nasledoval rozsiahlejsi text a na zaver podpis biskupa. Z formalne-
ho hladiska list obsahoval poznamkovy aparit s odvolavkami na Sviité pismo
alebo cirkevnych otcov. Takyto list bol uréeny $pecifikovanej cielovej skupine:
celej diecéze, len kléru, len laikom. Tieto listy boli vytlacené v tlaciarni a dis-
tribuované do kazdej farnosti. Boli pisané po latinsky alebo vo vernakularnych
jazykoch (po madarsky, nemecky, slovensky, gréckokatolicke biskupstva vo svo-

" Prvu encykliku v modernom ponimani vydal 3. decembra 1740 papez Benedikt XIV. Kazda
encyklika je zndma podla svojej arengy (prvych slov). Vsetky encykliky boli vydané ako
samostatna edicia: Enchiridion delle encicliche 1 — 8. Bologna : EDB, 1994 - 1998 (2005).

8 ZUBKO, P.: Dejiny Kosickej cirkvi v pramenoch (1803 — 2006). Presov : VMV, 2006,
s. 186 - 187.

°® ZUBKO, P.: Dejiny kosickej Cirkvi, s. 244.

19 Ide o prvt ucelent periodu dejin Kosickej diecézy, ked sa formovala vlastna identita, kon-
stituovali sa diecézne $truktury, instituty. Je to obdobie tolerancie vsetkych jazykovych
skupin veriacich, ktoré spaja pdsobenie prvych piatich biskupov, ktorymi boli: Andrej
Sabo (1804 - 1819), Stefan Cech (1821 - 1831), Imrich Paludai (1831 - 1839), Anton
Ockai (1839 - 1848) a Jozef Kunst (1850 - 1852).
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jich muticiach), a to zvycajne vo vietkych jazykovych mutaciach pouzivanych
v biskupstve sucasne. Tento spdsob kopiroval zauzivané uradné postupy. Verej-
né vyhlasky uréené pre pospolity [ud boli vydavané bud ako viacstipcové tlace,
v kazdom stlpci bol ten isty text, len v inej jazykovej mutacii. Alebo jednotlivé
preklady vychadzali ako samostatné tlace. Tu sa navyse uplatrioval stary zvyk, ze
kazdy jazyk mal svoj typicky vyzor, bol pouzivany typicky pismovy font, latinské
a madarské texty boli vysadzané v antikve, nemecké vo §vabachu a slovenské
(podobne ako ¢eské texty) vo frakture, ¢o bol jednoduchsi variant svabachu.

Pastiersky list (itterae/literae pastorales) je termin, ktory sa vzil postupne.
Spociatku tento typ dokumentu neniesol tento nazov, aj ked sa sporadicky
objavoval v samom texte dokumentu, ¢ize bol takto chapany. List sdm o sebe
je textom odosielatela, ktory je niekomu urceny. Pastiersky list ma atributy
klasického listu, ale svoju $pecifickost nadobuda sledovanym cielom. Vydava
ho vysoka cirkevna autorita, miestny ordindr, ma verejnu povahu, venuje sa
zdvainym naboZenskym témam, ktoré su reakciou na konkrétne spolocensko-
-politické okolnosti. Je pre neho typické teologické, nibozenské uvazovanie,
ktoré je podporené mnohymi citatmi z Pisma a z cirkevnych otcov, pripadne
inych moralnych autorit, napr. papezov alebo svitcov. Ked#e list nahradzal ka-
zeny, mal aj homiletické prvky, napr. sledoval aj city posluchacov, utocil na
intelekt, rozum, volu, tiez obsahoval aj zvolania ¢i citoslovce. Pastiersky list tak
stal medzi uradnym, hovorovym a nduc¢nym stylom. Formoval nazory, ktoré
boli povazované za spravne, oficialne. Casto jedinym kulturnym miestom oby-
¢ajnych poddanych v 1. polovici 19. storo¢ia bol miestny kostol, ktoré modero-
val domaci domaci farar. Jeho kizne, katechézy, vyklady katechizmu duchovne
formovali veriacich. Pastiersky list od biskupa tak bol obohatenim. Cital sa
v nedelu alebo vo sviatok, ked prichadzali na bohosluzby vsetci veriaci.

Kazdy biskup kratko po nastupe do uradu diecézneho biskupa pisal svoj
prvy pastiersky list. Bol to povinny zvyk, ktory by v sucasnosti bolo mozné pri-
rovnat k prvej encyklike pipeza. Biskup v tomto liste definoval svoj pastiersky
program, svoju viziu, svoju spiritualitu. Z tychto dévodov boli prvé pastierske
listy prelozené do vsetkych re¢i [udu diecézy a rozposlané do kazdej farnosti vo
vietkych jazykovych mutéciach. Casto to byval jediny pastiersky list, ktory bol ur-
¢eny pospolitému [udu a napisany v jeho re¢i. Ostatné pastierske listy boli pisané
pre klérus, alebo pre klérus a sti¢asne veriacich laikov, a to po latinsky. Myslienky
z tychto listov knazi prerozpravali vlastnym spdsobom v ramci klasickej kazne.

Rovnaky princip kopirovali aj apostolské listy od papeza. Tykali sa zavaz-
nych vierou¢nych, disciplinarnych alebo spolocenskych tém. Ich tla¢ zabezpe-
¢ovala cirkevna vrchnost a td ho distribuovala vsetkym kfiazom. Frekvencia
tychto listov nebola velk4, ale nebola ani zriedkava.
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Pastierke listy vydané po slovensky, ktoré do polovice 19. storocia boli roz-
poslané v Kosickom biskupstve, napisali: prvy kosicky biskup Andrej Sabo (list
z 18. decembra 1806, 4 strany); papez Pius VIL vydal 11. septembra 1821 list
proti slobodomurarom, ktory tlacou aj po slovensky vydali uhorski biskupi
v roku 1824; druhy kosicky biskup Stefan Cech (15. aprila 1826, 13 stran),
sucastou textu bol rozsiahly list papeza Leva XIIL. k jubilejnému roku s upo-
zornenim na moznost ziskat odpustky; uhorsky primas Jan Krstitel Scitovsky
(6. janudra 1850, 11 stran); piaty kosicky biskup Jozef Kunst 6. oktébra 1850,
3 strany). Tychto pit pastierskych, resp. apostolskych listov bolo vydanych aj po
madarsky a nemecky. Boli uréené pospolitému [udu. Vsetky ostatné pastierske
listy boli adresované kléru, preto boli napisané len po latinsky.

Biskup A. Sabo viak zachoval aj tradiciu encyklik, sacasne zalozil tradiciu
postnych listov, ktoré nazval Encyclicae quadragesimales. Boli vydavané v ja-
nudri - februari a boli povzbudenim pre klérus pred nastavajucim Postnym
obdobim. Biskupi ich pisali kazdy rok az do roku 1852. Rozsahom ide zvycajne
o kratke utvary v rozsahu niekolkych riadkov a# niekolkych strdn, napisané po
latinsky.!! Ak si viimame encykliku ako zaner, ktory bol osved¢enu a zavainy,
aj ked uz zanikal, v tomto kontexte mo#no povedat, e biskup kladol na sprav-
ne prezity post spojeny s uprimnym pokanim a velkono¢nou spovedou velky
doraz. Toto bolo privilegované obdobie, ked sa bolo treba aspon raz v roku
vyspovedat. Okrem postnych encyklik biskup pisal kratke encykliky na zac¢iatku
nového ob¢ianskeho roka, ked vyhlasil kanonicku vizitaciu a ked ju ukoncil.

ZAVER

Literarny vyvin je badatelny v zdnrovych formach, ktoré pouziva Katolicka
cirkev. Aj ked na Slovensku existuje v teoretickom pomenuivani nejednotnost,
interdisciplindrny pristup napomdaha poukazat na diskrepancie a do buduc-
na otvara dalsie mo#nosti vyskumu. Zaner saim o sebe je len pomocnym pro-
striedkom, ktory po teoretickej strainke pomdha hlbsie uchopit kontext, v kto-
rom fungoval. Na jednej strane ako osvedceny historicky model je stabilne
pritomny, no jeho sémantika ma svoj vyvin. Na priklade biskupskej encykliky
a pastierskeho listu mozno vidiet, ako encyklika dominuje v barokovom ob-
dobi, ale v prvej polovici 19. storo¢ia postupne upada a zanika, no stile ma
vainy obsah, v 18. storo¢i aj kanonickopravny, neskor uz len spiritudlny, ale
stale apelujuci na svedomie. Na druhej strane sa popri filom paralelne rozvinul

I Archiv Kogickej arcidiecézy, fond Kosické biskupstvo, odd. Circulares, Constitutiones et Cir-
culares Diaecesanae vim observantiae in Dioecesi Cassoviensis habentes, s. 528 - 591.

27



28

TEeOLOGICKY ¢Asopis XVIIL/2020/2

#aner pastierskeho listu, ktory mal slavnostna a verejnt povahu a ide o pro-
dukt zapadajuci do literarneho klasicizmu. Pastierske listy adresované kléru
boli pisané po latinsky, boli relativne rozsiahle, popretkavané citatmi z Pisma
a citkevnych otcov. Sporadicky vydavané pastierske listy pre pospolity lud boli
pisané vo vietkych Zivych jazykoch ludu. Kedze sa ¢itali pri bohosluzbach, ich
rozsah bol kratsi. V zavainych pripadoch uhorski biskupi do vernakularnych
jazykov nechali prelozit aj papezské listy. Az v druhej polovici 19. storocia boli
napisané niekolké kolektivne pastierske listy biskupského zboru.

prof. PhDr. ThDr. Peter Zubko PhD.

Filozoficka fakulta Univerzity sv. Cyrila a Metoda
Namestie J. Herdu 2

917 01 Trnava

peter.zubko@gmail.com



‘29

TEOLOGICKY CASOPIS
ROCNIK XVIII, 2020, CISLO 2

Hebrejska Kniha Ester v kdnone
a jej (ne)nabozensky charakter

Sidonia Hornanova

Tato vedecka studia vznikla v ramci projektu VEGA ¢. 1/0746,/20 ,Hebrejska Kniha
Ester v historickych, teologickych a kultovych suvislostiach.“ Projekt sa riesi na Kated-
re Starej zmluvy EBF UK v Bratislave a jeho zodpovedn4 vedtca riesitelka je autorka

tejto studie.

The Hebrew Book of Esther in the Canon and its Non-Religious Character

The book of Esther has been a topic of debate for as long as it has been in existence.
[ts canonicity was questioned through the centuries due to its non-religious character,
namely the lack of the name of God. The aim of this study is to demonstrate that
despite an ostensible profane character of the book it deserves a place in the canon of
sacred Scriptures. In spite of the absence of God’s name it is strongly saturated with
the motif of God’s providence and God’s taking care of his people in pagan world.
Though God’s name is not mentioned as God himself is not seen, yet in all that occurs
God is always present.

Key words: Esther, canon, God’s name, providence.

UVODNE POZNAMKY KU KNIHE

Hebrejska Kniha Ester ma povod v egyptskej diaspore. Pre jej datovanie
mdame len malo opornych bodov. Prevzatie motivov z helenistickych roméanov
a podobnost s Knihou Daniel a Knihou Judit s ddvodom pre jej datovanie do
prvej polovice 2. storocia,! prip. este skor do 3. stor. pred Kristom.? Najstarsia
grécka verzia Knihy Ester vznikla zac¢iatkom 2. stor. pred Kristom. ,Kolofon
ku gréckemu prekladu mozno datovat do rokov 78 - 77 pred Kristom.*? Podla
toho kniha musela byt neskor (okolo r. 78 - 77 pred Kr.) prepracovana a do-

I BANDY, J.: Uvod do Starej zmluvy. Univerzita Komenského, Bratislava, 2004, s. 149.

» RENDTORFF, R.: Hebrejskd bible a déjiny: Uvod do starozikonni literatury. Praha : Vyge-
hrad, 1996, s. 335.

> BANDY, J.: Uvod do Starej zmluvy. Univerzita Komenského, Bratislava, 2004, s. 149.
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plnend v egyptskej diaspore. Je moiné, ze prave s tym suvisi rozsirenie sviatku
Purim v egyptskej diaspore (cf. ;,Mordochajov dett v 2Mak 15,36). Text knihy
sa dalej prepracovaval v helenistickych mestach v ¢ase vlady Seleukovcov.*

Na prvy pohlad sa Kniha Ester javi ako profanny pribeh Zidov, ktori po
exile zostali zit v diaspore. V hebrejskej verzii knihy - na rozdiel od ostatnych
kanonickych knih - sa Boh priamo vobec nespomina.’ Naproti tomu v apo-
kryfe Dodatky ku Knihe Ester,® ktoré su sucastou dlhsej gréckej verzie knihy
(a sucasne rimskokatolickeho biblického kanona), sa Boh spomina ¢asto. Apo-
kryfné dodatky akoby vyvazovali absenciu BoZieho mena v hebrejskej kratse;
verzii knihy. Otazke textovych verzii Knihy Ester (mazorétskeho textu a gréc-
kych verzii alfa-textu a LXX) viak nebudeme venovat vicsiu pozornost, lebo by
to bolo nad ramec zamerov tejto studie.’

V tomto prispevku sa zaoberdme otizkou kanonicity, resp. inspirdcie Kni-
hy Ester a vyhrad k nej na pozadi absencie Bozieho mena. Prave absenciou
Bozieho mena sa spochybniuje prijatie tejto knihy do zbierky normativnych svi-
tych textov. Iny dovod, ktorym sa spochybriuje prijatie a ocenenie tejto knihy je
fakt, Ze sa v nej zdovodnuje slavenie sviatku Purim, ktory nepatri medzi sviatky
prikidzané v Tore.® V suvislosti s riesenim otazky kanonicity hebrejskej Knihy
Ester nas zaujima hodnotenie tejto knihy ako v zidovstve, tak aj v krestanstve,
vritane Lutherovho odmietavého postoja ku knihe. Pri¢inou odmietania Kni-
hy Ester bola aj zmienka o masakre viac nez 75 000 Perzanov, po ktorom pre
tych, ktori popravu vykonali, nadisiel ,,dett hodovania a radosti® (Est 9, 17).

1. POSTAVENIE KNIHY ESTER V HEBREJSKOM A KRESTANSKOM KANONE

V hebrejskom kanone je Kniha Ester umiestnend v tretej ¢asti hebrejského
kédnona - Spisy (Ketvim), medzi sviatoénymi Zvitkami (Megillot), na samom
ich konci: po Zalospevoch a pred Knihou Daniel. Sviato¢né Zvitky st ohranice-

* CHALUPA, P.: Krdlovna Ester. Svitavy : Trinitas, 1999, s. 75.

5 Istu narazku na Boha by sme snad’ mohli najst v Est 4, 14.

¢ Apokryfné dodatky ku Knihe Ester su tieto: 1. Mordochajov sen a odhalenie sprisahania;
2. Kralov list; 3. Ester sa ma modlit; 4. Mordochajova modlitba; 5. Modlitba Ester; 6. Pros-
ba za lud; 7. Kralov list v prospech Zidov; 8. Mordochaj vyklada svoj sen. In GABRIS, K.
Apokryfy: Mimokanonické (deuterokanonické) spisy Starej zmluvy podla Septuagnity.
Liptovsky Mikulas : Tranoscius, 1990, s. 24 - 28.

"Por. CLINES, D. J. A.: The Esther Scroll: The Story of the Story. Sheffield, JSOR Press, 1984.
CHALUPA, P.: Kniba Esterv teckych verzich (Septuaginty a alfa-textu). Praha : Vysehrad,
2016. (Preklad V. Cernuskovd, tvod a komentat P. Chalupa).

8 CRAIGE, P. C.: The Old Testament: Its Background, Growth, & Content. Nashville: Abing-
don Press, 1986, s. 242.
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né knihami, v ktorych vystupuja zenské hrdinky: Rut, ktord zachranuje rodinu,
a Ester, ktora zachranuje narod.

4V niektorych rukopisoch, ako aj tla¢enych vydaniach, sa Zvitky nachddzaju
hned po Tore. Je to kvoli bohosluzobnému pouzivaniu tychto knih aj kvoli
vaznosti, ktort maju v zidovstve.“’

Kedze Spisy (Ketrvim) obsahuju predovietkym poetické a aj mudroslovné
knihy, umiestnenie Knihy Ester ,moze odrazat jej starobylé povedomie o jej
blizkosti k mudroslovnej literattire.“'® Aj Daniel, ktory vystupuje v rovnhomen-
nej kanonickej knihe hned za Ester, patril k legenddrnym muadrym muzom."
Ako dej Knihy Daniel aj dej Knihy Ester sa odohrava na babylonskom kralov-
skom dvore. Kniha Ester podobne ako Kniha Daniel (a aj Kniha Rut) poukazu-
ju na BofZie predivné riadenie za hranicami Izraela v cudzom prostredi.

Kym hebrejska verzia Knihy Ester je kratsia, grécky preklad knihy je asi
o sto verSov dlhsi a explicitne sa v iom spomina Boh. V Septuaginte je Kniha
Ester zaradena medzi historické knihy (leges et historiae): medzi Druha knihu
Ezdrisa a apokryfnu Knihu Judit. Vulgata umiestiiuje apokryfné dodatky na
koniec Knihy Ester (10,4-15,24). Kniha Ester je pritom ako historicka kniha
umiestnend medzi dalsie historické Knihy Judit a Knihy Jéb. Medzi historické
knihy je Kniha Ester zaradena aj v krestanskych prekladoch Biblie.

Nie vietky knihy, ktoré dnes pokladame za kanonické, aj boli hned auto-
maticky prijimané rabinmi ¢i cirkevnymi otcami. Tych, ktori mali ku Knihe
Ester vyhrady a spochybniovali jej inspiraciu, vsak bolo iba par v porovnani s ty-
mi, ktori ju, naopak, mali vo velkej vaznosti a tucte. Ako poukazal Leiman, ak
aj rabini diskutovali o in$piracii niektorych knih," ich rozprava ,uz nesuvisela
s kanonizaciou a zavretim kanonu. Kanonicita a inspirdcia - ako to napokon

dokladaju aj obe uz uvedené kategorie - nie si synonymd*.” Preto ak niektory

9 BANDY, J.: Uvod do Starej zmluvy. Univerzita Komenského: Bratislava, 2004, s. 137.

© DILLARD, R. B. - LONGMAN III. T.: Uvod do Starého zdkona. Navrat domii: Praha,
2003, s. 182.

'V Ez 28,3 vo vyrokoch proti tyrskemu kralovi sa hovori, ze mytologicky tyrsky kral si namys-
lal, ze je ,mudrejsi ako Daniel“. Daniel vystupuje aj v ugaritskom pribehu o Aghat (zo 14.
storoc¢ia pred Kristom) ako otec Aghat a ten, ktory mudro rozsudil pripad vdovy a siroty.

2V Talmude sa uvadza, ze niektoré knihy (Velpiesers a Kazatel) ,znecistuju ruky*.

B Leiman, S. Z. The Canonization of Hebrew Scripture: The Talmudic and Midrashic Eviden-
ce. Hamden, CN : Archon, 1976. Leiman je presved¢eny o skorom datovani kanona uz
v 2. storo&i pred Kristom. In CAPEK, F.: Hebrejskd Bible, jeji kdnon a moznosti vykladu:
Kénon jako interpreta¢ni moznost rozvedend na pozadi dila B. S. Childse a J. A. Sander-

se. Praha : Nakladatelstvi Mlyn, 2010, s. 178;s. 180 - 181.
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rabin nepokladal nejaka knihu za in§pirovanu, neznamena to, Ze tito kniha
nebola kdnonicka.
V Novej zmluve Kniha Ester nie je nikde citovana.

1.1 HODNOTENIE KNIHY V ZIDOVSTVE

Vo vieobecnosti mozno povedat, e Kniha Ester je v Zidovstve prijimana
a oblubena: ,Stile ma prvenstvo v zidovskych komunitach a ¢ita sa v rodine
kazdy rok na sviatok Purim, ako to byvalo zvykom po starocia.“!

Rabinska tradicia zaraduje Ester medzi sedem izraelskych prorokyn (spolu
so Sarou, Deborou, Mirjam, Abigajil, Chuldou a Annou).

Niektori rabini dokonca interpretovali slovné spojenie ,,Ester sa obliekla ako
kralovna“ ako symbol oble¢enia si Ducha Bozieho, resp. bozskej ingpiracie.”®

Zidovsky u¢enec Maimonides (1135 - 1204) hodnotil Knihu Ester vysoko
- hned za Torou.® Pred Maimonidesom ju rabin Simon ben Lachis (cca 300)
a dalsi zasa stavali na ta ist urovent ako Zakon.!” Aj Jozefus Flavius, ktory
v Contra Apionem uviedol styri kritérid kanonicity, pocital so zaradenim Ester
v hebrejskom kanone. To, ze sa Kniha Ester tesila uznaniu v #idovstve dosved-
¢uje aj fakt, e Talmud obsahuje pocetné odkazy na Knihu Ester. Kniha sa
nachadza v zozname Bava Batra 14b - 15. Jej fragmenty sa nasli aj v genize
v Kahire.

Podla jednej zidovskej tradicie bola tretia ¢ast hebrejského kanona vyme-
dzend na synode v Jamnii okolo roku 100 po Kristovi. Aj ked sa vierohodnost
tejto tradicie o synode v Jamnii dnes uz spochybnuje, tato tradicia nevrha po-
chybnosti na kanonicitu Knihy Ester (spomina sa v nej, ze sa diskutovalo iba
o indpiracii Knihy Kazatel a Velpiesen).

Dolezitym dielom s cielom povzbudit a podporit zidovsky nédrod v ¢ase pre-
nasledovania, bol midras ku Knihe Ester pod nazvom Ester Rabba. Ide o ne-
dokon¢enu zbierku hagadickych kazani, v ktorych sa Kniha Ester vyklada ,vers
po versi“, no nie cela kniha, ale iba po Est 8,15."® Za najstarsi dokaz kanonicity

4 BALDWIN, J. G.: Esther: An Introduction and Commentary. Tyndale Old Testament Com-
mentaries. Leicester, England: InterVarsity Press, 1984, s. 13.

5 CHALUPA, P.: Krdlovna Ester. Svitavy : Trinitas, 1999, s. 80.

1o DILLARD, R. B. - LONGMAN III. T.: Uvod do Starého zdkona. Navrat dom: Praha,
2003, s. 179.

"MOORE, G. F.: Judaism I. Cambridge, 1946, s. 245. In BALDWIN, J. G.: Esther : An Intro-
duction and Commentary. Tyndale Old Testament Commentaries. Leicester, England:
InterVarsity Press, 1984, s. 51.

8 BIC, M. a kol.: Viiklady ke Starému zdkonu V. : Knihy deuterokanonické (nekanonické, apokryfni).
Kostelni Vyd#i : Karmelitanské nakladatelstvi, 1996, s. 74
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knihy Ester mozno pokladat prave zmienku v tomto midrasi Ester Rabba 2,7
o tom, ze citovany Aquilov grécky preklad pochddza z hebrejského originalu.”

Zaujimavostou je, e v Kumrane sa zvitky Ester nenasli. Absenciu knihy
v Kumrane mozno zddvodnit tym, %e zvitok pomerne kratkej Knihy Ester sa
jednoducho nezachoval, alebo tym, Ze ku knihe mohli mat v Kumrane nibo-
senské a teologické vyhrady. Clenovia kumranskeho spologenstva mohli mat
problém alebo s tym, Ze sviatok Purim nebol je nariadeny v Tore, alebo s tym,
%e tento sviatok nebol zahrnuty v esénskom kalendari sviatkov. Kniha, ktorej
zdmerom bolo objasnit povod sviatku Purim, tak nemala pre ¢lenov kumran-
skeho spolo¢enstva vyznam. Je viak mozné, ze v Kumrine knihu odmietli prave
z toho dovodu, Ze sa v nej nespomina Bozie meno (tetragram).”® V tejto suvis-
losti sa uvadza aj iné vysvetlenie absencie knihy v Kumrane, toti, fe ndjdené
zvitky nepatrili do kniZnice kumranskeho spolo¢enstva, ale boli to zvitky, ktoré
sa uz nepouzivali. Ked%e sa nemohli len tak znicit, ,pochovali“ ich a takto ich
neskor nasli v jaskyniach v oblasti Kumranu. Pretoze v Knihe Ester sa nena-
chadza BoZie meno, poskodené zvitky knihy neboli ,pochované® s ostatnymi
zvitkami, ale boli znicené.”!

Z predlozeného zhusteného nacrtu je zrejmé, ze Kniha Ester bola v zidov-
stve vo vieobecnosti oblubena a prijimana ako inspirovana kniha.

1.2. HODNOTENIE KNIHY V KRESTANSTVE

Kym v Zidovstve bola Kniha Ester vo v§eobecnosti vysoko hodnotena a ka-
nonizovana pomerne rychlo, v krestanstve bola, naopak, prijimana ,s rozpak-
mi“.?? Zdrzanlivy postoj krestanov niektori vysvetluju tym, ze podporuje zidov-
sky nacionalizmus a genocidu.?

Za kanonicku knihu bola prijatd az v 4. storo¢i po Kr., ked ju nachadzame
v zozname knih zo syndéd v Hippo v 1. 393 a v Kartdgu v r. 397. Vychodna kres-
tanska tradicia - na rozdiel od zapadnej - prijala Knihu Ester ako normativnu
eSte neskor - az v 8. stor.”*

" CHALUPA, P.: Kralovna Ester. Svitavy : Trinitas, 1999, s. 80.

2 HERIBAN, J.: Uvody do Starého i Nového zdkona s vyberovou a tematicky zoradenou bib-
liografion. Trnava : Spolok sviitého Vojtecha, 1997, s. 170.

A BALDWIN, J. G.: Esther: An Introduction and Commentary. Tyndale Old Testament Com-
mentaries. Leicester, England: InterVarsity Press, 1984, s. 50.

2 BANDY, J. Uvod do Starej zmluvy. Univerzita Komenského: Bratislava, 2004, s. 148.

B BALDWIN, J. G.: Esther: An Introduction and Commentary. Tyndale Old Testament Com-
mentaries. Leicester, England: InterVarsity Press, 1984, s. 51.

# Niektori to zdovodiiuju tym, ze prijatiu knihy v zdpadnej cirkvi napomohli grécke verzie
Septuaginty, ktoré maju charakter komentara. Tento fakt vdak netreba precetiovat, kedze
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Klement Rimsky (30 - 100) sice spomina Knihu Ester, no v zozname ka-
nonickych knih Melita Sardského (v r. 170) a Gregora z Nyzy z Kapadokie (329
- 390) sa nenachadza. Atanazius (295 - 373) ju sice nepojal do kdnona, ale
bral ju ako pou¢nu knihu spolu s apokryfmi Judit a Tobit (deuterokanonicku).

Prvy krestansky komentir ku Knihe Ester napisal Rabanus Maurus, mo-
huesky biskup, az v r. 831.%

Rimskokatolicka krestanska tradicia vyklad4 Ester ako predobraz Panny
Marie tym, Ze obetuje seba, ked ide pred krila a riskuje Zivot, ,umoziiuje Proz-
retelnosti darovat spasu®.?

Luther bol vel'mi zaujaty proti Knihe Ester - a aj proti 2. knihe Makabejske;j,
ked o nich povedal, Ze ,, by bol najradsej, keby vobec neexistovali, lebo prilis juda-
izuju a obsahuju mnoho z pohanského neslusného spravania (Unart).“*" Aj ked
Luther mal ku Knihe Ester isté vyhrady, predsa vykladal aj ju, no nenapisal k nej
samostatny komentdr.

Kniha Ester kladie doraz na ustanovenie sviatku Purim a v tejto suvislos-
ti aj na zidovsky narod?®. Zvlastnostou tejto knihy je to, Ze sa v nej pocita so
zidovstvom ako etnikom. ,,Zaradenie Ester do krestanského kanona sluzi ako
poistka proti vietkym pokusom spiritualizovat koncept Izraela.“?

2. ABSENCIA BOZIEHO MENA

Ako uz bolo uvedené, v hebrejskej Knihe Ester sa ani raz neuvadza Bozie
meno. Nespomina sa v nej ani uctievanie Boha, ani modlenie sa k Bohu, ani
chram. Istt narazku na Boha by sme mozno nasli v Est 4,14, v zmienke o tom,
te Zidom pride pomoc ,z inej strany®, o by sa dalo vykladat v zmysle: od Bo-
ha.*® Alebo slovo oipn, t. j. miesto, pouzité v Est 4,14 niektori chdpu vo vyzna-

me BoZieho mena.*!

ju prijali aj niektori cirkevni otcovia na vychode. No naproti tomu Atanazius Knihu Ester
nepokladal za kanonicku.

% In GORDIS, R.: ,Esther - A New Solution®. In Journal of Biblical Literature, 100/3 (1981),
s. 361. In CHALUPA, P.: Krdlovna Ester. Svitavy : Trinitas, 1999, s. 80.

% CHALUPA, P.: Krdlovna Ester. Svitavy : Trinitas, 1999, s. 80.

TBORNKAMM, H.: Luther and the Old Testament. Philadelphia : Fortess Press, 1969, s. 189.
Tento vyrok je zapisany v Lutherovych Reciach pri stole.

8V Est 9,20-10,3 sa pojem Y13, t. j. Zid, vyskytuje az 46-krat.

# CHILDS, B. S.: Introduction to the Old Testament as Scripture. Trowbridge : Redwood Burn
Ltd, 1979, s. 606.

% Tak Rendtorf aj Langkammer. In RENDTORFF. R.: Hebrejskd bible a déjiny: Uvod do
starozakonni literatury. Praha : Vysehrad, 1996, s. 332. In LANGKAMMER, H.: Strucny
vvod do knib Starého zdkona. Bratislava : Serafin, 2005, s. 60.

' Ini to viak popieraju, napr. Gordon alebo Meinhold. Neskor rabini bezne pouZivali pojem
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Niektori vyklada¢i nachadzaju nepriamu zmienka o Bohu vo formulacii
,strach pred Zidmi* (@ mame) v Est 8,17 (por. aj 9,2). Ma sa na mysli strach
okolitych narodov po tom, ako kral vydal vynos na prospech Zidov. Ked#e Boh
Izraela byva casto predstaveny ako Boh, ktory vzbudzuje hrozu alebo strach,
napriklad: ,Svoju hrozu pustim pred tebou a spdsobim zmitok u vietkych na-
rodov, medzi ktoré prides, a vietkych tvojich nepriatelov donutim k uteku pred
tebou (Ex 23,27).“*? Preto niektori v zmienke o strachu v Est 8,17 vidia narazku
na Boha.

Aj ked jestvuju viaceré dovody pre tvrdenie,* ze vynechanie Bozieho me-
na bolo zamerom pisatela Knihy Ester, niektori** vykladac¢i sa domnievaju, ze
v povodnej hebrejskej verzii sa Bozie meno vyskytovalo, no ¢asom doslo k jeho
vypusteniu.

Absencia Bozieho mena v Knihe Ester by sa dala zdovodnit zikazom predna-
Sat Bozie meno nahlas. Alebo snahou Zidov tajit svoj zidovsky povod v cudzom
nepriatelskom prostredi. Ako dovod by prichddzala do avahy aj snaha pisatela pri-
podobnit knihu perzskym pisomnostiam, ako to zddvodiiuje Gordis: ,,Zidovsky
autor sa podujal napisat knihu vo forme kroniky na perzskom dvore, napisanu
nezidovskym pisarom.“* Loader zasa spdja utajenie BoZieho mena s literarnou
technikou pisatela.*® Najmenej pravdepodobné je zdovodiiovat absenciu Bozie-
ho mena vykladom z Talmudu, %e Bozie meno sa v knihe radsej neuvadza preto,
aby sa neznesvitilo. Podla tohto vykladu sa Zidia maju pocas sviatku Purim vese-
lit a pit vino a opojeni by nemuseli rozlisit, ¢i hovoria ,,pozehnany Mordochaj“,

alebo ,prekliaty Haman“.*

Tento argument viak nie je presvedcivy, lebo tento
vyklad z Talmudu by musel platit uz pred Seststo rokmi, kedze je zaloZeny na
mladsom literarnom podani zo 4. storocia po Kristovi, ktoré by predpokladalo

slavenie sviatku Purim este pred vytvorenim Knihy Ester.

Dﬁpm\ ako alternativne oznacenie Boha (por. Abot 2, 1. 9, 13; Tosefta Peah 1, 4). Ani
Ibn Ezra nevykladal Est 4, 14 ako zmienku o Bohu a formuléciu ,,z inej strany® vykladal
v zmysle: inak, inym spdsobom. In GORDIS, R. ,Religion, Wisdom and History in the
Book of Esther - A New Solution to an Ancient Crux*. In Journal of Biblical Literature,
100/3, 1981, s. 361. Podla Meinholda je Bozie meno v knihe vynechané pre nasilie.

32 Por. aj Gen 31,42; Gen 31,53; Pr 1,26.

33 Prehlad moznych dovodov absencie Bozieho mena v Knihe Ester uvadza Chalupa. In CHA-
LUPA, P.: Krdlovna Ester. Svitavy : Trinitas, 1999, s. 87 - 93.

3 Eissfeldt, Bentzen.

% GORDIS, R.: ,Religion, Wisdom and History in the Book of Esther - A New Solution to
an Ancient Crux®. In Journal of Biblical Literature, 100/3, 1981, s. 375.

3 Loader, J. A. :“Esther as a Novel with Different Levels of Meaning,* Zeitschrift fiir die alttes-
tamentliche Wissenschaft 90 (1978): 417 - 421.

3" Por. Megilla, 7b. In GORDIS, R. ,Religion, Wisdom and History in the Book of Esther -
A New Solution to an Ancient Crux*. In Journal of Biblical Literature, 100/3, 1981, s. 363.
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Vynechanie Bozieho mena by mohlo suvisiet aj s Bozim skrytym pdsobe-
nim v sapiencidlnej literatire a s hodnotenim Knihy Ester ako , historizujuce;j
mudroslovnej poviedky“, ktora obsahuje mudroslovné motivy.*® Napriklad
aj v Danielovi je Boh je predstaveny ako suverénny Pan nad dejinami, ktory
v skrytosti uskuto¢iiuje svoje plany aj uprostred nibozenskej krizy. Jeho poso-
benie nie je hned viditelné, ale napokon sa presadi aj viditelnym spdsobom
a stane sa zjavnym v$etkym. Poukazom na skryté BoZie posobenie v Knihe Ester
by mohlo byt napriklad pousitie losu (cf. Est 3,7) alebo zmienka o poste Zidov
i samotnej kralovnej Ester (cf. Est 4,3; 4,16; ). Aj ked sa v knihe priamo o Bo-
hu nehovori, jej pisatelom je zbozny Zid, presvedeeny o Bozej pritomnosti na
cudzej pdde a o Bozom (skrytom) podsobeni vo vyvolenom narode.

Skuto¢nost, ze v knihe sa ani raz neuvadza Bozie meno, by sa dala zdovod-
nit aj neposlusnostou zidovského naroda, ktory pre svoju neposlusnost mu-
sel zit v exile pod nadvladou cudzich mocnosti. Ani neposlusnost vyvoleného
naroda vsak nie je prekazkou toho, aby Boh uskutoc¢noval svoje zaslubenia.
Vynechanie BoZieho mena moze viest k zosilnenému vnimaniu Bozej pritom-
nosti a Bozieho vedenia medzi prislusnikmi vyvoleného naroda, ktori prestali
vnimat BoZiu pritomnost a odpovedat na Bozie riadenie. BoZia prozretelnost
a starostlivost o Tudi, ktora je dosledkom udalosti predstavenych v Knihe Ester
ako ich pri¢inou, je predmetom viery, a nie recepcie [udi. Absencia Bozieho
mena sa tak stava potencionalnou pri¢inou Bozej existencie.” Hoci Bozia pri-
tomnost nie je priamo v deji knihy vyjadrena, je nespochybnitelna

2.1 Bozia PROZRETELNOST V KNIHE ESTER

Mozeme s urcitostou tvrdit, ze nenabozensky charakter Knihy Ester, v kto-
rej sa nespomina BoZie meno, je len zdanlivy. Celou knihou sa tiahne teologic-
ky motiv Bozej prozretelnosti.

Ked Mordochaj sprostredkoval Ester spravu o tom, e Haman chce vyhubit
Zidov, a poziadal ju o jej prihovor u krala, vahajucej Ester poslal tento odkaz: , Ak
budes v tejto chvili micat, iilava a zdchrana pride Zidom z inej strany (s ipi),
ale ty a tvoja rodina zahyniete. A kto vie, ¢i si nebola vyvolend na krdlovskom dvo-
re prdve pre takiito chvilu, ako je tdto (rvam iz nw)?“ (Est 4,14). Keby aj Ester zavé-
hala, Mordochaj je presvedceny, ze Boh si najde spdsob, ako svoj lud zachrani pred

38 In TALMON, S:. \Wisdom® in the Book of Esther. In Vetus Testamentum. Vol. 13, Fasc. 4
(Oct., 1963), s. 427.

¥ BALDWIN, J. G.: Esther: An Introduction and Commentary. Tyndale Old Testament Com-
mentaries. Leicester, England: InterVarsity Press, 1984, s. 13.
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pogromom. Zaroven predpoklada, Ze za vyvolenim Zidovskej siroty a jej prichodom
na kralovsky dvor, stoji sam Boh. Preto aj ked sa Bozie meno v tomto versi a ani
v celej knihe explicitne neuvadza,* nepriamo sa spomina Mordochajova neochvej-
nd dovera v Boha a adresatom knihy je zjavne ¢itatel zo Z#idovstva: ,Bez jasného
pochopenia podrobnosti, ako Mordochaj prisiel k tomuto presvedéeniu, (Mordo-
chaj) d4va najavo, %e veri v Boha, v Bozie riadenie Zivotov jednotlivcov a v Bozie
riadenie svetovych politickych udalosti, bez ohladu nato, ¢i ti, ktori sa zdaju byt
mocnymi, ho uznavaju, alebo nie.“!

Teologicky motiv BoZej prozretelnosti je pritomny aj v dalsom rozpravani.
Zidovska progroma je losom ohlésend ,na trinasteho difa v dvandstom mesia-
ci, totiz v mesiaci adar (3,13), a teda bezprostredne pred slavenim Zidovského
sviatku paschy, ktory pripominal Bozie vyslobodenie z Egypta.** Ak sa Ester
rozpravala s Mordochajom hned po vydani kralovského vynosu, ktorym bol
oznameny presny defi pogromy, potom by sa Ester postila a prisla by za kralom
prave pocas tyidna, ked sa slavila pascha. Pogroma bola uréend na 13. den
1. mesiaca, ale mala byt uskuto¢nend 13. dert 12. mesiaca. Aj za tym moino
vidiet predivné Bozie riadenie, ze Zidia ziskali dostatok &asu na pripravu planu
zachrany (por. Est 3,7; 8,9-17; 9,1,2). Aj v biblickych Prisloviach ¢itame: ,,L6s sa
hadze do podolka, ale kazdé rozhodnutie zavisi od Hospodina“ (16,33).

Motiv Bozej prozretelnosti je pritomny aj v literdirnom podani o tom, ako
predivnym BoZim riadenim je na Sibenici obeseny Haman, a nie Mordocha;.
Podla komentara v midrasi Zere§, Himanova Zena, vedela, ¢ Haman nikdy ne-
zvitazi nad Mordochajom, ,iba ak by bola vymyslela taky trest, ktory by Zid ne-
mal zazit“.” Podla Deuteronomia 21,22-23 je ten, ktory bol popraveny obesenim
na drevo prekliaty Bohom. Bozim predivnym riadenim viak na Sibenici odvisol
nie Mordochaj, ale Himan. Dalsim evidentnym prejavom Bozej prozretelnos-
ti a skrytého Bozieho riadenia je, ze defi pohromy pre Zidov (por. Est 3,13) sa
Bo#im predivnym riadenim, stal, naopak, diiom ich zachrany (por. Est 8,9), ¢i
dokonca ,,diiom hodovania a radosti®. (Est 9,17)

Teologicky motiv Bozej prozretelnosti vystupuje do popredia prave na po-
zadi spominanej série prevratnych udalosti a zmien, ktoré nie su dielom n4-
hody, ale predivnym BoZim riadenim. BoZia prozretelnost je pritom skryta,

40 Zaujimavostou je, %e aj Jezis§ rozpraval o Bozom kralovstve v podobenstvach, no bez toho, aby
v nich priamo spominal Boha.

#BALDWIN, J. G.: Esther: An Introduction and Commentary. Tyndale Old Testament Com-
mentaries. Leicester, England : InterVarsity Press, 1984, s. 80.

4 ..§trndsteho dia prvého mesiaca podvecer je pascha Hospodinova (Lev 23,5; por. Ex 12,1-6)%.

# Por. Megilla, 88. In BENJAMIN, K. M.: The book of Esther and God Hidden and Revealed.
In Luthean Forum. Fall 2014, s. 11.
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tajomnd a nevystizna. Boh uskuto¢iiuje svoje velkolepé plany aj na pozadi bez-
vyznamnych kadodennych udalosti, ktorym ¢lovek nepriklada vaznost. Boh si
napriklad pouzil rozmar krala Ahasvéra, ktory od seba zapudi manzelku Vasti
zato, e sa odmietla predstavit hostom (por. Est 1,11-12). Alebo vdaka bezsen-
nej noci Mordochaj odhalil sprisahanie proti kralovi (por. Est 6,1-3), zaco ho
kral povysil a pod.

Popri téme Bozej prozretelnosti, ktora prechadza naprie¢ celou knihou,
nemo#no opomenut ani literarnu techniku, s ktorou sa v knihe stretame, to-
tiz autorovu zalubu v irénii a satire. Autorovu zalubu v ironii dosvedcuje, ze
sjednotlivé akcie alebo udalosti ¢asto vyustia v opak oc¢akavaného vysledku*.**
Haman, ktory cheel znicit Mordochaja a Zidov, nakoniec zni¢i seba a svoju
rodinu. Na $ibenici, ktorti dal Hamdan postavit pre Mordochaja, nakoniec od-
visne Haman atd. Autorovu zidlubu v satire namierenej k Perzanom dosvedcuje
napriklad to, %e kral vyd4 nariadenie, podla ktorého muzi maju rozhodovat vo
svojich domoch, no kral nedokéze rozkazat vlastnej zene (1, 12. 21 - 22) atd. ®

ZAVER

Vo vseobecnosti bola Kniha Ester v zZidovstve oblibenou a prijimanou.
Nie je najmensi dovod spochybiiovat jej miesto v kanone nenabozenskym cha-
rakterom knihy, pretoze ten je iba zdanlivy. Celou knihou sa tiahne motiv
Bozej prozretelnosti a predivného Bozieho riadenia, ktoré je sice neviditelné,
skryté, no v dosledku necakanych zvratov udalosti sa viditelnym spdsobom
napokon prejavi ako nespochybnitelné. Ako je Bozie meno skryté pred [udmi,
aj Boh zostava skryty, a predsa je viadepritomny a predivne zasahuje do kazdo-
denného Zivota jednotlivcov i do celosvetového politického diania.

Sidonia Horfanova

Evanjelicka bohoslovecka fakulta
Univerzity Komenského v Bratislave
Bartokova 8

811 02 Bratislava

# Tento literdrny $tyl sa nazyva peripetia. In BERG, S. B.: The Book of Esther, Motifs, Themes
and Structure. Montana : Schollars Press, 1979, s. 104 - 106.

® In CLINES, D. ]J. A. Esther Scroll : The Story of the Story. England : JSOT Press, 1984,
s. 3 - 32.
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The Morality of Northern mythology

Martina Jurickova

This paper analyses the depiction of such traits that are understood to be the seven
cardinal vices by the Catholic church—and partially also their opposing virtues—in the
Northern mythology. Since these traits are universal to humanity, it can be assumed that
they were common among the ancient Scandinavian people as well and were hence mir-
rored also in their mythology. The aim of this paper is to compare the understanding of
these traits in the context of Northern mythology to their Christian understanding and
highlight similarities and differences between these two cultures/religions, starting with
the basic moral principles of the ancient Northmen, frith and troth. Further, it analyses
the Norse gods’ virtues and vices and the moral relevance of the traits pertaining to the
seven cardinal vices, showing that certain elements of the Northern morality are shared
with the Christian one.

Key words: Northern mythology, morality, vices, virtues, seven cardinal vices.

1. INTRODUCTION

In my dissertation thesis, I analyse the depiction of capital vices in the
works of J. R. R. Tolkien. While Christian theology is the major influence
on the philosophy underlying his legendarium, in regard to its imagery and
overall heroic spirit, the primary source of his inspiration is Northern mytho-
logy'. It is thus vital to have a look at the moral precepts (whether any at all) it
presents in order to assess if and to what extent they are reflected in Tolkien’s
depiction of virtues and vices.

'] prefer to use the term Northern mythology to the more commonly used term Norse mytho-
logy. Tolkien was acquainted with and inspired by not only the mythology of Norway but
the whole of Scandinavia as well as that of ancient Germanic and Anglo-Saxon tribes,
and while their mythologies may have common roots and feature the same/similar dei-
ties, covering them all under the attributive name of only one of the countries is, geo-
graphically speaking, obviously not accurate if not outright discriminative. The correct
umbrella attributive for the myths of these North European countries is rather Teutonic
since Teutons were the common predecessors of the abovementioned peoples (see Saus-

saye, 1902, p. 2 - 3).
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It needs not to be argued here that myths are not only made-up stories
attempting to explain natural phenomena as the manifestation of the power
of divine beings, but as Hilda Davidson, a renowned scholar in the field of
Northern European history and mythology studies, notes, they are also “the
comment[s] of the men of one particular age or civilization on the mysteries
of human existence and the human mind, their model for social behaviour,
and their attempt to define [...] their perception of the inner realities,” (1990,
p. 9, my emphasis). The emphasized phrase implies that the didactic function
of myths was to teach people the norms of proper social behaviour—what was
right and not right to do when interacting with one’s community or outsi-
ders—ergo morality. This was done not through a mere listing of the moral pre-
cepts or laws, but through narration, via the example of noble heroes, because,
as has already been explained in chapter 1 it is the best way to learn anything.

People unacquainted with Northern mythology, save only with the Viking
and Asgardian stories and even then only distilled through popular media?,
may think of the Northmen as war-eager, bloodthirsty savages who do not
restrain from raping women or ritual and torturous sacrificing of humans, in-
cluding babies, not only during their conquering voyages®’, whose moral code
seems, from the current point of view, twisted. However, this is not true. Many
historians and other concerned scholars go to pains to unearth the ancient
moral code of the Northmen. Particularly remarkable is the publication The
Ethical World Conception of the Norse People by a religion studies scholar, An-
drew Fors (1904), which appears to be the first, and for a long time the only,
attempt at a complex analysis of the Northmen’s moral values. In this work, he
builds upon the research of a fellow religion scholar, Chantepie de la Saussaye,
and his The Religion of the Teutons (1902), and while some of his ideas do not
entirely agree with the opinions of later historians, such as Davidson or John
Lindow, it is an insightful study.

Fors here stated that Northern mythology is “an expression of the conscio-
usness of a moral order of the world,” (1904, p. 13) for a number of reasons
(in no particular order):

1. Their gods were not immortal omnipotent embodiments of moral superi-
ority, but rather humans with extraordinary physical and magical powers,

2 Such as the Marvel comics or History channel’s Vikings series (2013 - 2019)

3 See Saussaye, 1902, p. 175, 373 on some of the Viking customs and children sacrifices, and
Davidson, 1990, p. 52, 150 - 151 on voluntary torturous deaths that should have ensured
men the entrance to Valhalla.
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subject to the same needs and passions*, oftentimes developed by mixing
and mythologization of real historical figures.’ (p. 28)

2. Evil was considered as essential an element as good in the process of
world-creation.

3. The spiritual was closely tied to the physical, hence the existence of physi-
cal evil implied the existence of moral evil®. (p. 22)

4. Because both evil and good permeated the whole world, no man nor god
was perfect and life was a never-ending internal struggle between them.
(p. 23)

5. Valhalla was presented as the afterlife place of joy and feasting which inspi-
red men to lead an honourable life to be able to enter it. (p. 24)

6. Despite believing in fate, the people did not assume there was only one
predestined way for each person, but that there were a number of possible
fates that depended on one’s choices, hence man was wholly responsible
for his deeds. (p. 30)’

7. There is a possible retrograde ethical movement. (p. 26)

*See Saussay, 1902, p. 285, 404.

> See Lindow, 2002, p. 45.

¢ Likewise, the existence of physical good implied the existence of spiritual good. Hence, the
greater a physical power their deities possessed, the greater wisdom and moral power they
usually displayed (Fors, 1904, p. 18).

" Such view resolves the problem of the existence of free will which Christianity seems unable
to resolve. The older and reformist branches of Christianity, such as Calvinism, belie-
ved in predestination in the sense that whether one would end in Heaven or Hell had
been decided in God’s mind at the beginning of time and there is nothing one can do
to change it but pray and hope that they are one of the chosen (see MacQuarrie, 1986,
p. 237 - 238). Even the other branches struggle to consolidate the idea that man has
a free will to choose either good or evil with the idea that the alllknowing God knew
already at the world creation all the choices and outcomes of each person’s actions, yet
never interfered as if this was the way he always wanted it to happen. In that view, free
will would be practically non-existent and humans only puppets in God’s hands (compare
to Williams, 2006, p. 18 - 21). However, the view presented in the Northern mythology
allows for the existence of several scenarios in God’s mind and which one of them will
come true depends on the free-will-based decisions of the individuals. This view is also
applied by Tolkien in his legendarium, particularly in the stories of Tarin and Frodo. In
both cases, there is a strong feeling of fate ruling the lives of the protagonists—Turin’s
being determined by the curse put on his family by Morgoth and Frodo’s by some power
beyond the world, a Providence, that moves the Ring along different possessors and cho-
se him as the Ringbearer. However, the success or failure of their life quests depends on
the choices they make along the way. In Turin’s case, a series of unfortunate choices and
his stubborn and prideful nature lead him into a catastrophe (see Cutler, 2018). On the
other hand, Frodo’s determination to endure even though he had several opportunities
to give the burden up and his mercy granted him success and personal salvation (see

Tolkien, 2006a, 232 - 235).
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In agreement with Davidson (1990, p. 13), Saussaye and Fors had shown
long before her that the ancient Northmen were not a collection of formi-
dable uncivilized brutes interested only in material values, but men of culture
with a developed ethical system presented to them implicitly through their
mythology in the form of epigrammatic folk-morals, sayings, and counsels
(Fors, 1904, p. 34). However, unlike the two scholars, who based their claims
mainly on the observation of their religious practices, Davidson maintained
that the Northmen’s moral development was well evidenced by their apprecia-
tion of good and beauty as manifested through their love of craftmanship (not
only for its utility but also for its artistry), storytelling (and its musical/bardic
performance), and jest, especially when these cunningly demonstrated their
wit (Davidson, 1990, p.13). After all, Saussaye (1902, p. 400-401) asserted, the
history of morals had always been closely related not only to legal and political
institutions, but also folklore and its determination of customs in everyday life.

1.1. RELATION TO CHRISTIANITY

The seven arguments provided above to prove the morality of Northern
mythology show a considerable affinity to Christian theology. Knowing that
the myths were originally transmitted orally and only written down at about the
same time Christianity started spreading over Scandinavia, mostly by clerics as
they had better education, there is a reasonable assumption that their morals
were substantially influenced by the scribes’ beliefs. While the Christian influ-
ence on some heroic poems, such as Beowulf, has been confirmed® and Chris-
tian theology recognized as one of the three factors shaping Northern mytho-
logy since 1812°, Saussaye said that many of the ideas preached by Christianity,
particularly its moral ideals, were not foreign to the religion of the Teutons,
hence the continuous unbroken narrative history of the Northmen and the
impossibility of drawing a sharp dividing line between pagan and Christian
values (1902, p. 12, 353, 401, 414), in spite of how reluctantly they converted
to the new faith and at times even furiously fought against it.!°

8 See Tolkien’s Commentary on the poem in Tolkien, 2016.

 The other two being the original Teutonic religion and Greek and Roman mythology. Later
even parallels with Egyptian and Oriental mythology were identified in the Northern
mythology, which proves the common origin of most of the Indo-European mythologies.
For more on the reciprocal influence of religions, see Saussaye, 1902, p. 12 - 13 and 40.

19 The first Christian missionaries came to the lands inhabited by German and Anglo-Saxon
Teutonic tribes in the 4™ century and fully converted them by the end of the 8% century,
so there remained only little of their original mythology, while at this time Christianity
was only being introduced in Scandinavia and Iceland. Iceland was the first to submit
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According to some clerics, the Northmen displayed an aptitude for mysti-
cal thought and intellectual achievement (Davidson, 1990, p. 10) and showed
a considerable interest in monastic learning, recasting many Judeo-Christian
and Roman and Greek stories into their own mythology (Saussaye, 1902,
p. 39). So it seems that more than the implementation of Christian theology
as such, the people fought against its forceful implementation by some of their
rulers and the destruction of their pagan places of worship and prohibiting of
their ritual practices, because their faith, being believed to originate around
probably since 2000 B.C.!}, was still very strong and lively.

1.2. BASIC MORAL PRINCIPLES

Notwithstanding how important the traditional ritual practices were for
them, the morality preached by their mythology was only little related to reli-
gious motives'? but regarded rather the relations of everyday earthly life, such
as the interaction between lords and their subordinates, friends, members of
the family, and the tribe.

So what exactly are the moral precepts their mythology presents?
Looking for some useful sources on this topic at the very beginning of my
research, I came up with results which referred mostly to the nine noble
virtues and charges, which in the Odinic Rite” play a similar role to the
Decalogue in Judaism and Christianity, except they are not a set of impera-
tives to be blindly followed but represent guidelines to help men navigate
through their lives and attain frith and troth, which means “internal peace”

and “steadfast loyalty” .

to the new religion, having done so in 1000. In Norway and Sweden the situation was
more complicated due to a succession of rulers of whom one inclined to Christianity and
persecuted those who professed the traditional faith only to be replaced by another one
who preferred the traditional faith and persecuted the Christians. This repeat cycle went
on for about 300 years, until Norway became fully Christianized under the rule of Olaf
Tryggvason and Olaf the Holy in the 11* century and Sweden in the 12% century, when
the temple of Odin and Freyr in Uppsala was turned into a bishop’s residence. For more
on this see Saussaye, 1902, Chapter II, and Davidson, 1990, p. 9 - 14.

I Saussaye (1902, p. 10) mentioned that some of the runes related to the Eddic and Asir
archetypes date as far back as this time.

12 See Saussaye, 1902, p. 204 - 205, 220, 410.

B Odinic Rite is a nowadays religious sect (or as its members prefer to call it: a branch of
natural religion) popular mainly in Scandinavia that revives the belief in the local mytho-
logical deities, which has never been utterly forgotten there. See https://odinic-rite.org/
main/about/what-is-odinism/

% Heathen Ethics and Values, 2003.
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The most valued virtues according to this are: courage, truth, honour, fi-
delity, discipline, hospitality, self-reliance, industriousness, and perseverance.
Their significance is further modified by the charges:

e To maintain candour and fidelity in love and devotion to the tried friend:
though he strike me I will do him no scathe.

e Never to make wrongsome oath: for great and grim is the reward for the
breaking of plighted troth.

* To deal not hardly with the humble and the lowly.

e To remember the respect that is due to great age.

e To suffer no evil to go unremedied and to fight against the enemies of
Faith, Folk and Family: my foes I will fight in the field, nor will I stay to be
burnt in my house.

e Tosuccour the friendless but to put no faith in the pledged word of a stran-
ger people.

e IfIhear the fool’s word of a drunken man I will strive not: for many a grief
and the very death groweth from out such things.

e To give kind heed to dead men: straw dead, sea dead or sword dead.

e To abide by the enactments of lawful authority and to bear with courage
the decrees of the Norns. (https://odinic-rite.org/main/about/the-nine-
-noblevirtues-and-charges-of-the-odinic-rite/)

These have not been given to men by any supernatural authority, but de-
veloped from a collective experience, the goodness or badness of one’s deeds is
judged case to case with respect to the individual circumstances and its effect
on the common good of the society.”” In fact, they were not chosen as the
primary principle of modern heathenism by its founders randomly, but were
adopted from the ancient epos Hdvamadl'®, to which both Saussaye and Fors
refer as the primary source of moral maxims (Saussaye, 1902, p. 201 - 202,
Fors, 1904, p. 33). This proves the continuous, millennia-long tradition of
Northern morality.

The moral ideal in ancient Scandinavia was closely tied to an individual’s
position in society, determined by one’s role and status in it. Different expec-
tations were put on warriors'’ than on craftsmen or farmers. As Maclntyre

Y Heathen Ethics and Values, 2003.

1 https://odinic-rite.org/main/about/the-nine-noblevirtues-and-charges-of-the-odinic-rite/

17 Bigger were put on the warriors, because while the farmers or craftsmen were not expected
to excel in fight, the warriors were supposed to be able to take care of and ensure the
livelihood of the household in times of peace. Fors (1904, p. 42 - 45) suggested that it
was because of the harsh climatic conditions, whereby growing produce was not easy, that
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(2007, p. 121) summarizes it in his anthology of virtue, the key structures of
their society were that of kinship and family, and with regard to these the de-
eds of men were judged. This is in line with Fors’s research, who identifies 10
main areas of life the Hdvamadl gives advice on in respect to these two aspects.
Another thing they both agree on is that virtues and vices are not clearly defi-
ned objective values, but rather self-repaying actions: virtue is such behaviour
as helps man sustain his role and reward him, vice interferes with his role and
brings punishment!®,

The general conduct of life was to lead an honourable life. Since the an-
cient Northmen did not believe in any kind of afterlife - save Valhalla, which
was accessible only to chosen brave warriors deceased in battle, which the ma-

t' - their focus was on the earthly life they had and

jority of people were no
hence even the moral ideals did not span beyond it. With the belief in pre-
destined fate and nothing to look forward to in order to escape it, men did
not despair, but tried to live the best of their lives with a bold heart, hold true
to their duties and thus build up a good name, as that was the only thing to
remain after their death?®. Combining the findings of all the scholars mentio-
ned so far, it turns out that warriors, besides being physically strong, steadfast,
courageous, and fearless of death?!, were to be loyal to their lords no matter
what, wise, cunning, intelligent, thoughtful, quiet, have a wry sense of humour
and proper sense of shame, all in moderate and prudent way. They usually led
a solitary life, so they had to be self-reliant as well. Truthfulness, loyalty, and
fidelity were the most cherished values in community life, too. Friendships
were often formally vowed with the pledge of the almost sacred duty of reven-
ge in case anything happened to the friend or their family. Oaths of any kind
were sacred and breaking them or the sworn allegiance were considered the

the Northmen valued hard field work as much as sword skill, if not more, and thought it
their sacred duty to till the earth.

18 See Fors, 1904, p. 33 and MacIntyre, 2007, p. 121. MacIntyre well captures the unbreakable
interconnection between morality and social role: ,For the given rules which assign men
their place in the social order and with it their identity also prescribe what they owe and
what is owed to them and how they are to be treated and regarded if they fail and how
they are to treat and regard others if those others fail. [...] To judge a man therefore is to
judge his actions.“ (ibid., p. 123, 121).

¥ See Davidson, 1990, p. 48.

20 See Saussaye, 1902, p. 407, 411, and Fors, 1904, p. 31, 32.

2 Often men felt ashamed if they did not die a heroic death in battle or at least did not suffer
a nasty wound. It was believed that only such an excruciating death could ensure men
the entrance to Valhalla and this eagerness for one led as far as to people, both men and
women, undergoing voluntary torture at ritual sacrifices or jumping into funeral pyres
along with their deceased loved ones. See Fors, 1904, p 24, Dickenson, 1990, p. 52, 54,
150, 216.
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biggest sins. This also reflected in their attitude towards women and marital
relations—women were equal to men (sometimes even in battle skills, as the
mythological Valkyries prove) and respected not only because of their ability to
bring new life, but also as oracles. Actually, they recognized the sanctity of hu-
man life and overall freedom and so did not practice slavery much. However,
it was also praised when a person, particularly a leader, knew when to avenge
and punish and when to amend conflicts in a peaceful, diplomatic way. And
not the least, man had to be able to make the earth fertile, which was also con-
sidered one of their excellences.

The Northmen believed that both good and evil were inherent to each
person’?, and thus it was their duty to fight against the evil and the weaknesses
they had. Apart from duty- or oath-breaking and disloyalty, some of the gravest
sins were fear and cowardice, disrespecting somebody’s dignity, self-pity, or
immoderation in bodily passions. Liars and traitors were punished along with
thieves, perjurers, murderers, adulterers, and other criminals, just as anyone

who breached the sacred frith and troth.

1.3. NORTHERN GODS

The cited historians present varied opinions on the religious role of the
mythological deities. It appears that in different regions and different times
the amount of veneration given to them differed. For some of the ancient pe-
ople, they were no more than folktale characters; for others, they represented
real but mythologized figures; by others, they were dreaded as indomitable
powers; and yet by others, they were worshipped as the ultimate helpers, deve-
loping complex cults around them. But what nearly all historians agree on is,
as has been already mentioned, that they never embodied moral perfection?’.
On the contrary, they were far from it because they were subject to the same
needs as humans and acted not out of altruism but on account of their per-
sonal interests (Saussaye, 1902, p. 285). Often lustful, greedy, hot-tempered,
jealous of the possessions of humans or giants, but also of each other, and qu-
arrelling among themselves. Nonetheless, they formed a small, kinship-based
community with a firm sense of value they would rather die for than give up,
and if need be, they were still able to put all their strife aside and unite against

22 “INJo man is so good as to have no faults, and no man so bad as to be good for nothing,”

(Saussaye, 1902, p. 411)

2 Only Maclntyre (2007, p. 124) suggests that instead of morality the gods sometimes embo-
died passions inspiring/tempting men to certain actions. Other times passions were just
impersonal forces.
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a common enemy, whereby they resembled the Northmen and presented an
ideal of how the tribe should behave?*. Another trait they had in common with
ordinary men was that in some of them certain virtues and vices were more

prominent than others, so they became associated with these as their progeni-

tors and guardians. Particularly the Vanir - a younger generation of gods that

joined Asgard after a war with the older gods &sir - were considered morally

inferior, and amoral practices were associated with their worship (Davidson,

1990, p. 125).

Here follows a commentary list of some major Northern mythological fi-

gures and their moral status®:

Odin

Thor

Loki

As the chief of all the deities, he is the most powerful. He gives cou-
rage in battle and inspires to self-sacrifice. He is the wisest and most
cunning, and in spite of being a consolidator in cases of human hate,
he is not associated with justice nor mercy. On the contrary, he is
known for his jealousy and lust, like the Vanir, and like Thor or
Freya, he is also quick to anger and fickle. He is also known for occa-
sional treachery. Legend has it that he is the progenitor of evil as well
because it was him throwing his spear on Earth that brought strife
among men. One of his names is Bolverk, which means “evil-deed”.
God of thunder, he has the greatest physical strength, and he is in-
voked to provide men with strength. He presents also an ideal of the
unbreakable familial and friendly bonds and loyalty. However, his
downside is gluttony. While often depicted as Odin’s son, he some-
times stands in opposition to him in regard to what gifts he bestows
on men. When Odin gives long life, best weapons, and riches, Thor
gives arduous work, denies the possession of land, and imposes greed
(Fors, 1904, p. 238).

The god of fire is an ambiguous character not only because his ori-
gin is unclear—he is sometimes presented as brother of Odin, other
times as brother of Thor, and often as offspring of a god’s union with
a giant or monster—sometimes he helps the gods and other times
thwarts their work. He is a trickster figure, master-thief, deceiver, and
liar; full of mischief, malevolence, malice, and spite; often bragging,

quarrelling, and mocking. He knows a lot of other gods’ dark secrets

# See Davidson, 1990, p. 46, 218; Saussaye, 1902, p. 404.
> Compiled mainly based on Lindow’s (2002) and Davidson’s (1990) work with occasional
complements by Saussaye (1902) and Fors (1904).
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Balder

Frigg

Hel

Hoenir

Eir

Norns

Bragi

and Byggvir

Freyr
and Freya

Forseti

and Tiwaz

(their sins) and blames them for that in the epos Lokasenna. Like
QOdin, he is gender ambiguous because he can turn into female crea-
tures and thus begot three of the most feared monsters in Asgard
(Hel, the World Serpent, and the wolf Fenrir) and Odin’s eight-leg-
ged horse. He was also indirectly responsible for the killing of Bal-
der, revealing thus that the gods are not immortal. Davidson (1990,
p. 177) suggests that originally he might have been a “good god”, just
like the fire he governs can be both good servant or bad master if mis-
handled, and what he has become is the result of gradual blackening,
which, in my opinion, might have been caused by Christianity.

He is a sun god associated with wisdom, goodness, righteousness,
mercy, piety, and peace. He is probably the most virtuous god.

As Odin’s wife, she embodies the ideal of marriage and chastity.
However, she’s been accused of not being faithful to her husband,
cheating on him with his brothers, by Loki.

She is a half-monster, the guardian of the world of the dead. As such,
she is associated with evil and fear but at the same time, known for
being just and negotiable.

He is the most timid of the gods, called also the Silent God. Silence
was considered a virtue because it represented thoughtfulness and
mantic wisdom.

She is the goddess of healing and associated with peace and clemency.
The Norns are goddesses that represent Fate, Being, and Necessity.
They know destiny and could shape it.

They are both accused of cowardice by Loki.

The main representatives of the Vanir, the sibling couple is invoked
as the providers of fertility in matters of both food and sexuality.
Especially Freya is worshiped as the goddess of love. Freyr is the more
timid of the two, governing agriculture and overall living prosperity.
He also seems to be a pacifist since Loki accuses him of abandoning

his sword. Freya is more hot-tempered and often raging.

Forseti is the law-giver, hence he represents justice. Tiwaz is also asso-

ciated with justice and known as a giver of heroic glory.
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Mimir,

Kvasir, Frodr,

and Snotra All of them are associated with wisdom. Mimir and Kvasir are presen-
ted as the wisest gods who can foretell the future, and this skill costs
them both their lives. Frodr was a real historic figure, a chieftain or
a ruler, who was known for his great wisdom and ability to ensure his
people peace and plenty. However, he succumbed to greed.

Ratatosk [t is a squirrel that runs as a messenger up and down the sacred tree
Yggdrasil bearing the insults between the eagle at its top and the Nid-
hogg at its roots, thus representing the vice of verbal hostility. A per-
son spreading lies, feuds, and stirring affairs, or helping thereof, was
despised in Northern society.

giants They are the arch-enemies of the gods, depicted as greedy, lustful
for goddesses, and jealous of the gods’ possessions. But the same
can be said about the gods’ attitude towards the giants. Interestingly
enough, they are not always described as dumb and ugly, but many of
them are wise and pretty (particularly the giantesses).

dwarfs They are skilful crafters, but greedy and often mischievous. However,
sometimes they help the gods or men and make magical weapons for
them and dispose gifts.

elves The elves are very similar to dwarfs. In fact, in some myths the dwarfs
represent just a special kind of elves, the dark elves. The lighter elves
are usually more friendly towards men. In some versions, the elves

are depicted as dumber than men and have to be taught by men.

1.4. CHRISTIAN CARDINAL SINS IN NORTHERN MYTHOLOGY

As shown above?®, because of the different cultural context, many of the
acts considered sinful by Christians were not considered vices according to the
Northmen. Often quite the contrary was true?’. What follows here is thus not
a Christian criticism of the Northmen’s moral ideals, but an attempt for an
objective discussion of the depiction and the moral value of such behaviour as
is deemed the most vicious by Christianity in Northern Mythology.

% And as I have had pointed out by members of Tolkien-related semi-academic Facebook
groups (particularly The Tolkien Society, The Mythopoetic Society, and Christ and Tol-
kien) whom I am indebted to for useful suggestions on further reading on this topic.

2T Curiously enough, there seems to be behaviour considered sinful by the Northmen and
virtuous by Christians. But that is a matter for another article.
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WRATH

The Northern gods are often described as quite hot-tempered and easy to
anger, but their anger seems to be ascribed no moral value at all. For them it is
just an emotion and usually a justified one since it comes as a natural reaction
to some wrong done to them, like when Freya’s necklace and Thor’s hammer
were stolen, or when Odin lost his son Balder, or their heroic deeds were inter-
fered with by someone, like when Thor attempted to catch the World Serpent
but a giant cut the fishing line?®. Maybe only in the case of Loki is his anger not
always just but is an effect of his malicious nature.

In general, the wrongdoing and the consequent anger prompts the gods to
take quick action, which shows their hot-headedness. They either try to regain
their lost possessions - sometimes by tricking the enemy (Thor), sometimes by
expending self (Freya) - or seeking revenge (Thor throwing the giant off-board,
Odin setting a killer after his son’s murderer). But because by this they only
want to re-establish justice, their acts, while considered evil by Christian stan-
dards, were not seen as vices in the myths.

In fact, as [ have already hinted several times, it was a sacred duty to aven-
ge any wrongdoing done to oneself. Thus vengeance was considered a virtue
among the Northmen; probably the second greatest after loyalty and closely
tied to it. The eposes advise men that vengeance is more noble than killing
random enemies (Lindow, 2002, p. 84) and it is better to avenge one’s friend
than just grieve him (Davidson, 1990, p. 216). The society abode by the “eye
for an eye” law, as Maclntyre (2007, p. 124) puts it: “If someone kills you, my
friend or brother, I owe you their death and when I have paid my debt to you
their friend or brother owes them my death.” Of course, as Fors (1904, p. 41)
remarked, the inflicted hurt could have been settled by fines or the surrender
of the villain’s possession, but the hurt one and their family had the right to
refuse this and seek vengeance.

Vengeance was so valued in the Northern society that it had not one but
outright three separate guardian gods. Two of them are Vidar and Vali, who
play an important role in the Ragnardk, when they avenge the death of the old
deities and found a new generation of gods in the new world. Vili is Odin’s
son, particularly begot for the purpose of avenging Balder’s death. The third
is goddess Var, who is specifically the guardian of oaths and helps avenge their
breaking (Lindow, 2002, p. 113 - 114, 310 - 315). Broken promises were sure

to be avenged not only among ordinary people but also among the deities.

38 See Davidson, 1990, p. 35.
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And not only broken oaths but also disloyalty when loyalty was pledged. It was
sinful to betray even an evil or foolish liege-lord, and people were expected to
serve those as faithfully as if they were good, and if not, he had the right to seek
revenge (Fors, 1904, p. 40).

Related to wrath is also the vice of hate, and this seems to be as sinful
for the Northmen as it is for Christians. The most outrageous crime commit-
ted due to hate appears to be Loki’s killing of Balder, or to be accurate, him
fooling other gods into a series of mischiefs that resulted in Balder’s murder
(Davidson, 1990, p. 35 - 36). He was reproached for this, but it is interesting
that Odin had not intervened with him beforehand, in spite of knowing the
prophecy of Balder’s death and having the power to consolidate hate, as sta-
ted by his eighth magical chant in Ljodatal. Even Lindow (2002, p. 210) finds

Odin’s power, being the guardian of hate, rather ironic.

SLotH

In the ancient Northern society, sloth, particularly physical, was as sinful
as for Christians. There are no explicit warnings against it, except when Star-
kad accused king Ingellus of slothfulness (Saussay, 1902, p. 167), but conside-
ring how crucial was men’s readiness for battle and ability to take care of the
household, hard work was surely praiseworthy. Sloth is a perfect example of
the Northern concept of sin as an act that brings its own punishment, as men-
tioned earlier - if a man was lazy to take care of his household or farmyard,
this would lead his family to starvation; if he was lazy to battle, he would be
deemed fearful and deprive thus himself of fame and riches and even bring
the lord’s wrath upon self. It was also slothful to tarry in wreaking vengeance.

PRrIDE

Pride is another act on which Northern mythology and Christianity have
slightly disagreeing opinions. In Northern society, boastfulness was not always
viewed as wholly evil; after all, almost all the myths and eposes exaggerate about
the hero’s deed to some extent. In academic research, one can most frequently
come upon the word ofermod, a kind of heroic pride. However, scholars still
struggle to agree on its exact translation or its interpretation. Besides others,
even Tolkien wrote an essay with that name, in which he explored the concept
in regard to the poem The Battle of Maldon®.

? Although an Anglo-Saxon poem, these tribes were also from Teutonic predecessors, so it can
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According to Forest-Hill (2008) and Cutler (2018), who in turn explore
the relation of this concept to Tolkien’s work, the majority of the uses of this
word come from religious contexts, counting it among vices, once referring
directly to Satan. They both point out that the word is a Northern equiva-
lent of the Latin superbus and agree with Tolkien on its translation as “over-
mastering/overbearing pride”, neglecting the former translation by Gordon
as “overconfidence” (Forest-Hill, 2008, p. 74). Tolkien (2001, p. 147) argued
that -mod literally means “spirit” and thus ofermod means “overspirit, going
beyond one’s spirit”. Following Tolkien’s reasoning and put simply, ofermod
is then the act of pushing oneself beyond one’s duty and/or limits in desire to
gain oneself greater renown.

The Battle of Maldon appears to be the only text where ofermod is used in
a non-religious context when the poet criticized the earl that it was his pride
(eagerness for renown) that led his people to ruin regardless of the security and
well-being of his people, not knowing when to stop fighting and save them by
backing up. While the aptitude for heroic glory, expending oneself in battle,
and exhibiting “uttermost endurance in the service of indomitable will” (ibid.,
p. 143), conforming to the lines: “Thought must be the harder, heart be the
keener, mind must be the greater, while our strength lessens,”*® was highly
valued in Northern society—indeed, the finest expression of their heroic spi-
rit—it always depended on circumstances. According to Tolkien (2001), for the
man who had responsibility for none other but himself, the lonely hero whose
eventual death would not have affected anyone, ofermod was a virtue. Such
a person could go into excess in relying on his own power or the help of gods
and prophecies (e.g. throw off arms and fight bare-handed) or go beyond his
duty and kill several enemies instead of one, making the combats just sporting
events, as Tolkien termed it, to show off, like Beowulf in his early life.

But for a person who had responsibility for the lives and well-being of other
people, his subordinates and tribe-folk, or exercised the supervision of somebo-
dy else’s property, ofermod was a sin. It was because their primary duty was to
protect their people or the property in keep and not to spend them in pursuit
of personal glory. The loyalty and oaths pledged should have been of the utmost
importance for them. Thus a rebellious subordinate would be as guilty of ofer-
mod as a lord who imperils his knights solely for the purpose of receiving credit
for their deeds™. Such dual approach to ofermod is in line with Fors’s doub-

be included in Northern mythology.
30 https://lightspill.com/poetry/oe/maldon.html
31 See Cutler, 2018, p. 67, and Tolkien, 2001, p. 150.
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le morals standards regarding solitary warriors versus community members*.
From this point of view, Beowulf’s last battle in his old age, although victorious,
can no longer be viewed as virtuous.

Both Tolkien and Forest-Hill mention the use of another word for glory-
-eagerness, lofgeornost, used to refer to Beowulf. However, unlike Tolkien, who
emphasized the ominousness of this word, Forest-Hill, citing German philolo-
gist Klaeber (2008, p. 78), states that this word does not necessarily represent
the desire of a warlike renown. Instead, it can be the desire of the traditional
Northern moral ideal of leading an honourable life. Then it would be in agree-
ment with Tolkien’s opinion that the most moving heroism is one based on
obedience and love, not on pride and wilfulness (2001, p. 148).

Lust

Proper sexual behaviour is another subject on which Northern mythology
provides opposing views, which leads to historians also taking opposing stan-
ces on what the ancient sexual moral code was. While loyalty was preached as
the highest moral ideal in all aspects of life, including marriage, as suggested
before, the gods did not behave accordingly. In Lokasenna, Loki accuses near-
ly half of the Asgardians of cheating on their spouses or behaving sexually
immorally, himself being no exception (Lindow, 2002, p. 214). This was in ag
reement with the widespread saying: “Love before marriage is as rare as fidelity
after marriage is general,” (Fors, 1904, p. 45).

The Vanir were considered the most amoral even in the eyes of the other
gods. They were accused of engaging in incestuous relationships, which we-
re considered normal for them before they joined Asgard. According to one
version of the myths, Freya and her brother Freyr were conceived in such in-
tercourse; according to another version, they engaged in such a relationship
themselves. Particularly Freya was very controversial in this respect. On one
hand, she was depicted as a faithful wife who, devastated by the disappearance
of her husband, went to look for him all over the world and thus represented
the ideal of chaste marriage and love-beyond-death; who refused to fake a mar-
riage with a giant in order to retrieve Thor’s hammer in order not to be seen
as eager for men; and who, as the goddess of love, was invoked to help people
in relationship and fertility problems. On the other hand, besides having an
affair with her own brother, she had multiple affairs with various humans
and even giants on her husband-seeking journey; was a frequent object of the

32 See note 17.
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giants’ lust and was believed to have children by them; easily agreed to sleep
with four dwarfs in order to get her necklace back; and was known to enjoy
erotic poetry (ibid., p. 121 - 128). Moreover, the cult developed around her
person was typical for organizing sexual orgies (Davidson, 1990, p. 125 - 6).
Similar to Freya was the &sir goddess Gefjon, who was a virgin goddess, guar-
dian of those who died unmarried, but at the same time said to be raped by
or willingly given herself to a giant and bore him four monster sons. Thus
there were two goddesses both featuring in two mutually exclusive traditions
(one of a chaste faithful woman and one of a prostitute), the likeliness being
so striking that it makes one wonder if they were not originally one and the
same goddess - especially knowing that one of Freya’s names was Gefn, which
is close to Gefjon pronounced carelessly and quickly - despite historians, such
as Lindow (2002, p. 135-137), not suggesting the connection.

The chief god Odin does not fall short of Freya’s fame. He too engaged
in multiple relationships with other goddesses, humans, or giantesses, often
times against their will, and begot many children outside of his marriage with
Frigg. He was known as the master of seduction, and there were at least 10 wo-
men known to be his victims, including seven Algroen sisters; princess Rinda,
whom he raped to father Bous to become Balder’s avenger; giantess Gunnlod,
with whom he slept for three nights to retrieve the mead of poetry; and accor-
ding to some versions, even Freya®’. Crucial is his attempt to seduce Billing’s
girl who resisted him by tricking him. She agreed to meet with him, but at the
appointed time, there was a dog in her bed instead of the girl and Odin did
not touch it. Lindow (2002, p. 80) suggests that this can be viewed as a mani-
festation of his moral victory in the situation as he refused to commit bestiality
which was even more amoral than incest. And that is really something, con-
sidering that one of Odin’s charms was related to the latter (Davidson, 1990,
p. 210). Similar to Freya, the exercise of Odin’s cult, especially the ritual of
seid (a kind of fate-foretelling), included sexual perversion if men performed it
(Lindow, 2002, p. 265).

Anther god known for his particularly significant sexual intercourse is
Heimdall, who under the name of Rig is known as the progenitor of human
race. During his wanderings around the earth, he visited three households
consisting of a man and a woman, dined with them, and then slept with them
for three nights. Nine months after his visits, a child was born in each house-
hold, becoming the forefather of the three social classes: a thrall, a free-man
farmer, and an aristocratic earl.

3 Odin was sometimes identified with Freya’s husband Odr (Davidson, 1990, p. 154).
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What most of these stories have in common is that the sexual intercourse
was never performed out of mere lust and the aggressor’s egotism; on the con-
trary, it was done for a specific purpose: either to retrieve some valuables for
the good of the community or to beget children to perform certain roles. So
they were kind of justified, and maybe that is why the mythology did not see
such behaviour as sinful. Nonetheless, there were still some limits on what was
deemed morally plausible and what was amoral. Incest and bestiality were sin-
ful, as has been already stated. But also cross-species intercourse was not always
acceptable. For example, the union between a god and a giant was generally
unacceptable as they were enemies. In spite of that, giants lusted for Asgard
women and the Asgard men lusted for giantesses and often managed to satisfy
that lust. However, according to Lindow (2002, p. 136 - 137) there seemed
to be a double standard about it, since it was tolerated that Asgardians had
intercourse with giantesses - as those were considered their trophies and this
complemented the image of the Asgardians’ superiority - whereas it was un-
acceptable when a goddess engaged in intercourse with a giant, because in that
case, the goddess was considered a trophy for the giant and this contradicted
the superiority. Yet the ban of goddess-giant intercourse was broken so often
that it ceased to be of any moral authority at all.

For these reasons, there are on one side scholars such as Davidson and
Lindow, who claim that the ancient Northern society was rather sexually im-
moral, and on the other side scholars such as Saussaye and Fors, who deriving
mainly from the proverbs in Hdvasmdl and old Roman-invaders’ records, pre-
sent the society as sexually virtuous. Their chief argument was based on the
Northmen’s strong feeling of loyalty, as pointed out above, which reflected also
in man-woman relationships, and on the relatively equal position of women in
their society. Based on that reasoning, chastity and marital faithfulness should
have been highly valued as well. In their attempts to prove it, they referred to
Tacitus’s account of the Northmen’s customs where he highlights their sexual
purity. But it has to be born in mind that he did so purposefully to contrast
Northern society with the morally declining Roman society (Saussaye, 1902,
p. 402). Fors (1904, p. 46 - 47) added to Tacitus a number of later historians
who expressed the same opinion on the Northmen’s sexual morality, and as
a main reference, used the epos Sigurtharkvida and some others, which stated
that women were to be sprightly, shrewd, meek, kind, with Frigg as an ideal
thereof, and people of all ranks were to lead pure and chaste lives as this com-
plemented the overall personal integrity and honour. Anyway, this shows that
despite advocating the morally purer image of the Northern society, they were
both aware of its flaws.
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GLUTTONY

The joys of eating and drinking and the excess thereof were not seen as
sinful by the Northern peoples. In the harsh conditions of the cold, barren
land, food was rather hard to come by, so every occasion of feasting was much
appreciated. Indeed, feasts plentiful with pork and mead were imagined to be
the paradisal reward for brave warriors in Valhalla. In fact, there were only two
things to do after death in Valhalla - to battle during the day and feast at night
(Davidson, 1990, p. 149). The gods known for their extraordinary appetite
were Thor and Loki. They both contested with giants in eating and drinking,
Loki claiming he was the fastest eater, Thor being able to eat more than the
giants and drink a considerable volume of a sea. According to Saussaye (1902,
p. 240), in some myths Thor assumed the place of a gluttonous giant.

As far as drinking is concerned, particularly mead was so valued in the
society that there was a complex myth developed about its origin and three
gods associated with it as guardians. At the beginning there was Kvasir, one
of the wisest gods, whose cult was likely taken over from Slavs as his name
originates in their language, meaning “fermentation”. He was killed by so-
me dwarfs who mixed his blood with honey and thus produced the magical
mead. This they sold to the giants, and soon the gods became jealous of it, so
Odin disguised himself and slept with a giantess who had it in her keeping
to trick her into giving the mead to him. Ever since, the mead was associated
with Odin, and because the drunkenness it caused made men sing, it was
also called “the mead of poetry” or “the mead of wisdom”. It was ascribed
the magical power of giving wisdom, artistry, and unusual courage. Another
god linked to drinking was Byggvir, whose name translates as “barley” and
thus symbolizes beer. His companion was Beyla, “bee” who thus symbolizes
the honey the mead is made of.

Despite being so fond of good meal and drink, the Northmen did not
forget about the dangers it might pose. They realized that the courage drinking
gave one was such as sober men would have never wished to have and the
deeds done under the mead’s influence were regretted later. They were also
aware that overindulgence in food and drink made one’s reflexes slower, head
heavier, and resulted in man losing control over his body. In addition, they
believed that in greed for food, one could eat himself into both physical and
economical misery. Therefore, moderation in eating and drinking was advised

(Fors, 1904, p. 48).
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GREED AND ENvy

There is nothing much to say about these in the context of Northern
mythology. As has been already mentioned several times, greed and jealousy
were common attributes of many gods. They were often said to covet the po-
ssessions of their subjects or enemies, especially the giants, but these attributes
seem to receive no moral judgement commentary. This only comes in stories
concerning greed and jealousy in humans where they are criticized as sinful
for, if excessive, they almost certainly bring some evil on the families or tribes
of the individuals concerned. Two stories are of particular significance: that
of king Hreidmar, whose sons kill him in their greed; and of king Frodr, who
pushed on his giant slaves to grind still more and more gold, more than was ne-
cessary to sustain his people, so that they in revolt started grinding salt and ma-
de the ocean waters undrinkable. Unique in this respect is the story of Starkad,
whose contempt of luxury and material abundance implies his virtuousness.

The human greed for gold was seen as the number one reason for all their
strife, for, as Keyser recounted (cited in Fors, 1904, p. 20), it set their minds
and dependence upon it and thus the time of guiltless peace disappeared. The
men were aware of this, and this awareness is translated also in their mythology,
where the greed gave rise to the image of dragons. Davidson (1990, p. 159 - 162)
suggests than more than the embodiments of the destructive, physical-property-
-devouring power of fire itself, the dragons were rather metaphorical images of
the soul-devouring fire of greed.

Mgr. Martina Juric¢kova

Katedra anglistiky a amerikanistiky
Filozoficka fakulta

Univerzita Konstantina Filozofa v Nitre
Stefanikova 67, 949 74 Nitra

Email: martina368@azet.sk

57



POKYNY PRE PRISPIEVATELOV

Rukopisy sa prijimaju iba v elektronickej forme a v jednej tlacenej kopii
(vo formate MS Word). Rozsah $tudie je 10 - 20 normostran (normostrana =
1 800 znakov). Kazd4 studia musi obsahovat anglické resumé, klucové slova
v slovencine a v angli¢tine a nizov v oboch jazykoch. K textu ma byt pripojeny
zoznam pouzitej literatiry a kontaktna adresa autora (jeho pracoviska s elektro-
nickym kontaktom e-mail).

Rozsah recenzie, ¢lanku (napr. sprava z konferencie): 3 - 5 stran.

Redakcia si vyhradzuje pravo upravit titulok prispevku a vykonat potrebné
Stylistické a jazykové upravy.

Neobjednané rukopisy sa nevracaju.

Viac informdcii ndjdete na www.tftu.sk

Adresa redakcie:

Teologicka fakulta Trnavskej univerzity
Kostolna 1, P. O. Box 173

814 99 Bratislava

tel.: +421 2 544 33 237

fax: +421 2 544 30 244

e-mail: teologicky.casopis@tftu.sk
www.tftu.sk

Teologicky casopis si mozete objednat na adrese:

Dobré kniha

P. O. Box 26

Stefanikova 44, 917 01 Trnava

tel.: 033/59 34 221

e-mail: dobrakniha@dobrakniha.sk

www.dobrakniha.sk



