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Asenat
Why Have the Tribes of Ephraim and Manasseh

an Egyptian Ancestress?

Edgar Kellenberger

1 Introduction

When we find passages in the Old Testament whose informations do not
conform to the other texts, the fundamental question arises: Can we find here
a particularly old information which differs from later ideas? Or, on the contrary,
are they very young formulations that only became possible towards the end of
the canon formation? This problem can also be seen in the rare information about
the Egyptian Asenat, who is mentioned as Joseph’s wife and as the mother of
Ephraim and Manasseh. Asenat is mentioned three times:

1. “Pharaoh called Joseph’s name Zaphenath-paneah; and he gave him
Asenat, the daughter of Potiphera priest of On as a wife.” (Gen 41:45a)

2. A few verses later we read: “To Joseph were born two sons before the
year of famine came, whom Asenat, the daughter of Potiphera priest of
On, bore to him.” (41:50) — This is followed by the naming of Manasseh
and Ephraim by Joseph.

3. A few chapters later we read within a genealogical list of the descendants
of Jacob: “To Joseph in the land of Egypt were born Manasseh and
Ephraim, whom Asenat, the daughter of Potiphera, priest of On, bore to
him.” (46:20)

I wonder why Asenat is expressly mentioned as the daughter of
an Egyptian priest, and yet three times — always including the entire title. The
Egyptian city of On, better known by the Greek name Heliopolis, was
an important cultic place. What does it mean that the important northern tribes
Ephraim and Manasseh go back to a non-Israelite mother?



2 Asenat

Strangely enough, the monographies about the tribal and genealogical
contexts neglect this question'. And even the modern Genesis commentaries
show little interest. They are often satisfied with the short remark that a pre-exilic
narrator had no difficulties with such a marriage, but that this marriage — initiated
by Pharaoh — was glorious®. The commentaries do not go into questions about
the mother of the two Israelitic tribes.

2 The Hypothesis of a “Diaspora Novel”

The situation is quite different since Bernd Diebner and his pupil Thomas
Romer. As early as 1992, they published the thesis that this narrative is a novel
or a post-exilic midrash by the Egyptian diaspora. One of its goals is the
legitimation of mixed Israelitic-Egyptian marriages. Diebner and Romer
interpret the Joseph narrative as a deliberate polemic against the ban of mixed
marriages, propagated in Jerusalem (as well as in the Mesopotamian diaspora).

This publication, in French and in a remote place®, was hardly noticed.
Without knowing it, a decade later, Andreas Kunz from Leipzig came to similar
conclusions about the intentions of the narrative and the marriage with Asenat*.
Since then, Thomas Romer® disseminated the thesis of his teacher and included
it also in his German textbook of 2014.

Today it is no longer objectionable to date this narrative into post-exilic
times. The arguments put forward seem to be plausible: The diaspora-friendly
attitude, the elaborated form of a long novel, as well as the rare mention of the
Joseph narrative outside Genesis, can best be explained by a late date.
Nevertheless, many difficulties remain; I will discuss five points:

2.1 Dating

The problem of dating is connected with questions concerning the
intentions of the novelist. Diebner proposed provocatively the end of the 2™

! NOTH, Personennamen; NEEF, Ephraim; HIEKE, Genealogien; HENSEL, Vertauschung.
The same deficit can be observed in the studies of Josef’s family by HUMPHREYS, Joseph and
BRETT, Procreation.

2 See, e.g., SEEBASS, Josephgeschichte and WILLI-PLEIN, Genesis (ad locum); more
prudent is EBACH, Genesis.

3 DIEBNER, Joseph; ROMER, Joseph.

4 Kunz, Agypten, 215.

> ROMER, Pentateuch, 101-103.

Studia Biblica Slovaca



Edgar Kellenberger 3

century. His pupil Romer was more cautious and thought of the 6™ or 5™ century;
today he favors the 5™ or 4™ century. Nearer to Diebner is Kunz, who found the
concrete relations of the Ptolemaic 3™ century mirrored here. This broad
spectrum of attempted datations points to the difficulty of a definable Sitz im
Leben.

Since when is it conceivable that a diaspora in Egypt refers to non-Judaic
eponyms such as Joseph, Ephraim, and Manasseh? Diebner and others postulate
an exodus from the north on the occasion of the Assyrian annexation (722 BCE),
or even a northern Israelitic foundation of the military colony of Elephantine. But
all this is pure speculation without any textual or archaeological source®. The
Elephantine papyri (5" century) mention indeed many personal names, but
Joseph, Manasseh, Ephraim, and Asenat appear neither as contemporary figures
nor as biblical persons.

The preparation of such a long novel demanded a period of maturation
during a longer exile. But the later the Joseph narrative, the more difficult it is to
explain the astonishingly skillful (though not seamless) embedding of this alien
element into the Pentateuch. What speaks especially against a late date: The
Greek and the Samaritan traditions’ follow here remarkably literally the
Masoretic text. The later a text insertion occurs, the more varied is the still
insufficiently stabilized text tradition®. Furthermore, we can ask why the (more
recent) Greek novel Joseph and Aseneth presupposes Aseneth’s conversion to
the Jewish faith, whereas the Hebrew novel is not interested in it.

2.2 The Language of the Narrative

Even an archaizing text, written in an earlier style, reveals the author’s
later style here and there by the vocabulary and by the syntax’. In contrast to the
Aramaic Elephantine papyri, it is noticeable that Aramaisms are absent in the

® Additional speculations by DONNER, Geschichte, 415; SCHMID, Josephs-Geschichte,
111 and ROMER, Joseph Story, 195.

7 Samaritan Pentateuch and Targum.

8 An example from the New Testament: The alien pericope “Jesus and the adulteress” is
preserved by multiple textual variants in the manuscripts and put in divergent places: after
John 7:52 or 7:36 or 21:24 or Luke 21:38.

° The view that later authors were capable of imitating perfectly an earlier classical style
is disproved by POLAK, Storytelling, 449-454.
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4 Asenat

Joseph narrative'®. This is clearly in contrast to the books Esther and Daniel, also
reflecting a diaspora situation. Moreover, the sentences are much shorter than in
Esther and Daniel and syntactically not so overcharged. And if we can follow the
sociolinguistic investigations by Frank Polak from Tel Aviv, we may presuppose
a formulation of the Joseph narrative in the pre-exilic period''.

2.3 Tribal History as Background?

In a late text, it would be understandable that the narrator is no longer
interested in tribal eponyms, but freely creates literary figures. However, the
question arises as to why the election of names fell precisely on Joseph, Ephraim,
Manasseh (and Asenat). Is this a pure invention, or do older traditions lie behind?
The same question also arises particularly when Jacob blesses his grandchildren
and prefers the younger Ephraim (Gen 48): Is this merely a literary copy of the
common motive of the “change of the firstborn right”, or may we suppose
remembrances of ancient tribal history? These questions are even more acute, if
the passages about Asenat are seen as late Fortschreibung of a text which knew
nothing about this Egyptian figure'?.

10Tt is true that REDFORD, Study, 54-65 wants to show late language by means of listed
lexemes and idiomatic expressions, which are found especially in late literary works. But
Redford can not find any real aramaisms in Gen 37-50. Against Redford’s comparison with
post-exilic literature, it is also clear that typical grammatical phenomena of preexilic
literature are common in the Joseph narrative but are very rare in typical post-exilic Hebrew.
Based on the electronic datebase of accordance™, I give some examples by a comparison
with the Book of Esther (half length of Gen 37-50): the He locale attached to a noun (53 x /
Esth 0 x), the accusative particle ’et followed by a pronominal suffix (70 x /7 % [= Esth 5:12;
8:7.11; 9:17.18.22.25; against 37 cases of verbal forms with pronominal suffix in all chapters
in Esth]), the modal particle na’ (17 x / 0 x), the perf- consecutivum after an imperative (4 x
[= Gen 44:4; 45:9.19; 47:29] / 0 x; in Esth command chains are always continued by further
imperatives or by imperfects). Significant is also the shift in the use of the infinitivus
absolutus: from the classical figura etymologica (14 x /2 x [= Esth 4:14 and 6:13]) to the
use as finite verb form within a chain of finite verb forms (1 x [= Gen 41:43]/ 11 x [= Esth
2:3; 3:13; 6:9; 8:8; 9:1.6.12.16°.17.18]). And the preposition ‘et “with” (51 x / 3 x)
demonstrates a shift to im (16 x/ 11 x).

1 See particularly POLAK, The Oral and the Written, and POLAK, Sociolinguistics; he
analyses the pre-exilic “plain classical style” of the Joseph narrative.

12 See, for instance, recently GIUNTOLI, Ephraim, who claimed that Ephraim and
Manasseh, in Genesis 41 and 48, were inserted by a late Judaic redactor, who wanted to
reconcile the returners born in the Babylonian exile with the native population of Juda.
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Edgar Kellenberger 5

2.4 Egyptian Lokalkolorit?

The numerous efforts of Egyptologists and Old Testament scholars to
prove the familiarity of the Joseph narrative with Egyptian life conditions gave
a poor result'’. Even the Egyptian names (Asenat, Potiphera, Zaphenat-paneach
and others) allow no clear etymology. Thus, one must assume that the author(s)
did not live in Egypt, but either in Israel or possibly in another diaspora.

2.5 Theological Remarks

Finally, a fundamental theological remark: The interpretations by
Diebner, Romer and Kunz, praising the progressiveness of intercultural mixed
marriages, confirm 1:1 their own liberal-humanist philosophy, deleting any
irritation over the biblical text. In my opinion, however, the value of biblical texts
lies precisely in the fact that we can learn from them new and irritating things,
which resist the human desire for self-affirmation.

So, I remain skeptical against a smooth classification of the Joseph
narrative as a young diasporic literature'.

3 Personal Names

My own small contribution, of course, cannot lead to a clear decision.
However, my following observations point to tribal aspects which hitherto were
rarely observed, and which can be helpful for comprehending the complex
Joseph narrative. 1 see surprising connections between Egypt and Ephraim,
which are found in the Old Testament as well as in inscriptional material. I must
confess, however, that these observations are rather isolated mosaic stones from
which can scarcely be derived a closed picture. But at least my observations point
in a definite direction.

a) Aaron’s son, El‘asar, is buried in the Ephraimite hill country at the place
of his son and successor, Pinchas (Josh 24:33). With Pinchas we find

a personal name of Egyptian origin. His maternal grandfather also bears

an Egyptian name: Putiel (Exod 6:25).

13 Against VERGOTE, Joseph, see, for instance, REDFORD, Study, 187-243, and RUPPERT,
Genesis, 44-47.

14 Other arguments for a pre-exilic north-Israelitic origin are presented recently by
WEINGART — BLUM, The Joseph Story.

StBiS110 (1/2018)



6 Asenat

b) Joshua is buried in his Ephraimite inheritance, at Timnat Cheres (Judg
2:9). Cheres probably goes back to the Egyptian god Horus'>. That such
a prominent person as Joshua has hereditary possessions in a place with
an Egyptian name is surprising.

c) A review of other Egyptian names in the OT is also revealing'®.
Surprisingly, the Egyptian names Pinchas and Pashchur are found among
the temple staff: In Shilo — in the tribe of Ephraim! — are Hofni and his
brother Pinchas'”. The name Pinchas is a priestly name documented
during many centuries: as grandson of Aaron, as son of Eli at Shilo, and
up to the post-exilic period, where an El‘asar ben Pinchas — probably also
a priest — is mentioned for Jerusalem (Ezra 8:33). But, also on the
Samaritan Garizim the priests named Pinchas often are documented in
the Hellenistic period'®.

d) The name of Pashchur (“Son of Horus”) is documented during many
centuries for priests (and also for other officials) in the Negev and in
Jerusalem, but not in Ephraim/Samaria. At the end of the 8™ century, the
name is documented at Arad and Aroer'’. In Arad eight ostraca were
found near the temple district, one of which mentioned the name of
Pashchur and one of the priesthood Meremot®’; these ostraca may be
priestly lots’'. At the end of the 7™ century, we find in Jerusalem
a Pashchur as priest and temple guardian, who made life difficult for the
prophet Jeremiah?2. In the books Ezra and Nehemiah, the name often
occurs for priesthood®.

These observations are surprising and irritating. In view of the strong
economic and cultural Egyptian influence, it is astonishing that the region of

15 The variant Timnat Serach (Josh 24:30) is an israelitizing correction. Joshua is also an
Ephraimite in Num 13:8.16 and 1 Chr 7:27.

16 See ZADOK, Namen, 392-395 and ZADOK, Pre-Hellenistic Anthroponymy, 1751
Of course, not all derivations from Egyptian are beyond doubt.

171 Sam 1-4. A further activity of this priestly family is mentioned in 1 Sam 14:3.

8 MAGEN, Mount Gerizim: inscriptions nr. 24-25; 61; 384; 385.

19 RENZ — ROLLIG, Handbuch, 163.168: Arad(8):50 and Ar(8):2.

20 See Ezra 8:33; Neh 3:4.21; 10:6.36.

21 So, RENZ — ROLLIG, Handbuch, 160 with bibliography.

22 More namesakes (probably non-priests) are mentioned in the Book of Jeremiah and in
bullas of the 7" and 6™ century; see RENZ — ROLLIG, Handbuch, under nr. 1.22 and 11.39-43,
as well as DAVIES, Hebrew Inscriptions.

2 Ezra 2:38 (= Neh 7:41); 10:22; Neh 10:4; 11:12; compare 1 Chr 9:12.
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Edgar Kellenberger 7

Judah — being nearest to Egypt — knows Egyptian names exclusively for the
temple staff, but otherwise is largely free from Egyptian onomastics. However,
a more varied picture emerges for the north of Israel, especially for the tribe of
Ephraim where also the non-priest Joshua has a connection to an Egyptian
toponym. This ensemble of Egyptian onomastics cannot be accidental but must
have a deeper reason (or more). The wide geographic spectrum of the temple
staff with Egyptian names — from the south to the north — makes an explanation
not easier. In view of the broad temporal spectrum, it seems impossible to explain
the phenomena as a late development by intermingling of different traditions.

It is true that the reference to a Samaritan diaspora in Egypt, mentioned
mainly by Flavius Josephus®*, would tempt to a Samaritan track. However, one
can hardly assume that a Samaritan novel legitimizes a diaspora existence by the
birth of Ephraim and Manasseh in Egypt. On the contrary, all Samaritan
informations on Asenat are following literally the Masoretic text. Only the (non-
Samaritan!) Targum Jerushalmi brings an extension to Gen 48:9 (Joseph presents
his sons to the blessing Jacob), adding the common rabbinical interpretation that
Asenat is the daughter of Dina: Asenat sprouted from the problematic connection
with Shechem, then was expelled by Jacob under a bush, and finally adopted in
Egypt by Potiphar®®. Such an israelitization of the Egyptian Asenat is, as far as |
know, lacking in the Samaritan tradition.

In view of a possible late date, observations on 1 Chr are also interesting.
Here, Asenat is completely lacking. This is all the more striking as 1 Chr 1-9
integrated many Canaanite and Aramaic family traditions into the citizens’ lists
of Israel, as the commentary by Thomas Willi has shown. In addition, Willi calls
the tribe Ephraim the “most Egyptian of all tribes”*°. But the Egyptian names —
Assir, Mushi, and Moses — are focused on the citizen list of the tribe Levi®’. Also
here are striking connections to the temple staff.

24 See HENSEL, Juda, 85-90: beginning of a Samaritan diaspora in Egypt in early
Hellenistic time.

25 See the index under Asenath in GINZBERG, Legends.

26 WILLI, Chronik, 265 about 1 Chr 7:36.

27 Compare WILLI, Chronik, 205. Also the names of Aaron and Mirjam may have an
Egyptian origin.

StBiS110 (1/2018)



8 Asenat
4 Conclusion: Different Understanding Over the Centuries

For all these reasons, I remain skeptical about a late authorship of the
Joseph narrative and its mention of Asenat and her sons. Instead, I suspect old
relations between Egypt and Ephraim, which are however difficult to scrutinize.
The fact that the text found new and changed relevance in later times does not
speak against this. Above all, the evaluation of the narrated events changed,
according to the different profile of the recipients. Pharaoh’s marriage
arrangement to Joseph with an Egyptian priest’s daughter was initially regarded
as an honour; but later on, this view was brought into the critique of those circles
which were opposed to mixed marriages, as well as threatened by the rivalry with
the former northern tribes.
Possibly Jacob’s blessing of his grandsons Ephraim and Manasseh (Gen
48) gives an apparent critique: Significantly, Asenat is no longer mentioned here,
but Jacob embraces (or even usurps) his grandchildren as his legitimate
descendants (“they shall be mine as Reuben and Simeon”; 48:5). That the two
eldest sons are mentioned here, can be interpreted as a special honour. On the
other hand, the book of Genesis also blames Reuben and Simeon (35:22; 49:5).
Therefore, contrasting interpretations are possible:
= Either there is an Israelite “nostrification” of its Egyptian origin, as Jacob
personally legitimates his grandsons; and Asenat is forgotten.
=  Or the northern tribes are in the twilight of the rivalry between Jerusalem
and Samaria. The association with Samaria is especially clear in v. 22:
Jacob gives the Joseph line “a ridge” (s°kdm ’ahad), which associatively
points to the city of Shechem®. In addition, the comparison with the sons
of Reuben and Simeon can be interpreted as a clear defamation because
of their misconduct: Benedikt Hensel’” sees an anti-Samaritan
denunciation by the rabbinic connection of Asenat with Simeon and the
violent events in Gen 34, inasmuch as Ephraim and Manasseh owe their
existence to the Canaanite Shechem who raped their grandmother Dina.
So, we can observe that the positive valuation of Asenat in the Book of
Genesis gets lower and lower in the course of time.

28 May we say that Ephraim and Manasseh should replace Reuben and Simeon, who
receive only a theoretical role in the further course of tribal history?

29 Manuscripts of the Samaritan Pentateuch bring the feminine form ‘ahat, clearly
pointing to the city of Shechem.

30 HENSEL, Anti-Samaritan Denunciation. E-mail communication.

Studia Biblica Slovaca



Edgar Kellenberger 9

Bibliography

BRETT, Mark Gregory: Genesis. Procreation and the Politics of Identity, London: Routledge,
2000.

DAVIES, Graham L.: Ancient Hebrew Inscriptions. Corpus and Concordance, Cambridge:
University Press, 1991.

DIEBNER, Bernd J.: Le roman de Joseph, ou Israél en Egypte. Un midrash post-exilique de la
Tora. In: Olivier Abel — Frangoise Smyth (eds.): Le livre de traverse: de l’exégese
biblique a I'anthropologie, Paris: Editions du Cerf, 1992, 55-71.

DONNER, Herbert: Geschichte des Volkes Israel und seiner Nachbarn in Grundziigen (GAT
4/2), Gottingen: Vandenhoeck, 21995.

EBACH, Jiirgen: Genesis 37-50 (HThKAT), Freiburg: Herder, 2007.

GINZBERG, Louis: The Legends of the Jews, Vol. I-1I, Philadelphia: The Jewish Publication
Society, 2003.

GIUNTOLI, Federico: Ephraim, Manasseh, and Post-Exilic Israel. In: Federico Giuntoli —
Konrad Schmid (eds.): The Post-Priestly Pentateuch. New Perspectives on Its
Redactional Development and Theological Profiles (FAT 101), Tiibingen: Mohr,
2015, 203-232.

HENSEL, Benedikt: Die Vertauschung des Erstgeburtssegens in der Genesis. Eine Analyse
der narrativ-theologischen Grundstruktur des ersten Buches der Tora (BZAW
423), Berlin: De Gruyter, 2011.

HENSEL, Benedikt: Juda and Samaria. Zum Verhdltnis zweier nach-exilischer Jahwismen
(FAT 110), Tiibingen: Mohr, 2016.

HENSEL, Benedikt: Anti-Samaritan denunciation. E-mail communication [January 2017]. E-
mail: Benedikt.hensel@uzh.ch.

HIEKE, Thomas: Die Genealogien der Genesis (HBS 39), Freiburg: Herder, 2003.

HUMPHREYS, W. Lee: Joseph and His Family. A Literary Study, Columbia: University of
South Carolina Press, 1988.

KUNZ, Andreas: Agypten in der Perspektive Israels am Beispiel der Josephsgeschichte (Gen
37-50), BZ 47 (2003) 206-229.

MAGEN, Yitzhak — HAGGAIL, Misgav — LEVANA, Tsfania: Mount Gerizim Excavations. Vol.
I: The Aramaic, Hebrew and Samaritan Inscriptions (JSP 2), Jerusalem: Civil
Administration of Judea and Samaria, 2004.

NEEF, Heinz Dieter: Ephraim. Studien zur Geschichte des Stammes Ephraim von der
Landnahme bis zur friithen Konigszeit (BZAW 238), Berlin: De Gruyter, 1995.

NOTH, Martin: Die israelitischen Personennamen im Rahmen der gemeinsemitischen
Namengebung (BWANT 48), Stuttgart: Kohlhammer, 1928.

NotH, Martin: Das System der zwolf Stimme Israels (BWANT 52), Stuttgart:
Kohlhammer, 1930.

PoLAK, Frank: The Oral and the Written: Syntax, Stylistics and the Development of Biblical
Prose Narrative, JANES 26 (1998) 59-105.

PoLAK, Frank: Sociolinguistics: A Key to the Typology and the Social Background of
Biblical Hebrew, HS 47 (2006) 115-162.

PoLAK, Frank: Storytelling and Redaction. Varieties of Language Usage in the Exodus
Narrative. In: Jan Gertz et. al. (eds.): The Formation of the Pentateuch. Bridging the

StBiSI 10 (1/2018)



10 Asenat

Academic Cultures of Europe, Israel, and North America (FAT 111), Tiibingen:
Mobhr, 2016, 449-475.

REDFORD, Donald B.: A4 Study of the Biblical Story of Joseph (Genesis 37-50) (SVT 20),
Leiden: Brill, 1970.

RENZ, Johannes — ROLLIG, Wolfgang: Handbuch der althebrdischen Epigraphik. Vol. I —
11/2, Darmstadt: Wissenschaftliche Buchgesellschaft, 22016 (= 1995, 2003).

ROMER, Thomas: Joseph approche. Source du cycle, corpus, unité. In: Olivier Abel —
Francoise Smyth (eds.): Le livre de traverse. De [’exégese biblique
a l’anthropologie, Paris: Editions du Cerf, 1992, 73-85.

ROMER, Thomas: Der Pentateuch. In: Walter Dietrich — Hans-Peter Mathys — Thomas Romer
— Rudolf Smend: Die Entstehung des Alten Testaments (ThWi 1), Stuttgart:
Kohlhammer, 2014.

ROMER, Thomas: The Joseph Story in the Book of Genesis: Pre-P or Post-P? In: Federico
Giuntoli — Konrad Schmid (eds.): The Post-Priestly Pentateuch. New Perspectives
on its Redactional Development and Theological Profiles (FAT 101), Tiibingen:
Mohr, 2015, 185-201.

RUPPERT, Genesis: ein kritischer und theologischer Kommentar, Teilband 4: Gen 37,1—
50,26, Wiirzburg: Echter Verlag, 2008.

ScHMID, Konrad: Die Josephsgeschichte im Pentateuch. In: Jan Christian Gertz — Markus
Witte — Konrad Schmid (eds.): Abschied vom Jahwisten. Die Komposition des
Hexateuch in der jiingsten Diskussion (BZAW 315), Berlin: De Gruyter, 2002, 83-
117.

SEEBASS, Horst: Josephgeschichte (37,1-50,26), Genesis. Bd. III, Neukirchen-Vluyn:
Neukirchener, 2000.

VERGOTE, Jozef: Joseph en Egypte: Genése, Chap. 37-50 a la lumiére des études
égyptologiques récentes, Louvain: Institut voor oriéntalisme, 1959.

WEINGART, Kristin — BLUM, Erhard: The Joseph Story. Diaspora Novella or North-Israelite
Narrative?, ZAW 129 (2017) 501-521.

WILLI-PLEIN, Ina: Das Buch Genesis. Kapitel 12-50 (NSK.AT 1/2), Stuttgart: Katholisches
Bibelwerk, 2011.

WILLL, Thomas: Chronik. 1Chr 1-10 (BKAT 24/1), Neukirchen-Vluyn: Neukirchener, 2009.

ZADOK, Ran: Die nichthebrdischen Namen der Israeliten vor dem hellenistischen Zeitalter,
UF 17 (1985) 387-398.

ZADOK, Ran: The Pre-Hellenistic Israelite Anthroponymy and Prosopography (OLA 28),
Leuven: Peeters, 1988.

Studia Biblica Slovaca



Edgar Kellenberger 11

Summary

Israelite identity is often defined by genealogy. Therefore, it is surprising that the tribes
Ephraim and Manasseh derive from Joseph’s wife Asenat, the daughter of an Egyptian priest
residing at On (Heliopolis). The threefold mention in Genesis (41:45.50 and 46:20) excludes
random information and lacks an explanatory comment or an intention to conceal an irritating
information that is not mentioned in the other genealogies. What is the intention of these texts
— in case they are late, and in case they are pre-exilic? This contribution examines possible
relations between Ephraimitic and Egyptian traditions.

Keywords: Asenat, Joseph, Ephraim and Manasseh, Samaritans.

Zhrnutie

Identita Izraelitov sa Casto definuje pomocou genealdgie. Je preto prekvapujice, ze kmene
Efraim a Manasses pochadzajii z Jozefovej manzelky Asenet, dcéry egyptského kiaza,
Zijiceho v meste On (Heliopolis). Trojndsobna zmienka v Knihe Genezis (41,45.50 a 46,20)
vylucuje, zeby iSlo iba o ndhodnll informaciu a tiez absentuje vysvetlujiica poznamka alebo
zamer skryt’ iritujicu informaciu, Ze sa neuvadza v inych genealdgidch. Aky je umysel tychto
textov — v pripade, ak st zneskorého obdobia, a v pripade, ak su predexilové? Tento
prispevok skiima mozné vztahy medzi efraimskou a egyptskou tradiciou.

Klucoveé slova: Asenet, Jozef, Efraim a Manasses, Samaritani.

Edgar Kellenberger

Passage 12

CH-4104 OBERWIL, Switzerland
kellenberger-sassi@bluewin.ch

StBiSI 10 (1/2018)



Theological Exegesis in LXX?

Exod 24:9-11 as a Case in Question

Hryhoriy Lozinskyy

Introduction

The Greek Exod 24:9-11 contains a rather striking statement when it is
compared with its Hebrew (hereafter MT) equivalent. In the latter, the leadership
of Israel enjoys the vision of the God of Israel on the mountain. The former,
however, states they see only the place where the God of Israel stood. The piece
in question is only one small window into the masterpiece of the whole
Septuagint (hereafter LXX) translation or, as an experienced scholar in this
matter such as J. W. Wevers would state, “the earliest extant commentary on the
Hebrew Bible by Hebrews themselves™'.

The paper will be divided into three sections. First, textual-critical
analysis will identify and consider several differences between MT and LXX.
The second section will present three different approaches: the maximalist, the
minimalist and the moderate approach to LXX hermeneutics that provide at least
three possible ways to evaluate the many differences one finds between LXX and
MT. Finally, I will present a number of observations that appear to be important
for an understanding of this passage.

The issue has already been studied by some other authors® and recently
by Wyckoff. I would like to re-examine some divergences between the text in
its Greek and Hebrew traditions in a wider textual context, position the research
among several scholarly opinions, and finally provide some of my own
considerations on the issue.

U WEVERS, Two Reflections, 21.
2 NICHOLSON, Interpretation, 77-97; SKA, Vision, 165-183.
3 WYCKOFF, Exegesis?, 675-693.
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1 Status Quaestionis on the Modification in the Greek
Exod 24:9-11

1.1 Textual-critical Analysis

The first task is to examine MT and LXX Exod 24:9-11 in parallel*. This
method will help to highlight the similarities, the differences and the nature of
the latter. A list of all the elements which differ in both the texts will be drawn
up. The list will concentrate on omissions, additions and differences in LXX
against MT°. By studying the differences in LXX I do not intend at all to diminish
the importance of the Greek version. Undoubtedly both textual traditions have to
be treated with all due respect®. I will, however, focus on what the translators
rendered in the Greek version, with the goal of understanding what caused such
a different rendering from MT.

MT LXX
190R) TWR 57 7 kal avéPn Mevotig kai Aapov
RI1ANI 2T kol Nodaf kai ABovd
ORI PN DWW kol EBSopnkovia Tiig yepovsiag “Topar,

581W’ ’tl"?;j DR IRM 0 ai €180V TOV TOMOV, 0V EicTiKEL KT 6 BEDC
o) "lopani
1”2;'} nnnl - kad to o Todg Todag ovTod
Rzl ng;’y nwPNI ool Epyov mAivBov canpeipov,
:'ltl’bi? DNWD DYV Kai domep £100g GTEPEDHOTOC TOD OVPAVOD

1] kaBaperdTnTL

z?NWW’ 2 ’{?’3@5"7&:&] " kai 1V EmAéktov 10d "Iopomi
T MW Y 0 Siepdvnoey ovde elg:
D*ﬁ%ga'ng N kel dednoav &v ¢ T0me Tod Beod,
D MY 9NN Kad Epayov kad Emlov.

* 1 will report the Hebrew text from BHS and the Greek from John William WEVERS (ed.):
Septuaginta: Vetus Testamentum Graecum auctoritate Academiae Scientiarum Gottingensis
editum. 11/1: Exodus, Gottingen: Vandenhoeck & Ruprecht, 1991.

5 For such a methodology, see, among many others, Tov, Exegesis, 260; SOLLAMO,
Translation Technique, 35-36. Cf. JOOSTEN, Une théologie?, 33.

¢ Cf. FERNANDEZ MARCOS, La Bibbia, 88.
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14 Theological Exegesis in LXX?

1. The coordinative conjunction koi before Nadab is lacking in the Hebrew text
(v. 9). The Samaritan Pentateuch and 4QpaleoExod™ (4Q22) make the list
longer adding the names of other two sons of Aaron: Eleazar and Ithamar’;

2. yepovoio means “council of elders” and, thus, is a bit different from Dupr
“elders” in the Hebrew text (v. 9);

3. According to MT, the whole group (cf. v. 9) “saw the God of Israel” whereas
in LXX one finds the expression kai i80v 1OV 1610V, 0V £ioTrKEL 8KET 6 0e0g
“and they saw the place where the God stood”. Thus, the object that the
leaders saw is different (v. 10);

4. Neuter plural nominative article té is found only in the Greek text (v. 10);

5. €180¢ otepedpaTOC ToD 00pavod “appearance of the firmament of the sky” is
different from what the Hebrew reports o'nwin oryay “as heaven itself”
(v. 10);

6. LXX contains émiléktov “chosen ones” for MT 0"»°¢x “chiefs”;

7. The Greek contains *IopanA and in Hebrew one finds 98w 712 “sons of Israel”
(v. 11);

8. V. 11ais rendered differently: according to MT 17 nHw 8 58w 112 77RO
“God did not stretch out his hand against the chiefs”, meanwhile LXX
contains koi t@v émAéxtov 10D "Ioponih 0d Siepdvnoev 008E gig “no one of
the chosen ones of Israel failed”;

9. V. 11b differs in both the textual witnesses: D'98A-N& MM “and they beheld
God” in the Hebrew, whereas one finds in the Greek xoi d@Oncav &v 1 O
t0D Beod “and they appeared in the place of God”.

Comparing a mere three verses, thus, yields a striking collection of
divergences. Not all of them are of the same nature. A good analysis of all the
divergences can be found in other authors®. I will focus on the divergences that
directly interest the topic of this paper: the fact of seeing God. Special attention
will be paid obviously to the Book of Exodus, though several examples from the
rest of the Pentateuch will be provided in this analysis as well. Since the Five
Books of Moses were translated first, they constitute the original LXX.
Moreover, in general, each book has to be perceived as having been made by

7 SANDERSON, Scroll, 337. Cf. HIMBAZA, Voir Dieu, 105. For Shigehiro, Nadab and
Abihu are secondary additions, see SHIGEHIRO, Elders, 29-31.

8 LE BOULLUEC — SANDEVOIR, L’Exode, 246-247; WEVERS, Greek Text, 384-386;
WYCKOFF, Exegesis?, 678-688.
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different translators at different times’. It has to be added, of course, that the
hands of multiple translators may be discovered both in smaller and larger
literary contexts.

1.2 Analysis of the Divergences Pertinent to the Issue of
Seeing God

The neuter plural nominative article ta has the function of the subject in
v. 10. It corresponds to nothing in MT. In the Hebrew, it could translate 9 or
WK but they are not present in MT. Two nominative predicates refer to this
subject: “work of sapphire slab” and “appearance of the firmament of heaven”.
Occurrences of this neuter plural article are not so frequent in the Book of
Exodus; however, two examples must be taken into consideration: Exod 4:16 and
18:19. In both passages, we find the expression T Tpog Tov Ogdv “the things
pertaining to God”. In both texts, Moses has to become an intermediary between
God and Aaron (4:16) and between God and the people (18:19). MT could be
translated literally as follows: “and you will become God for him” (4:16) and
“you will be for the people in front of God” (18:19). Reading these two passages
together with 24:10b we could note that there is a similar issue at stake: the
degree of man’s approach to God. The Greek text corresponding to MT has
softened the possibility for human beings to appear close to God. In all three
occurrences, the Greek renders “things”: Moses is an intermediary in the things
pertaining God (LXX) but not in front of God (MT). This article also places
emphasis on the things that have been seen in the same way in Exod 24:10a'’.

Two objections could be made to this observation: (1) Neither in MT in
v. 10b is it claimed that Moses and others saw God. Indeed, if v. 10a states they
saw God, in v. 10b the objects that have been seen are described and not God
Himself. One could remark that what is new in LXX is this emphasis on “things”,
expressed by the article. In this way it clarifies the text more without leaving
a doubt about the object of seeing. (2) There are just three examples reported
here: Exod 4:16; 18:19; 24:10b. Probably one could not deduce from them the
general tendency of toning down the notion of approaching God by employing
this article. However, it seems that the use of the article removes the possibility

® WEVERS, Two Reflections, 21. Cf. FERNANDEZ MARCOS, La Bibbia, 62-63; ROSEL,
Towards a “Theology”, 240; DE TROYER, Hebrew Text, 22; JOOSTEN, To See God, 287-299.

19 Wyckoff claims that td is a relative pronoun. See WYCKOFF, Exegesis?, 687-688.
I would, rather, affirm it is a neuter article with the function of a pronoun.
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16 Theological Exegesis in LXX?

of confusion about the object of seeing. At first glance insignificant, the addition
of t& makes clearer the object of seeing and could be interpreted as an attempt to
tone down MT and to increase the distance between God and humans.

In v. 10b, MT reads o'awn oxpa1 which is usually translated in modern
languages “the heaven itself”. Indeed, oxy besides its usual meaning “bones”
also indicates “self”'!. Thus, the whole expression in the Hebrew text can be
rendered literally as “like the sky itself”. The Greek text reports, however,
a different rendering: “like the appearance of the firmament of the sky”. Could
there be a significant difference between the two expressions? In MT, the object
of seeing is the sky itself whereas in the Greek Moses and others see just the
appearance of the firmament of the sky.

Throughout the Pentateuch, the firmament is always related to the sky'?.
It seems that, for the Greek translator, there was not a difference between the sky
and firmament; rather, these terms would occur together and would mean the
same thing. However, the addition of “appearance” to the Hebrew “sky itself”
looks significant. This rendering makes the aspect of comparison stronger and,
thus, moves away from the reality of things: they do not see the sky itself but just
its firmament'*. Thus, the directness of the Hebrew expression goes against the
comparative rendering employed by the translator in LXX.

The next divergence concerns the subject of the verb describing the
potential death of the leaders of the people. According to MT, God is the subject
even though he is not explicitly mentioned in v. 11. However, the preceding
statement alludes to the agent responsible of the action of “stretching out™: “they
saw the God of Israel” and God “did not stretch out his hand against the chiefs”.
If one also reads other passages stating that whoever sees God will perish (Gen
16:13; Exod 19:21; 33:20-23; Lev 16:2; Num 4:20; Deut 5:24; Judg 6:22-23;
13:22-23; Isa 6:5) it is not said by the hand of whom one is going to die: these
passages limit themselves by simply making explicit the disastrous consequences
for those who would see God. But Exod 24:10-11 explains by whom death would

""" Gen 7:13; 17:23; Exod 12:17.51; Lev 23:21; Deut 32:48; Ezek 24:2.

12 For instance, in Gen 1:8 the firmament is called explicitly sky by God. Furthermore,
the expression “the firmament of the sky” occurs five times in the Pentateuch. The Greek
otepémpa renders the Hebrew 2°p7. In Deut 33:26, the Hebrew “clouds” is rendered by Greek
“firmament”. It is a poetical text where a comparison is made between sky and clouds in the
Hebrew text on one hand and sky and firmament on the other (parallelismus membrorum).

13 For instance, Dozeman claims that the Hebrew expression “like the very heaven for
purity” here means that the veil between heaven and earth was lifted for the moment. See
DOzZEMAN, Exodus, 567.
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be caused: “he (God of Israel) did not stretch out his hand against the chiefs of
sons of Israel”. Durham cites Humbert’s affirmation that the expression “to
stretch out the hand”, a human gesture throughout the OT, occurs five times with
God as subject: Exod 3:20; 9:15; 24:11; Ezek 8:3; Ps 138:7'%. This action is
presented in all but one of these passages as punitive and, so, it also seems to be
understood in Exod 24:11. However, Moses and the others do not die since they
climb the mountain at God’s invitation. The Greek text does not mention God as
the subject: “and from the chosen ones of Israel not even one perished”. Thus,
God is not explicitly presented as the one who destroys the people. For Wevers,
it is a paraphrase that avoids making God the subject of a disastrous activity'>.
However, in all the other passages mentioned above, in the Hebrew text where
God is subject of the “stretching out the hand”, the Greek translator renders the
Hebrew faithfully. The question remains: why did the translator not tone down
God’s outstretched hand in the other passages? Most likely, this text has to be
understood in its own textual context of Exod 24:9-11: the distance between God
and the people is already emphasized in the Greek vv. 10a and 11b, v. 11a is,
therefore, not the only occurrence of such a feature. It also seems that, in fact,
the avoidance of the presentation of God as a subject of the disastrous activity
has to be read within this general tendency — to underline the distance between
God and earthly beings that can be seen throughout other the passages in LXX
as well'®,

The last two divergences are the most striking. The first concerns an issue
that could hardly be perceived as an unconscious scribal oversight. I will take
into consideration the evaluation of this modification in detail later on'” but here
I intend to make some remarks concerning the translation of v. 10a itself. In both
passages, the notion of God’s being seen is considerably toned down. The
modifications concern the context. The Greek text translates literally the Hebrew
nX7, however, the object of the seeing is the place and not God Himself. There
have been attempts to emend here I&7 into 877, however, Nicholson has already
precluded such effort'®. For him, there are three reasons for judging such an
emendation impossible:

14 DURHAM, Exodus, 345.

IS WEVERS, Greek Text, 385-386.

16 Cf. ROSEL, Towards a “Theology”, 247-248.
17 See chapter 3.

! NICHOLSON, Interpretation, 81-82.
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18 Theological Exegesis in LXX?

1. Context — in v. 10b, there is the description of what was seen, that is
to say there is an object of seeing;

2. Inv. 11a, it is stated that God did not stretch out his hand against the
chiefs which presupposes that they have seen God;

3. None of the ancient versions support the reading “and they feared”.

The choice of the term Tomog refers to the location of the theophany: they
did not see God but just the place where the theophany took place, namely, where
the God of Israel stood. Philo (De somn. 1,62) also refers to Exod 24:10 and
interprets the “place” in three different ways'®. The Targumim Pseudo-Jonathan
and Onkelos read “and saw the glory of the God of Israel”. Targum Neofiti adds
also Shekinah and the divine name: “and saw the glory of the Shekinah of the
Lord God of Israel”. Vetus Latina renders literally LXX, whereas the Vulgate
translates faithfully MT as usually is the case. Aquila renders MT without
modification and Symmacus adds “and saw in the vision the God of Israel”?’. In
this way, the majority of the witnesses avoid the notion of God’s being seen.

The second most striking divergence again concerns the fact of the vision
of God by the chiefs of Israel. LXX does not recount the fact of vision at all:
“they appeared in the place of God”. Three observations should be made here.
First, the Hebrew text states twice in 24:10-11 that Moses and others saw God.
However, a shift of the verb of vision is registered here: in v. 10a nR7 is
employed, whereas in v. 11b one finds mn. Secondly, the Greek translator
rendered the Hebrew verb “to behold” in the passive. Thirdly, the expression
already used in v. 10a témog 10D O€0d occurs in v. 11b as well. Concerning the
use of MmN instead of 87, some authors have proposed that the text is about
prophetic vision: thus, the directness of the statement of the vision in v. 10a
would be softened down by employing the verb tm which usually indicates the
prophetic vision. For instance, Childs considers this verb as technical for
prophetic clairvoyance and it indicates a peculiar perception®'. Robinson,
however, states that there is no significant difference between n&3 and mtn; they
both refer to such an experience since they are used in tandem in several contexts
(Amos, Zechariah, Daniel) and the shift could be explained as a matter of elegant
variation??. The Greek translator rendered both Hebrew verbs with 6pa. This is

19 Cf. PHILO ALEXANDRINUS, On Dreams, 328-329.

20 For an analysis of the ancient witnesses, see EBERHART, Beobachtungen, 300-302.
2! CHILDS, Exodus, 507. See also HANSON, Seeing God, 559.

22 ROBINSON, Theophany, 167.
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the normal rendering for the verb 7X7 as well as a common LXX rendering for
ntn.2 The striking fact, however, is the shift to the passive voice: in the Greek
text, contrary to the Hebrew, it is the chosen ones who were seen or appeared in
the place of God. In general, the phenomenon of the shift from active to passive
and vice versa is common in the Greek text**. Rosel explains it as a part of the
general anti-anthropomorphism of the Greek Scriptures: when a verb of seeing
is changed from active to passive the meaning of the latter becomes different and
tones down the idea that somebody could see God®. This modification changes
the Hebrew text considerably. Thus, it fits well with the divergence made in
v. 10a. This modification puts the Greek text in line with other passages, such as
Exod 19:21; 33:20; Lev 16:2, where it is stated clearly that whoever sees God
will die*. At the same time, however, it creates another difficulty: if the chosen
ones did not see God, why then is it said that nobody perished®’? In general, one
has to see the point that in Exod 24:11b the passage from active to passive voice
of the verb avoids the notion of God’s being seen and this was probably the main
concern. In this way, the scribes could simply “correct” the “striking” statement
in Hebrew, while leaving the statement that no one perished intact. The Greek
translator did not even keep the verb of prophetic vision which seems not to cause
any problem elsewhere: Isa 1:1, Amos 1:1, Hab 1:1, Mic 1:1 where mn has been
rendered with 0pdw in the active voice. The Targumim in this case rendered the
same expression as in v. 10a: Pseudo-Jonathan and Neofiti claim that the chiefs
saw the Glory of the Shekinakh of the Lord and Ongelos states they saw the
Glory of the Lord. Some manuscripts of the Samaritan Pentateuch contain 11x?
instead of 11",

2 This verb occurs only randomly in the Pentateuch. It is, however, common in other
books, see 2 Sam 24:11; Job 27:12; Ps 11:7; Isa 26:11; 33:17; Ezek 12:27; 13:7, Zech 10:2.
In some cases, one finds a different rendering as well; see Exod 18:21; Job 19:27a; 23:9a.

24 Tov, Text-Critical Use, 176.

25 ROSEL, Towards a “Theology”, 247. See also FRITSCH, Greek Translation, 55. Fritsch
also claims that specially in cultic act the verb “to see” is shifted from active to passive voice.
(FritscH, Greek Translation, 54.)

26 WYCKOFF, Exegesis?, 684.

27 HIMBAZA, Voir Dieu, 102, 105-106.
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1.3 Evaluating Notes on the Divergences

LXX text appears quite different from MT. The translator revising the
Hebrew text did not confine himself just to the lexical choices which are
inevitable in the work of the translation but he made also several modifications
that concern the very meaning of the source text. Unfortunately, 4Q22 which
contains Exod 24:6-11 is very fragmentary®®. A similar witness from Qumran
would be useful in order to reconstruct the Hebrew Vorlage behind LXX%. In
any case, it is clear that at least in two major points the Greek text diverges
considerably from MT. An important issue is at stake here: was God in fact seen
or not? In addition, MT does not limit itself only to one such a statement (v. 10a)
but it repeats it again, even if employing a different verb in v. 11b. On the other
hand, LXX corrects this statement not only once but in both the occurrences of
its Hebrew parallel. LXX appears also to clarify the Hebrew in at least three other
occurrences: by employing the neutral plural nominative article to specify the
exact object of seeing; paraphrasing in v. 11a in order to avoid presenting God
as the agent of destructive actions; and reducing the leadership’s view of the sky
to a view of its appearance. Thus, one can notice an accurate work of the
translation behind only these three verses. The translator paid attention to the
minimal details and a general tendency of the distance between God and the
people could be identifiable behind the modifications.

2 Positioning the Research

2.1 Between Minimalist and Maximalist Scholars

The purpose of this paper is to explore the reasons that caused such
a different rendering in LXX Exod 24:9-11. If one explains the different
rendering on linguistic grounds, immediately a problem arises: how could such
an important issue as the avoidance of the fact of God’s being seen by man could
be generated by the philological reasons even if the translator was modifying
consciously? It would mean that the translator was aware of such an alternation
and of its consequences while being guided by only philological factors.
However, the nature of the modification itself makes such an explanation

28 Cf. SANDERSON, Scroll, 337.
2 DE TROYER, Hebrew Text, 16; SOLLAMO, Translation Technique, 39.
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difficult. Theoretically and as a matter of principle, several reasons could play
a role in this rendering but the question is to understand what exactly caused such
a modification in LXX. Thus, on the other hand, one has to understand what kind
of criterion led the translator in the rendering of Exod 24:9-11 as it appears in
LXX.

A. Pietersma as well as other authors outline some guidelines within
which this research could proceed. Current Septuagint hermeneutics is evolving
between two groups of scholars, that is minimalists on one extreme and
maximalists on the other®°. One of the main differences between these two groups
is the consideration of the translator’s role and consequently the differences made
by him in the translation. For the minimalists, the translator has a lower degree
of independence. Of course, he cannot be considered as amere robot
mechanically translating the text but, surely, he is not an author in his work of
translation. His main aim is to reproduce the source text faithfully. Thus, he does
not affect what he has on hand and many of the divergences between the Greek
and the Hebrew have to be explained as due to linguistic reasons. On the other
hand, there are maximalist scholars who grant the translator a much higher degree
of independence in his literary work: he could not be a mere medium since in the
translation he is also influenced by a certain theological view of which he is
a bearer. In this way, the translator begins to approach the status of an author. In
consequence, the differences between the source language and the target
language have to be understood within this type of authorial consideration: his
literary work is subject to influence such as historical context and the community
of faith to which he belongs.

Wyckoff talks about a third group which has to be positioned between
the two abovementioned ones®!. For this group of scholars, a good degree of
prudence has to be applied while considering the nature of divergences between
the Hebrew and the Greek. They have to be explained by a wide spectrum of
reasons. They have to be considered first of all for reasons other than theology;
although the latter is also operative and, thus, can explain certain divergences,
however, this criterion can be considered only among many others that
determined the translator’s work.

These three approaches give a good panorama of the methodological
ground on which the research will be positioned. These guidelines represent good

30 PIETERSMA, Exegesis, 35-36; SOLLAMO, Translation Technique, 40; COOK, Interpreting, 590.
31 WYCKOFF, Exegesis?, 676.
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tracks in order to approach Septuagint hermeneutics and, so, I will make use of
them to explore the divergences in Exod 24:9-11.

2.1.1 Maximalists

M. Rosel, asking himself in the first lines of his article “Towards
a «Theology of the Septuagint»” whether it is possible to write a theology of the
Septuagint, gives a positive answer’?. Immediately after this statement, however,
he makes a series of preliminary considerations being indeed aware of debates
of the scholars in this field. In any case, his research is in favor of the possibility
of such an undertaking.

Rosel’s survey represents the position of those who are called the
maximalist scholars in Septuagint hermeneutics. Besides him, two other authors
will be taken into consideration who concentrate on the theological innovations
in the Greek Bible: J. Schaper and T. McLay™. All of them argue in favor of the
possibility of the theology of the Septuagint as a concept. Of course, only three
authors do not exhaust the entirety of all the maximalist authors; however, their
pivotal arguments will help to introduce hermeneutical maximalism and outline
its main features.

While each author presents something that distinguishes him from other
perspectives, [ will try to outline the features that maximalist scholars have in
common. First of all, as a matter of principle, every work of translating and
transmitting the text implies an exegetical involvement®*. When the translator
renders a statement from the source language he has to choose a word or
expression in the target language. Therefore, the translation reveals a certain way
of the translator’s understanding of the source language. Furthermore, since the
scribes and translators were aware that they were dealing with authoritative
scriptures, they paid more attention to the exegetical task they had to exercise.
Thus, in the translation their decisions were most probably conditioned by their
theological perception. In this way, in many if not all of the modifications LXX
made to its Hebrew counterpart one has to affirm the influence of a theological
view to which the translator subscribed.

One of the main principles that these maximalist authors sustain is the
consideration of the Greek Bible as more than a mere translation. Although

32 ROSEL, Towards a “Theology”, 239.
33 SCHAPER, Eschatology; McLAY, Theology?, 607-620.
34 SCHAPER, Eschatology, 24; McLAY, Theology?, 611; JOOSTEN, Une théologie?, 31.
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J. Schaper dedicates his dissertation Eschatology of the Greek Psalter to the
study of the Psalms as is clear from the title, he nevertheless claims in the
introduction that the aim of his study is to demonstrate that Greek Bible is
“a work displaying a new, distinct quality in the religious history of Judaism and
Hellenism™*°. In this way, he confers on the Septuagint a status that exceeds the
rank of mere translation. The Greek version exhibits theological features that are
new in comparison with the Hebrew Bible. Their presence testifies a certain
history of theological ideas from their birth until their reception into the new
Hellenistic world*®. Thus, LXX version has to be considered interpretation rather
than translation because of these new theological concepts present in this literary
work?”. J. Schaper goes further claiming that his study would result in the writing
of a commentary on the version itself**. Although he limits such an enterprise to
the Book of Psalms, he admits that it could be extended to the whole Greek Bible
as B. Lindars has already stated®’. Whatever may be extent of Schaper’s study, it
is clear from his statement that he attributes a high degree of independence to
LXX in comparison with its original Hebrew Bible. In this way, LXX is treated
on a level higher than translation.

The maximalist scholars also enter into debate concerning translation
technique studies. This is the issue that has been studied extensively by the
exegetical school at Helsinki*® as well as by other scholars*'. The translation
technique could be defined as a special way of translation by the translator into
the target language of given words and expressions of the source language or
simply it is a matter of the relationship between the translation and original text
as Aejmelaeus states*’. In the work of translation, the translator has recourse
usually to the same equivalents in the target language*’. Maximalist scholars first

35 SCHAPER, Eschatology, 2.

36 ROSEL, Towards a “Theology”, 242.

37 SCHAPER, Eschatology, 19.

38 SCHAPER, Eschatology, 18.

3 LINDARS, A Commentary?, 167.

40 The authors that belong to the Helsinki school, such as 1. Soisalon-Soininen,
A. Aejmelaeus, R. Sollano and others, will be treated under the category “minimalist scholars”.

4l Tov, Translation Technique, 337-359; OLOFSSON, The LXX Version; TAUBERSCHMIDT,
Secondary Parallelism; JOOSTEN, Elaborate Similes, 3-14.

42 AEIMELAEUS, Ubersetzungstechnik, 225. For a more complete description of the term
“Translation Technique”, see also in the same volume AEIJMELAEUS, Translation Technique,
205-208.

43 SOoLLAMO, Translation Technique, 36.
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of all dispute the weight that sometimes is given to the translation technique. It
is rather a tool for other methods but not the goal of the research**. Secondly, for
these scholars it is erroneous to consider the translation techniques only on
philological ground. The mere linguistic framework belittles the importance of
the translation text because behind it there are also other factors: the theological
perception and intentions of the translator, the community of faith to which he
belongs*, and the historical context. All these factors significantly influence the
translation. The mere philological approach to translation technique runs the risk
of being unhistorical*®. Thus, the differences in both the texts have to be
examined by a wide range of factors of which philology is only one aspect among
many others.

At this point, the translator’s role could also be specified since numerous
factors influence the translation. Such a translator could not be merely the
medium*’. He could not just mechanically render the target text appearing thus
as a non-historical character. When he was translating he was always a man of
his time, with certain views both historical and theological. In the work of
translation, he left the imprint of influences. Thus, the translator, in the
maximalist’s point of view, would be closer to the status of the author and not
the medium as Pietersma presents it*®. That is to say, the material from the source
language into the target language was changed deliberately and purposefully by
the translator who is considered as author.

In the end, as the culmination of these authors’ positions, it should be
added that Rosel and McLay even propose the principles by which a theology of
the Septuagint should be written*. Such a theology would not be considered
“less” theology than that of the Hebrew Bible. In fact, the Greek Jewish scriptures
were the theological source for the early Church so the theology of the Septuagint
should be written at least as a Christian theology>’. Rosel suggests that in the
Septuagint several theological topics have to be noticed and then the comparison
between the Greek and Hebrew text concerning these topics has to be made’’.

* SCHAPER, Eschatology, 19.

4 McLAY, Theology?, 608.

46 SCHAPER, Eschatology, 17.

47 SCHAPER, Eschatology, 21; McLAY, Theology?, 609.

8 PIETERSMA, Exegesis, 36.

49 ROSEL, Towards a “Theology”, 251-252; McLAY, Theology?, 616-620.
50 McLAY, Theology?, 616-617.

5 ROSEL, Towards a “Theology”, 251-252.

Studia Biblica Slovaca



Hryhoriy Lozinskyy 25

Such an exploration of theological concepts has to develop on the level of
individual books instead of emphasizing text-critical questionsZ.

2.1.2 Minimalists

As a matter of principle, these scholars try to attribute the differences
between the Hebrew text and LXX to a different Vorlage on which the translation
was realized on one hand or to the work of the translator on the other. The main
authors of this approach are the members of the exegetical school of Helsinki:
I. Soisalon-Soininen, R. Sollamo, A. Aejmelaeus, A. Voitila, S. Sipild>.

From the very first it should be stated that they do not exclude the
theological interpretation made by the translator in the translation task. Such
interpretation surely occurs but it cannot be sought behind every divergence
between the source text and the target text. Thus, the criticism against these
scholars that they see only philological features behind the divergences, or as
Schaper states, “do not seem to see the wood for the trees™*, has to be toned down.

There are several ways in which this technique appears useful for
research. First of all, it is described by the scholars of Helsinki school as a method
in order to sketch the syntax of the Septuagint™. The translator would have
recourse to his own way of translation determined by the use of certain words to
translate words and expressions of the source language. The translation technique
helps to understand the syntactical constructions the translator reproduced in the
target language. Furthermore, it is useful in order to reconstruct the Vorlage on
which the translation was based’®. In certain cases, as when there are numerous
divergences inexplicable on philological grounds or as free renderings, one could
conclude that behind this text there was a different Vorlage. At this point, by
undertaking the reconstruction of the Vorlage, the translation technique could
help to reproduce it. Since this technique is outlined as a special way of
translation it is useful not only in order to know the characteristics of the

52 ROSEL, Towards a “Theology”, 241.

53 SOISALON-SOININEN, Die Infinitive; SOLLAMO, Translation Technique, 35-41; SOLLAMO,
Prolegomena, 23-42; AEIMELAEUS, Participium Coniunctum, 385-393; AEIMELAEUS, Von
Sprache, 265-293.

% SCHAPER, Eschatology, 22.

55 SOLLAMO, Translation Technique, 35, 40.

3¢ SOLLAMO, Translation Technique, 39; AEIMELAEUS, Ubersetzungstechnik, 225. Also
K. De Troyer goes in the same direction. See DE TROYER, Hebrew Text, 15.
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translator better®’ but also to determine the words of the original text on which
this technique was utilized and consequently the source text itself.

Another area of interest for translation technique studies concerns this
study directly: namely, its relationship with theological interpretation®®. First of
all, the translation technique is presented as an essential condition in order to
determine the theology of LXX. Anyway, a rather moderate approach is adopted
by these authors. A scholar first has to consider the philological features behind
the differences in the target language. Only afterwards can the theological
reasons be employed to explain these differences. So, the theological
interpretation utilized by the author has a place in this approach but it has to be
discovered and only after a series of other considerations that can explain the
presence of differences between the original text and its translation.

Aejmaleaus, in her turn, offers a good series of methodological
considerations for treating the theology of LXX. Firstly, one cannot talk about
theology in a verbatim translation where the translator uses the standard words
to render the source text. Neither when the translator has recourse to free
renderings must one necessarily talk about the theological reasons by which he
was guided®. Moreover, the divergences could appear because of the way the
Hebrew Vorlage has been analyzed: the translator could read the consonantal text
differently. Thus, the translation also depends on the translator’s analysis of the
original text. He could analyze the text employing only linguistic categories and,
thus, not engage in theological interpretation at all. Finally, one can talk about
LXX theology when the translator deliberately left a different rendering which
does not appear clearly as a smoothing of possible Hebraisms but it is rather
a different text in comparison with its original®'. He could also operate in this
manner in order to clarify the source text or to avoid a certain rendering.
Moreover, a scholar has to ask whether the interpretation found in the target text
is caused by the difficulty of the passage or the different rendering is caused

57 VOITILA, Septuagint Translators, 183-196.

38 SoLLAMO, Translation Technique, 40-41. In her paper, Sollamo talks about the ideology
of the translator and then shifts to the theology. I will keep talking about the theology as
suggested by many authors, both maximalists and minimalists. J. Cook gives a good panorama
on terms “exegesis”, “theology” and “ideology” used by different scholars as applied to the
Septuagint. See COOK, Interpreting, 594-595; also AEIMELAEUS, Ubersetzungstechnik, 230-
239; AEIMELAEUS, Von Sprache, 265-293.

5% AEIMELAEUS, Ubersetzungstechnik, 231-235.

60 Cf. AEIMELAEUS, Ubersetzungstechnik, 232-244.

! AEIMELAEUS, Ubersetzungstechnik, 235-236.
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instead by the translator’s desire to reproduce the original text in clearer language
so as to improve what the original text says.

It turns out that even for the scholars of the Helsinki school the translator
is not the mere medium and there is also a place for theology. His involvement
in the translation task includes reasoning, smoothing difficult passages, using his
competence in order to translate better the text he had on hand. In certain cases,
he would translate verbatim, in others he would employ rather free renderings.
I would conclude quoting Sollamo whose statement reflects well the position of
these authors regarding the theology behind the translation text: “theology needs
to be demonstrated, not presupposed”®?.

2.1.3 A Third Approach?

As stated above, Wyckoff suggests the existence of a third approach for
dealing with the theology in LXX. He rates among these scholars, A. Pietersma,
J. Cook and J. Joosten®. This approach is distinguished by a good degree of
moderation in evaluating the theological interventions in LXX. A scientific
analysis has to be applied to the text in order to determine the nature of the
divergences. Firstly, one has to examine the reasons other than theological
tendencies behind the divergences. Only afterwards can the theological factor be
taken into consideration.

However, I find difficult Cook’s inclusion in this list. He himself speaks
about the theology of the Septuagint and not just about some “potential
theological changes™®*. It is true that he binds such a concept to the individual
books. Thus, one has to talk about many theologies in the Septuagint; however,
even examining the Book of Proverbs, he concludes his paper by stating that the
attempt to outline the theology of LXX can also be applied to the other books®.
Moreover, in my view, E. Tov could also be considered as one who belongs to
this third group of scholars. In his “Theologically Motivated Exegesis Embedded
in the Septuagint”, he offers some methodological considerations where he
reveals his prudence concerning the presence of the theological exegesis though
he affirms one has to recognize it at least in certain books of LXX.

2 SOLLAMO, Translation Technique, 41.

9 WYCKOFF, Exegesis?, 676.

% WYCKOFF, Exegesis?, 676.

% CooK, Interpreting, 605-606.

% Tov, Exegesis, 257-269. See also Tov, Textual Criticism, 124-128.
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In principle, one has to look for the translator’s ideas and these could be
accessible behind the divergences against the source text®’. These ideas could
reveal the theological view of the translators. However, not every difference
needs to be the bearer of such a view. Tov distinguishes between exegesis in
general and theological exegesis in particular®®. The latter constitutes only one
aspect of a much larger concept. In any case, if one looks for theological
interpretation in LXX it is proper to examine these divergences at the outset so
that they may serve as trails to guide further research. The standard equivalents,
certain free renderings and those linguistic choices that can be explained by mere
philological reasons can be set aside as not relevant to such research. This
considerably narrows the field in which theological interpretation may be sought.

Furthermore, the extent of the concept of the theology of the Septuagint
has to be restored to proper perspective. Tov speaks about some theologoumena
and individual renderings but not about the theology of the Septuagint®. The
latter appears an unobtainable undertaking. Joosten, in his turn, underlying the
fact of literalism and harmonisation that took place in the translators’ work, states
that such a theology has to be considered as a theology of the word. Thus, one
ought not look for the theology in the large literary units in LXX against the
source text. The translation was realized in a rather literal way by translators who
were conscious of dealing with authoritative Scriptures’’. That is to say the
modification could rather take place on the level of the word than on the level of
big literal units. Pietersma also proceeds in a similar direction’'. He stresses the
fact that if one looks for the exegesis in LXX one has to start on word-level since
the Septuagint translation is rather word-based. What is interesting about his
approach is the fact that he takes into consideration the case of the Book of
Psalms which is considered one of the more freely translated books.

In conclusion, these scholars recognize the traces of theological
interpretation in the Septuagint though each of them employs different
terminology’?. The scholars taken into consideration share what Joosten calls

67 JooSTEN, Une théologie?, 33, 46; PIETERSMA, Exegesis, 45; Tov, Exegesis, 259-260.

% Tov, Exegesis, 258-259.

% Tov, Exegesis, 268.

70 JOOSTEN, Une théologie?, 42-46.

7! PIETERSMA, Exegesis, 38-39.

72 Tov speaks about the theological exegesis, Pietersma generally about the exegesis and
Joosten, in his turn, employs the term ideological exegesis.

Studia Biblica Slovaca



Hryhoriy Lozinskyy 29

“down-to-earth explanations””® for the divergences. Only after one examines
these non-theological reasons, the way to the latter can be opened.

3 Evaluating the Modifications

3.1 The Greek Exod 24:9-11 as A Result of Theological
Interpretation

Having presented three possible approaches it is time to make an
evaluation of the divergence under discussion. What perception would be more
suitable for the Greek Exod 24:9-11? It seems that in rendering into Greek the
passage at hand the translator was guided by theological concerns to pay more
attention to the transcendence of God and, thus, tone down the directness of
possible anthropomorphisms. He avoided, at all costs, presenting God as the
object seen by Moses and others on the mountain, still maintaining, however, the
fact of the special proximity to the God of Israel they enjoyed because of their
office as the leaders of the people’. In any case, it is clear that the directness of
the Hebrew statement was tempered in both occurrences: v. 10a and v. 11b. Since
the group of the leaders of Israel saw only the place where God stood, the
distance between Him and the people is underlined. This distance is further
highlighted by the fact that the representatives, that is to say the leadership of the
people, could see God according to what the Greek version states. | am aware
that my position could appear as preaching to the saved since several scholars
have stated it before’””. However, what I am determined to propose here is
especially to take a closer look at the reasons themselves that seem particularly
prominent in order to sustain the hypothesis of the theological interpretation
behind the Greek Exod 24:9-11.

3 JOOSTEN, To See God, 298.

74 Cf. SKA, Le repas, 305-327; SKA, Vision, 165-183.

75 Following there are some authors that sustain the theological interpretation behind the
Greek Exod 24:9-11: WEVERS, Two Reflections, 36-37; WEVERS, Text History; AEJMELAEUS,
Von Sprache, 272; HANSON, Seeing God, 559-560; Tov, Exegesis, 267-268; Tov, Textual
Criticism, 128; SKA, Il cantiere, 117; CASSUTO, Exodus, 314; PIETERSMA, NETS, 47-48.
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3.1.1 The Same Kind of the Shift in Other Passages

There is a series of passages where the notion of God’s being seen has
been avoided or toned down. Fritsch and Hanson make a list of all the
occurrences where the verb “to see” has undergone some modifications in the
Greek text’s. Among the passages listed by these scholars, I will underline firstly
those examples where the translator has clearly avoided the notion of seeing God
Himself: Exod 3:6; 4:24; 24:10.11; Num 12:8”7. Secondly, there are the passages
where this avoidance is not marked so clearly as in the examples just mentioned
but the notion of seeing God has been downplayed: Gen 32:31; Exod 19:21; Deut
31:15. As further evidence of toning down the notion of God’s vision in the
Greek version, I will list also some passages out of the Pentateuch where this
phenomenon occurred: Job 19:26b.27a; 22:14; 33:26; Pss 16(17):15a; 33(34):6;
62(63):3a; Isa 17:7a; 38:11; Zech 9:14a; 2 Chr 26:57%. Such examples show that
this phenomenon was not a single occurrence but a modification made repeatedly
by the translators. Thus, one can speak about a certain fendency to omit the notion
of seeing God. Such a tendency reinforces the hypothesis of the theological
interpretation behind the passage in question”’.

At this point, at least two objections should be raised. First of all, there
are several passages where LXX maintained the notion of seeing God as it
appears in MT: Gen 12:7; 17:1; 18:1; 22:14; 26:2; 35:1.9; 48:3; Exod 3:16; Lev
9:4; 16:2; Num 14:14*, Fritsch claims there are at least twenty places where the
Hebrew text was left unmodified®'. Secondly, there seems to be even the
tendency in LXX to introduce the notion of seeing God where it is lacking in the
Hebrew text: Gen 16:13; 31:13; Exod 25:8; 33:13; Num 6:25; Deut 33:16%.

Several clarifications are proposed here in order to tackle these
objections. Firstly, the different readings could be explained with different

76 FriTScH, Greek Translation, 51*-56*; HANSON, Seeing God, 557-568. See also
JOOSTEN, To See God, 290-291.

71 confine myself, in the list, only to the passages in the Pentateuch.

78 For E. Tov, among all the books of the Hebrew Bible especially Isaiah, Daniel, Job and
Proverbs contain more substantial quantity of the theological exegesis. See TOV, Exegesis, 258.

79 JOOSTEN, To See God, 299.

80 Although in Gen 18:1 a shift from M to Ggdg took place.

81 FriTscH, Greek Translation, 53%*.

82 HANSON, Seeing God, 565-566; HAYWARD, Temple Service, 386-388; JOOSTEN, To
See God, 291-295.
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Vorlagen®™. Behind the passages where LXX seems to introduce the notion of
seeing God it is more probable that the Greek translator did not have a Hebrew
text where this notion was toned down or even omitted entirely. And, as a matter
of principle, one has to try to reconstruct the Vorlage of the ancient translations
in general in order to clarify the differences. It has to be stated that authors, such
as J. W. Wevers, E. Tov, K. De Troyer, claim that there are relatively few
differences between the Hebrew text behind the Old Greek and MT?®*. However,
the issue of the different Vorlagen can be used as a methodological tool that
works in some cases and not in others rather than an exhaustive explanation of
all the differences.

Secondly, the particularity of each biblical book has to be taken into
consideration when studying the theological themes in each of them. I. Himbaza,
in his essay on the theme of the vision of God in the Hebrew and the Greek
Exodus, concludes: “La LXX se singularise par son refus catégorique de la
possibilité pour I’homme de voir Dieu... Le texte d’Exode est comme un ilot au
milieu de la LXX du Pentateuque™®. For Himbaza, though, the notion of seeing
God is rendered possible in other books of the Pentateuch: that man could see
o'19R but not Mm%, Indeed, if one takes into consideration all the passages
where LXX did not make any modification, one common feature appears clearly
—in all the abovementioned passages the verb &7 recurs in the Niphal with the
meaning “and God appeared”. Now, Genesis connects all these passages to
God’s appearances to the patriarchs. Even the sole occurrence outside the Book
of Genesis, that is Exod 3:16, recalls the patriarchs: that same God of Abraham,
Isaac and Jacob appeared also to Moses. Hayward claims that it is a particular
feature of the Book of Genesis to present God as one who appears to the
patriarchs®’. Indeed, there are no occurrences of God’s direct apparition in the

83 Various scholars claim the differences can be attributed to Vorlage different from MT
as we know it today: HANSON, Seeing God, 566; Tov, Textual Criticism, 121-124; SOLLAMO,
Translation Technique, 35; HIMBAZA, Voir Dieu, 110.

8 For instance, K. De Troyer claims: “the Old Greek of the most books of the Pentateuch
was translated from a Hebrew text that was not that much different from the later Hebrew
Masoretic text”. (DE TROYER, Hebrew Text, 19-20.) See also Tov, Text-Critical Use, 39;
WEVERS, Greek Text, Xv.

85 HIMBAZA, Voir Dieu, 108-1009.

8 However, out of Pentateuch: 1 Kgs 22:19; Amos 9:1; Isa 6:1.

87 HAYWARD, Temple Service, 386-387.
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Book of Exodus other than this kind of appearance®®. Finally, it seems that the
statement “God/Lord appeared” looks less striking than “I saw the Lord” with
a human subject as it occurs in 1 Kgs 22:19; Amos 9:1; Isa 6:1%.

Thirdly, some of the passages where LXX seems to introduce the notion
of seeing God could be explained as a usual way of translation of certain verbs
by the translator. For Fritsch the phenomenon of the shift of the verb “to see”
from active to passive voice is quite frequent®’. Joosten in his turn claims that the
verb |2w is usually translated by xatowkéwm when the subject is man and by
opdopon “to be seen” when the subject is God as it occurs in Exod 25:8 and Deut
33:16°".

Fourthly, it has to be assumed, as a matter of principle, that in several
passages the translator rendered the text merely literally. It could better explain
those renderings where no modification appears in the Greek version. One
probably cannot argue that LXX changed every single passage thus becoming
a complete theological rewriting. Tov claims that it is not possible to talk about
a systematic reworking of the Hebrew text but rather about individual passages
that have been theologically motivated®?.

3.1.2 What does the Hebrew text Itself Report?

I propose to point out three issues in Exod 24:9-11. First of all, the
Hebrew Exod 24:10b specifies what Moses and his companions saw on the
mountain. Even if it is claimed “they saw the God of Israel”, afterwards the exact
object of their seeing is reported: “under his feet like a pavement of sapphire
stone, like the very heaven for clearness”. There is no description of God Himself
but only of what was under his feet. In Isa 6 and Ezek 1 there is quite
a considerable description of what these two prophets saw”*. Such a description,
however, is lacking in Exod 24:10-11 and the only object reported as seen is
other than God Himself. Although the prophetic visions have to be considered
separately, the point is that v. 10b, specifying the object of the vision, downplays

8 In the Book of Exodus, God appears in the cloud but it is not anymore direct
appearance. See, e.g., Exod 16:10.

8 Cf. ROBINSON, Theophany, 158.

% FriTSCH, Greek Translation, 51*.55%,

°! JOOSTEN, Une théologie?, 39-40.

2 Tov, Exegesis, 268.

93 Although Amos 9:1 has less description than the other two, it, however, reports: “I saw
the Lord staying beside the altar”.
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the directness of the statement in v. 10a’*. Both Himbaza and Durham point out
this fact and the latter states that “what Moses and his companions experience is
a theophany of the Presence of God, not a vision of his person™. My main
purpose here is to underline what v. 10b states. However, one could ask why
v. 11a would say “and against the chiefs of the sons of Israel he did not stretch
out his hand”. If this special group perceived only the presence and not God
Himself, what is the reason of this last statement? It makes sense only if they saw
God Himself. Exod 33:20 clarifies that no one can see God and live. Thus, one
has to suppose that v. 10 reports the vision of God Himself. There are, in the
Hebrew Bible, several examples of those who survived after having had such
a vision: Jacob (Gen 32:31), Gideon (Judg 6:22-23), Samson’s parents (Judg
13:22-23), Isaiah (Isa 6:5). It seems Exod 24:11 could be read as one of these
passages where one survives though the general principle that no one can see
God and live is still maintained®®. Indeed, in all these occurrences the concern
for the life of those who saw God is expressed. It seems their lives are rather
spared by God or his messenger. Finally, it is also impressive to notice that even
if Exod 33:20 clearly expresses that no one can see God and live, and this danger
is underlined elsewhere as well, there is no concrete example anywhere in the
Hebrew Bible of someone dying after seeing God. Hence what is impressive is
that one finds several exceptions to this rule but no factual confirmation of the
rule itself occurs in the text”’.

The second issue is the change of M into ®gdg instead of the more
common rendering kvptog in ch. 24. It occurs four times throughout the whole
chapter: vv. 2.3.5.16. This phenomenon could seem rather insignificant since the
translator did not change all the occurrences into ®¢6¢: vv. 1.4.7.8.12.17. At this

4 At this point, I have to add that, for some authors, the seeing God was a fundamental
experience for the leadership of Israel and for Israel itself. For instance, it shows the finality
of the alliance. (See VINCENT, Aspekte, 15-20.) Meanwhile, Ska claims that the purpose of
this scene is “the establishment of their authority (chiefs of Israel) and the legitimization of
their function in the service of God”. (SKA, Vision, 174.) Robinson has a similar view, stating
that the theophany in vv. 10-11 confirms the offices of prophets, priest and elders within the
people. See ROBINSON, Theophany, 173.

% DURHAM, Exodus, 344. Although he advances the hypothesis that the description of
God Himself could be deleted from the original version. See also HIMBAZA, Voir Dieu, 102.

%6 The examples are taken from SKa, Vision, 170-171.

7 It is worth of noticing the Rashi commentary on Exod 24:10-11 for whom Nadab, Abihu
and the elders are punished later with death because they perceived God. See CARASIK,
Exodus, 209-210.
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point, one has to take into consideration two observations. Firstly, the
tetragrammaton never occurs as the object of seeing in the whole Pentateuch”,
meanwhile the general denomination ®&d¢/D'NYR appears more often when
describing a theophany. Secondly, also the same shift occurs in Exod 19, and it
is a theophany scene too: vv. 3.7.8.18.21.23.24. It is possible then to consider
these four shifts in ch. 24 as not occasional ones”’. Hence, the translator seems
to downplay the notion of seeing God not only in vv. 9-11 but this tendency can
be also noticed throughout the whole ch. 24.

The simple fact that this notion has been modified twice suggests that it
is not an oversight but something important to which the translator paid attention.
That the same modification took place twice within just two verses strengthens
the case for ideological motivation on the part of the translator in vv. 10-11.

3.1.3 The Nature of the Divergence

What is striking about Exod 24:9-11 is that an important issue is at stake:
whether God can, in fact, be seen or not. It is not a marginal question but, rather,
a fundamental one. It is quite difficult to talk about an unconscious error in the
case of an important issue.

For Tov, theological exegesis can be connected to several topics: the
description of God, his acts, the Messiah, exile, and all religious experiences'®.
Exod 24:9-11 can be ascribed to this latter category. According to the Hebrew
text, the leadership of Israel participates in the vision of God. For the translator,
however, such an idea had to be clarified since the shift of the object of seeing
took place. Wevers claims what is stated in the Greek text is what the translator
of the Hebrew text really meant. This clarification has been made in order to
avoid a possible misunderstanding by the reader!®!.

What led the translator to soften two direct statements in Exod 24:9-11
was an anti-anthropomorphic or spiritualizing tendency in the Hellenistic world
where the Jewish community of Alexandria lived. A good number of scholars

98 HIMBAZA, Voir Dieu, 108.

% Cassuto and Wevers state that tetragrammaton m* is to be considered more protected
than 015K, (See CASSUTO, Exodus, 314; WEVERS, Two Reflections, 30-31.) Rosel, however,
considers the difference between the terms as follows: kvplog is used for more merciful
description of God, while ®&dg recurs to indicate more powerful actions. These are the
examples he quotes: Gen 13:10; 38:7 and 6:6-7; Exod 3:18; 10:11; 16:7-9. See ROSEL,
Towards a “Theology”, 245.

190 Tov, Textual Criticism, 127-128; Tov, Exegesis, 259.

101 WEVERS, Text History, 147. See also NICHOLSON, Interpretation, 89.

Studia Biblica Slovaca



Hryhoriy Lozinskyy 35

underline the fact of this tendency, and not just behind the passage in question
but rather as something widespread in contemporary Alexandrian culture'*?.
Since Jewish religious thought was developing within the context of this
Hellenistic culture it had consequences also on the translation of the Hebrew
Scriptures for the needs of the Greek-speaking Jewish community. Allegory was
in vogue at that time so the Scriptures were interpreted according to this current.
Thus, several anthropomorphic passages were toned down and consequently also
the theme of seeing God'”. However, one cannot claim that all the
anthropomorphic passages have been changed in the Hebrew Bible. This
tendency affected only some of them and hence cannot be drawn throughout the
whole Bible. Indeed, it appears clearly in some instances from the examples of
divine visions that have not been changed. This tendency, however, did affect

several passages and one can talk, thus, about the partial anti-anthropomorphism'®*.

Conclusion

The comparative analysis of Exod 24:9-11 in its Masoretic witness and
LXX shows that, in the latter, the translator’s work went beyond a mere literal
translation. The probable criterion that caused such a modification was rather
a theological one. According to the theology that asserts the transcendence of
God, man cannot see Him directly and, thus, the translator interpreted the text in
the manner he deemed to be more correct. In this way, interpretation and not
merely translation of the text took place. The translator, in his turn, operated as
a true exegete. This exegesis can be noticed not only in two major modifications
in vv. 10a and 11b but also in another three divergences as shown in chapter 3.
This interpretation could be defined as theological since it deals with God
Himself and a religious experience of vision. In addition, the modification
rendered the text smoother, avoiding the contradiction that could arise reading
Exod 33:20. Even if one cannot talk about an omnipresent tendency to avoid the
notion of God’s being seen in LXX since there is a series of places where the
Greek version maintains it, such a phenomenon did occur in several passages and
it seems Exod 24:9-11 can be defined as one of these.

192 FriTscH, Greek Translation, 51*-56*; VRIEZEN, Exegesis, 101; HANSON, Seeing God,
566; Tov, Exegesis, 267-268; SKA, Il cantiere, 117; ROSEL, Towards a “Theology”, 247-
248; ROBINSON, Theophany, 157-158.

193 FriTscH, Greek Translation, 51%-52%,

194 Tov, Exegesis, 267-268; ROSEL, Towards a “Theology”, 247-248.
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Summary

Exod 24:9-11 is an exemplary case of study of the differences between MT and LXX. A mere
three verses reveal how carefully the translation work has been conducted to deal with an
important issue: did the leaders of Israel see God or not? This paper aims to clarify the
possible reasons that lay behind such a different rendering in LXX as compared to MT. Exod
24:9-11 in both its Hebrew and Greek texts is witness of different theological approaches to
the same problem.

Key words: seeing God, LXX theology, anti-anthropomorphism.

Zhrnutie

Ex 24,9-11 je jednym z tych prikladov, na ktorych je vidiet’ rozdielnosti medzi masoretskym
textom a textom Septuaginty. Tieto jednoduché tri biblické verse ukazujt, ako opatrne si
grécky prekladatel’ pocinal pri svojej praci v pripade dolezitej otazky: Videli vodcovia Izraela
Boha ¢i nie? Ciel'om ¢lanu je objasnit’ mozné pri€iny, ktoré stoja v pozadi rozdielneho textu
v Septuaginte v porovnani s masoretskym textom. Vo svojich oboch verziach — hebrejske;j
i gréckej —, Ex 24,9-11 sved¢i o odlisnych teologickych pristupoch k rovnakému problému.

Klucove slova: vidiet’ Boha, teolégia LXX, antiantropomorfizmus.
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God’s Curse in the Hanged Man

Crux interpretum in Deut 21:23

Angela Maria Lupo

The Jewish people have had a lively awareness of having been chosen by
God to live the special Covenant relationship with Him expressed in the
imperative, “You shall be holy, for I the Lord your God am holy” (Lev 19:2).
Holiness, indicating a state of total belonging to God, is a requirement of the
whole community and must manifest itself in all areas of life; it is associated with
impurity, because both contain a mysterious and terrifying force that acts by
contact and puts the person in a state of interdiction'. Contact with unclean does
not kill but weakens man, thus, “purity according to the book of Deuteronomy is
not the prerequisite of holiness, but rather an obligation which holiness imposes
upon the Israelite™.

The legislation in Deut 21:22-23 reveals intense meaning of covenant
and obedience — in accord with 11:26: “See, I am setting before you today
blessing and curse” — confessing that solely Yahweh is God and that only in Him
is life, while outside of Him there is only death and curse. The condition for
blessing in the land is obedience to “all these commandments” (v. 22), and indeed
the curse is presented primarily in terms of the desolation of the land and death.
Our investigation will focus primarily on 21:23, the real crux interpretum in this
text, as we try to clarify its meaning. It will be seen that any act of the curse,
which is a total separation from God, is connected with disobedience, inasmuch
as the gift of the covenant hangs upon free human response. Therefore, I will
point out that the central question in v. 23 is that the cadaver is God’s curse not
because it is hung on a tree, but that its being hung shows to all its state of being
determinedly cursed from its transgression of the Law.

' SaccHI, Sacro, 60: “Come riprova dell’affinita esistente tra sacro e impuro si pud
osservare che I’impuro ¢ una forza ostile all’'uomo, analogamente al sacro. Cio che lo
distingue dal sacro ¢ solo la sua minore pericolosita; 1’impuro ¢, per cosi dire, un sacro
diluito.”

2 WEINFELD, Deuteronomy, 228.
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1 The Death Sentence

Deut 21:22-23 is located in the central part of the book of Deuteronomy,
the so-called Deuteronomic Law Code (chs. 12-26)*, which contains a number
of agreements given by God to Moses for the people so that putting them into
practice, they could live in peace in the land which they were about to enter. In
these chapters, the following literary sequences may be highlighted*:

= Rules of worship (12:12-16:17);

= The appointment of public officials (16:18-18:22);

= Laws of life and death (19:1-21:23);

= Boundaries of the community (21:1-26:19).

The third sequence (Deut 19:1-21:23) deals with some issues that affect
the purity of the land and the people, the unsolved murder, the rebellious children
and the exposing of corpses. These chapters emphasize that life presents itself as
an indefinite variety of cases and the law seeks to adapt to people’s ever-changing
lives, wanting to assert its ties with God, where there shall be a blessed and happy
future”.

The main concern of ch. 21, where we find our text, it purity. It is a duty
that flows from having been called by God to holiness: “Purity is not, in the first
place, a question of spiritual attitude, but a quality of life bound to the fact that
these people were set apart as God’s people and are under His authority.”® In this
chapter, we can see the following literary unit:

»  The unidentified murderer (vv. 1-9);

= Marriage with woman captured in war (vv. 10-14);

= Social justice: right of firstborn in polygamous marriage (vv. 15-17);

= Family law: the rebellious son (vv. 18-21);

= Humanism: treatment of executed criminal’s body (vv. 22-23).

Israel’s community, called to live a special relationship with the Lord,
should manifest in all spheres of its daily life such unique relationship that
implied the elimination of anything that could constitute an obstacle. In fact,
purity encompasses all moral life and implies the maintenance of order in the
world given by God.

3 For a survey of works on Deuteronomy, see MAIES, Deuteronomy, 108-109; MILLER,
Deuteronomio, 1411f.; ROFE, Deuteronomy, 55-77; WRIGHT, Deuteronomio, 24-25.

4 Cf. CLEMENTS, Deuteronomy, 55-117.

5> JACKSON, Biblical Laws, 86-101.

6 MILLER, Deuteronomio, 171.
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In the last passage of ch. 21, we find a norm relating to the corpse of
a man condemned to death. The text opens with a formulated norm in generic
way, MR~vawn KON YR 7721 “and if a man has committed a sin worthy of
death”; the protasis includes the condemnation of a covenant’s transgressor and
the verb in the third person singular introduces the case of a man guilty of a crime
that deserves death’. The employed construction, mn-vawn, refers to a type of
death sentence; in fact, the word VaWn is a formed name with the prefix »n- and
the root VAW, translated as “justice, judgment, law”. It points out a “deliberation,
decision” of death in close connection with justice and law, “right as a normative
principle also appears as a decision reached in a concrete situation™®.

The construction nyn-vawn is employed only 4-times in all OT; aside
from Deut 21:22, it also appears in 19:6. It is preceded by the negation particle
to point out that “not deserving of death”, mn-vawn prx, the one who
unintentionally kills his companion in the woods, because the axe used for
cutting the tree slipped from his hands. Since the killing is not motivated by hate,
the avenger of blood should not pursue and catch the killer who took refuge in
a city to save his life (cf. 29:5-6).

The other two recurrences are in Jer 26:11.16. In the first text, after the
prophet Jeremiah finishes to report how much the Lord had communicated to
him, i.e., that the temple would be reduced like Silo and the city of Jerusalem
destroyed and be without inhabitants, “then the priests and the prophets spoke to
the officials and to all the people, saying, «A death sentence for this man! (“0awn
n1n wRY nin), for he has prophesied against this city as you have heard in your
hearing»” (v. 11). The text of Jer continues with a defense by the prophet that
affirms he was sent by God and not to have prophesied of his own initiative: “The
officials and all the people said to the priests and to the prophets, «No death
sentence for this man! (nMn-vawn n1n w"tjz';']’g), For he has spoken to us in the
name of the Lord our God»” (v. 16).

The sentence of the chief priests and the assembly towards Jeremiah was
an acquittal, since they recognized that he spoke in the name of the Lord’. In all
these texts, the term VaWnN is employed in a technical sense for pointing out the

7 CHRISTENSEN, Deuteronomy, 487: “The boundaries of the law on the hanging corpse
(21:22-23) are marked with Setiima’ layout markers at the beginning and the end, and the
Numeruswechsel in v 23 as restored from LXX and 7g. Ps.-J.”

¥ JOHNSON, vawn, 93.

 Cf. WEISER, Geremia, 436.
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death sentence, without specifying the type of judgment. Considering the legal
texts contained in the Pentateuch, it emerges that the death penalty was foreseen
for the following crimes'®:

* voluntary homicide';

* aman’s abduction to reduce it in slavery'?;

» serious lacks against God: idolatry'?, blasphemy'*, profanation of the

Sabbath'®, prostitution of the daughter of a priest'¢, witchcraft'’;

» severe faults against parents'®;

* sexual abuse: adultery, incest, sodomy, bestiality'®.

Israel’s legislation limited the death penalty to the attacks against the
purity of worship and against the holiness of life and its sources*’. Generally, the
religious motive was explicit in the laws. The normative word intervened not
only to impede the perversion of the covenant’s gift, but also to keep open the
possibility of its connectedness right in the moment when, paradoxically, it fails
or comes short.

The death penalty of stoning was imposed upon the people who
committed the crimes mentioned above. The condemned was led out of the city
and the prosecution witnesses threw the first stones, followed by others until
death came®'. This punishment could be aggravated, exposing the death bodies
of the condemned, as mark of infamy to warn others**. However, the law did not

19 Cf. DE VAUX, Le istituzioni, 165-166.

' Cf. Exod 21:12; Lev 24:17; Num 35:16-21; Deut 19:11-12.

12 Cf. Exod 21:16; Deut 24:7.

13 Cf. Exod 22:19; Lev 20:1-5; Deut 13:2-19; 17:2-7.

14 Cf. Lev 24:15-16.

15 Cf. Exod 31:14-15.

16 Cf. Lev 21:9.

7. Cf. Exod 22:17; Lev 20:27; 1 Sam 28:3.9.

18 Cf. Exod 21:15.17; Lev 20:8; Deut 21:18-21.

19 Cf. Lev 20:10-17; Deut 22:22.

20 DE VAUX, Le istituzioni, 165.

21 Cf. Deut 13:10-11; 17:5-7; 21:21; 22:21.24; Lev 24:14.23; Num 15:35-36.

22 MULDER, 170/897, 669-670: “It is unlikely that hanging by itself ever server as a form
of capital punishment in Israel. The relevant text appears to suggest instead that those who
were condemned, above all blasphemers, were first killed and then hung up, so that hanging
was more an additional punishment. [...] Hanging is a public exhibition of the condemned
criminal, which only aggravates his punishment and disgrace”; MAYES, Deuteronomy, 305:
“The purpose of such exposure is not certain. [...] There may also be present the idea of an
unburied body as additional punishment for the executed criminal.” WILLSON, “Cursed”,
220-201: “The legislation of Deut 21:22-23 permits the public shaming of the condemned
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specify cases where the condemned were supposed to be exposed in this way,
thereby undergoing a double punishment.

2 Treatment of the Body of An Executed Criminal in OT

In Deut 21:22b, reference to the public exposition of the cadaver does
not indicate the execution of the condemned by impalement or crucifixion.
Instead, it gives reference to the exposition of one who already has been
sentenced, “and you hang him on a tree” pp~5p ink mom1. After a person
deserving of punishment had been executed, as an admonition to others and to
further humiliate the condemned, they proceeded to expose his body on a pp
which may indicate a “tree” or a “timber” pole”*. Some Scriptural references
that implement this rule actually confirm such procedures.

In Gen 40:19, Joseph, locked in jail, explains to the chief baker the dream
that he had, “within three more days Pharaoh will lift up your head from you and
will hang you on a tree (Pp~5p TniR 19n07); and the birds will eat your flesh off
you”. In fact, the chief baker sentenced to death, was first killed and then his
body was suspended from a pole®*:

“But the chief baker he impaled, non ovaRn W R
just as Joseph had predicted.” (Gen 40:22) o1 0% IND WK

In Gen 41:13, the text that recalls the interpretation of Joseph’s dream,
one may infer that the act of “being hung” follows decapitation:

“And it came about m
that just as he interpreted for us, so it happened,; M 12 197N WK
he restored me in my office, but he hanged him.” n‘;zg inRY 195D W R

The biblical narrator uses n%n for “hang” in the following contexts:
Joshua’s execution of the king of Ai (Josh 8:29):

criminal by suspending his corpse to manifest his covenantal status as cursed, presumably to
deter other from similar covenant transgression; this is penal suspension.”

23 CHRISTENSEN, Deuteronomy, 489: “The phrase «hang him up on a gibbet» refers to
exposing the body of the executed for public display.”

24 WENHAM, Genesis, 384: “The baker will not simply be executed, but his corpse will be
impaled and exposed. This treatment was designed to prevent his spirit from resting in the
afterlife.”
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And he hanged the king of Ai on a tree (ppn~5p n9m) until evening; and at
the going down of the sun Joshua commanded, and they took his body
down from the tree, and cast it at the entrance of the city gate, and raised
over it a great heap of stones that stands to this day.

A recurring motive in victory accounts was the exemplary execution of
the sovereign; these, captured alive (Josh 8:23), after killing all the inhabitants
of Ai, were killed and as a mark of infamy they were “suspended from the tree””;
however, according to the law in Deut 21:22-23, the body was removed before
nighttime?®.

The destiny reserved for the King of Ai is similar to that of the five Kings
reported in Josh 10. It deals with the punishment inflicted on the Amorite Kings,
Adoni-Zedek, Oam, Piream, Iafia and Debir, who had attacked Gabaon, not
accepting that its inhabitants had covenanted with the sons of Israel. Informed of
this, Joshua fell upon them, inflicting severe defeat, and after having captured
the five kings who had hidden in a cave near Makkeda, he ordered them to be
killed and their bodies exposed as an extreme act of outrage:

26 S0 afterward Joshua struck them and put them to death, and he hanged
them on five trees (%Y AWAN S D?Ij?]); and they hung upon the trees
(ovewn-Hp onhn 1) until the evening. 2’ And it came about at sunset that
Joshua commanded, and they took them down from the trees and threw
them into the cave where they had hidden themselves, and put large stones
over the mouth of the cave, to this very day.

This text also refers to the public exposure of the bodies, after the
execution had been performed to provoke terror in others?’. On the other hand,
while ch. 11 narrates the slaughters of the Canaanite kings, in v. 10b we read that
Joshua, after having taken Cazor, “struck its king with the sword”; in v. 17b:
“And he captured all their kings and struck them down and put them to death”,
but nothing was added with regards to suspension on wood?®.

2 Sam 4:12a describes what David inflicted upon those who killed Is-
Baal: “Then David commanded his young men, and they killed them, and cut off

their hands and feet, and hanged (37n7) them beside the pool at Hebron.” In such

25 BALDI, Giosué, 66: “Generalmente la sospensione al legno seguiva all’uccisione.”

26 Cf. SOGGIN, Josué, 83; NELSON, Deuterononty, 262: “Joshua scrupulously obeys this law.”

27 BUTLER, Joshua, 118: “The land God is giving his people must not be defiled by a body
hanging overnight (Deut 21:23). Joshua obediently takes the bodies down and buries them
fittingly in the hole they tried to use for refuge. Now they have eternal refuge from life’s worries.”

28 BOLING, Joshua, 286.
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reference the formal verb 150 points out not so much the suspension of the cut
limbs but of the corpses.

Usually these accounts employ the gal of n%n and they indicate a “high
degree of purpose” in action and “no resistance on the part of what is hung”. In
Num 25:4 and in 2 Sam 21:6.9a, the form #Aifil of the verb pp», “to hang”, it refers
to the exposure of the corpse of one guilty of serious crime. In the first text, due
to the idolatry of the Israelites who, after having been established in Sittim,
abandoned God upon the enticement of the daughters of Moab and adhered to
worshipping Baal-Peor, God commanded Moses (Num 25:4):

“Take all the leaders of the people oY "WRTHITNR MR
and hang them up before the Lord mn"D onir YT
in broad daylight, wnwa T
then the burning anger of the Lord will turn HRIWM MR 10 2N

away from Israel.”

In 2 Sam 21 is narrated the killing of Saul’s descendants who are
delivered to the Gibeonites to finish the curse that they had launched against
Israel. The Gibeonites said to king David (v. 6a):

“Let seven men from his sons be given to us, T30 DWIR NPV NI
and we will hang them before the Lord ma"h onppim
in Gibeah of Saul, the chosen of the Lord.” mn? na '7~1my’ nyasa

David accepts the request of the Gibeonites deciding to save the lives of
Merib-Baal (2 Sam 21:9a):

“Then he gave them into the hands of the Gibeonites, 0w T2 DA
and they hanged them in the mountain a3 oppn
before the Lord, M 517
so they fell seven together.” DnYIw N

In Num 25 and 2 Sam 21, the hanged persons function representatively
to some extent. The convicts were killed and then were hung from a pole or a tree,
so that it would be an additional penalty that could serve as a sign of intimidation
for spectators and also to taunt the person who had been killed®”’. The Mosaic
Law does not absolutely take into consideration the torture of the cross. In Deut
21:22, there is no mention of the suspension of a living man on wood in order to

29 PAGANINI, Deuteronomio, 327: “L’essere appeso non ¢ quindi una forma di esecuzione
paragonabile alla crocifissione, ma un atto dissuasivo e deterrente.”
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kill him, but that of a dead body*’. The legislation limits the practice demanding
a timely burial. The use of the form hophal of the verb nmin, “he has been killed”,
confirms that the offender’s death already preceded the suspension on wood and
that the cause of death was not the suspension, as is crucial in crucifixion®'.

The Babylonian Talmud in reference to Deut 21:22 declares that every
mention of the cross is completely extraneous from this passage:

Our Rabbis taught: Had it been written, “If he has sinned, then thou shalt

hang him”, I should have said that he is hanged and then put to death, as

the State does. Therefore Scripture says, And he be put to death, then thou

shalt hang him — his first put to death and afterwards hanged. And how is

this done? — It [verdict] is delayed until just before sunset. Then they

pronounce judgment and put him [immediately] to death, after which they

hang him; one ties him up and another unties [him], in order to fulfil the

precept of hanging.*

From this text we deduce that the rabbis understood very clearly that the
suspension of the body differs completely from the Roman crucifixion.

Midras Sifre on Deut 21:22 briefly expresses the same opinion, “Can you
think they would suspend him alive?”. The answer follows, “Therefore it has
been said: He will be killed and you will suspend him to the wood”**. The Midras
excludes any biblical base to the practice of the crucifixion, described more
appropriately as a Roman practice®”.

The exception is the presence of the verb n‘713 in the book of Esther®> which
can dually mean, “to impale” and “to crucify”. These meanings are confirmed by
the LXX which usually translates the verb n%n with the verbs kpepdlew, kpeudv,
kpepavvovor, while only in Esth 7:9 and 8:12 was it translated as ctowpodv’®,
referring to the punishment to which Aman was condemned. It is possible that

30 TIGAY, Deuteronomy, 383: “The text does not mean that the criminal is executed by
hanging, a method unknown in biblical and ancient Near Eastern Law.”

31 WILLSON, “Cursed”, 222: “The suspension of a corpse along the lines of Deut 21:22-23
signifies YHWH’s judgment against covenant violators, whether he judges Israelites who break
the covenant or enemy kings who set themselves against his covenant people.”

32 Sanhedrin 46b, see DEL VALLE, La Misnd, 735. (emphasis original)

33 FINKELSTEIN, Deuteronomy, 175.

34 Cf. WIEDER, New Documents, 71-76.

3% The verb nn appears 9 times in the Book of Esther.

36 SCHNEIDER, 61a0pdm, 573.
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these verses allude to the crucifixion since the story is set in Persia and probably
influenced by the Mesopotamian culture that practiced this death penalty®’.

After the discovery of the Temple Scroll at Qumran, which postulates
a different reading from that assumed by MT**, a first study by Y. Yadin has tried
to show that during the Hasmonean period of the Hellenistic epoch, crucifixion
was the death penalty that ratified the crime of high treason. It assumed
a religious character on the basis of Deut 21:23*. The verb n‘713 is employed in
4QpNah 3-4 1, 7-8 (2-times): line 7 refers to hanging “living men”, DWar non»
o»n, and line 8 mentions those hung as living, *n "N, thus “hanging on a tree”
is transformed into a reference to crucifixion, while retaining the overall religio-
political sense of Deut 21:22-23%,

According to Yadin, even in 11QT? 64,7-13*' the verb ﬂ513 is used to
indicate the procedure of crucifixion, while death was conceived as
a consequence of being hung*’; in fact, the phrase “hanging on a tree” is
referenced three times (lines 8,9,10), emphasizing the hanging as ante mortem:
the offender is hung on a tree and then dies, D" ppR IMKR AR, instead of

37 The study of Hengel examines in great detail that the crucifixion was a form of
“barbaric” execution of the utmost brutality, of Persian provenance, inflicted above all on
high-ranking officials, military leaders and riot fomenters. Cf. HENGEL, Crocifissione, 5.

3 R0sS0, Deuteronomio, 236: “Il Rotolo del Tempio LXIV, 9-11 fornisce la prova
dell’antichita della variante contenuta in vari manoscritti; mentre I’esistenza di tale variante
conforme alla lettura gumranica di Deut 21,22 prospetta altresi I’ipotesi di una
rielaborazione del testo da parte dei settari, a sostegno della loro dottrina, di cui si sarebbe
conservata traccia in margine alla tradizione manoscritta greca ed etiopica.”

3 Cf. YADIN, Pesher Nahum, 1-12.

40 REARDON, ‘Hanging on a Tree’, 413: “The allusion to Deut 21:22-23 in 4QpNahum
colors the reader’s perception of the action. The knowledgeable reader draws connections
between the two texts, appropriating emphases of the alluded text and reinforcing elements
of the Pesher Nahum. Crucifixion entails a communal, shameful, cursed, religio-political
punishment that invokes God’s wrath against fellow Jews who act as enemies of the people
— here, the Pharisees who appeal to Demetrius to conquer Jerusalem.”

4! This text is palacographically datable at the end of the first century; it is the longest
among those found in the caves of Qumran and measures almost § meters. It is a legal corpus
inserted in the narrative framework of the stipulation of the Sinaitic pact, based essentially
on Deuteronomy.

42 This opinion is shared by FITZMYER, Crucifixion, 505: “4QpNah with its allusion to
Deut 21:22-23 and its use of 751 meaning «crucify» makes it plausible that 11QTemple,
which also alludes to Deut 21:22-23, understand 150 in the same sense, even without the
mention of living person.”
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MT pp~5p ink '9m nnam. The fragment of the Temple Scroll may be considered
as a real paraphrase of Deut 21:22b because replaces the MT use of the hophal
NI, “and he is put to death”, with the qal nn”, “and he dies”, which, when
following the description of hanging, involves hanging as the means of death*’;
it indicates that the sect understood that a man should be hanged alive**.
Considering such references, according to the hypothesis of Yadin, the
sect would approve the behavior of “Lion Furious”, identified with Alexander
Jannaeus (103-76 BC)*, who had executed his adversaries “by hanging them
alive”, as compliant to the dictates of law, according to sectarian exegesis*’.
Yadin’s reading was disproved the following year by Baumgarten,
according to which 4QpNah I, 7-8 and 11QT? 64,7-13 would allude to different
punishments, that is, to crucifixion or death by hanging respectively*’. In his
interpretation of the text of Nahum, the author narrowly condemns Alexander
Jannaeus, applying the enigmatic words of the biblical text to crimes committed
by him and his followers: “... [no such thing ever] was [happened] first in Israel,
because he (the Furious Lion) thought that «hung» (Deut 21:23) meant «alive in
a wood»™*®, The affirmation 0”1 DwiIR n5m, “to hang men alive”, would give
reference to crucifixion and would justify the nickname “Furious Lion” given by
the community to him who wrought such, inasmuch as that cruel action was not
acceptable based on the exegesis of the text in Deut 21:22-23*. On the other

43 EVANS, Hanging, 491: “Whereas Deuteronomy 21:22-23 speaks of one put to death
and then hanged, 11QTemple speaks of one hanged until dead.”

# PUECH, Quelques exemples, 561: “Il apparait que la crucifixion n’était pas seulement
une peine exclusivement romaine ou hellénistique, comme on 1’écrit généralement, mais
aussi une peine juive a ’encontre de juifs appliquée par les autorités juive.”

45 Of the same opinion is GARCIA MARTINEZ, 4QpNah, 232: “La alusion a la crucifixion
precisa el cuadro histdrico en el que se sitta el pesher y delinea en transparencia la figura de
Alejandro Janeo bajo el apelativo «Ledn Furioso», asi como sus luchas con el partido fariseo
a quien nuestro pesher (col. i, 2) hace responsable de la invasion de Demetrio III y receptor
de la venganza posterior de Alejandro, que no sdélo crucificé a unos 800 de sus enemigos,
sino que descuartiz6 a sus familias ante sus o0jos”. According to some other author, the “Furious
Lion” would be Antiochus Epiphanes. See ROWLEY, 4QpNahum, 183-193.

46 Cf. YADIN, Pesher Nahum, 11-12.

47T BAUMGARTEN, Crucifixion?, 481.

48 BAUMGARTEN, Crucifixion?, 481.

4 1t is known from Josephus that Alexander Jannaeus was the first Jewish ruler to
condemn his opponents to the death penalty of crucifixion and therefore in the
abovementioned text “to hang men alive” may entail the penalty of crucifixion (cf. Bell. I,
97; Ant. 13,380).
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hand, it is more probable that the condemnation was based on crimes committed
and not on exegetical questions.
The very need for such explication demonstrates that /4 by itself did not
signify impalement on a cross, but a form of execution resulting in
immediate death. [...] The object of the midrash is to exclude any possible

exegetical basis for crucifixion which is unmistakably identified as
a Roman practice.>

Also in 11QT*® 64,6-13, the hanging is a death penalty. It deals with the
hanging of men who delivered its people to a foreign nation or who committed
a crime by cursing his own people in a foreign land: “They are to be hanged on
a tree until they are dead. The corpses must not be left on the tree but must be
buried on the same day”'; it follows the reference to Dt 21:22°2,

In a significant study, L. Diez Merino considers that in the writings
recovered at Qumran, when the verb nn appears, the specification “alive men”
is not necessary to clarify its meaning. This word would unequivocally indicate
the crucifixion ante mortem. The reference shows that the Qumran community
followed the traditional interpretation which excluded the crucifixion as a form
of capital punishment; for this reason, “Furious Lion” is condemned, for he had
committed such an abomination™.

50 BAUMGARTEN, Crucifixion?, 478; HALPERIN, Crucifixion, 43: “If certain Jews did
indeed see in the Deuteronomic passage a prescription of crucifixion, the general language
of its opening — «a sin deserving of death» — could easily imply explicitly specified by the
Torah. The Roman use of crucifixion for a multitude of offences would have encouraged
such an interpretation. We have here, I propose, the origin of the principle — repeated as
a tradition long after its grounds had been forgotten — that any death penalty prescribed by
the Torah without specification is necessarily strangulation.”

3! MULDER, 175/89\, 671.

52 BAUMGARTEN, Crucifixion?, 481: “We consider Yadin’s conclusion that the sect held
the Seekers-after-Smooth-Things worthy of death for treason as quite plausible. His further
inference, however, that crucifixion was in their eyes a form of execution in accordance with
the Law of Moses is unsubstantiated. [...] Crucifixion was viewed with horror by the Qumran
sectarians as totally alien to Jewish tradition.”

53 DiEz MERINO, La crucifixion, 14: “La posicion de Qumran se pudiera explicar de
distinto modo: o bien porque polémicamente se oponian a la interpretacion farisaica de Dt
21,22-23 (crucifixion post mortem), o bien era una interpretacion exegética normal en el
Judaismo de aquel tiempo; o la inversa: la posicion farisea fue una reaccion contra la
interpretacion qumranica, o una proposicion aceptada por algun grupo dentro del Judaism
polifacético, del Judaismo que precedi6 al afio 70 d.C.”
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3 The Hanged Man, A Curse of God?

We get to the central segment of v. 23, »5n oio8 nYHp~3, which
explains why the body of someone who had been hanging was to be buried on
the same day, “for a curse of God is one who is hanged”. In this construct, the
locution 0'i%& N%9p is a real crux interpretum, since there are two syntactic
readings, from the moment that the adjective n%%p is found in construct state and
the second noun can function as subjective genitive, “from God”, i.e. “accursed
by God”, or as objective genitive, “a curse toward God”, i.e. “an affront to
God**. The MT construction supports both an objective and a subjective reading
of 098 NY9p™°. In either case, the criminal’s suspension upon a tree expresses
the curse and does not affect it. In fact, the corpse was hung because of the
committed crime, “manifested the condition of the cursed person as that of
a criminal™®®, and in this case it is a subjective genitive.

The Septuagint renders D78 NY9p as a subjective genitive translating
KekaTnpapévog vro Beod mac kpepdpevoc Emt EVAov, “cursed from God is anyone
who is hanging on a tree”; in the passive construction the abstract word katépa
is not present, which frequently translates n9p, but it employs the perfect
passive participle kexoatnpopévog to declare a lasting state of curse and to
denounce that the one who hangs is cursed’’, a public example of the law’s
severity, in the sense that he is subject to the curse that the law commits against
his transgressors. Second, the genitive “of God” in MT is replaced by the formula
“from God”, and the adjective has been added, mdg, “anyone”, making the
universal assertion®; in that manner, hanging on a tree is a demonstration of
curse accrued through committing a capital crime.

% The noun “curse” occurs eleven times in Deuteronomy: 11:26.28.29; 21:23; 23:6;
27:13; 28:15.45; 29:26; 30:1.19.

35 PAPOLA, Deuteronomio, 243: “Secondo alcuni autori «di Dio» potrebbe anche essere
interpretato come una forma di superlativo e indicare percio il carattere tremendo della
maledizione.”

36 WRIGHT, Deuteronomio, 343.

57 Cf. BERNSTEIN, Deut. 21:23, 24: “This exegesis of the text implies that since the hanged
body is cursed, it should be taken down quickly to prevent the surrounding land from becoming
tainted. The biblical syntax accepts such a reading smoothly, and if we accept the fact that the
Greek is but a disambiguating transformation of MT, the exegesis of the clause is clear.”

58 Cf. HOLZMEISTER, De Christi crucifixione, 19.
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A normative Jewish source, the Targum Neofiti, maintains the subjective
genitive in the reading of the construct and translates, 25%7 92 'n 07p V'Y, “is
cursed before God whoever’s hanging”, it agrees with the LXX, transforming the
noun N9p in a passive participle and adding 93, “anyone”, before the word
“hung”. Although the phrase "7 ©7p is not literally equivalent to the form V7o
Beod that is present in the LXX, it is understood as the same concept because,
according to the interpretation of this source, the curse is the result of being hung™.

Pegitta’ instead interprets liberally the construct non o798 n%9p™3 as if
it were an objective genitive, apTI3 RAYRS KNRNT 127 Svn, “that whoever
blasphemes God must be hanged”®’; in the same way Targum Ongelos (59 ™N
anT) and Symmachus (6t 610 Pracenuiov 0eod ékpepdobn) teaches that the
blasphemer is to be hanged. These texts identify God as the object of the curse
as the reason for hanging; we may translate: “You must bury him since he was
hanged for blasphemy” and he should not therefore remain exposed. The
Samaritan Pentateuch reads (v. 23):

RN ©HR NOHP "2 RINA DY 137APN 3P "2 ¥y Yy inbal phn &Y
1513 79 103 TADR M WK TOATR DR RNV KN

His carcass is not put on the tree, but on that day, he will be buried in
a sepulcher, because God’s curse will be lifted up. And you will not defile the
land that the Lord your God has given you as an inheritance.

Certainly, as it was hanged, the corpse was a source of contamination and
therefore its exposure was “a curse to God”. This second reading of the genitive
focuses on the great desecration inflicted on the victim by highlighting that the
way of proceeding towards the executed person was a real offense, an outrage
and an insult in the eyes of God, since the victim was exposed naked in a well
visible place, a square, a high ground or the same scene of the crime. The offense
was not the exposure of the corpse, because otherwise such action would be
prohibited, but by the prolonged exposure of the body. That is why there is a limit
to this approach, “his corpse shall not hang all night on the tree (in%321 o0&
PPI-5Y), but you shall surely bury him on the same day” (v. 23a), since this is

3% BERNSTEIN, Deut. 21:23, 25.
0 Cf. BERNSTEIN, Deut. 21:23, 31: “According to Rashi, we perceive two analyses of
n%5p=a 08 "N — «blasphemy» and «an affront toward God»”.
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the only case in which, as a result of a normal procedure, a corpse was
deliberately exposed®!.

Verse 23 proves that the curse is a consequence of the sin committed and
renders the offender defiled; paradoxically, it also becomes evident that the
sinner becomes a curse because he is condemned by the same law that could have
been a blessing if it was well observed. Because of this curse, the offender has to
be hanged in order to show everyone the danger that it constitutes®. In fact, the
actions of one have repercussions that affect other people (cf. Deut 11:26-28).
Assurance of God’s blessing and its existence on earth is achieved by solely
removing the curse. This curse is not a “detachable” force but calls into play
forces that transcend man’s development of his evil effects, “the curse calls forth
the dreaded power of evil and sin, the inexorable logic which leads from evil to
misfortune”®. We can say the curse is reversed as the echo of the blessing which
is the creative word of God; while the blessing is a mystery of election, the curse
is a mystery of rejection (1 Sam 15:23; 2 Kgs 17:17-23; 21:10-15)°*. In Deut
21:23, the corpse is not God’s curse because it is hanging from a tree, but it is
hanging on a tree because it is cursed by God; in fact, death by execution was
a formal separation and termination from the community of God’s people, and
suspension on a tree showed to all the state of separation that the convicted
person finds himself in®.

61 BRICHTO, “Curse”, 194; WILLSON, “Cursed”, 221: “Deut 21:22-23 enables the
community to denounce such covenant transgressor. In this sense, the community reaffirms
the covenant by ritually enacting the covenant curse, even as they honor the prescribed limits
of this ritual enactment. To be hanged upon wood in accordance with Deut 21: 22-23
constitutes the epitome of shame within OT law.”

2 WISDOM, Blessing, 194: “The curse falls on the one who has abandoned covenant
loyalty and has turned to other gods. To be under the curse means to be placed outside the
realm of covenant blessing. It means to be expelled outside the covenant.”

63 CORBON — GUILLET, Curse, 106.

%4 CORBON — GUILLET, Curse, 107.

5 Cf. CHRISTENSEN, Deuterononty, 489; CHERTOK, Like a Tree, 81: “The purpose of
hanging the corpse on the tree is to impress an image on minds of all who see.” REARDON,
‘Hanging on a Tree’, 409-410: “The purpose of post mortem suspension visibly demonstrates
to the community the guilt and humiliation of the executed one.”
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4 The Prohibition On Contaminating the Land

The issue of land and its ritual purity is relevant to Deuteronomy (cf.
19:2; 22:1). The land of inheritance is a gift from God, and to live in it implies
a certain type of behavior; it would make the land unclean, because it is the
dwelling place of the Lord (Num 35:34) and “to defile the land means to profane
the holy God”®. In the event that the body of a person executed was exposed, it
would make unclean the land, in violation of a rule:

So you shall not pollute the land in which you are ( PIRI™NR 1970089
13 onR WR) for blood pollutes the land and no expiation can be made for
the land for the blood that is shed on it, except by the blood of him who
shed it. (v. 33)

Another norm in the Holiness Code warns the people not to contaminate
with various abominations the country that God was about to give:

%7 For the men of the land who have been before you have done all these
abominations, and the land has become defiled (xnvn1); 28 50 that the land
may not spew you out, should you defile it (2QR82v3), as it has spewed out
the nation which has been before you. (Lev 18:27-28)

The possession of the land is conditioned by the observance of the
commands given by the Lord, “And you shall do what is right and good in the
sight of the Lord, that it may be well with you and that you may go in and possess
the good land which the Lord swore to give your fathers” (Deut 6:18; cf. 8:1;
11:8; 15:4-6); we read, “If you are not careful to observe all the words of this law
which are written in this book [...]. Moreover, the Lord will scatter you among
all peoples, from one end of the earth to the other end of the earth” (28:58a.64a).
These texts manifest a certain tension between generosity and requirement and
have commands like norms for Israel’s life on earth to live. They are also set as
a condition for them to be able to continue dwelling in it®’. For this reason, 21:23¢
explains why the corpse of the executed was to be buried on the same day:

“So shall you not defile the land TONTR-NR RHVD KD
which the Lord your God ?[".._"7;3 mn? WK
is giving to you as an inheritance.” nomI 79 1M

% ANDRE, 81y, 339.
7 Cf. VANHOOMISSEN, Cominciando da Mosé, 229.
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The body of a dead man was a source of contamination in terms of ritual
impurity and allowing the body to decompose or be dismembered by birds and
beasts would spread the impurity®®.

In De specialibus legibus (I1I, 205), Philo resuming the legislation of
Moses regarding the impurity of the corpse, treats it as a moment of reflection on
the due respect owed to life: whoever is alive feels guilty in some way, becoming
impure and learning to respect life®. In line with this motive, even someone who
simply enters a house where there is a dead person has to go through purification.
The basis of this principle is the idea that “impurity is a res produced by the
withdrawal of the soul, the divine image, from the body. The loss of the divine
produces impurity”’®, while purity was closely linked to holiness, understood as
integrity and completeness. The earth being holy, it follows that the inhabitants
were to be found pure. The land could be desecrated by impurities of various
types that however hardly seemed to be: some pets, cultic order the woman after
childbirth, skin diseases, mildew in the house, etc.”! It follows that the dominant
categories leading to holiness are purity and impurity’?, and the latter becomes
something that prevents contact with the sacred, that is with God, and it is
charged with negative values as a consequence of the transgression.

Conclusion

Deut 21:22-23 describes the epitome of the covenant curse against
transgressors and in this text v. 23 plays one part in the whole OT matrix of
preparing God’s people for the full revelation in Christ (cf. Gal 3:13; 1 Pt 2:24;
Acts 5:30; 10:39; 13:28-29)"%; the text showed that the contained norm in it does

% CLEMENTS, Deuterononty, 99: “Just as unatoned killing would pollute the land, so also
even the corpse of a justly executed murderer required proper burial. The conflict of principle
between the value of a deterrent display as a public warning and the need to avoid polluting
the land was be resolved by setting limits to the former action.”

% Cf. PHILON D’ ALEXANDRIE, De specialibus legibus, 187-189.

70 SAaccHI, Sacro, 201.

"1 CAIRNS, Word and Presence, 193: “Yahweh is the living God; it is unbecoming, then,
that signs of death should be flaunted on the face of the land which is Yahweh’s inheritance.”

2 SACCHI, Sacro, 32-33: “La categoria piu caratteristica del pensiero ebraico, quella con
cui gli ebrei interpretavano e classificavano il reale, ¢ quella del «sacro/profano —
impuro/puroy». Fare la storia dell’evoluzione dei contenuti di questa categoria e del rapporto
stesso dei termini di cui € composta, ¢ un po’ fare la storia del pensiero ebraico.”

73 Cf. WILSON, “Upon a Tree”, 471f., examines the redundancy of the allusion to Deut
21:32 in Acts 5:30; 10:39; 13:28-29 to outline four common functions of redundancy in
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not have the purpose to condemn a particular kind of sin, but without specifying
the type of crime in which a man had to die, imposed that his body be exposed.
We have considered that the finding of the Dead Sea Scrolls constitutes a great
richness in biblical text studies and for Judaism of that period (4QpNah 3-4 1, 7-
8; 11QT* 64,7-13). However, it cannot be assumed that the verses refer to the
punishment of crucifixion, because it was not the way of execution according to
Jewish penal law. Biblical text speaks only of the cadaver’s exposition. Such
norm has for its aim the recognition of the dominion of God in the life of every
man and contributes to our better understanding of the mysterious face of the
God of the covenant. In fact, the purpose of every single law was to give to the
people a concrete means to serve God in all areas of life and the power to remain
in freedom. The law cannot be interpreted “outside of the sphere of Yahweh’s
chosen people, away from the spirit, and away from covenantal communion™’*,

A person who is guilty of a capital crime must be exposed, it is a “curse
of God”, it attests to the whole and total separation from God. The hanged man
is a sign of the absolute estrangement of God from any complicity with evil, and
the culprit needs to be publicly hanged in order to denounce the sin that breaks
the covenant with God. The severity of the punishment clearly shows the
seriousness of the sin. It very deeply attacks the root of the covenant,
transforming the land given as an inheritance into impurity if the dead body is
not buried before the end of the day.

Paradoxically, the one who hangs on the wood shows to everyone that he
is accursed by God, and reminds others to faithfully live the covenant, remaining
in its blessings. The death of the guilty serves to memorialize God’s gifts where
His people discover Him from whom Moses has defined these norms. In reality,
He does not want death, but life.

narrative literature: redundancy for emphasis, redundancy for anticipation or
retrospection, redundancy for coherence, redundancy for characterization.
" Auzou, De la servitude, 280.
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Summary

The analysis of Deut 21:22-23 demonstrates that the Mosaic Law relating to the public
exposition of the corpse of a condemned man does not refer to the torture of crucifixion, but
texts found at Qumran highlight that it was adopted from the Hellenistic epoch (4QpNah 3-
41, 7-8; 11QT* 64,6-13). Reference to intertestamental literature is fundamental in reading
and understanding the complex syntagma that constitute the crux interpretum of the whole
concept of “the curse of God in the person hanged”. Being hanged on the wood of a tree
shows everyone that the person killed was God’s curse because the crime committed had
rendered him such. It separated him from God. He is a sign of God’s absolute estrangement
from whatever connivance there may be with evil and this is why he had to be hanged. It is
necessary to publicly denounce the sin that breaks the covenant with God.

Key words: curse, hanging on a tree, purity, transgression.

Zhrnutie

Analyza Dt 21,22-23 ukazuje, ze MojziSov zakon tykajlici sa vystavenia tela odsudeného
nehovori oumuceni ukrizovanim, ale ze bol prevzaty z helenistického obdobia, ako
prezradzaji texty najdené¢ v Kumrane (4QpNah 3-4 I, 7-8; 11QT* 64,6-13). Odkaz na
intertestamentalnu literatiru je dolezity pre Citanie a porozumenie komplexnosti syntagmy,
ktora je crux interpretum celého konceptu “prekliatia od Boha pre osobu odvisnuti [na
dreve]”. Fakt, ze nejaky ¢lovek bol zaveseny na dreve stromu, dava kazdému najavo, ze tento
mitvy bol priekliatym od Boha, nakolko ho takym urobil ¢in, ktorého sa dany clovek
dopustil. Svojim konanim sa odluc¢il od Boha a stal sa znamenim uplného Bozieho
odcudzenia sa od vSetkého, ¢o mlcky suhlasi so zlom. Preto musel byt taky ¢lovek zaveseny
na drevo. Bolo teda nevyhnutné, aby hriech, ktorym sa narusila zmluva s Bohom, bol verejne
odsudeny.

Klucove slova: prekliatie, visiet’ na strome, Cistota, prehresok.
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Pontificia Universita Urbaniana
Via Urbano VIII, 16
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Hearer’s Response to Jesus’ Aramaic in Mark

Jaroslav Mudron

The fact that the Gospel of Mark was written in vernacular Greek, called
Koine', facilitated its accessibility to the large population of the Hellenistic
culture, i.e. one of the widest possible audience in that time. The Gospel could
be practically read or heard from Marseilles to Alexandria Eschate (modern
Tajikistan) and from Caucasus to Egypt. Nevertheless, the Gospel has its “local
color”, planted in the geographical and cultural settings of the narrated story. The
umbrella term “Semitism”, eventually “Aramaism” or “Hebraism”, serves in the
Biblical studies to label words and expressions foreign for the Greek language
and Hellenistic culture as such, since they imply from a special LXX and NT
Greek tradition, whose roots are found in the Hebrew Bible. This paper will focus
on the way how the Gospel of Mark copes with combining these two cultural
worlds for his audience and in which manner the evangelist leads his
readers/hearers to understand the clear lexical Semitisms in his work. As
a special case, three full Aramaic quotations, found in Jesus’ mouth in Mark, will
reveal a dramatic technique that is very rare, but not unknown to the art of Greek-
Roman performances.

1 Strange Words

The names like Tncodc, Hoatog, Todvvng, Topdavne and Nalapét tiig
F'oMiaiog at the beginning of the Gospel must have seemed enough unusual for
a mediocre Greek-speaking inhabitant of Syracuse in Sicily in the first century
AD. Our Syracusan, most probably, would understand — from the narrative
context and from their grammatical-syntactical functions — that the first three
words are personal names and the last two are place-names. In such a way, the
ancient Greek recipient, who was not familiar with the geography and culture of
Galilee and Judea, had to reconstruct in his/her imagination the unknown places
and to figure out the character with the foreign names.

! Cf. BLASS — DEBRUNNER — FUNK, 4 Greek Grammar, §2.
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Generally, there was no need to translate the proper nouns. For a better
understanding, an author sometimes puts an attribution (“place”, “river”, “city”
etc.) behind the foreign proper name, as Mark does in 1:5: ...1] Tovdaia yopa...
&v 1@ Topdavn motoud...

Among the proper nouns of the Gospel of Mark there are, however, two
exemptions, when the author directly translates the names: Boavnpyég (3:17) and
ToAyobd (15:22)%. The latter term is translated “Place of Skull” and it completes
the picture of the execution of Jesus. The former “nickname” of James and John
seems to have a special literary-audible effect. The author creatively plays with
similar sounds of Greek Boav (“to shout”) and Semitic bney- (sons of)’.

Apart from the personal names and geographical terms, Mark as an
author uses also several words which are clearly Semitic in their origin. Many of
them can be considered loanwords, i.e. the foreign words that became a part of
the language and thus they are not viewed to be “strange” any more. Mark does
not explain the words: capPoatov (1:26 etc.), catavag (1:13; 8:33), pappi (9:5;
11:21; 14:45), pafPouvi (10:51) and ®cavvé (11:9.10). His audience is probably
presupposed to know the meaning of these expressions and to have some basic
knowledge about the Jewish religion, to which the terms are related.

On the other hand, there are different Hebrew-Aramaic words by which
the author gives a hint to let the reader/hearer understand: The one who is not
familiar with the term nédoyo in 14:1 can easily deduce that it deals with a feast,
because in the next verse the high priests are afraid to arrest Jesus “during the
festival (év ] €optf))” (v. 2). Similarly, the enigmatic expression yéevva is
accompanied with the attribution 10 ndp 10 doPeotov in 9:43, which indicates
that the Semitic word refers to a place of a fire of punishment. In the same way,
BeellePfoOA in 3:22 has its parallel expression €v @ dpyovtt TOV daipoviov at
the end of the verse for those who do not know the Hebrew expression.

One can suppose that the Hebrew-Aramaic term A& was well known
from the liturgical usage among the first Christians and therefore it is not
translated in Mark. Nevertheless, in the same Gospel, the Greek transcription
aunv always appears with the expression Aéym vuiv (3:28; 8:12;9:1.41; 10:15.29;

2 Another proper name Baptipoiog (10:46) creates a special case, because it is proceeded
by an explanation of the patronymic name: 6 viog Twuaiov, which also can be considered as
a kind of the name translation, however in an indirect way, which I call a “hint” for
understanding the Semitism.

3 The reconstructed Aramaic name for “sons of thunder” should be 07 "33, in Greek
transcription Bvepeyep or Povepeyen. See BUTH, Mark, 29-33.
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11:23; 12:43; 13:30; 14:9.18.25; once with Aéyw oot in 14:30). Thus, in case
anybody of the audience does not understand the meaning of “amen”, the
additional expression will provide its affirmative and performative nuance.

A mere juxtaposition is found also in Jesus’ appellative, afpfa 6 motip
(14:36), in his Gethsemane prayer. The connection of these two words, the first
Aramaic and the second Greek*, seems to be fixed in the tradition of the first
Christians, since Paul uses the very same expression in Rom 8:15 and Gal 4:6.
Once again, if somebody was not familiar with the Aramaic appellative ofpa,
the second word would introduce him/her in its meaning and its literal function
of intimacy and filial prayer.

Another group of the “strange” words in Mark’s Gospel is created by
Semitic expressions, which evidently need to be translated. Here, it is not enough
for the author to give only a hint, an attribution in juxtaposition or a parallel
expression, but he clearly provides the translation introduced by the formula:
0 éotv uebepunvevopevov (5:41; 15:22.34) or with a simple 6 éotv (3:17;
7:11.34).

We have already mentioned the translation of two proper names
Boavnpyég and T'olyoBd. In both cases (3:17; 15:22) the formula is used. The
translation is similarly required for the technical word xopfav (7:11), which in
the ritual terminology stands for a sacrificial gift (6 éotiv d®pov). The term
kopPav sounds in the mouth of Jesus, when he makes objection against the
tradition of the elders in 7:1-23, and in the same chapter the formula & éotwv
introduces translation of another Semitic expression — eppada (v. 34). In contrast
to the previous Hebrew-Aramaic words, this one represents a clause, an
independent proposition and not just a technical or proper loanword. Jesus is
quoted in a foreign language — foreign to the Greeks — and probably in his own
language. The translation, hence, serves to make access for the Greek audience
to enter this “strange” world and to understand Jesus beyond a language barrier.
This is true also of Jesus’ sayings in 5:41 (taAfa kovp) and 15:24 (ehwt ehmt
Aepo coPoaybaviy). The Aramaic quotes are necessarily translated after the
formula 6 €otv pebepunvevdpevov in both cases.

In the multi-lingual ancient society of the Roman Empire it is hardly
imaginable that Mark had presupposed that nobody of his audience would have

4 The nominative case with article can be used as vocative. See BLASS — DEBRUNNER —
FuNK, 4 Greek Grammar, §147.
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understood Aramaic®. Nevertheless, his Gospel as a whole was addressed to
a Greek-speaking audience. For those who knew both languages, the Aramaic
quotes must have been a moment of a vivid surprise in which they could switch
from one language to another. For those, however, who understood only Greek,
the strange sounding words could present a moment of confusion, because of
a momentary incomprehension. But the immediate translation should give them
a possibility to reenter once again into the scene and to overcome this confusion.

Having identified four groups of the “strange” non-Greek words, i.e. (1)
the untranslated proper names and (2) some loanwords, (3) the terms with a hint
and (4) the expression with a clear translation, we can draw up the conclusion,
that Mark as an author had in his mind a Greek-speaking audience, to whom he
was writing the Gospel®, and for whom some basic Jewish-Christian terminology
and conceptions (Sabbath, rabbi etc.) were not totally strange. The implicit and
explicit translation of Semitic technical words and of the Aramaic clauses helps
the audience to become familiar with the “non-Greek™ side of Jesus’ story.

In the following paragraphs, we will focus our attention on the last group
of the foreign words — on Jesus’ Aramaic quotes. What is their narrative
function? Why was the author convinced to put them in the story? These stories
would be meaningful also without taABa kovp (as is Matt 9:25 and Luke 8:53),
ep@oba (no in Matt 9:32-34 or Luke 11:14) and eAmt ehmt Aepa caPoybovi (Luke
23:46 and John 19:28-29 offer another Scripture quotations, only in Greek).
What kind of response should Mark expect of the audience to Jesus’ Aramaic
words, when he inserted them in the story? Is this literary technique attestable in
the Greek-Latin literature of that time?

2 Effective Words

Three Jesus’ Aramaic quotes are presented in three different narrative
contexts: raising from death, healing, and prayer of dereliction. The first story,
in which Jesus’ order taABa kovp is recorded, at the first glance resembles to
other healing stories — starting with a petition (5:23) and ending with Jesus’

5 Still in the 4" century AD Christians would manage to organize themselves in Greek-
Aramaic or even Greek-Latin-Aramaic communication. Cf. BIVILLE, The Graeco-Romans,
84-85.

® See the detailed analysis of the Mark’s social-linguistics settings in Greek-Roman
culture in BEAVIS, Mark’s Audience, 13-44. For a discussion about the audience and purpose
of the Mark’s Gospel, see COLLINS, Mark, 96-102.
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command not to tell anybody what happened (v. 43). The great difference,
however, is that the healing intervention is postponed. The narrator delays the
arrival of Jesus to the dying girl by the insertion of another healing story on the
way to Jairus’ house (vv. 25-34). The pace of narration is slowed down even to
the point of the death of Jairus’ daughter and a report is delivered to the poor
father with the question, “Why trouble the teacher any further?” (v. 35).

The situation is unique in the Gospel. Jesus has already proven himself
to be able to heal various illnesses (1:30.31.42) and handicaps (2:11-12; 3,5).
Recently, he has demonstrated his power over “the wind and sea” (4:41) and over
“the legion” of unclean spirits (5:9). Even more, his power (d0vapig) has been
described as a force that emanates from him also without his control, if somebody
touches him with faith (v. 30). Now, the question arises whether Jesus’ power
could restore a dead person into the life. The report of the girl’s death,
surprisingly, does not urge Jesus to act in hurry. The pace of narration slows
down even more and it seems that the narration time is almost equal to the
narrative time — every minute detail of Jesus’ action is noted down: his
encouraging words to Jairus, choosing three disciples to accompany him,
entering the house, seeing the people weeping, reproaching them and their
reaction, putting them out, taking the child’s parents and his three disciples with
him, entering the room, touching the girl’s hand (vv. 40-41a). After this step by
step description, we can imagine the audience hanging on the Jesus’ next step.
Finally, he is about to utter something to the girl (A&yet avti}), but from his mouth
an enigmatic sentence comes out, ToABa kovp, which instead of a resolution
brings a new confusion. A translation is required. It comes indeed, but once again
in a very slow pace — introduced by the long formula: 6 éotiv pebepunvevouevov
and with an insertion, col Aéy®, between the appellation taAfa and the order
Kovp (v. 41).

In such a way, the narrator manages to keep the audience in the longest
possible expectation of the solution of the story’s complication. From the point
of view of the narration time, the Aramaic sentence serves to postpone the final
resolution. This may be, however, not the only narrative function of the foreign
words. The slow pace of the storytelling emphasizes the importance of Jesus’
power to restore life. Using the Aramaic expression, the author might intend to
create a mysterious and impressive atmosphere for such a powerful act’.

7 Cf. SCHMITHALS, Das Evangelium, 288; COLLINS, Mark, 286.
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Some commentators argue that the Aramaic language could have alluded
to magic spells or ritual formulas of the Middle East®. This can be true only to
some extent, since the language Jesus used was first of all a regular and common
tongue of the Syrian province, in which Greek and Aramaic existed side by side
for centuries®. Hence, it would not sound odd that Jesus turns to the little girl
somewhere by the Galilean sea in their local language.

On the other hand, the sentence is uttered in a very powerful moment of
high narrative tension and it makes an effect of the strong impression on the
audience. The Aramaic order together with the performative expression coi Aéy®
underline Jesus’ supremacy over human life. The “strange” words almost
materialize the power of the protagonist in the ears of the audience. The
translation, nonetheless, immediately explains the simple order “get up” — simple
in the common human speech, but the most powerful for a dead person, if it is
put in practice.

In conclusion, the last delay of the resolution of the story and the
impression of the powerful moment in Jesus’ ministry are embodied in the
Aramaic expression toAfo kovp with its translation. These two narrative
strategies (delay and power) seem to be decisive for the narration and they can
be applied in a smaller scale also to the next healing story in which another
Aramaic quote is used (7:31-37).

We find many stories of Jesus healing either by a mere word (2:10; 3:5;
7:29) or by touching (1:31; 5:27; 6:5.56) or by both touching and speaking (1:41;
5:41). Listening to the accounts in ch. 7, the audience encounters a new type of
healing — a twofold manual procedure for healing of a deaf and tongue-tied
man'’. The first step of Jesus consists of putting his fingers into the man’s ears,
spiting and touching the man’s tongue (7:23). The next series of actions describe
Jesus looking up to heaven, sighing and saying, E@¢afa, that is (6 éotwv), “Be
opened” (v. 34). From the narrative time point of view, the complicated
procedure delays the expected resolution of the narrative tension. Though some
people in v. 32 asked Jesus to “lay his hand” on the man, Jesus does not resolve
the problem by a simple hand-laying. He takes the disable person “aside from the
multitude in private” (v. 33) and starts with the “procedure” that is concluded by
the Aramaic imperative eppatah (cppada)'’.

8 Cf. IERSEL, Mark, 209; COLLINS, Mark, 286.
® TAYLOR, Bilingualism, 319.

10 TERSEL, Mark, 253-254.

I Cf. MORAG, ‘Eo@add, 198-202.
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The relatively short Aramaic expression, followed by the brief translation
formula (6 €otwv), does not bring a long delay in itself, but it takes part in the
sequence of actions that together delay the expected result. The actions can be
considered to create a staircase construction and, in this case, the Aramaic
imperative with its translation stand at the top of the structure. Once again,
though in a smaller scale, the Aramaic expression conveys a powerful impression
about Jesus’ performance.

Furthermore, the twofold healing of the deaf man has a parallelism with
the two-step healing of a blind man in 8:22-26. The two-step progression is,
therefore, considered a typical strategy of repetition in Mark with a special effect
on the hearers, who remain in suspense and the desire to know (see and hear)
what is going to happen'?. The story of the blind man in ch. 8, however, does not
contain a non-Greek quote and so the Aramaic language is not a unique way to
communicate the powerful climax of the healing narrative. It is rather one of the
narrative techniques. Mark does not repeat the same healing stereotyped structure
but uses various modes for telling the stories and for keeping the attention of the
audience. Should we then consider the word epafa as a pure embellishment of
the healing account?

The enigmatic foreign word must have caused an extraordinary echo in
the ears of the hearers. Jesus stands alone with the man, but the man is not yet
able to hear Jesus’ command, “Be opened”. From an apocalyptical point of view
the order could be addressed to the heavens, which should open and send a divine
blessing on the man'®. In light of the performance criticism, however, epgada,
and its translation is uttered in respect to the hearers of the Gospel. In contrast to
Jesus’ disciples (6:52; 7:18; 8:17-21) and his opponents (7:1-13; 8:11-13), the
audience should have ears open and the tongue untied. Two main actions of any
performance of the Gospel are included in the story: to speak plainly and to listen.
There must be someone speaking — reading aloud or performing the text of the
Gospel in front of or among the audience and his/her task is to “speak plainly”,
i.e. in an understandable way. Others in the assembly need to have a good
hearing. For these obvious reasons, Jesus’ “opening” command serves as a vivid
moment, in which the speaker/reader is motivated to perform the Gospel more
“plainly” and the audience is encouraged to pay more attention.

Moreover, the fact that Jesus is alone with the deaf man, when he utters
the Aramaic expression, is not without significance. In the taAifa kovp story,

12 Cf. RHOADS — DEWEY — MICHIE, Mark, 49.
13 Cf. LincicuM, Eegafa, 652-653.
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Jesus was also in a private condition — in an inner room of the house, without the
mourning crowd, but only with three chosen disciples and with the parents of the
girl. Such privacy, apart from the gesture of taking the girl’s hand and calling her
taba, creates a certain atmosphere of intimacy. One finds a similar solitary-
private intimacy in our second story in which Jesus takes nobody with him but
the deaf man alone. To hear Jesus speaking in a Semitic language — supposedly
his mother tongue — does intensify the intimacy of the moment and draws the
hearer into a close personal relationship with the main protagonist of the Gospel.

The healing story of eppaba order and the raising story with TaAfa kovp
command are more or less of a similar vein and both belong to Jesus’ public
ministry. Nevertheless, the next account in which the last Aramaic words of Jesus
are recorded differs in the context and usage of the foreign quotation. Jesus finds
himself on the cross and quotes the opening verse of the Psalm 22 in Aramaic,
ghot eAmt Aepa coPaydovi (15:34)'. His words are a cry of dereliction and
not a powerful, tension-resolving, healing command. It is the last of Jesus’
utterance in the Passion narrative and in the Gospel as a whole and it is addressed
to God as a prayer similar to the prayer in Gethsemane in which Jesus calls God
APBPa, 6 matnp (14:36).

Notwithstanding the evident differences with TaAi0a kovu and epaba,
the identified narrative technique of the last delay and the literary effect of
a powerful moment and intimacy seem still helpful for analyzing this Jesus
Aramaic cry.

It is properly between the challenging derision of the bystanders (15:29-
32) and the faithful confession of the centurion after Jesus’ death (vv. 37-39),
where the last dereliction cry of Jesus is placed (vv. 34-36). The cry is
characterized as “a load cry” @wvi] peyéAn and the same expression (pwvnv
peydinv) describes Jesus’ last cry before his death. Did Jesus cry twice? Or was
it only one load cry during which the bystanders thought that he was calling for
Elijah and after which he passed away? Finally, did Jesus breathe his last “by”
giving a loud cry (contemporary aspect of dgeic) or “after” having given the cry
(antecedent aspect)? It is difficult to answer the questions, but in any case, the
content of Jesus’ cry, its translation and the reaction of bystanders certainly
prolong the narration time between the “crying” and “breathing the last”. The
procrastination of the description of Jesus’ death makes possible to the audience

4 Cf. BUTH, The Riddle, 395-396.
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to stay longer with the main character in this most crucial moment of his passion
and to contemplate his prayer of relinquishment.

The effect of suspense and escalated tension are clearly expressed in the
reaction of the bystanders, “Wait (&dpete), let us see (idwpev) whether Elijah will
come to take him down” (15:36). Naturally, the hearer of the Gospel is waiting
with the open eyes as well, listening to this passage. The action of giving a sponge
with sour wine to Jesus to drink evidently served for putting off his death in order
to see an eventual intervention of Elijah from the heavens.

Though the bystanders are Jesus’ fellow countrymen, they do not
understand his Aramaic cry. They think that Jesus was calling Elijah,
misinterpreting the word glmt with ’eliah'®. The only ones, however, who
understand Jesus’ cry correctly are the hearers of the Gospel — due to the
narrator’s translation. Accordingly, the audience knows more than the eye-
witnesses at Golgotha and this fact creates irony that the hearer/reader becomes
indeed the “only genuine witness to the crucifixion”'®. The exclusive
understanding leads to the relation of intimacy and hence the Aramaic quote with
the translation once again creates a space for the deep affection between the
recipient of the Gospel and the main character.

Summing up, although the cry glmt et Agpo cafoybavt has not the
same literal healing function like taA®o kovp and epoaba, it does have
a comparable narrative effect — to express a powerful moment of high suspense
and close intimacy. What is more, the last Jesus’ Aramaic quote anticipates the
confession of the centurion and prepares the audience for such declaration of
faith. The prayer of dereliction claims for a response in the hearts and minds of
the listeners. The response should be modeled on the centurion’s confession.

The careful listener of the Gospel may make a connection between the
Aramaic expressions of Jesus. His/her ears have been open (eppafa) to hear and
understand Jesus’ words properly, in contrast to the disciples, opponents and
bystanders at the cross. He/she is not terrified by Jesus cry of dereliction (ehmt
el Agpo cafaydavt) or by his death, because he/she knows that Jesus has power
to restore into life (taABa kovp) and that God is his father (ABPa). Likewise,
his/her tongue is untied (epoBa) to confess the faith together with the centurion
and to enter the mystery of the final scenes of the Gospel.

'S For the Aramaic name n"9& (‘eliah) see the Targum Jonathan (2 Kgs 17:1 etc.). The
vowel & was pronounced like open /o/ in the Galilean Aramaic (cf. ROSENTHAL, 4 Grammar,
§10), which makes understandable the shift from /eloi/ to /elio/. Contra BUTH, The Riddle, 403.

16 FOWLER, Let the Reader Understand, 109.
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3 Performable Words

To use a foreign expression in Greek transcription with its translation is
a phenomenon that we hardly find in the Greek-Hellenistic literature. The
classical Greek authors were generally not interested in “barbarian” languages at
all'’. For example, in the Histories, Herodotus mentioned only some foreign
technical terms, difficult to translate'®. Even when the Greek tragedians wanted
to induce a scene which should represent an alien culture, they used to insert so-
called “heterophonic” words, i.e. the strangely sounded utterances which should
make an impression of a foreign language without any real sense'’.

The situation naturally changed after the rising and spreading of the
Hellenistic Culture and the common Greek language Koine in which the
influence of other languages and dialects was inevitable?”. Nevertheless, the
contact between the Hellenistic literal Greek and other languages still remained
on the level of loanwords and yAwooon without mixing up the languages?'. Even
in the Greek translation of the Hebrew Scriptures (Septuagint), we do not find
awhole Hebrew quotation in Greek alphabet and afterwards followed by
a translation. Instead, the Greek transcription of Hebrew words was used
exclusively for proper nouns, technical terms and unknown rare expressions?.
Hence, notwithstanding the multi-lingual situation of the Hellenistic-Roman
world, the distinction between the Greek and non-Greek languages was
respected. For example, among hundreds of bilingual Greek-Aramaic
inscriptions in Palmyra, there is only one Aramaic dedicatory graffito written in
Greek letters, written probably by a bilingual person who knew the spoken
Aramaic, but was trained only in the Greek writing?. Otherwise, it is very
uncommon to find a meaningful non-Greek expression transcribed in the Greek
alphabet as we find in the Gospel of Mark.

Does it mean that Mark invented a new literary figure of introducing
anon-Greek quote in Greek transcription and with the translation after the
formula 6 éotwv (uebepunvevopevov) in the Hellenistic literature? The lack of

17 Cf. HARRISON, Herodotus® Conception, 40-43.

18 Cf. HARRISON, Herodotus® Conception, 7, 44-45.
19 Cf. HALL, Inventing the Barbarian, 117-121.

20 Cf. SCHIRONI, Lexical Translation, 268.

21 Cf. ScHIRONI, Lexical Translation, 282-284.

22 Tov, The Greek and Hebrew Bible, 504-512.

2 Cf. TAYLOR, Bilingualism, 318.
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evidence in the Classical and Hellenistic works might suggest a great
originality of Mark in doing so. Nonetheless, a somewhat similar literal
technique had been already used by a Roman playwright, translator and adapter
of the Greek New Comedy, Plautus (c. 254 — 184 BC)*. In his comedy named
Poenulus (The Little Carthaginian), the author makes Hanno, a father of two
raptured Carthaginian girls, utter several sentences in the Punic language with
a translation or rather a pseudo-translation. The introductory prayer of Hanno, at
the beginning of the fifth act, consists of ten Punic verses transcribed in Latin
alphabet, preserved in two versions, and followed by a Latin, more or less
accurate translation®’,

In the next, second scene of the fifth act, however, the “translation” of
Hanno’s speech becomes a matter of amusement. The Carthaginian, who speaks
Latin very well, left his homeland in order to find his daughters. When he met
a certain Agorastocles and his slave Milphio and after having overheard their
dialogue about two raptured girls from Carthage, Hanno decided to enter into the
conversation, but to do it first in the Punic language. Miphio, the Agorastocles’
slave, was also born in Carthage and similarly captured for slavery in his infancy.
Though he doesn’t understand Punic any more, the slave offers himself to be
a translator between his master and Hanno. The ludicrousness of the scene insists
in the fact, that Milphio translates Hanno’s saying extremely freely according to
the sounds, using homophones in Latin. When Hanno addresses him, “Donni”,
that is “my lord” ('dny in Punic), the slave claims that he wants to give
a “donation” to his master (“doni uolt tibi dare”, Poen. 998)%.

Indeed, Milphio knows just to say “hello” in Punic “avo” and he
understands only the introductory sentence of Hanno’s speech. The slave is not
even able to recognize a stereotyped phrase, “Mechar bocca” (Poen.1002) (more
exactly: MKR BK) that can be translated as “a ware for you” and was used by
Punic sellers to offer their merchandise?’. However, Milphio translates this
obvious phrase as Latin, “Miseram... buccam” (Poen. 1003) (“a miserable...
mouth”), drawing a conclusion that the Carthaginian is looking for a dentist.
Since Hanno sees the nonsense of Milphio’s translation, he plays on their
ignorance and keeps uttering some other sentences in his mother tongue — to the
point in which Miplhio’s phantasy becomes exhausted and the slave has to admit

24 Cf. KENNEDY, Oxford Companion, 468.
25 Cf. SZNYCER, Les passages, 108-109.

26 Cf. FALLER, Punisches im Poenulus, 191.
27 Cf. FALLER, Punisches im Poenulus, 192.

Studia Biblica Slovaca



Jaroslav Mudron 71

his incomprehension. After this confession, Hanno starts to speak Latin and he
slowly reveals his business.

Apart from the entertaining using of the foreign language, Punic sounds
once more at the stage in an impressive scene of a meeting between another
Carthaginian slave-boy with his missing mother. Giddenis was a nurse of
Hanno’s daughter and she was captured with them. Now, Agorastocles sends for
her to confirm the identity of Hanno. When she did so, a slave from Hanno’s
escort recognizes her and fell into her embrace saying, “Auomma silli” (Poen.
1141) (“Hi, my mother”)*®. The nurse then gives an emotional and eloquent
response in Punic, which is interrupted by Agorastocles’ curious question, “What
are they saying?” Here, it is Hanno who translates the foreign expressions,
however, not verbatim but rather in a descriptive way, “He is greeting his mother,
and she her son” (Poen. 1144)*. The whole scene and the use of the “strange”
words in it are to have a moving effect on the audience and to prepare them for
the final and even more emotional meeting of Hanno with his daughters.

Summing up, the entire quotations in a foreign language with
a (pseudo)translation are used in the Latin play Poenulus for three basic reasons:
to show a devotion of Hanno to the gods (his introductory prayer), to create
amusing situations (Milphio’s mistranslation), and finally to create an emotional
atmosphere (lost Giddenis and his son) shortly before the climax and the
denouement of the plot.

How can we make a connection between Mark’s Gospel and Plautus’
comedy? It would be highly hypothetical to assume that Mark himself saw the
comedy Poenulus and that he became inspired by it to use a somehow similar
rhetorical technique in his Gospel. On the other hand, the analyses of the play
reveal that Plautus did not invent the technique, but he rather took it from a Greek
New Comedy author, either from Menander or from Alexis*®. This fact means
that from a certain time the use of foreign quotation in the Greek literature ceased
to be a taboo. On the contrary, at least in a lower genre of literature — such as

28 The distorted Latin text was reconstructed by Schroder as “Hau’ amma silli”. Cf.
FALLER, Punisches im Poenulus, 195, n. 140.

2 Cf. Nixon’s English translation: PLAUTUS, The Little Carthaginian, 113.

30 Cf. ARNOTT, The Author, 252-62. Furthermore, Ros6t demonstrated that the two
versions of the same Punic prayer of Hanno result from a two stage redaction of the play. In
the first phase, Plautus simply transcribed a Greek transcription of the Punic prayer into Latin
alphabet, while the second version of the prayer comes from the pen of a later redactor who
knew Punic and wanted to provide a more accurate text. Cf. ROSOL, Lingua Punica, 55-68.
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a comedy and probably also in other popular genres — it became a literary
technique appreciated by the audience which naturally lived the intracultural and
intralinguistic reality.

The literal style of Mark’s Gospel obviously differs from that of the
Greek-Latin authors of comedy. However, what Plautus and Mark have in
common, is a clearly pronounceable transcription of the foreign sayings for
a practical reason, having in view their audience. The transcriptions of both
authors are not transcriptions of a Semitic text, but of living Semitic speech.
Modern scholars are able to reconstruct the original Punic text behind Hanno’s
prayer in its form of an inscription®'. But for Plautus it was not important to
render an accurate transcription of the Punic consonantal inscription (e.g.
T ’LNM W’LNTH). His actor playing Hanno had to be able to read it also
without knowing the language and so Plautus rather wrote: yth alonim ualonuth,
i.e. how it sounds in the ears of Latin listeners with the vowels. The scope of the
transcription was to be read aloud and to be performable in front of an audience.

Similarly, in the Gospel of Mark, we find a fully phonetic transcription
of eppaba and taA1Ba kovp, which can be pronounced also by a reader who does
not speak the Aramaic language. In the light of Plautus’ work, the Markan
Aramaic expressions do not bring about a visual effect, but rather an audible one.
The words toABo kovp, epeaba, and glwt ghwt are written in way to be
pronounced, read aloud or even performed in front of an audience.

The audience of Plautus’ play hears Hanno speaking in Punic and has an
impression to encounter a real Carthaginian, who is searching for his lost
daughters. The hearers of the Gospel of Mark listen to Jesus uttering three
sentences in Aramaic and they can have a similar impression of authenticity of
three crucial moments of Jesus’ life: the raising from the dead, opening the ears
and tongue and crying to God from the cross.

Judging from the very rare usage of the foreign dicta in the Greek-Roman
literature, it is not impossible that Mark adopted the technique of non-Greek
quotations from the antique theatrical world. The “strange” and “effective”
words of Jesus are first of all “pronounceable”. The reader can read them aloud
— either for him-/herself or for the Greek audience. If the reader has an acting
ability, he/she can even perform Jesus’ speech with an appropriate gesture and

31 Cf. SZNYCER, Les passages, 108.
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tone of voice, since the narrator informs about the significance of the Aramaic
expressions. The words are “performable” and “authentic” for the audience®?.

Conclusion

The performative quality of Jesus’ Aramaic quotes permits us to make
a conclusion, shifting the accent from the reader to the hearer. The audience
listens to the “strange” expressions uttered by Jesus and this experience draws
them closely into the scene. Staying in a tensional suspense, they may conceive
the powerful and authentic moment of the divine authority of Jesus and intimacy
with him. Their attention rises with Jairus’ daughter, their perception and
understanding open with ears and tongue of the healed man and their prayer of
distress goes up to God together with Jesus’ last cry. The Aramaic of Jesus’
speech intensifies the hearers’ experience of the words of the Mark’s Gospel and
helps them to take part more vividly and personally in the story. From among the
NT writers, Mark remains an author who is exceptionally capable of enriching
his simple storytelling line with a quality of an audible and performable plasticity
in which the “strange” Semitic words in Jesus’ mouth became familiar and most
effective for the audience.
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Summary

The shortest Gospel is known for its performable quality that makes it suitable to read cover-
to-cover in front of an audience with a dramatic tone of voice. The performative nature of the
work sheds light on some lexical Semitisms used in the Gospel as well. In many cases, Mark
either gives a hint to the reader for understanding Hebrew-Aramaic terms or he translates
them directly. Three of Jesus’ Aramaic quotations, toAfa kovp, epeaba, and Aepo
cafayBavi, play a special role among the Semitisms and their usage can be interpreted in
terms of reader-response method, or rather, in this case, hearer-response method: By using
a foreign language and translating it afterwards, the author intends to bring out an effect and
a response in the hearers’ acceptance of the story. A similar literary-rhetorical technique is
found in Plauto’s play Poenulus in which a foreign language with a (pseudo)translation is
used in certain moments of drama, amusement, and excitement. In both works the mother
tongue of the protagonist creates an impression of authenticity in order to create a more
sympathetic and intimate relationship of the hearer to the main character of the story.

Key words: NT Aramaic, Mark, reader-response, Plautus, Poenulus.
Zhrnutie

Evanjelium podl'a Marka vynika spomedzi inych knih NZ ako text vhodny na umelecky
prednes pred publikom a v jeho celosti. Vo svetle tejto jeho dramatickej kvality mozno lepSie
porozumiet’ tomu, preCo a ako Marek vyuziva semitské slova v tomto gréckom diele.
Evanjelista castokrat uvadza hebrejské ¢i aramejské vyrazy spolu s istou napovedou pre
posluchaca, respektive cudzi vyraz vzapiti preklada. Tri JeziSove aramejské vyroky, ,,Talitha
kum®, ,Effeta” a ,,Heloi, heloi, lema sabakthani®, hraja délezitti rolu uprostred inych
semitizmov a ich dbélezitost mozno Specifikovat’ na zdklade metdédy odozvy u Citatela,
v nasom pripade odozvy u posluchdca: Autor vyuziva cudzi jazyk a nésledny preklad
s cielom vyvolat’ u posluchaca isti odozvu. Podobnu literarnu a rétorickt techniku ndjdeme
v Plautovej hre Kartaginec, v ktorej st cudzia rec a jej (pseudo-)preklad pouzité v niektorych
dramatickych, zabavnych a dojimavych okamihoch. V oboch dielach sluzi materinska rec
hlavnej postavy na vyvolanie zazitku autentického stretnutia sa s hrdinom, ku ktorému si
prijemca vytvara vztah sympatie a dovernosti.

Klucove slova: aramej¢ina NZ, Marek, odozva u Citatel’a, Plautus, Kartaginec.
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Grécke nadpisy Zalmov

Problém lingvistickej interpretdcie izolovanych prvkov

Helena Panczova

Grécke nadpisy zalmov predstavujii znacny interpretacny, ateda aj
prekladatel'sky problém. V tejto studii sa budeme venovat’ iba jednej Casti tejto
komplexnej problematiky — izolovanym gramatickym prvkom, ktoré je tazké
interpretovat’ prave z dovodu absencie vetného kontextu. Budeme sa usilovat
najst’ vhodné riesenie pre typ prekladu, ktory je v sérii slovenskych komentarov
k Biblii.

1 Nacért problému

1.1 Prekladatel’sky pristup k LXX

Ked ideme prekladat’” Septuagintu, musime si najprv ujasnit’ kforu.
Septuaginta ma totiz vela tvari a nas pristup zavisi od toho, ktora jej podoba nas
zaujima a ktoru chceme prezentovat’ nasim citatel'om. Zaujemcovia o hebrejsku
Bibliu sa zaujimajii najmd o ,prenatalnu” Septuagintu, ¢ize o rekonStrukciu
procesu od hebrejskej povodiny po text LXX. Krestanska tradicia zase pracuje
so Septuagintou, ktora je uz ,,plnoleta”, teda ktora sa odputala od hebrejského
textu, ba obc¢as aj od Zidovskej tradicie!. Ak ale chceme skamat LXX ako
dokument helenistického judaizmu, musime sa pokusit o rekonStrukciu
najranejSicho obdobia jej samostatnej existencie, prave ked’ vysla zriuk
prekladatel’a a zacala posobit’ medzi zidovskymi Citatel'mi, ktori uz neovladali
hebrejcinu.

Prvy pristup sa uplatnil v anglickom preklade New English Translation
of the Septuagint (NETS), ktory predstavuje anglicku verziu Septuaginty ako

'V jednom z nasich predchadzajucich ¢lankov sme tieto dva pristupy k LXX oznaéili ako
,»vysledok® a ,,vychodisko®. Porov. PANCZOVA, Technika prekladu (3), 197-204. Marguerite
Harl to vyjadruje ako moznost’ ist' ,,hore pridom* alebo ,,dolu pradom®. Porov. HARL,
Traduire la Septante en Frangaise, 33-42.
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zavisla paralelu prekladu z hebrejéiny New Revised Standard Version*. Na
druhej strane franctzsky projekt Bible d’Alexandrie je zamerany na recepciu’,
ato aj krestansku. Poziciu uprostred deklaruje Muraokov slovnik®. To je aj
pristup, ktory je najvhodnejsi pre slovensky komentarovy preklad. Tam sa
preklad LXX nachadza bok po boku s prekladom hebrejského textu a zaroven je
vychodiskom pre patristické komentare. Rekonstrukcia helenistického vyznamu
gréckeho textu bez prihliadania k hebrejskému pozadiu je zlatou strednou
cestou. V textovych poznadmkach sa potom daju riesit’ otazky prekladatel'skej
techniky, ktorti pouzil grécky autor, a nasledne textova kritika. Takisto je tu
priestor na vysvetlenie vyznamovych posunov, ktoré nastali medzi tymto
obdobim a dobou cirkevnych otcov, pripadne d’alSia modifikacia vyznamu
v latinskom preklade.

Usilujeme sa teda o rekonstrukciu helenistického vyznamu. No
vyvarovat’ sa vnasaniu neskorsich vyznamov nie je vzdy az také jednoduché.
Tento problém riesili uz nemecki prekladatelia LXX a dospeli k nazoru, ze Cisté
rieSenie nie je mozné’. Niekedy totiz naozaj nevieme, ¢o dany vyraz pre
prekladatel’a a jeho prvych citatelov znamenal, a sme odkazani na patristické
vysvetlenia.

1.2 Grécke nadpisy Zalmov

Grécke nadpisy zalmov predstavuju vel'mi spletity komplex problémov.
Je $koda, Ze v prvom zvizku slovenského komentéra k Zalmom sa tejto otazke
nikto teoreticky nevenoval®, ¢o v praxi, samozrejme, negativne ovplyvnilo
kvalitu prekladu’.

Grécke nadpisy zalmov sa v mnohych ohl'adoch odlisuji od svojich
hebrejskych naprotivkov. Maju tri hlavné osobitosti: (1) Obcas obsahuju prvky,

2 Porov. PIETERSMA — WRIGHT, To the Reader of NETS, XV.

3 Porov. La Bible d’Alexandrie, 10.

4 MURAOKA, Lexicon, VIIL

5 KARRER, Septuaginta Deutch (LXX.D), 105-118.

¢ Udaje o tvorcoch komentara, ktoré sa nachadzaji v uvode, ,,Peter Dubovsky —
komentare k nadpisom Zalmov* (HROBON, Zalmy 51-75, 19), su trocha zavadzajiice. Vo
zviazku sa totiz diskutuji vylucne hebrejské nadpisy zalmov.

7 Celkovu kritickt analyzu prekladu porov. PANCZOVA, Technika prekladu (4), 208-249.
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ktoré v MT absentuju. Podl'a znalcov prekladatel’skej techniky niektoré z nich
nepochadzaju ani od gréckeho prekladatel’a®.

(2) Hebrejskym hudobnym terminom grécky prekladatel’ pravdepodobne
nerozumel — napokon my na tom nie sme ovela lepSie — a interpretoval ich na
zaklade etymologie (nie vzdy spravnej), napr.

Dan maskil (typ poetickej skladby) = tvary slova obveoig
porozumenie, chdpanie’.

Niekedy tymto terminom aj rozumel, ale interpretoval ich gréckym
vyrazom, ktorého sémantické pole sa s hebrejskym prekryvalo iba Ciastocne,
napr.

Y33 na strunovych nastrojoch = &v duvoig medzi hymnami (iba v 4,1
€V YOALOTC);
IR mizmor = Yolpog Zalm".

(3) Tretia skupina problémov sa tyka tych nadpisov, ktoré
tvoria izolované vyjadrenia mimo vetného a textového kontextu. Lexikéalnej
stranke tychto vyrazov rozumieme, ale sémantika zvolenej gramatickej formy je
pre nas obc¢as zahadou. Mame tu osamotené slova v r6znych padoch (nominativ,
genitiv, dativ) a osamotené predlozkové spojenia. Chyba nam vetny kontext,
takze je vel'mi tazko ur€it’ vyznam tychto gramatickych foriem.

V nasledujucej casti sa budeme venovat tymto izolovanym
vyjadreniam. Rozc¢lenime ich podl'a ich gramatickej formy a pokusime sa
definovat’ ich vyklad na zdklade toho minimalneho kontextu, ktory mame
k dispozicii. Ide totiz o nadpisy zalmov.

$ Grécke nadpisy, v ktorych sa vyskytuje spojka §te (Zalmy 92, 95, 96, &iastoéne aj 46
a 143), vzdy absentuju v MT a pravdepodobne nepochadzaji ani od gréckeho prekladatel’a
zalmov. Ako ekvivalent hebr. 2 s viazanym infinitivom grécky prekladatel’ Zalmov totiz
pouzival bud’ spojku o6mdte s Casovou vetou, alebo predlozku év s infinitivom s ¢lenom.
(PIETERSMA, David in the Greek Psalms, 18.)

% Grécky prekladatel’ toto slovo odvodzoval od 93w chdpat, rozumiet, byt rozumny.
(KARRER — KRAUS, Septuaginta Deutsch, 132.)

19 Pri tomto vyraze by bolo dobré explicitne poukéazat na vyznamovy posun. V slovenéine
(aj v inych modernych jazykoch) sice vyraz zZalm prebral vyznam svojho starovekého
hebrejského naprotivku — teda oznacuje typ poetickej skladby —, ale staroveky vyraz yaipog
tento vyznam nemal. Oznacoval vylu¢ne hru na strunovom nastroji. Tento vyznam mal aj
v dobe prekladu LXX (porov. Am 5,23), aj ucirkevnych otcov. Porov. PIETERSMA,
Septuagintal Exegesis, 214-215.
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1.3 Dediéstvo nasich predchodcov

Dalsiu komplikaciu situacie na Slovensku predstavuje uz spomenuty
prvy zvizok komentarov k Zalmom, &i presnejsie preklad zalmov podla LXX,
ktory sa v nom nachadza a tvori isty precedens. Pri nasej analyze gréckych
nadpisov sa budeme venovat’ aj prekladovym ekvivalentom, ktoré sa nachadzaja
v tomto zvizku. (Dalej o nich budeme hovorit’ ako o sekcii Zalmov 50-74'".) Pri
tvorbe prekladu Zalmov 75-99 podl'a LXX sme takmer vo vietkych pripadoch
volili iné riesenia. Nasledujuce strany st — okrem iného — aj vysvetlenim nasho
postoja.

2 Analyza izolovanych prvkov nadpisov

2.1 Izolovany nominativ a nominativ s genitivom

[zolovany nominativ je najmenej problematicky. Ako pad podmetu
a menného prisudku ndm podava stru¢nu definiciu takto nadpisaného hudobného
¢i literarneho diela: 7o, co nasleduje, je waApodc Zalm, @M pieser, poptoplov
svedectvo, mpocevyn modlitba...

Kombinécia G yokpod Zalmova pieseit (Z 65, 82, 87, 107) — rovnako
ako variant yaApog Gdiic piesiiovy Zalm (Z 29, 47, 66, 86, 91) — je prekladom
dvoch hebrejskych vyrazov 7inm "W, ktoré st v MT v juxtapozicii (syntakticky
nezavislé). Nevokalizovany text mohol prekladatel’ interpretovat’ ako viazany
stav. Grécke spojenie teda oznaduje spev za sprievodu strunového néstroja'?,

Vyraz aivog @dfig piesiiovd chvdla (90, 92, 94) nema paralelu v MT.
V gréctine ide o znacne tautologické vyjadrenie: oivoc je chvdlospev a ®dq
piesenn (vacsinou oslavnd). Je mozné, ze v hebrejskej predlohe boli dve
juxtaponované substantiva a prekladatel’ postupoval rovnakym sposobom ako pri
YOALOC MOTic a M ywolpod'?.

Preklad nominativu s adnominalnym genitivom je teda bezproblémovy,
aspon pokial’ ide o gramaticky vyznam.

11 Zalmy &islujeme podl'a Septuaginty.

12 Nie je to idiomatické grécke vyjadrenie — gréctina ma na to vyraz yolupdio —, no
prekladatel’ sa evidentne snazil o izomorfizmus — chcel zachytit’ dve lexikalne jednotky
origindlu dvoma lexikalnymi jednotkami prijimatel'ského jazyka. PIETERSMA, Septuagintal
Exegesis, 217-218.

13 PIETERSMA, Septuagintal Exegesis, 219.
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2.2 Genitiv

V zlozitejSej situacii sa nachaddzame, ked” mame interpretovat
samostatne stojaci genitiv. V sekcii Zalmov 50-74 mame tri pripady, ktoré
prekladatelia riesili nasledovnym spdsobom:

owvéceng z porozumenia (7. 51, 52, 53, 54),

avaotaoemg na zmrtvychvstanie (Z. 65),

viov lovadap kol 1@V TpdTev aiypoiotictéviov synov Jonaddaba
a prvych, ktori boli odvleceni do zajatia (Z 70).

Nie je jasné, preco autori tohto prekladu interpretovali gramaticky
identické vyrazy takym rozmanitym spdsobom. Ba ani v poznamkach
nenachadzame vysvetlenie.

Prekladatel sa vSak musi aspon pokusit o interpretaciu. Najviac
materialu na Givahu nam poskytuje genitiv cuvécewg, preto zacneme od neho.
Ako sme uz uviedli, hebrejsky vyraz 92wn maskil sa v gréckych Zzalmoch
interpretuje tvarmi slova cvveoig, konkrétne genitivom cvvécsemg (10-krat z 13
vyskytov) a predlozkovym spojenim €ig oOveow (3-krat: Z 41, 43, 44).

Grécka tradicia vykladala genitiv ako vyjadrenie povodu: z porozumenia.
Autor zalmu ho vraj zostavil na zaklade porozumenia bozskym veciam, ktoré mu
bolo dané. Na druhe;j strane predlozkové vyjadrenie €ig cbveotv chapala ucelovo
na porozumenie, aby sme (my citatelia) porozumeli. Tento variant sa vyskytuje
iba v spojeni s Koreho synmi a mohol budovat’ na udalostiach Nm 16, ktoré sa
ich tykali az ktorych sa da ziskat porozumenie'!... Toto st vSak vyklady
recepcie, nie kompozicie LXX. My by sme sa mali usilovat’ zistit’ vyznam, ktory
tymto vyrazom déval grécky prekladatel’.

Co chcel autor povedat izolovanym genitivom v nadpise, to presne
nevieme. (Predlozkovému spojeniu sa budeme venovat nizsie.) No mohli by sme
sa pokusit’ o interpretaciu na zaklade toho minimalneho vecného kontextu, ktory
tu mame. Ide o nadpis. V nadpise su Casto explicitne vyjadrené substantiva ako
yoAuog, alebo si ich moézeme bez nasilia na texte domysliet. V takejto situacii
by sa zizolovaného genitivu stal genitiv adnomindlny a interpretacia je hned’
lahSia. Vo vyjadreni tohto typu by najskdr Slo o objektovy genitiv: Zalm
o niecom. Teda (yaApoc) cvvésemg by bol Zalm o porozumeni. To isté by sme
mohli urobit’ aj v pripade ostatnych izolovanych genitivov.

14 PIETERSMA, Exegesis in the Septuagint, 236-238.

Studia Biblica Slovaca



Helena Panczova 81

2.3 Dativ

V nadpisoch sa Casto vyskytuje samostatne stojaci dativ osoby (1(®
Aavd, 1@ Acag apod.). Prekladatelia sekcie Zalmov 50-74 zvolili doslovny
preklad slovenskym dativom Ddvidovi, Asdfovi [dizka sic]. Hoci o vyzname
gréckeho dativu sa da diskutovat’, je nepochybné, ze jeho preklad slovenskym
dativom v tomto kontexte je nevhodny. Slovensky dativ v nadpise totiz vyjadruje
dedikaciu — mamicke z lasky, viasti a muzam, Jemu Jedinému... A vieme, ze
o dedikaciu v povodine isto nejde.

Grécky dativ v nadpisoch sa da vykladat’ v zmysle autorstva (pripisovany
Davidovi, Asafovi). Preto sa v textovej tradicii LXX v pripade Davida vyskytuje
aj sekundéarna variacia s genitivom (tod Aavid), ktorou sa jednoznacnejSie
vyjadruje autorstvo: Davidov Zalm apod. Genitiv preferuju aj Aquila,
Symmachus a Theodotion. No dativ je v LXX pdvodny a grécki autori trvali na
zachovani toho vyznamu, ktory je vlastny dativu'®> — vyjadrenie nepriame;j
angazovanosti na deji: #ka sa Davida, Asafa apod. Najmid v pripade
najznamejsej osobnosti, Davida, si mozné viaceré interpretacie v suvislosti
s tdznymi okolnostami jeho Zivota'®.

Preto na rozdiel od sekcie Zalmov 50-74 v nasom preklade 75-99
pouzivame tento preklad:

1@ Ao (tvka sa) Davida,

1® Aca (tyka sa) Asafa,

10i¢ vioig Kope (tyka sa) synov Koreho,

Aoy 0 Iopomiitn (tvka sa) Aimana Izraelitu (Z 87),
Aav 1 Iopanity (tka sa) Aithana Izraelitu (Z. 88).

15 Porov. vyjadrenie Didyma Slepého (Tura papyrus, Komentar k zalmom 24,1): &A)o...
gotiv Tod Sowid... kol EAAO T® Sawd. Tod Sowd Aéystan, dT(a)v 1| odTOC oWTOV [i.e. TOV
YOAUOV] TTEmOMKAG 1 WALV, avtd 8¢ Adyetal, dtav gig avtov pépetat. (PIETERSMA, David
in the Greek Psalms, 15.)

16 V pripade Davida mdze vzniknut’ zdanlivy problém: Ako sa nejaky zalm moze tykat
Dévida, ked’ zjavne pochadza z neskorSieho obdobia? Exegéti tu vSak vedia najst’ stivislost’.
Napr. Zalm 95 v gréckej podobe mé nadpis: 6te 6 01kog GKOSOUETTO HETA TV aiypoAmGity:
®dM @ Aavd Ked sa staval chrdm po (navrate zo) zajatia. Piesen. (Tyka sa) Davida.
Suvislost’ Davida s tymto zalmom sa objavuje uz v 1Krn 16,8-36, kde ide o jeho prenesenie
archy. Grécky zalm v tejto udalosti d’alej vidi predpripravu pre vybudovanie poexilového
chramu. Podobne nadpis Zalmu 96: 1@ Aawd &te 1) yij avtod kabictatar (Tvka sa) Davida.
Ked'sa jeho krajina obnovuje. LXX vzt'ahuje tento Zalm na udalosti v 2Sam 5,1-6 (Davidova
korunovacia). (PIETERSMA, Exegesis and Liturgy, 174-176, 180-181.)
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2.4 PredloZka vmép s genitivom

Pokial’ ide o preklad nadpisovych prvkov obsahujucich predlozku vmép
s genitivom, prekladatelia sekcie Zalmov 50-74 nam aj tu zanechali zmitené
dedicstvo:
Omep poered na maelet (7 52),
omgp tod Aaod T10D... pepakpoppévov pre lud, ktory je
vzdialeny... (Z. 55),
vmep 18100vv nad Jedutiinom (Z 61) [transkripcia mena sic],

VIEP TOV AAAO1wONCOUEVeY tym (veciam), ktoré su rozdielne
(Z 68).

Predlozka vmép v biblickej gréctine byva prekladom hebrejske;j
predlozky/¢astice 5V — obe maju zékladny vyznam nad. V nadpisoch Zalmov
hebrejska predlozka méze znamenat’ aj podla, na sposob a takéto predlozkové
spojenie pravdepodobne vyjadruje instrukciu o spdsobe prednesu Zalmu'’. To
bola asi filozofia za slovenskym prekladovym variantom na maelet. Grécka
predlozka vmép viak uvedeny vyznam nema'®. V kontexte nadpisov vyjadruje
tému — o com, ohladom coho. Tento vyznam treba v preklade gréckeho textu
zachovat' aj v pripadoch, ked’ hebrejsky variant (pravdepodobne) hovori
o sposobe prednesu. Grécki ¢itatelia dostavali informéciu o téme'’:

vmep 1810ovv ohladom Idithina (Z. 76),

vmep 1od Acovpiov ohladom Asyréana (7. 79),

Vmep eV dAhowwdncopévav ohladom tych, ktori budii zmeneni (2. 79),
Vmep TV Mvedv ohladom vinnych kadi*® (Z 80, 83),

omep poeed ohladom maeleth® (7 87).

7 HROBON, Zalmy 51-75, 129 a 313.

18 O nespravnej metodike prace s LXX, ktora by gréckym slovam cheela davat’ hebrejské
vyznamy, porov. PANCZOVA, Technika prekladu (4), 242-243.

!9 Té4to nezhoda medzi prekladom gréckeho a hebrejského textu zaroven poukazuje na
hypotetickost’ uvedeného vykladu hebrejskej predlozky.

20 Grécky prekladatel’ odvodzuje vyraz n'R3n~5v na gittit od N3 vinna kada, resp. lis,
a prekladd izomorficky. Takyto nadpis mal zna¢ny metaforicky potencial, ktory neskor
vyuzila patristickd exegéza. Grécky prekladatel tu vSak nerobil interpretaciu, ale iba
reprezentaciu. (PIETERSMA, Septuagintal Exegesis, 220-221.)

21V spojeni vmep poered tod dmoxpidfivan grécky prekladatel’ interpretoval hebrejské
nizph NN 5p(v naSom preklade hebrejského textu na Machalat-leanndr) tak, ze prvé
substantivum transkriboval a druhé mip odvodil od slovesa MY odpovedat ako infinitiv
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Pokial’ ide o uréenie vyznamu predlozky vmép v nadpisoch, sme na tom
relativne dobre. To mdzeme vyuzit ako pomdcku v spornejSich pripadoch.
V gréckych nadpisoch zalmov totiz obCas nachadzame identické substantivne
prvky pouzité v roznych konstrukciach. Otazka je, ¢i ich na zaklade identity
substantiva mame pokladat za synonymné, alebo treba trvat na odliSnom
vyzname na zaklade odliSnej gramatickej konStrukcie. Spravnu odpoved
nepozname. Pri nasom suCasnom slabom stave znalosti filozofie prekladu
gréckych nadpisov zalmov je vSak prva cesta rozumnejSia — nasu hypotézu
mdzeme budovat’ aspoi na vyzname substantiv...

Takto hypoteticky teda mdzeme postavit’ vedla seba vyrazy:

vmep tod Acovpiov ohladom Asyréana (7 79) a

TpOG 1OV Accvpiov o Asyréanovi (2 75)%.

Dalsia dvojica je

VmEp TV dMotwdncopsvav? ohladom tych, ktori budii zmeneni (Z 44,
6824,79) a

T0ic dAhowwbnoopévolg (tyka sa) tych, ktori sa zmenia/budii zmeneni
(Z 59%).

Ak spravne predpokladame, Ze tieto dve dvojice vyrazov maju
synonymny vyznam, zachovali sme ho aj v slovencine — a zarovenl sme
zachovali aj formdlnu rozdielnost’ pouZzitim synonymnych prekladovych
ekvivalentov: ohladom niekoho, o niekom, tyka sa niekoho.

2.5 PredloZka cic s akuzativom

V pripade prekladu nadpisovych prvkov obsahujicich predlozku eig
s akuzativom nam prekladatelia sekcie Zalmov 50—74 takisto zanechali zmitené

s predlozkou  vyjadrujucou Gcel. (PIETERSMA, Septuagintal Exegesis, 213, 216.) O vyzname
maeleth porov. HROBON, Zalmy 51-75, 128-129.

22 LXX tymto dodatkom Zalm zasadzuje do historického kontextu. Pravdepodobne ide
o obliehanie a zdchranu Jeruzalema v r. 701 pred n. . (PIETERSMA, Exegesis and Liturgy, 190.)

2 Grécky preklad vychadza z inej vokalizécie konzonantického textu ouwwby (preklad
hebrejského textu na Sosannim-ediit), porov. HROBON, Zalmy 51-75, 501-502. Prekladatel’
to odvodzuje od korena 11w menit a vidi tu plural participia maskulina. Prvé w, ktoré poklada
za vztazné zdmeno, interpretuje gréckym clenom, atak zachovava izomorficky vztah
prekladu s originalom. (PIETERSMA, Septuagintal Exegesis, 224.)

24 Sekcia Zalmov 50-74 ma chybny preklad tym (veciam), ktoré sii rozdielne.

25 Sekcia Zalmov 50-74 ma chybny preklad pre tych, ktori sa este zmenia.
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dedi¢stvo. Najcastejsie sa vyskytujici vyraz €ig 10 t€hog prekladaja do konca, no
vinych pripadoch preferuji ucelovy vyznam, noani ten neprekladaja
konzistentnym sposobom:

gic 1oy na poucenie (Z. 59),

gig avapvnow na pripomenutie (Z 69),

gl otqhoypagiav pre stipovy napis (Z 56),
gig Tohopwv pre Salamina (2 71).

Zakladna otazka je: Co vyjadruje predlozka eig v nadpise? Vyznam
ucelu, ktory nadskrtli nasi predchodcovia, sa najviac pontka v tych zalmovych
nadpisoch, kde je uvedeny den tyzdna.

2.5.1 Dni tyzdna — ucel?

Jediny zalm, kde aj MT ma v nadpise den tyzdia, je 92 (MT), teda 91
(LXX) - sobota. Grécka tradicia LXX wurCuje este dalSie: 22 (len
v manuskriptoch) a 23 prvy den, 47 druhy den, 93 Stvrty den, 80 (len
v manuskriptoch) piaty den, 92 Siesty den, 37 sobota. Pozoruhodna je pestrost’
ich gramatickych konstrukeii.

Jednym z vyjadreni je aj konStrukcia s predlozkou &ic, napr. &ic v
Huépav Tod capfParov (Z 91). To sa da interpretovat’ ako ucelové vyjadrenie —
liturgicka smernica: na den soboty. No hoci sa zalmy pouzivali v zidovskej
liturgii, oznacenie zalmov LXX dnami tyzdia nie je — podla sucasného stavu
septuagintového badania — primdrne liturgické, ale tematické®®. Teda
v uvedenom pripade znamena o dni soboty.

Uelovy vyznam viak modzeme aj v pripade dni tyzdiha Tahko
spochybnit’. V Zalme 92 sice mame uvedeny defi, ale zcelej formulacie je
zrejmé, ze nejde o vyjadrenie ucelu, ¢i uz liturgického, alebo iného. Je tu
referencia do minulosti a predlozkové spojenie s €ig ndm uvadza tému zalmu,
o ¢om ten zalm je: €ic v Nuépav 100 mpocafPdrTov Ote KatdKIGTOL | Y| 0 dni
pred sobotou, ked’ bola osidlend zem. Grécky zalm sa tyka dna v prvom tyzdni
stvorenia. V Zalme 37 méame zase jednoznaéné vyjadrenie témy nepi cappérov
o sobote.

Dalsie dni tyzdia st uvedené bud’ v podobe genitivu: tiic pdig cappérmv
(Z 23), alebo dativu: devtépa capBatov (Z 47), tetpadt capatav (Z 93),
néum caPfarov (Z 80). Mozeme azda predpokladat’, Ze rozne dni tyzdia

26 PIETERSMA, Exegesis and Liturgy, 194-201.
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v nadpisoch zalmov budii mat’ rovnaky vyznam. Nevieme vsak, preCo autor
gréckych nadpisov pouzil niekol’ko rozlinych vyrazov na vyjadrenie
(pravdepodobne) tej istej myslienky. Pri dative by sme mohli vidiet’ ten vyznam,
ktory sme uviedli vyssie: tyka sa (niecoho), ktory je synonymny s predlozkovym
spojenim vyjadrujucim tému. Pri genitive by sme mohli pouzit’ ti hypotézu,
ktora sme nacrtli vyssie, teda ze sa mysli (Zalm) o niecom, tu Zalm o prvom dni
tyzdna.

V pripade dni tyzdna je ucelovy vyznam predlozky &ig spochybneny
a toto spojenie je pravdepodobne d’alsi z prostriedkov na vyjadrenie témy. Tento
vyznam by sme mali konzistentne uplatiovat’ aj pri inych vyrazoch: gic cuveotv
o porozumeni (Z 41, 43, 44), &ic éEopordynow o zvelebovani (Z 99), sig
Toadopov o Salaminovi (Z 71) a pod. Uéelovy vyznam by sme (v niektorych
pripadoch) nevylucovali, ale default translation by — podl'a nasho nazoru — malo
byt vyjadrenie témy.

2.5.2 Vyraz gig 10 1éhog

Nazdavame sa, ze toto default rieSenie je dobre pouzitelné aj v pripade
frekventovaného vyrazu €i¢ t0 téhoc. To je Standardny preklad hebrejského
ngan9, ktorého vyznam nie je celkom jasny (v komentirovom preklade
zbormajstrovi). Prekladatelia sekcie Zalmov 50-74 ho interpretovali ako do
konca. To vsak nie je najlepsie rieSenie, ani pokial’ ide o preklad substantiva, ani
o preklad predlozky.

Je pravda, ze u niektorych cirkevnych otcov nadpis &ic 10 téAog (lat. in
finem) vzbudzoval eschatologické konotacie o tom najvzdialenejSom konci. No
eschatologicky vyraz isto nie je primarny?’, ba ani u cirkevnych otcov nie je
jediny. Gregor z Nyssy, jediny staroveky autor, ktory sa venoval
explicitne gréckym nadpisom zalmov, tu vidi vyznam wukoncenia, naplnenia
¢ohosi v blizsom ¢asovom horizonte?®,

Pokial ide o predlozku, predpokladame, Ze patri do rovnakej skupiny ako
elg v Nuépav 10d mpocafPdtov o dni pred sobotou, gig cHvVESWY 0 porozumeni
a €i¢ §E0poAdYN oW 0 zvelebovani. Preto spojenie €ig 10 téhog v Zalmoch 75-99
prekladame ako o naplneni.

Y7 PIETERSMA, Exegesis in the Septuagint, 240-241.
28 Gregor z Nyssy, In inscriptiones psalmorum 11.2.14 (GNO V,72).

StBiSI 10 (1/2018)



86 Grécke nadpisy zalmov
2.6 Zhrnutie analyzy

V gréckych nadpisoch zalmov sa vyskytuji Styri izolované gramatické
formy, ktoré sposobuju isté vykladové tazkosti: izolovany genitiv, izolovany
dativ, predlozka vmép s genitivom, predlozka eic s akuzativom. Jediny kontext,
ktory nam moéze pomdct’ v rieSeni problému sich vykladom, je ten, ze ide
onadpis. Pri genitive by sme mohli predpokladat’ elipsu substantiva
v nominative (Zalm apod.) apotom ho interpretovat ako objektovy (Zalm
o niecom), dativ by bol vyjadrenie osoby/veci vzdialenejSie zaangazovanej na
deji (tvka sa niekoho) a predlozkové spojenie by vyjadrovali tému (ohladom
niecoho, o niecom).

Ak je tato hypotéza spravna, islo by o viac-menej synonymné vyjadrenia.
Zda sa, ze v prospech nej hovori aj to, Ze autor gréckych nadpisov zalmov strieda
rozli¢né gramatické formy pri rovnakych alebo podobnych substantivach®:

GLVECEMG —  &ig obhveoy,

T01¢ AAAOImONCOUEVOLG —  OmEp T®V AAAolmONCOUEVOVY,
v7Ep 00 Acovpiov —  mpoOg TOV AGeUplov,

elg Vv Nuépav tod cappfatov —  mepi cafPdrtov,

TG piic cappatwv —  deutépq cafpdrov.

Uvedené riesenie prekladu izolovanych prvkov nadpisov je, samozrejme,
hypotetické. V prospech tohto navrhu v§ak mozno uviest, ze je (1) komplexny,
teda berie do tvahy nadpisy vSetkych zalmov, a (2) vychadza z lingvistickej
analyzy, nakol’ko je moznd vtom minimdlnom kontexte, ktory mame
k dispozicii. Komentarovy preklad ma navyse tu vyhodu, ze ktorykol'vek
prekladovy ekvivalent, pokial je ¢o len trochu problematicky, sa da okomentovat’
v poznamkach.

2 Za tivahu by stalo aj rozsirenie ziberu vyskumu na inych prekladatel'ov zalmov do
gréctiny. Napriklad uvedenému vyrazu LXX egig 10 téhoc zodpoveda u Aquilu dativ 1@
VKoo (tvka sa) toho, ktory tvori vitazstvo, u Symmacha nominativ €mwikwov vitaznd
piesen a u Theodotiona predlozkové spojenie €ig T vikog o vitazstve. Porov. Gregor z Nyssy,
In inscriptiones psalmorum 11.2.14 (GNO V,72). Identifikacia autorov je podla Origena
(Selecta in Psalmos, [PG 12, 1133a-b]).
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Zhrnutie

V gréckych nadpisoch zalmov sa vyskytuju Styri izolované gramatické formy, ktoré
sposobuju isté vykladové tazkosti: izolovany genitiv, izolovany dativ, predlozka vmép
s genitivom, predlozka &ic s akuzativom. Jediny kontext, ktory ndm moze pomoct’ v rieSeni
problému s ich vykladom, je ten, Ze ide o nadpis. Pri genitive by sme mohli predpokladat’
elipsu substantiva v nominative (Zalm a pod.) a potom ho interpretovat’ ako objektovy (Zalm
o niecom), dativ by bol vyjadrenie osoby/veci vzdialenejsie zaangazovanej na deji (¢yka sa
niekoho) a predlozkové spojenie by vyjadrovali tému (ohladom niecoho, o niecom). Ak je
tato hypotéza spravna, iSlo by o viac-menej synonymné vyjadrenia. Zda sa, ze v prospech nej
hovori aj to, ze autor gréckych nadpisov zalmov strieda rozli¢né gramatické formy pri
rovnakych alebo podobnych substantivach: cuvécemg — €ig chveotv, Toig dAlotwONcopEVOLS
—VmEP TV AAowONcopévav, HTEp Tod Acovpiov — Tpog TOV Acchplov, €ig TV NUEPAY TOD
cafpdrov — mepi capParov, Thg pidc cafpdrov — devtépg cappdrov.

Klicové slova: Septuaginta, prekladatel'ska technika, grécky Zaltar, nadpisy zalmov.

Summary

In Greek superscriptions of psalms, there are four isolated grammatical forms that are
difficult to interpret: isolated genitive, isolated dative, preposition vmép with the genitive,
preposition gi¢ with the accusative. The only context that may help us to interpret these
expressions is that it is a superscription. With the genitive, we may presume an ellipsis of
a noun in the nominative (psalm etc.) and then interpret it as an objective genitive (psalm
about something). The dative is a denotation of a person/thing indirectly connected with the
action (pertaining to someone). Prepositional phrases express the theme (about/on
something, regarding something). If this hypothesis is correct, all these expressions are
roughly synonymous. This seems to be corroborated by the fact that the author of the Greek
superscriptions interchanges various grammatical forms of the same or similar nouns:
GLVEGEMG — €iG 6VVESLY, TO1g AALOIWONGOUEVOLS — VRIEP TV GALOWONGOUEVOY, DIEP TOD
Aoccvupiov — mpog OV Accvpiov, gig TV NuEpav tod caPfdrov — mepl capfarov, Thg pdc
cafpdatwv — devtépq capfitov.

Key words: Septuagint, translation technique, Greek Psalter, superscriptions of Psalms.
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Abstrakty

Biblica 97 (2016)'

(€. 3) 321-341: J. Middlemas: The Prophets, the Priesthood, and the Image of
God (Gen 1,26-27). Podl'a knazského autora Gen 1,26-27 je obraz ¢loveka najblizSim
vyjadrenim BoZej podoby. Middlemas analyzuje, ako sa tento ¢loveku podobny Bozi obraz
odzrkadl'uje v prorockych spisoch OzeaSa, Deutero-IzaiaSa a Ezechiela. Napriek raznemu
odmietnutiu zobrazovat’ Boha (anikonismus), proroci vyuzivaju roézne alternativne symboly
a prirovnania, ktoré davaji do kontrastu s idolatriou. Do najvicsej miery ,,l'udsky* obraz
Boha vyuziva Deutero-Izaias. Ezechiel takisto prizvukuje Boziu odlisnost’ pomocou obrazu
ohna a dihy. AvSak Ozea$ sa vyhyba hovorit’ o Bohu ako o niekom s I'udskou podobou
a radSej prirovnava Boha k neurcitej forme rosy, choroby ¢i rozkladu.

342-359: K. Weingart: Eine zweite Chance fiir Israel? Gericht und Hoffnung
in Hos 3,1-5. Prorok Ozeas je v tretej kapitole vyzvany milovat’ neverna Zenu ako symbol
Bozej vernosti voci synom Izraela. Weingart dava tuto kapitolu do suvisu s historickymi
udalostami dobytia Samarie v r. 720 pred n. 1. Absencia kral’a, kniezat a obetnych tkonov ¢i
predmetov, ktord sa spomina v 4. versi, reflektuje situaciu Severného izraelského kralovstva
po asyrskej invazii. Nadej na obnovu a lepsiu buducnost’ plynie z obratenia sa na YHWH
ana Judské kralovstvo. Tato kapitola nesie podobnosti s kapitolou 11, v kontraste
s kapitolami 410, ktorych povod siaha pravdepodobne este pred rok 720.

360-374: Ch. Blumenthal: Der héchste Gott und Koénig Ptolemaios IV.
Philopator. Beobachtungen zur erzihlerischen Entfaltung des Gottesbildes in 3Makk.
Tzv. Tretia kniha Machabejcov opisuje snahu egyptského kral’a Ptolemaia Filopatora vstupit’

' C. 3 je este pristupné na http://www.bsw.org/biblica/vol-97-2016/ [cit. 22-02-2018].
Nasledujuce, stvrté Cislo, ako aj vSetky predchadzajice ¢isla st digitalizované cez Peeters
Online Journals (http://poj.peeters-leuven.be) a dostupné na viacerych predplatenych
strankach digitalnych kniznic. Kto by mal zaujem o niektory z ¢lankov, a nema k nemu on-
line pristup, moze sa obratit’ na: jaroslav.mudron@gmail.com.
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do Jeruzalemského chramu a jeho prenasledovanie egyptskych Zidov. Blumenthal skiima
formu ahlavné témy tohto diela, v ktorom identifikuje Styrikrat sa opakujuce hlavné
rozpravacské klenutia (Erzdhlbégen): nacrt tazkosti, obratenie sa k Bohu, Bozi zasah, zvrat,
oslava Boha. Kral' Ptolemaios je opisany ako Bozi protivnik, ktory nakoniec uzna vladu Boha
Izraela.

375-394: N. Neumann: Bewegungen im Dreieck: Heil als Begegnung im
erzihlten Raum des lukanischen Sonderguts. Kazdy z evanjelistov ma svoje osobitné ¢rty
a témy, ktoré rozvija na zéklade svojho osobitného materidlu (nem. Sondergut). Neumann sa
zameriava na LukaSovu svojraznost, ktora spociva v dramatickom trojuholniku troch skupin
postav (Boh/Jezis, hriesnici, farizeji) a v priestore medzi nimi. Hoci hrie$nici stoja spociatku
daleko, ich spésa sa uskutociiuje v priblizeni sa a v stretnuti sa s JeziSom. Farizeji sa naopak
od Jezisa oddial'uju a st preto vyzvani ucit’ sa od hrieSnikov a delit’ sa o ich radost’ z obratenia.

395-420: T. Tops: Whose Truth? A Reader-Oriented Study of the Johannine
Pilate and John 18,38a. Pilat, napriek jeho zodpovednosti za odsudenie JeZzisa, je v Jn na
niektorych miestach opisany ako zdrahajuci sa vykonat’ vyrok nad JeziSom. Podl’a Topsa je
tato dvojznacnost’ Pilatovej osoby zamerna a vyplyva z rozpravacskych medzier evanjelia.
Je preto na Citatel'ovi interpretovat’ Pilatov nejasny postoj a dat’ si odpoved’ na jeho vagnu
otazku: ,,Co je pravda? (18,38a).

421-439: T. B. Williams: Reciprocity and Suffering in 1 Peter 2,19-20: Reading
%0p1g in Its Ancient Social Context. V 1Pt 2,19-20 su utrpenie a bolest’ predstavené ako
»milost™ (ydpig). Problémom vSak zostdva, v akom vyzname treba chapat’ tento Siroky
pojem. Koncepcia ,,milosti“ ako Bozieho daru a I'udského stavu omilostenia nezodpoveda
uplne kontextu tychto versov. Williams preto siaha po d’alSom vyzname slova yapig v grécko-
rimskom spoloc¢enskom svete, t. j. xapig ako reciprocita a vymena darov. V tomto kontexte
su adresati listu pozvani znaSat' utrpenie ako vyraz vd’aky Bohu za mnohé iné prijaté
dobrodenia.

Animadversiones

440-453: 1. Himbaza: Critique textuelle et critique littéraire en 2 Samuel 6,2:
une généalogie des témoins textuels. Kral’ David podl'a opisu v 2Sam 6,2 preniesol Boziu
archu ,,z judskej Baly* (7mn” *5pan). Zmienka ,,Bala“ &i jeho Zenského ekvivalentu v zmysle
bohyne (75ya) nebola po voli neskor§im redakcidm a gréckym prekladom, ako na to
poukazuje Himbaza. Kumransky rukopis 4QSam® harmonizuje ndzov miesta s I1Krn 13,6
a stotozfiuje Balu s Kirjat-Jearim, podobne ako niektoré grécke preklady, hoci iné tplne
vynechavajlii nazov miesta a interpretuju problematicky termin ako 46 t@v apydviwv lovda.

(€. 4) 481-491: D. J. Fuller: Towards a New Translation of 127 in Genesis 37,2.
Mlady Jozef prinasa otcovi Jakubovi ,,zI¢ spravy* (np1 DNAT"NR) o svojich bratoch v Gn 37,2.
Fuller prechadza lexikalnymi vyznamami problematického slova 127, ako st zachytené v SZ,
v apokryfoch a v Kumranskych zvitkoch, a opravuje nepresné glosy slovnikov BDB a TWOT.
Podl'a jeho stidie Jozef zdmerne podéva svojmu otcovi ,,zlomyselnu spravu® o starSich
bratoch.

492-502: T. R. Yoder: The Silence of the (Spotted) Lambs. Ovine Otherness in
the Hebrew Bible. Starozakonni autori pouzivaju jedenast’ ré6znych terminov pre jahnata
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aovce. Yoder klasifikuje tieto nazvy podla kategdrii veku, pohlavia, vyuzitia a pod.
Spomedzi nich je najotaznej$im terminom 850, ktoré sa vyskytuje v SZ len trikrat (1Sam 7,9;
1z 40,11; 64,25) a podla slovného korenia oznacuje fl'akaté ¢i inak farebne odliSené jahna.
Zvlastnost’ tohto druhu je vyuzitad v Iz 40-66, kde sa nim opisuje zvySok I'udu, o ktory ma
Boh-Pastier osobitny zaujem.

503-526: O. Sergi: The Omride Dynasty and the Reshaping of the Judahite
Historical Memory. Napriek mnohym politickym uspechom je Omriho dynastia vykreslena
v historickych knihach SZ vo velmi negativhom svetle. Podl'a Sergiho je tento opis
vysledkom protiomrijskej propagandy, ktord zacala eSte v Severnom izraelskom kralovstve
za vlady d’alSej dynastie Namsi a ktoru prevzali deuteronomisticki autori. Napriek snaham
ocistit’ obraz judskych kralov z hl'adiska kultu, niektoré opisy vojenskych vyprav (2Kr 14,8-
14; 1Kr 22,1-38; 1Kr 3,4-27) svedcCia o dobrovolnej aliancii medzi susednymi kral'ovstvami.

527-536: J. Banister: ‘I Feared’ or ‘I Saw’ in Habakkuk 3,2? Niektori biblisti
navrhuji pozmenit’ sloveso "nNR7* ,,bal som sa“ na "n'®7 ,,videl som* v Hab 3,2, pretoze by
to vytvaralo harmonickejsiu paralelu so zaciatkom versa: ,,Pane, pocul som tvoju spravu...
Avsak Banisterova poukazuje na fakt, ze takato oprava nie je dolozena v ziadnom zo
starobylych prekladov a, naopak, dvojica slovies ,,pocut™ a ,,bat’ sa* je dolezita pre Knihu
Deuteronémium, ktora mohla ovplyvnit’ jej pouzitie v tomto prorockom spise.

537-551: S. J. Jones: Psalm 1 and the Hermeneutics of Torah. Zalm 1 nazyva
blazenym ¢lovekom toho, kto v ,,zakone (M* N71N2) PAnovom méa zalubu a o jeho zékone
(yn71n23) rozjima ditom i nocou*. Na zéklade analyzy zalmu a jeho interpretacie v zidovske;j
medzitestamentalnej literatire a v ranych cirkevnych spisoch Jones dokazuje, ze termin 7710
v Z 1 nema za ciel’ oznacovat’ nejaku konkrétnu zbierku spisov SZ. Tymto kI'i¢ovym slovom
sa skor chee vystihnut’ celd ziva tradicia staré¢ho Izraela a skorého judaizmu.

552-563: B. Mathew: The Syntax of John 13,1 Revisited. Hoci sa Jn 13,1 poklada
za jeden z najdolezitejSich verSov evanjelia, jeho vetnd Struktura zostava nejasna. Podla
Mathewovej st participia €idw¢ a dyamncog cirkumstancialne a pociatocny predlozkovy
zvrat Tpo ¢ i £0pTiig ToD Thoya sa vztahuje na urcité sloveso ydmnocev. Jej preklad preto
znie: ,,Pred Vel'kou nocou Jezis$, vediac, ze priSla jeho hodina odist’ z tohto sveta k Otcovi,
milujuc svojich, ¢o boli na svete, miloval ich uplne.*

564-580: J.-N. Aletti: Exegesis of the Ecclesiology of the Pauline Letters in the
XXth Century. Na Pavlovo ponimanie Cirkvi mozno hladiet z teologického
alebo spolocensko-historického hl'adiska. Aplikujic toto rozliSenie, Aletti upozoriiuje na
skutocnost’, ze v proto-pavlinskych a deutero-pavlinskych listoch sa Pavol nesnazi nantitit’
krestanom vonkajsi model Cirkvi, ale naopak reSpektuje charakter macedonskych cirkvi ako
nabozenskych asociacii a povahu ,,doméacich cirkvi“ v Korinte. Pavlova ekleziologia je
v prvom rade teologicka a je na d’alSich Studidch zistit, ako sa tato koncepcia Cirkvi zmenila
v pastoracnych listoch NZ.

581-605: D. Batovici: The Apostolic Fathers in Codex Sinaiticus and Codex
Alexandrinus. Dva zo Styroch najstarSich kédexov obsahujucich celé Svété pismo, Sinajsky
a Alexandrijsky, zahfnaju vsebe takisto knihy, ktoré nepovazujeme za kanonické:
Barnabasov list, Hermasov Pastier, Prvy a Druhy Klementov list. Batovici sumarizuje nazory
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ranych cirkevnych spisovatel'ov na takéto diela ,,apostolskych otcov* a dava ich do suvisu
s paleografickymi a kodikologickymi widajmi oboch koédexov, v ktorych tieto diela
nevystupuju iba ako ,,doplnok*®, ale skor ako odporti¢ana literatira druhého stupiia.

Jaroslav Mudron SJ
Papezsky biblicky institut
3, Paul Emile Botta St.
91004 Jeruzalem

Izrael

Liber Annuus LXVI 2016

V roc¢enke Liber Annuus XVI za rok 2016, ktorti v roku 2017 vydalo Studium
Biblicum Franciscanum (SBF) v Jeruzaleme, je spracovanych 17 vedeckych ¢lankov (9-454)
s ich abstraktmi (457-467). Na dalSich stranach najdeme recenzie 4 vybranych kniznych
publikacii venujucich sa tak Starému, ako aj Novému zédkonu — M. Priotto: I/ libro della
Parola. Introduzione alla Scrittura;, V. Lopasso: Geremia. Introduzione, traduzione
e commento, D. Attinger: Evangelo secondo Luca. Il cammino della benedizione;, B. R.
Wilson: The Saving Cross of the Suffering Christ. The Death of Jesus in Lukan Soteriology;
E. L. Vieyra: L Ecriture dans la dynamique argumentative de 1 Corinthiens 1-4 (471-
502). Po recenziach nasleduje zoznam publikécii, ktoré SBF nadobudlo (503-507). V zavere
roCenky je uvedend sprava o licenénych tézach a jednej doktorandskej téze Studentov SBF
(509-512) atiez index LA za obdobie 19812015 (513-524).

9-24: David Volgger: Der Segen Gottes in der ersten Schéopfungserzihlung
Genl,1-2,4a. V prvom clanku rocenky sa D. Voggler OFM, profesor biblickej teoldgie
a Starého zakona na Péapezskej univerzite Antonianum, zaoberd konceptom ,,pozehnania“
v prvom opise stvorenia Knihy Genezis (Gn 1,1-2,4a). Boh nepozehnava len Zivé tvory,
konkrétne prvé zvieratd, ktoré su dielom piateho diia (1,22) a prvych l'udi, ktorych stvoril na
Siesty deii (1,28-30); pozehnava aj siedmy deii, v ktory si odpocinul od stvoritel'skej ¢innosti.
Autor v $tidii konStatuje, Ze zivé stvorenia sa maju podiel’at’ na realizécii ciela stvorenia,
avsak Gn 1,1-2,4 neobsahuje ,,spravu®, ktora by opisovala, ako sa stvorenie stdva aktivnym.

25-36: Vincenzo Lopasso: La vocazione del sacerdote in Malachia 1,6-2,9.
V tomto prispevku sa profesor Lopasso zaoberd sporom, ktory uvadza Kniha proroka
Malachiasa (Mal 1,6-2,9). Ide o najdlhsi spor, ktory ndjdeme v tejto knihe. Predmetom sporu
je teologicky profil kitazov, a to najmé vzhl'adom na poziadavky, ktoré na nich kladie Pan.
Stidia porovnava uvedeny spor sinymi &astami knihy (Mal 2,10-16 a2,17-3,5)
atiez s ostatnymi Malymi prorokmi ako celkom. Napriek malému poctu zmienok v tejto
sekcii sa autor snazi zavitat’ do pozadia kritiky namierenej voc¢i kitazom a potreby obnovy
ich zivota. Aj ked’ v jednej linii s tradiciou, predsa len kladie Malachid$ doraz na iny aspekt
nez ostatni Mali proroci. Stava sa to zrejmym vo svetle zaujmov, ktoré osvecuje jeho osobu
a tiez historické pozadie jeho kdzania. Knaz je predovSetkym prostrednikom medzi Bohom
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a l'udmi, ato v oblasti bohosluzby a vyucovania Tory. S takymto ohladom kult
a vyu¢ovanie Téry dopliiaja a obohacuju hypotézu prorok verzus kitazsky antagonizmus: jej
historiu a povod. Knaz vykonava svoju sluzbu vedomy si vSetkého, o pre neho kona Boh
a vo vedomi jednoty medzi zivotom kultu a svojim vnitornym zivotom. Prorok tu takto
pripravuje teologické motivy, ktoré budd vjudaizme viac rozvinut¢ v obdobi
predchéadzajucom krestanstvo. Kiiaz bude uplne ponoreny do tzv. personalizacnej logiky
Toéry a vyssieho duchovného rozmeru.

37-67: Gregor Geiger: Wayyiqtol-Langformen der Verben IILA. Clinok sa
zaobera rozdelenim dlhych a kratkych foriem wajjigtol slovies I11.h v biblickej (masoretskej)
hebrejcine — 110 kratkych foriem vs. 2171 dlhych foriem. Neexistuji Ziadne vSeobecné
pravidla, ktoré by vysvetlili vSetky dlhé¢ formy slovies v biblickom texte. Existuje vsak
mnozstvo pravidelnosti a javov, ktoré mozno sledovat’. D1hé formy su relativne rozsirené 1)
v prvej a druhej osobe singularu, ako aj plurdlu (niekol’ko vyskytov); 2) v Prorokoch, v
poetickych knihach, v Knihe Daniel, Ezdras a Nehemias; 3) v prvej osobe najmi v Knihe
Jozue, v Kralovskych knihach, u prorokov: Jeremids, 1zaids, Ezechiel, Ozeas, Job, v Knihe
prislovi, Kohelet, Daniel a v Knihach kronik; 4) v tretej osobe v Kralovskych knihach
(zvlast 1Kr 16-2Kr 13) a u JeremiasSa; 5) so slabymi slovesami (okrem hyh a hyh); 6) v hifil,
piel, a hitpael; T) v severnej proze; 8) na konci vety; 9) pred priamym predmetom; 10)
v apodosis — hlavnej vete podmieniovacieho suvetia; 11) pred laryngdlou (okrem #). Dlhé
formy slovies sa zriedkavo vyskytuja 1) v tretej osobe; 2) v Tore (vel'mi zriedka); 3) v Jozue
— Samuel, Rut a Ester (bez vyskytu) a v Kronikéach; 4) v severnej poézii; 5) so slovesami I./
a LA zvlast hyh (bez vyskytu v druhych a tretich osobach) a hyh (bez vyskytu); 6) so
slovesami Llar all.r (bez vyskytu); 7) pred podmetom; 8) pred sykavkami, velarami
(zadopodnebné hlasky), 4 a r. DIhé formy v niekol’kych pripadoch vyjadruja ¢rtu, odlisnt od
vyznamu kratkych foriem: 1) v prvej osobe Ayh (opis trvalého stavu); 2) v tretej osobe bnh
(prestavat’); 3) s »’h v Ezechielovi (doraz na akt videnia skor nez na predmet, ktory je videny).

69-79: Matteo Munari: Fulfilling Every Act of Righteousness (Matt 3,15).
Profesor exegézy Nového zakona z SBF v Jeruzaleme sa v prispevku zaobera klu¢ovymi
prvkami v JeziSovom poslani — spravodlivostou a naplnenim. Oba prvky st vSak podla
autora kontroverzné. Hovori Jezi§ o l'udskej alebo Bozskej spravodlivosti? Je jeho krst
symbolom jeho smrti? V Septuaginte je ndc + dikarocvn pouzité pre oznacenie konkrétnych
skutkov spravodlivosti alebo laskavosti a nie pre abstraktni hodnotu spravodlivosti.
U evanjelistu maju tieto JeziSove zdhadné slova pravdepodobne rovnaky vyznam. Naplnenie
kazdého skutku spravodlivosti je téma a sposob, ako to robit), je réma.

81-89: Frédéric Manns: Zacharie, prétre et prophétede la miséricorde de Dieu.
Francuzsky biblista sa venuje postave Zacharidsa v LukaSovom evanjeliu. Zacharids$ je
predstaveny ako knaz a prorok. Ako kilaz konal sluzbu v chrame a ako prorok mal za ulohu
ohlasit’ Bozie milosrdenstvo. Zmluva, ktorti uzavrel Boh s 'ud’'mi, bola hriechom zrusena,
ale obnovena Abrahamom. Téato zmluva bola novym stvorenim a prekonala ta prva, ked’ze
vrchol nadobudla v znameni obriezky na O0smy deni. Zacharia$ je kilazom a prorokom,
s ktorym sa mdzu identifikovat’ Zido-krest'ania po krizovej situécii, ktort spdsobilo zni¢enie
Jeruzalemského chramu. Z chrdmu st pozvani pobrat’ sa domov, aby Studovali Pisma, ktoré
obsahuju zvest’ 0 Bozom milosrdenstve.
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91-133: Gustavo Martin-Asensio: Embedded Polarization in the Fourth
Gospel: Overt Pronominal Subjects as a Rhetorical Summons to Take Sides. Zaoberajtc
sa aktualnou janovskou problematikou — obsiahlou a nepreskimanou témou janovského
jazyka a $tylu, skiima autor ¢lanku evanjelistom Casto a dokladne pouzité otvorené zdmenné
podmety. Na rozdiel od poslednych vedeckych diskusii na poli janovského Stylu
prehodnocuje  Martin-Asensio  pouZzitie otvorenych  zamennych  podmetov
v lingvistike novozakonnej a modernej gréctiny. Nasledne navrhuje interpretaciu, ktord ma
na jednej strane suvis so sucasnou modernou gréctinou a na druhej strane zdoraziiuje
rétorické a ustne predstavenie tychto foriem vo Stvrtom evanjeliu. Otvorené zdmenné
podmety (Overt Pronominal Subject — OPS) vo Stvrtom evanjeliu pomahaju ,,redefinovat™
podmet tym, ze ho klasifikuju ako novy. Tieto OPS tak stoja v sluzbe neustéalej otazky
a redefinicie identity ucastnikov vo vztahu k JeziSovi, k pravde, k MojziSovi
a Abrahamovi, k zakonu a chramu a k Bohu. Viac ako len zdoraznit' jeden alebo druhy
podmet, Sifruji tieto OPS zamenu identit v priebehu a v konflikte Stvrtého evanjelia
a nabadaju k zaujatiu strany v tomto konflikte. Na zdver venuje autor pozornost
rétorickému vyuzitiu tychto OPS — v kontexte ustneho podania. V gréctine, ako aj v inych
jazykoch, vyrazny alebo novy prvok vety je pri Citani alebo pisani tonicky doélezity, ¢o
znamena, Ze vyrazny prvok ma prozodicku vyznacnost. Takato vyznacnost’ by sa dala vyuzit
pri Gstnom podani a posluchacov $tvrtého evanjelia by ntitila zaujat’ stranu.

135-193: Alessandro Cavichia: La Scrittura nel Quarto Vangelo: una tappa
della storia della ricerca (1860-2004). Profesor exegézy Nového zakona na SBF sa v ¢lanku
zaobera dejinami vyskumu v rokoch 1885-2004, ktorého predmetom je pouzitie Pisma
v Janovom evanjeliu. Perspektiva, ktord sa tu pouzila, identifikovala Styri oblasti zaujmu
a metodologickych pristupov. Prva oblast’ je sprevadzana otazkou textového povodu
Janovho pouzitia Pisma v suvislosti s antizidovskym charakterom Stvrtého evanjelia.
Druha oblast’ sa zameriava na postupny posun od zaujmu o textovy pdvod smerom
k oceneniu hermeneutiky a technik pouzitia Pisma, zvlast zo zidovského uhla pohladu.
Tretia oblast’ zdoraziuje teologicky a Kristologicky charakter Janovho pouzitia Pisma. Pre
Stvrti oblast’ je charakteristicky intertextudlny a sociologicky pristup. Aje to zvlast
sociologickd analyza, ktora sa zaobera sektarskou a antizidovskou orientaciou Stvrtého
evanjelia. Autor zastdva nazor, Ze janovské pouzitie Pisma sa javi ako bohaté, vSestranné
anedd sa knemu pristupit len zjedného uhla pohladu. Vyzaduje pluralisticky
metodologicky pristup, ktory je schopny kombinovat’ textové, hermeneutické, teologické,
historické a sociologické problémy. Zidovské Svité pismo, ktoré je takmer identické
usmernenia pre vyklad Boha a dejin. Janovské pouzitie Pisma nepredpoklada protirecivé,
,umensujuce* alebo ,,znehodnocovacie* stanovisko. Naopak, Stvrté evanjelium poukazuje na
plné zjavenie Slova, samotného Boha a ducha Pisma v JeziSovi z Nazareta, ktory je vteleny
Logos a chape Pisma ako vrchol takejto tradicie. Prispevok jasne ukazuje, Ze tradicia Pisma
a krest’anska viera su aj nad’alej kl'aCovymi prvkami v diskusii a pozndvani tajomstva Boha
v priebehu storoci.

195-218: Samuelle Salvatori: Un corpo per I’immortalita o per la
resurrezione? Il percorso argomentativo ed esortativo di Paolo in 1 Corinzi 5-6, per un
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discernimento comunitario. V 5. a 6. kapitole Listu Korintanom sa Pavol zaobera
zélezitostami komunitného Zzivota. V 5,1-13 zvlast spomina incest; zdorazni vSak hrdy
postoj komunity voci takémuto spravaniu. Nahla zmena témy poznaci pasaz 6,1-11; tentokrat
apostol karha Korintanov za to, Ze sa chodia sudit’ k pohanom namiesto toho, aby vyriesili
spor v ramci spoloCenstva veriacich. V nasledujucej Casti 6,12-20 sa Pavol vracia k téme
nemoralnosti, avSak viac na vSeobecnej antropologickej urovni. Roznost’ tém komplikuje
definovat’ logiku pasaze ako celku a argumentativny postup, ktory prepaja tieto tri textové
jednotky. Tento ¢lanok ma za ciel’ ukazat, ako 1Kor 5-6 vytvara jednoliaty sthrn
a povzbudenie, v ktorom apostol ¢eliac problémom komunity, neprinasa len rieSenia, ale aj
nabada Korintanov, aby si boli vedomi antropologickych a ekleziologickych désledkov
svojej viery vo vzkrieseného Krista.

219-236: Leonardo Giuliano: Gli antidoti nella periautologia di 1Cor 9:
individuazione e funzione retorica. Clanok skuma rétoricki funkciu ,antidot*
v argumentacnej Casti 1Kor 9,1-27. Charakteristika tejto obrany je dolezita pre urcenie
povahy a zdmeru Pavlovej samochvaly v rétorickom makrooddiele 1Kor 8,1-11,1. Tie tzv.
»antidota®: a) chvala Pavla a jeho adresatov (dielo — pecat’) su prepojené (1Kor 9,1-2); b)
Pavol pripisuje to, Ze je aposStolom Panovi, ktory je zdrojom jeho sluzby (1Kor 9,1). Pavlova
apostolska sluzba je dobrom pre jeho adresatov a nie pre neho samotného (1Kor 9,2); c)
pouzitie antitézy medzi prdvom na finan¢nu podporu komunity a Pavlovym zrieknutim
sa toho (1Kor 9,15-18); d) Pavol poukazuje na avéaykn (1Kor 9,16); e) apostolska sluzba
je ,,zverenou ulohou* (1Kor 9,17); f) pouzitie epanorthosis alebo correctio (1Kor 9,15-18);
g) poukdzanie na namahavu pracu, ktorou ziskal vysledky (1Kor 9,19-23); h) byt
»predmetom Kristovho zdkona* (1Kor 9,21); i) ndmaha/prekazky v agonistickej metafore
(1Kor 9,24-27); j) Pavol uznava svoje limity (pouzitim litotes — basnickym druhom, pri
ktorom sa klad vyjadruje zdporom) a ukazuje na moznost’ neuspenia v zdvode (1Kor 9,24).
»Periautologhia“ je vyjadrenim Pavlovho érosu. Predstavuje ,najsilnejsi argument*
(Aristoteles, Rhetorica 1,2,1356a) v 1Kor 9 tak, Ze si podriaduje exemplum. Takyto
argumentativny systém nekon¢i v Pavlovom zvyhodneni, ale slizi ako funkcia mimesis
(IKor 11,1): Pavlovym cielom nie je v prvom rade jeho obhajoba, ako skor
predstavenie autentického vyznamu slobody, ktora prudi z jeho bytia ,,v Kristovi‘.

237-268: Maurizio Girolami: L’apostolo Paolo: un esempio da imitare o un
imprevisto da affrontare? La recezione della figura e dei testi di Paolo nie primi secoli
cristiani. Profesor na teologickej fakulte v talianskom meste Triveneto sa v prispevku
vydava po stopach apostola Pavla so zretel'om na to, ako vnimali spociatku ini I'udia jeho
osobu a listy. UZ ked’ sa zameriame na novozakonné spisy, hned’ si v§imneme, Ze vyvolaval
celé spektrum reakcii; kym niektori ho chvalili (Skutky apoStolov a pastoralne listy), ini si
ho nevsimali (spisy apostola Jana), a napokon d’als$i mali vyhrady voci nedorozumeniam,
ktoré jeho listy vyvolavali, hoc ich pokladali za vSeobecne zavézné (Druhy Petrov list).
Nézory sa roznia aj poCas druhého storocia, priCom sekta markionistov a gnostikov dava
Pavla do popredia, kym niektori apologéti, ranni obhajcovia krest'anskej viery, ako napriklad
Justin, mu nevenuji pozornost’, zatial' co autor listov mylne pripisovanych sv. Klementovi
ho povazuje za nepriatel’a viery. Pavol sa ku koncu §tvrtého storocia povazoval za vzor hodny

......
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zameriame na Ireneja a jeho snahu zostladit’ r6zne nahl'ady na Pavla. Irenej ndm zanechal
nielen texty a priklady, ale aj kritérid, na zaklade ktorych mozno urcit’, ¢o pochadza naozaj
od apostolov.

269-300: Yana Tchekhanovets: Spoils and Spoila: Large Marble Assemblage
from Givati Excavations, Jerusalem. Clinok sa venuje rozboru velkého mramorového
diela, ktoré sa naslo pocas zdchranného archeologického vyskumu v oblasti jeruzalemského
naleziska Givati. Pod st¢asnym povrchom sa v poévodnych zasypoch, datovanych
do byzantského az abbasidského obdobia, naslo v niekol’kych monokultirnych vrstvach —
vypovedajucich o striedani sa viacerych l'udskych kultir na danom tzemi — priblizne 2 400
opracovanych a brisenych mramorovych predmetov. Ide najmé o tabule a dyhy, ktoré svojho
¢asu mali uz sekundarne vyuzitie, ¢ize pévodne sluzili inému tcelu, nez na aky ich neskor
ludia pouzivali. Rozbor tejto velkej zbierky moéze posluzit ako pripadova Stidia pri
pochopenti ,cirkuldcie mramoru* v neskorom staroveku, teda procesu od vyvazania kamenov
cez ich miestne opracovanie, ulozenie a kone¢né vyuzitie, odborne zvané spolia, az po d’alSie
spdsoby pouZitia a spracovania toho ist¢ho mramoru na iné ucely.

301-319: Debra Foran — Annlee Dolan — Steven Edwards: The Second Season
of Excavation of the Khirbat a-Mukhayyat Archaeological Project. Druhd etapa
archeologického projektu Khirbat a-Mukhayyat sa zamerala na vykopavky v dvoch
oblastiach naleziska: na pole B — juzne od akropoly a na pole C-zapad, ktoré je
lokalizované pozdiz zapadného okraja néaleziska, severne od akropoly. Vyskum odhalil
celkovo Sest’ celkov vykopavok v poli B a odkryl d’alSiu cast monumentalnej Struktury,
odkryvanej uz v roku 2014. Pri vyskume sa naslo aj niekol’ko neporuSenych hrncov na
varenie z neskorého helenistického obdobia. V poli C-z4dpad vyskumnici nasli kamenny
zliabok a niekolko zakladnych a sadrovych inStalacii, ktoré spajaji s neskoro
helenistickymi mikvami.

321-349: Gy6z6 Voros: Bathing and Immersing in Machaerus: the Herodian
Royal Bathhouse and the Four Ritual Purification Baths (Miqva’oth). Jozef Flavius piSe,
ze Jana Krstitel'a uvédznili a zavrazdili v pevnosti Machaerus, nachadzajtcej sa za Mftvym
morom Vv oblasti Perey, ktora bola sti€ast’ou regionu Judea. Janovo uvéznenie potvrdzuju aj
vSetky evanjelia, priCom opis udalosti v nich sa zhoduje s Flaviovym, popripade ho
dopliia. Archeologické nalezy dokazuji, e pocas Janovho viznenia sa v pevnosti vyuzivali
minimalne tri o€istné zidovské ktipele mikve, z toho dve sa nachadzali v kral'ovskom
palaci tetrarchu Herodesa Antipasa (avSak nie v rdmci honos-nych Herodesovych
ktpelov) a dalSie v obytnej Stvrti dolného Herodesovho mesta. O uvézneni Krstitel'a
v pevnosti si mézeme spravit’ lepsi obraz, ked’ sa oprieme o zacho-vané archeologické nalezy
spolu s Flaviovym textom z prvého storocia: ,,...povazoval za vhodné umyt sa (vo vode)
v pripade, ak to bolo l'ndom skuto¢ne na prospech, nie(len) aby im boli zotreté (alebo
odpustené) niektoré hriechy, ale aby si ocistili (zaroven) telo za predpokladu, ze si uz predtym
omyli svoju dusu v spravodlivosti. (...) Na zaklade toho ho uvéznili vo vysSie zmienenej
pevnosti Machaerus, kde ho Herodes nemohol podozrievat, a tam ho odsudili na smrt’.*
(Antiquitates Judaiccae XVIIL.5.2)

351-375: Asher Ovadiah — Yinon Shivtiel: The Caves in the CIliff Shelters of
Keziv Stream (Nahal Keziv) and the Relief of ‘The Man in the Wall’. Clanok dvojice
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autorov uvadza dve témy: a) V prvej téme sa najprv vSeobecne rozoberd funkcia jaskyi
v zraze nad potokom Keziv (Nahal Keziv) v zdpadnej Galilei; a potom zvlast’ zoskupenie 18
a hlavna jaskyfa tohto komplexu mala posvétnt ulohu — bola miestom kultu pre miestne
bozstvo. b) V druhej téme autori venuju pozornost vpadnutému reliéfu vyrytému do
nerovného skalného povrchu, ktory prilieha ku spomenutému komplexu 18 jaskyi. Reliéf
zobrazuje kracajuicu muzsku postavu vojenskej povahy, tzv. ,,Muz na stene*. Tato postava
vzbudila vel’ky zaujem tak z ikonografického, ako aj z nabozensko-kultového uhla pohl'adu.
Ked porovname tento reliéf s inymi Stiidiami a zoberieme do uvahy ikonografické vlastnosti
postavy, mozeme postavu hodnoverne identifikovat’ s bozstvom neskorej rimskej doby. Tato
postava je potom pravdepodobne naznakom kultovej pohanskej aktivity v tejto
bezvyznamnej a izolovanej oblasti v samom srdci prirody.

377-401: Michele Voltaggio: La rete ecclesiastica di Gerusalemme nel periodo
proto-islamico. M. Voltaggio je odbornikom na krestanski archeologiu Svitej zeme
a v ¢lanku sa pokusa stanovit’ poCet kostolov a klaStorov v Jeruzaleme, ako aj ich tlohu
v obdobi od druhej polovice siedmeho storocia az do zaciatku jedenasteho storocia, teda
rané¢ho arabského obdobia. Pri skimani vyuzivanych cirkevnych budov v danom ¢asovom
useku zistime, ze jeruzalemska diecéza Celila znacnej krize a vSimneme si tiez jej dopad na
obyvatel'ov okolitych miest, dedin a osad.

403-411: Maciej Waclawik: Bronze Steelyards from the Studium Biblicum
Franciscanum Jerusalem Archeological Museum. Minciere boli staré zavesné vahy
a predavaci ich bezne pouzivali na agorach ¢i forach, teda na velkych trhovych namestiach
pocas rimskeho a byzantského obdobia. Vazili na principe paky, ktory spomina Aristoteles,
hoc ten poznala spolocnost’ pravdepodobne uz skor. Dva strieborné minciere sa nachadzaju
v Jeruzalemskom archeologickom muzeu Studium Biblicum Franciscanum. Prvy z nich je
prikladom kodanského typu a datuje sa medzi druhé az Stvrté storoCie po Kristovi. Druhy
pochédza z kolekcie zberatel'a Cesarea Colomba a jeho vznik sa kladie medzi prvé storocie
a zaciatok druhého storocia po Kristovi. SuCastou zariadenia je aj malé zavazie v tvare
kanvicky s rackou, ktoré si zaslizi osobity vyskum, ked’ze rozbory, s ohl'adom na historicky
vyvoj keramiky, postvaju dobu jeho vzniku do druhého storocia pred Kristom, ¢o by
znamenalo, Ze minciere sa pouzivali uz v obdobi helenizmu.

413-456: Bruno Callegher: Nella ‘casseta di un raccoglitore’ di monete antiche:
analisi di una collezione per venuta al Museo dello Studium Biblicum Franciscanum e
ipotesi sulla sua formazione. Numizmatické zbierka mizea SBF obsahuje mince, ktorych
povod a archeologickd lokalita nie su uplne jasné. Kvoli mnozstvu tychto minci bola
podrobena vyskumu len jedna zbierka. Na prekvapenie ide o kompletnt zbierku. Tato §tudia
poukazuje na rovnaky fyzicky a typologicky charakter tychto minci s mincami, ktoré sa nasli
v historickom regione Palestiny. Numizmatickd analyza len posiliiuje sucasny vyskum
v poslednych dekadach, ktory vrha nové svetlo na tato problematiku. A to nielen na
kartaginskl a ostrogotsku numizmatiku, ale aj na numizmatiku arabsko-byzantsku. Je
zrejmé, ze vSetky mince tejto zbierky maju svoj povod mimo syrsko-palestinskeho regionu.
Tato numizmatickd dokumentacia poskytuje nové udaje pre vedcov, zvlast v pouzivani
a nahradeni prutotu (minca malej hodnoty) v hasmoneovsko-herodidnskom obdobi,
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poukazuje na vplyv Kartdga v razeni bronzovych minci, ktoré boli v obehu v 5. — 6. storoci,
hoci len v limitovanom mnozstve ana prijatie peflazného obchodu alexandrijského
dodocanummia a jeho napodobniovanie v priebehu 6. storoCia.

Vavrinec Radoslav Mitro OP
Dominikansky konvent
Msiarska 6

040 01 Kosice

Slovenska republika
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GIUNTOLI, Federico — SCHMID, Konrad (eds.): The Post-Priestly
Pentateuch. New Perspectives on Its Redactional Development and
Theological Profiles (FAT 101), Tiibingen: Mohr Siebeck, 2015. 351 s. ISBN
978-3-16-153121-7.

Nézov kolektivnej monografie The Post-Priestly Pentateuch jasne odkryva,
ktorym smerom sa uberd vedecky vyskum predlozeny v tomto 101. zvézku zname;j
tiibingenskej edicie Forschungen zum Alten Testament. PredznaCuje postupné
a definitivne vzd’alovanie sa od tradi¢nej dokumentarnej tedrie JEDP spojenej
s menami ako J. Wellhausen, M. Noth a G. von Rad. Pentateuch je stredobodom
pozornosti v tomto zvézku, a to z pohl'adu jeho motivov a tém, ktoré sa spajaju
s poslednymi teologickymi horizontmi aredakciami MojziSovho zakona.
Podetitul to vyjadruje jasne — monografia uvedie Citatel'a do novych perspektiv, ktoré
sa tykaju poslednych redakcii Pentateuchu. Nové perspektivy — ako ich opisuji
v kratkom uvode dvaja editori Federico Giuntoli z Pépezského biblického
instititu a Konrad Schmid z Univerzity v Ziirichu — vychadzaji uz z predpokladu
mnohych odbornikov, Ze nie malo pasazi z Pentateuchu dostalo svoju finalnu
podobu v perzskom ¢i dokonca v helenistickom obdobi. Z vysledkov vyskumu za
ostatné desatrocia vyplyva, Ze Pentateuch vo svojej finalnej podobe je ovocim
poexilovej komunity, ktora prevzala texty svedc¢iace o ich kultirnom dedicstve
a o ich starobylych naraciach a obohatila ich o tivahy, pricom vychadzala zo svojej
skusenosti (s. V). Takéto nastolenie problematiky nevyhnutne predpokladé nie iba
detailné analyzy viacerych medzi sebou izko prepojenych textov, ktoré su kI'i¢ové
pre post-kitazské redakcie, ale aj taky komplexny pohl'ad na naracie a zdkony
v Pentateuchu, ktory ma vyrovnany pristup k hibkovym a $pecifickym vyskumom.
K takymto odbornikom, ktori su garantmi vedeckého progresu v uvedenej oblasti
Stidia Pentateuchu, patri jubilant, spomenuty 7-krat v ivode a profesor Papezského
biblick¢ho instititu Jean Louis Ska SJ, ktorému je tento zbornik venovany pri
prilezitosti jeho 70. narodenin. Jednym z jeho predmetov vyskumu boli texty, ktoré
nasledovali diachronicky az po kiazskych textoch.
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Vsetkych 17 prispevkov v monografii (s. 1 —341)—Sest’ v nemcine a jedendst’
v angliCtine — sa zaoberaju striktne uvedenou problematikou. V zavere knihy je
zoznam prispievatelov (s. 343 — 344) aregistre biblickych citacii (s. 345 — 348)
amodemych autorov (s. 349 — 351). Predstavime niektoré prispevky a zoznam
zvysnych uvedieme na konci.

Prvy prispevok ,,Von der Diaskeuase zur nachendredaktionellen
Fortschreibung. Die Geschichte der Erforschung der nachpriesterschriftlichen
Redaktionsgeschichte des Pentateuch* od Konrada Schmida (s. 1 — 18) predstavuje
stav vyskumu zamerany na post-kiiazskll redakciu Pentateuchu — tzv. Diskeuasu
vre¢i Schmida. Zacinajic Wellhausenom a jeho tedriou Schmid urobil stru¢ny
historicky prierez vyskumom, aby ho zavf$il sucasnymi zdstancami, ktori rozne
obhajuju viacero post-kniazskych redaktorov — od jedného redaktora (J. Baden) az po
Siestich (Ch. Berner). Podl'a Schmida prieskum post-knazskej redakcie je pole, ktoré
potrebuje nevyhnutne d’alsi hibkovy prieskum i preto, Ze samotna redakcia zavisi aj
od kompozicie celého Pentateuchu. Az by sa zdalo, Ze ide o rekapitulovany pohl'ad
na zaverecnu podobu Pentateuchu.

Predpoklady tykajuce sa post-kilazskej redakcie rozpractva druhy
prispevok Davida M. Carra ,,Strong and Weak Cases and Criteria for Establishing
the Post-Priestly Character of Hexateuchal Material“ (s. 19 —34). Ako post-kniazské
definuje texty Hexateuchu s charakteristikou nie-P a prezentuje silné (Ex 34,11-
26; Nm 21,33-35) i slabé (Gn 14,15) pripady, aby stanovil post-knazsky charakter aj
niektorych inych textov ako Gn 2,4 (!) a Joz 24,6-7*.33. Okrem toho sa Carr
domnieva, ze mnohé z tzv. kiazskych textov, ktoré sa objavuju len tak, ako keby
boli prepierané kniazskou tradiciou (,,Priestly wash*) a kde-tu pridali ¢osi kiazského
do textov (ktoré si z) nie-P, ato az potom, ¢o texty P a nie-P boli zluceng;
v skutocnosti pochddzaji z neknazskych textov Hexateuchu, ktoré si zasluzia
oznacenie ,,post-knazské*.

Reinhard Achenbach vo svojom prispevku ,,How to Speak about GOD with
Non-Israelites. Some Observations about the Use of Names for God by Israelites and
Pagans in the Pentateuch™ (s. 35 — 51) sktimal teologicky motiv — ako Izraeliti
a Neizraeliti pouZzivaji meno Elohim v Pentateuchu. Uzatvara, ze v Kiazskom
kodexe (P) teolodgia Elohim predstavuje vSeobecné formovanie izraelského
nabozenstva. Pisari zo zaciatku obdobia Druhého chramu boli presvedceni, ze
Neizraeliti mohli vyznavat Boha Izraela iba vtedy, ked’ boli v kontakte s Izraelitmi.
Neskor, podl'a toho, ako to dokazuju texty Ex 12,38 a Dt 29,10-11, mohli
dokonca vstapit do zmluvy s YHWH. Naproti tomu vsak, Kodex sviétosti (H)
predstavuje exkluzivnej$iu tradiciu, pretoze vyuZzitie mena Elohim sa nachadza vo
formule zmluvy (porov. Lv 26,45) a pohania m6Zzu byt iba svedkami exodu, ked’ sa
pred ich ocami YHWH rozhodol stat’ sa Bohom iba pre Izraelitov.
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Stvrty prispevok ,,The Formative Impact of the Hexateuch Redaction.
An Interim Result” od Rainera Albertza (s. 53 — 74) obsahuje konkrétne texty z Gn—
Ex a Nm—Joz, ktoré podla jeho tedrie redakcie Hexateuchu (HexR) patria k tejto
vrstve. Albertz navrhuje neskoré datovanie svojej HexR — ale este pred poslednou
redakciou Pentateuchu (PentR), viditeI'nou v Nm 25-36 — medzi 430 a 410 pred Kr.
Téato HexR okrem iného zdoraziiuje nielen navrat a zivot v prisl'ubenej krajine, ale
aj vyluéné uctievanie YHWH, poslusnost Boziemu zidkonu a dobré vztahy
s blizkymi susediacimi narodmi.

Stiidia Bernarda S. Jacksona ,,Ruth, the Pentateuch and the Nature of
Biblical Law in Conversation with Jean Louis Ska“ (s. 75 — 111) o Knihe R1t,
Pentateuchu a povahe biblického zdkona je konverzécia so Stadiami oslavenca J. L.
Sku. Jackson sa jedinecnym spdsobom zaoberd otazkou intertextuality medzi
Knihou Rut a Pentateuchom. Vztah, ktory skima, nazyva skor vztahom medzi
dvoma pravnymi svetmi (,,two legal worlds®). Prieskum realizuje konvenc¢ne v troch
skupindch: 1. verejny stav (vztah medzi nabozenstvom a etnikom), 2. vykupenie,
levirat, manzelstvo a dediéstvo a 3. genealdgia. Na konci tejto zdihavej konverzacie
o vyuzitel'nosti biblickych zdkonov na judskom vidieku Jackson uzatvéra, Ze za
legislativnymi tradiciami bol viac komplex etnika, naboZenstva a domacich
zvyklosti nez koncept instituciondlne stanoveného zdkona. Dokonca sa zda, Ze aj
koncept go ’el odraza skor spolocenské chépanie ako pravnu definiciu. Kniha Rt by
tak ilustrovala prepracovanej$im a neinstituciondlnym spdsobom vyuziteInost
zakona v starovekom Izraeli. Nepochybne si Citatel' kladie otazku, ¢i samotna
spisana legislativa odraza ideal alebo skutoc¢nost’.

Bernard M. Levinson venuje svoj prispevok ,,A Post-Priestly
Harmonization in the Flood Narrative® (s. 113 — 123) problematike dubliet v pribehu
o potope (Gn 6-9). Tvrdi, ze posledny editor nebol pasivny, ale snazil sa
zharmonizovat’ dublety tak, aby €o najviac zredukoval napétie medzi nimi. Gn 7,8-
9 by bol prikladom textu post-kiiazskej redakcie, v ktorom sa redaktor snazil vyriesit
problém napétia medzi dvoma predchadzajiicimi textami — prvy 6,17-22 (P) a druhy z
7,1-5 (nie-P). Levinson povazuje tento typ editovania uz za ,,vnutro-biblickl exegézu*.

Stadia Christopha Levina ,Die VerheiBungen an die Viter. Eine
Bestandsaufnahme® (s. 125 — 143) skuma redakcéné vyuzitie textov s motivom
prisl'ubu daného patriarchom, ktoré sa nenachadzaju v Knazskom kodexe. Ciel'om
Levina je dokdzat’ tézu, ktora je v rozpore s tvrdenim Sku v anglickom vydani jeho
znameho Uvodu do ¢itania Pentateuchu'. Levin argumentuje, Ze ani jeden

' SkA, Jean-Louis: Introduction to Reading the Pentateuch, Winona Lake, IN:

Eisenbrauns, 2006, 87-88. Prvé vydanie bolo talianske: Introduzione alla lettura del
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z predmetnych textov, s vynimkou tych, ktoré su sucastou vrstvy jahvistické¢ho
diela, nema redak¢ény vyznam, a to ani na Grovni dejin patriarchov a ani na urovni
post-kiiazskej redakcie Pentateuchu. Zastanca jahvistickej redakcie v pripade tuctu
textov (Gn 12,2-3.7a; 16,11; 18,10; 26,2*.3a; 28,13a.15a; 31,3; Ex 3,7*.8a) povazuje
za ne-knazské (nie-P) texty Gn 13,14-15a (prisl'ub zeme) a Gn 15,5 (prisl'ub
potomstva) az za post-kiazské.

Vyskum Josepha Blenkinsoppa ,,The «Covenant of Circumcision» (Gen 17)
in the Context of the Abraham Cycle (Gen 11:27-25:11). Preliminary Considerations*
(s. 145 — 156) vychadza z konsenzu, Zze Gn 17 pochadza z P. Autor tvrdi, Ze kapitola
ma kl'acovt tlohu v cykle o Abrahamovi a ukazuje, Ze je vysledkom redak¢nej prace
aspoii na troch urovniach, z ktorych kazda jedna dobre poznala jazyk a témy typické
pre P. Zjavenie (vv. 1-7) patri k zakladnej vrstve P neobabylonského obdobia, prisl'ub
syna (vv. 15-22) je neskorSia prepisana verzia 18,9-15 a nakoniec sprava o obriezke
(17,9-14.23-27) je este neskorSim dodatkom, suvisiacim s P. Autor varuje, ze vedci
celia nevedomosti o ucele a definicii samotného P a o druhu skribalnej Cinnosti
v obdobi Druhého chramu, o samozrejme neul'ahcuje situaciu v oblasti vyskumu.

Matthias Kockert vo svojom vyskume ,,Gen 20-22 als nach-priesterliche
Erweiterung der Vitergeschichte* (s. 157 — 176) skima post-kniazské rozSirenie
v dejinach patriarchov. Tvrdi, Ze narodenie 1zédka (21,1-7), ako aj vyhostenie Agar
a Izmaela (21,8-21) st post-kniazské. Na druhej strane mieni, Ze suvis pribehov
0 Abrahamovi a Sare u Abimelecha (20,1-17) ao zviazani Izaka (22,1-19) s P
nemozno s istotou dokazat’ a texty odrazaju neskorsie perzské obdobie.

Alexander Rof¢é sa vo svojom prispevku ,,The Admonitions not to Leave the
Promised Land in Genesis 24 and 26 and the Authorization in Genesis 46 (s. 177 —
184) zaobera motivom nezanechania prisl'ubenej zeme, ktory je pritomny v Gn 24
a 26, a tiez motivom dovolenia odist’ z krajiny podl'a Gn 46. Motiv pritomny v troch
textoch sa stal dolezitym v perzskom obdobi a ich redakcia je stiCastou posledne;j
vrstvy pribehov o patriarchoch. Preto patria do post-kiiazskej vrstvy Knihy Genezis.

Pribehom o Jozefovi v Knihe Genezis (Gn 37-50) sa zaobera Tomas Romer
v prispevku ,,The Joseph Story: Pre- or Post-P?* (s. 185 — 201). Poklad4 ho za
nezavisli novelu z diaspdry, skomponovanit pocas perzského obdobia
pravdepodobne v Egypte s cielom odovodnit zivot mimo krajiny Izrael.
Nepovazuje ju za starSiu ako P, ba naopak, za mladSiu od P a vlozenu do finalnej
podoby Knihy Genezis az po vneseni textov P do Gn.

Ako posledny prispevok prezentujeme najdlhsi so vSetkych ,.Ephraim,
Manasseh, and Post-Exilic Israel. A Study of the Redactional Expansions in Gen 48

Pentateuco. Chiavi per 'interpretazione dei primi cinque libri della Bibbia (Collana biblica),
Roma: EDB, 1998.
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Regarding Joseph’s Sons“ (s. 203 — 232) — ide o vyskum Frederica Giuntoliho,
editora celého Festschriftu, ktory sa zaoberal neskorymi post-knazskymi dodatkami
v Gn 48. Prispevku vSak nechyba jasnost argumentécie, ako aj jedineCnost’ témy,
akymi sa vyznacuje i jeho ucitel’, predchodca a oslavenec, ktorému tak Giuntoli
vzdal hold. Giuntoli tvrdi, Ze k vel'mi neskorym dodatkom Gn 48 patria verse 3-7
a 15-16. V nich neskori redaktori odvazne uviedli bratov Efraima a Manassesa ako
ikony exilovych Judovcov, a tak vlastne ako budiicnost’ nového Izraela. Redaktori
vychddzali z toho, Ze bratia sa narodili a zili v cudzine, v ktorej zili aj ich otcovia.
St synmi Jozefa, ktory zil v cudzine a ich matka je cudzinka. Redaktori vyuzili
minulost’, aby vysvetlili radostnu pritomnost’.

Monografia pokraCuje piatimi Stadiami: Jan C. Gertz: ,,Zusammenhang,
Trennung und Selbstindigkeit der Biicher Genesisund Exodus im priesterlichen und
nachpriesterlichen Pentateuch® (s. 233 —251), Ludwig Schmidt: ,,.Der Stab des Mose
in der vor- und nachpriesterlichen Redaktion des Pentateuch® (s. 253 — 275), Hans-
Christoph Schmitt: ,.Die «Sinai-Overtiire» in Ex 19,3b-9 als nachpriesterliche
Verbindungzwischen Pentateuch und Vorderen Propheten. Mal’ak-, Hexateuch-
oder Enneateuch-Fortschreibung?* (s. 277 — 303), Christophe Nihan: ,.Leviticus
26:39-46 and Post-Priestly Composition of Leviticus. Some Remarks in Light of the
Recent Discussion® (s. 305 — 329), Eckart Otto: ,,The Integration of the Post-exilic
Book of Deuteronomy into the Post-Priestly Pentateuch (s. 331 —341).

Hoci nie vSetky prispevky zdiel'aji odborny pohl'ad oslavenca na neskoré
redakéné poexilové vstupy pri tvorbe zaverecnej podoby Pentateuchu, samotna
monografia poskytuje jedine¢ny priklad roznych pristupov a opodstatnenych
zaverov o redakénych aktivitich MojziSovho zakona, ktoré prebiehali v neskorSom
poexilovom obdobi.

Blazej Strba

Rimskokatolicka cyrilometodska bohoslovecka fakulta
Univerzita Komenského v Bratislave

Banskad 28

976 32 Badin

Slovenska republika
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SPRAVY A OZNAMY

Aktualiza¢ny seminar pre vyucujucich a Studujucich
Svité pismo, Rim (Taliansko)

Péapezsky biblicky institat (PBI) v Rime v ditoch 22. — 26. januéra 2018
organizoval uz siedmy ro¢nik semindra pre Studujucich a vyucujucich Svité pismo.
Témy seminarov su striedavo zamerané na knihy SZ a NZ, tento rok boli sustredené
na historické knihy SZ.

Dopoludnajsi program tvorili dve hlavné prednasky biblistov, odbornikov
svetového vyznamu v danej oblasti pre vSetkych Gc¢astnikov, kym popoludnajsi cas
bol venovany semindrom s men$im poctom ucastnikov, ¢o vytvaralo vacsi priestor
pre vzajomnu interakciu a moznost diskusie.

V prvy deni prof. Simone Paganini z InStititu pre katolicku teoldgiu pri
Rynsko-Vestfélskej technickej vysokej Skole Aachen (RWTH Aachen University)
predstavil vyvoj chapania tedrie o Deuteronomistickej historii a komplexné textové
a lingvistické otazky mozného vplyvu Knihy Deuteronomium na Knihy
Samuelove, ako aj otazky pritomnosti deuteronomistickej teoldgie v Knihach
Samuelovych, ktora je dnes povaZovana za vel'mi nepravdepodobnil. Téma vplyvu
deuteronomistickej tradicie na Knihy Samuelove sa objavila aj na druhy den
v hlavnej prednaske Spanielskeho jezuitu José Luis Sicre SJ, ¢asto hostujiceho
profesora na PBI. Predstavil najnovsie vyskumy v oblasti forméacie Samuelovych
knih, ako aj ich vzt'ah s historiou. Nechybalo z jeho strany ani uvedenie najnovsich
vyskumov Knih Jozue a Sudcov z oblasti ich formacie, cielov a interpretacie.

Profesorka Béatrice Oiry z Université Catholique de I'Ouest v Angers sa vo
svojej predndske La storia come racconto. contributi di una lettura narrativa della
storiografia biblica venovala kategorii kauzalita, ktord spdja naraciu s historiou.
Sposob naracie, pouzité vyrazové prostriedky a iné prvky vytvaraju isty typ historie.
Dynamickd sila historie sa nachadza v prieseCniku Bozieho projektu a l'udske;j
zodpovednosti.

Prvu a Druhut knihu kralov a rdzne exegetické Skoly poslednych desatroci
predstavil profesor Peter Dubovsky SJ. Prehladnym a excelentnym spdsobom
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uviedol zmeny, ktoré nastali vo vyskume v 20. — 21. storo¢i na urovni
rekonS$trukcie historie, diachronickych i synchronickych analyz textu ajeho
recepcie.

Karmelitan a domaci profesor PBI Craig Morrison O.Carm. sa vo svojej
hlavnej prednaske venoval interpretacii postavy krala Déavida a jeho pribehu. Na
pochopenie a interpretaciu funkcie narativnych technik v 1Sam 16—1Kr 2 sa zameral
pocas svojho popoludiajSiecho seminara, v ktorom analyzoval hlas rozpravaca
komentujuceho odvijanie sa udalosti v Davidovom pribehu.

Posledné dopoludnie profesor Claudio Balzaretti, odbornik na orientalne
jazyky ana Knihy Ezdras a Nehemids, objasnil napriklad tradicné pohl'ady a nové
hypotézy v poexilovej historii z pohl'adov exulantov i tych, ktori zostali v Judei.
V druhej Casti svojej prednasky sa venoval hypotézam vztahu Knihy Kronik
s Knihami Ezdras a Nehemias.

V zavere semindra profesor Paolo Merlo z Papezskej lateranskej univerzity
a PBI panoramatickym sposobom predstavil niektoré historiografické texty
starovekého Blizkeho vychodu vo vztahu k starozdkonnym textom. PrednaSajuci
neponechali bokom ani helenistické obdobie a obdobie Rimskej riSe — nastolenie
otazky zidovskej historiografie novym spdsobom v tychto obdobiach predstavila
profesorka Cristina Termini.

Popoludiajsie semindre Specifikovali na konkrétnych biblickych textoch
historickych knih Svétého pisma prvky interpretdcie niektorych udalosti, narativne
techniky v sluzbe vykreslenia jednotlivych postav i osobnosti, ¢i udalosti biblickych
dejin vo svetle novych archeologickych uidajov.

Direktor Zdruzenia byvalych Studentov PBI, profesor Pietro Bovati SJ, sa
s uCastnikmi rozlucil kratkym zhriujicim prejavom a pozdravom vyjadrujucim
nadej na pokracovanie: ,,Buduci rok v Rime.*

Slovensko malo na seminari tieZ svoje zastipenie, a to v osobe
prednasajuceho prof. Petra Dubovského SJ, dekana Fakulty biblickych vied PBI
amedzi 145 ucastnikov patrili: Monika Golianova FMA, Mykhaylyna Kl'uskova,
Vladimir Peregrim SDB a Blazej Strba. Seminar naozaj — v zhode so svojimi ciel'mi
— poskytol priestor a podnety, a to aj vo forme otdzok pre aktualizaciu, rozSirenie
obzorov, pre d’alSie vzdelavanie a zdielanie skusenosti v oblasti pedagogicke;j
a vedeckej Cinnosti.

Monika Golianova FMA
Kremnicka 17

851 01 Bratislava
Slovenska republika
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25. vyrocie Katolickeho biblického diela na Slovensku

Katolicke biblické dielo slavi v roku 2018 Stvrt'storocie svojej existencie. Pri
tejto prilezitosti redakcia periodika Studia Biblica Slovaca praje svojmu byvalému
vydavatel'ovi v rokoch 2006 — 2011 hojnost’ BoZej pomoci a inSpirdcie v Sireni
Bozieho slova na uzemi Slovenska i v nasledujucich rokoch.

Redakcia StBiS!

Libri ad directionem missi
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