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Faceless Divine Energies in the Old Testament?

A Conversation with Erhard Gerstenberger

Edgar Kellenberger

1 Preliminary Remark

As a young theologian, I received advice from my doctoral supervisor,
when I swung the argumentative club against a dissenting exegete without
worrying. In order to dampen my youthful recklessness, he said: “This opponent
has also made a lot of thought; he therefore deserves your respect, even if he
holds an opinion that seems completely absurd to you.” I hope that I will not
offend against this advice if, in the following, I argue against the pointed opinion
of Erhard Gerstenberger. Since last year this meritorious scholar from Marburg
discusses his thesis with me in his fair manner; and after his seeing the final text
of this article, he approves its publication'.

2 Gerstenberger’s Thesis

Gerstenberger recently published a particularly pointed view: By
referring to Sumerian praise songs, he speaks of semi-autonomous beings or
faceless energies; these gain a quasi-independent existence*. In lIsrael,
Gerstenberger finds such numinous beings as positive powers: particularly 7on,
nnR, PR, 015w, 927 and 710, Two examples:

e Ps 143:11b: “By your righteousness (7N{p7%2) bring my soul out of

trouble!”,

e Ps 6:5: “Return, YHWH, deliver my soul, and save me for your
loving kindness’ sake (jyn% 770m)!”.

! GERSTENBERGER, Faceless Energies, email communication [Accessed 30-08-2018].

2 GERSTENBERGER, Power of Praise, 36 and 39. Similar formulations can already be found
in GERSTENBERGER, Psalms, 130 and passim. His study of Sumerian texts is based on
GERSTENBERGER, Theologie des Lobens — a respectable additional doctoral dissertation in
Sumerology by a professor emeritus!
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108 Faceless Divine Energies in the Old Testament?

He further points to Ps 5:8; 13:6; 21:8; 25:5-7; 65:6; 103;11.17 and other
passages. But he also finds destructive forces such as wrath and anger (Ps 2:5;
21:10; 69:25; 90:7; 102:11), vengeance (Ps 94:1; Isa 59:18; Mic 5:14) and others.
All these beings seem to operate in some distance from YHWH, by acting on
their own.

These terms are often related to YHWH by a pronominal suffix;
however, in some cases this grammatical reference is missing, so that we may
get the impression of greater autonomy. But Gerstenberger does not see a great
difference, because he has another view on the function of a pronominal suffix
than a relation between a proprietor and a possessed, typical for our Western
thinking. He categorically denies that a connection by a pronominal suffix points
to YHWH als proprietor possessing his own qualities (7pT¥, etc.), what would
be a modern adaption to church dogmatics (in the sense of: the sovereign Lord
acts solely on his own impetus)’. Instead he understands these formulations in
the light of Sumerian eulogies, namely as human endorsement of divine powers
by the individual singer and the congregation. The positive forces, acting in favor
of the Israelites, need to be acknowledged, praised and proclaimed by the
believers. He exemplifies that, e.g., by Ps 145:6-7:

The might of your awsome deeds (7"m&a11) shall be proclamed,
and I will declare your greatness (7"N>173),

They shall declare the fame of your abundant goodness (27 7210),
shall cheer your righteousness (7npTY).

Gerstenberger brings a total of several dozen passages of evidence (with
and without pronominal suffix), which he understands in the sense of faceless
energies.

This approach may seem strange at first glance. However, it is connected
with fundamental reflections on the strangeness of biblical statements, which
must not be leveled by ecclesiastical-dogmatic traditions, but are to be read
within the framework of the Ancient Near Eastern world view: “Exegetical work
with ancient texts implies a conciousness of historical and mental differences.”™
I have to take Gerstenberger’s concern seriously when I criticize his thesis in the
following. In addition, he also combines his thesis with practical theological
considerations; I will discuss them at the end of this article.

3 GERSTENBERGER, Power of Praise, 37-38.
4 GERSTENBERGER, Power of Praise, 42.
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Edgar Kellenberger 109

3 Comparison with YHWH’s (Right) Arm

Gerstenberger’s view of faceless energies includes his observation that
these energies are never the addressees of prayers and praise; praise is addressed
always to YHWH Himself>. In fact, a vocative for 7on, p¥, etc., is missing in
the Old Testament. On the other hand, I find a vocative for a body part of YHWH
in Deutero-Isaiah: “Awake, awake, put on strength, O arm of YHWH!”
(Isa 51:9).

The question of whether YHWH’s arm becomes a semi-autonomous
being seems to be a bit too subtle and inappropriate. But one could call further
observations. Sometimes the arm comes to the aid of a person, being either
another person or the owner of the arm. For the latter, I mention three verses
where YHWH’s arm paradoxically helps YHWH Himself (" hiphil):

e Ps 98:1b: “His right hand and His holy arm have worked salvation
for Him.”

o Isa 59:16: “He saw that there was no man, and wondered that there
was no intercessor: therefore, His own arm brought salvation to
Him; and His righteousness, it upheld Him.”

e variant in Isa 63:5: “I looked, and there was none to help; and
I wondered that there was none to uphold: therefore, My own arm
brought salvation to Me; and My wrath, it upheld Me.”

In the last document it is noticeable that God’s arm and his wrath (7m)
appear in the parallelismus membrorum. Gerstenberger quotes this passage as
evidence that God’s anger here corresponds to his thesis of semi-autonomous
beings®. But should this logically apply to God’s arm, too? Significantly,
Gerstenberger does not comment on that; the idea would be really absurd. On the

5> This does not always apply to Sumerian literature. At least in one example (cited by
GERSTENBERGER, Power of Praise, 33-34.) the numen ningiszida is mentioned in the
vocative. Unfortunately, Gerstenberger does not comment on this. — And concerning the Old
Testament: He insists (GERSTENBERGER, Power of Praise, 38.) on translating Ps 145:7
“singing aloud your righteousness” (against NRSV: “... of your righteousness”, what would
be “an adaption to current theological misconceptions™), but such a hymnic singing comes
closer to a vocative npT¥. But Gerstenberger generally denies a vocative for these semi-
autonomous beings: “Sie werden aber nicht angesprochen, weil sie keine Personenstruktur
haben: Sie wirken offenbar autonom oder semi-autonom.” (GERSTENBERGER, Faceless
Energies, email communication [Accessed 30-08-2018]).

6 GERSTENBERGER, Power of Praise, 37.
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110 Faceless Divine Energies in the Old Testament?

other hand, we know from the Ancient Near Eastern iconography the common
notion that a divine or royal figure with his raised right arm kills an enemy (see
Figure I). In this respect, the parallelism of arm and anger is self-evident. Arm
and anger are part of the same person, so that we do not need Gerstenberger’s
thesis here; the same applies to YHWH’s arm and 7p7¥ in Isa 59:16.

Figure 1: Stela from Ugarit (Source: KELL, Bildsymbolik, 193.)

4 Another Analogy: The Night in Job 3

As a further analogy, I choose an example, which is not mentioned by
Gerstenberger, but which seems to me to be revealing due to the richness and
detail of the formulations: In a long passage of about ten verses, Job curses the
day of his birth and the night of his conception (Job 3). The statements about the
night are interesting and unusual:

e the night can speak, and obviously she knows about the time of Job’s
conception (v. 3b: “the night said: a boy has been conceived”),

e the night can hope (v. 9a: “she may hope for light”),
e the night can see (v. 9b: “she shall not see the rays of the dawn”),

o the night is believed to be able of closing the cervix (v. 10a: “she did
not close the door of the womb to me”).

Because of these formulations, the night would actually be a suitable
candidate for Gerstenberger’s thesis of semi-autonomous powers. But this would

Studia Biblica Slovaca



Edgar Kellenberger 111

disregard the unmistakably paradoxical character of the poetic statement.
The most obvious paradox is that the night is to become darkness (v. 5), or that
darkness is to ravage the night (v. 6) and even the stars are to become darkness
(v. 9). The paradox of such statements is much stronger than a possible
reminiscence of a mythological figure that could be concealed behind Job’s curse
of the night”. And because of the paradoxical formulations it would be too little
to speak of the night as a personification or a metonym. By its poetic character,
Job 3 uses numerous metaphors for describing Job’s contradictory feelings.

5 Metaphor As Condensed And Paradoxical Statement

In my understanding of metaphors, I rely on the theories of the late
Donald Davidson and of Christian Strub, teaching at Berlin. For both, the
paradoxy or absurdity of a metaphorical statement is constitutive. They are thus
opposed to the common Aristotelian understanding that the metaphor is based on
a similarity®. Strub talks about the basic “metaphoric scandal™. He makes a sharp
distinction between a comparison and a metaphor: “The metaphor, literally
understood, produces an absurdity, the comparison does not.”'° And Davidson
says: “Metaphor makes us see one thing as another by making some literal
statement that inspires or prompts the insight.”!! In this way, a metaphor opens

7 Especially in the Book of Job — as in other poetic literature — numinous and mythical
elements can be hidden behind metaphorical language. See in particular FUCHS, Mythos, who
however demonstrates how the poetic statement also overtakes the content of the myth
fragment.

8 ARISTOTLE, Poetics 1457b: “A metaphor is the transmission of a word, either from the
genus to the species or from the species to the genus, or from one species to another, or
according to the rules of analogy” (uetadopa 0¢ oty dvéuatos dAhotpiov mdopa 7 amd Tol
yévoug éml €idog 7} Gmd Toll eldoug éml T Yévos %) dmd o éml eldog % xatd T6 dvdAoyov). For an
overview of the diverging theories, see ROLF, Metaphertheorien.

® STRUB, Kalkulierte Absurditdten, 31. This formulation goes back to Umberto Eco
(STRUB, Kalkulierte Absurditdten, 100.). Strub’s theory is based on approaches by Paul
Ricoeur and American linguistic philosophers.

10 STRUB, Kalkulierte Absurditdten, 416.

1 DAVIDSON, What Metaphors Mean, 224. This and the following quotes are from his
classic treatise (1978; reprint 2006): “Absurdity or contradiction in a metaphorical sentence
guarantees we won’t believe it and invites us, under proper circumstances, to take the
sentence metaphorically” (DAVIDSON, What Metaphors Mean, 209). His thesis is, that
“metaphors mean what the words, in their most literal interpretation, mean, and nothing
more” (DAVIDSON, What Metaphors Mean, 224).
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112 Faceless Divine Energies in the Old Testament?

up our view of the new and reveals a reality that we have not yet been able to
express.

I find all this in the paradoxical night metaphors of Job 3. Job’s despair
can be expressed in a denser and more concentrated way than an apparently more
precise and “plausible” formulation.

The same is true of the two Trito-Isaiah passages quoted above, where
YHWH’s arm and wrath (or np7¥) stand by YHWH’s side in a helpful way. We
find here an unexpectedly massive formulation: YHWH is “disturbed/horrified”
(onw hitpol) that He cannot find a helper'?. In this way He helps Himself — with
His own arm and His anger (Isa 64:5) or His salvation (7p7%, 59:16). The
paradoxical formulation shows in an extraordinary way YHWH’s absolute
sovereignty, which acts without other helpers. In the following v. 17, four objects
of YHWH’s clothing are listed: npTx, Ny, opi and nXkip. Clothes are not semi-
personal beings and certainly not semi-autonomous, but belong as an identity-
forming part to the person wearing these clothes!®. In consequence, it is YHWH
Himself, who will repay (25w piel) His adversaries (v. 18).

When salvation, vengeance and zeal are YHWH’s clothes and therefore
identical with YHWH, a look is necessary for other terms, which seem to
demonstrate a more autonomous character: 927, 71721 and 771N, Gerstenberger,
by quoting Gen 1 and Ps 33:6, sees God’s Word to function like an inspired
instrument in the creative act'*. The Word of YHWH can fertilize the ground and
accomplish His will (Isa 55:10-11), but also demonstrate a terrible destructive
force (Jer 23:29). And the Torah becomes an agent in the cultic ceremonies
(Neh 8) and is praised in hymns (Ps 19)!°. But all these texts are using metaphors
for describing YHWH’s will. By neglecting this metaphorical character, we are
producing ontological statements, which say more about our Western philosophy
than about Israel’s thinking.

Surprisingly, Gerstenberger never mentions the Lady Wisdom in Prov 8§,
although she could confirm his thesis of positive energies sui generis, being in
some distance from YHWH. However, nnan here is neither a faceless nor an
impersonal being, but is described very concretely by metaphorical formulations.

12 See Isa 41:28: “YHWH looks around among the gods and finds no counselor”.

13 Isa 59:17; against GERSTENBERGER, Power of Praise, 37 (“maintaining an own identity”).

14 GERSTENBERGER, Power of Praise, 40-41.

15 GERSTENBERGER, Power of Praise, 40-42. There his conclusion: “In short, the Word of
Yahwe and the canonized collection of His sayings are to be acknowledged as spiritual forces
sui generis.”
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Edgar Kellenberger 113

She accompanied YHWH when He created the world, and therefore is a good
companion of humans as well. She is not separated from YHWH, but expresses
His order in creation. Similarly, the Torah in Ps 19 is a metaphorical expression
of YHWH’s own will.

6 Metaphorical Statements with 701, NNK, PTY, etc.

Gerstenberger discusses some important examples. In Ps 89:15 we read!:

7% and vawn are the base of your throne,
7on and NAR step before your face.

Such a pictorially descriptive statement is not an isolated case. Another
example is the end of Ps 85 (vv. 11-12.14):

701 and NNAKR meet each other,

»7% and DWW kiss (each other?)!”,
NAR blows out of the earth,

7% looks down from heaven ...

7% goes before him (scilicet YHWH)
and determines the path of his steps.

What appears — at least in our Western thinking — as a series of mental-
abstract terms is surprisingly pictorial and concrete in these Hebrew
formulations. Therefore, many exegetes find here a personification!® or
a genius'®, what indicates a numinous and almost divine character. Gerstenberger
goes a great step further, when he separates these energies from YHWH’s activity
and gives to them more sovereignity.

The interpretation of Ps 85:11-14 has been much questioned; the
proposed solutions are controversial. For example, it remains unclear whether all
the terms mentioned are divine in nature, or whether they at least partly refer to
human traits®°. If these are metaphorical statements, irritating statements can also
be expected. I suggest that these poetic-illustrative statements are meant as

16 Addressed to God. But GERSTENBERGER, Power of Praise, 39: “The ruling king is being
addressed.”

17 For the difficulties around the verbal form pwi1 see EDER, Do Justice.

1% So again EDER, Do Justice.

19 For example, the psalm commentary by HOSSFELD — ZENGER, Psalmen, 591 (Genien);
or KEEL, Geschichte Jerusalems,190-191 and 810 (with references to Ancient Near Eastern
iconography).

20 So, e.g., COETZEE, Psalm 85.
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114 Faceless Divine Energies in the Old Testament?

concretions of YHWH’s manifold activities and thus stand in a certain analogy
to the above quoted passages in Trito-Isaiah?!.

Remains the passage Ps 89:15:

7% and vawn are the basis of your throne,
7on and nNnK step before your face??.

And the analogous formulation in Ps 97:2:

There are clouds and cloud darkness around him,
T and vawn are the pillars of his throne.

I confess that I feel rather insecure about these statements.
Concerning pT% and vawn, many scholars?® point to visible representations from
Egyptian iconography demonstrating the basis of the divine throne: The beveled
base of the throne has the shape of a hieroglyph, which is constitutive of Maat’s
spelling (see Figures 2 and 3).

Figure 2: Abydos, 1300 BCE (Source: KEEL, Bildsymbolik, 253.)

21 See Eder’s observation (EDER, Do Justice, 396) that in Ps 85:14b it remains unclear
whether “his steps” refer to YHWH or to p78. The common Mesopotamian formulations on
Kittu and Mesaru, which are standing to the left and right of the main deity (e.g., FALKENSTEIN
— VON SODEN, Hymnen und Gebete, 222, 320, 334), cannot automatically be understood in
a polytheistic culture in the same way as in Israel.

22 Another translation: “o before you”.

23 See HOSSFELD — ZENGER, Psalmen, 679 (with illustration).
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yAa—

Figure 3: Hieroglyphic notation of Ma’at (drawing by the author)

|
Figure 4: Abydos (sandstone), 1300 BCE (Source: KEEL, Bildsymbolik, 258.)

The question is how to interpret this interesting observation. For Egypt,
it can be assumed that a theological statement has become pictorial, as can also
be observed in other cases in this culture?*. If we may speak of a materialized
metaphor, so to speak, it is difficult to decide whether the thought or the image
came first. It should be noted that Maat elsewhere is portrayed differently as
numen, especially as a figure of a goddess with a feather on her head (see Figure
4). Is the throne pedestal as a Maat hieroglyphic a learned idea or metaphor?

Additional questions arise when we look at the Israelite variants. What
does it mean if Maat were Israelitized by a Hebrew word pair? The word pair
Ton and 2nNnK seems to be far away from Egypt (the same applies to clouds and
cloud darkness). As long as these questions cannot be clarified, one should not
deduce too much from Ps 89:15.

24 Compare, e.g., KEEL, Bildsymbolik, 31, 233.
25 See KELLENBERGER, hdscid wd dmdit.
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116 Faceless Divine Energies in the Old Testament?
7 Gerstenberger’s Practical-Theological Concern

It is rather unusual that an author, within a scholarly exegetic
contribution, reveals his personal existential concerns. In doing it, Gerstenberger
speaks from the heart of many of his contemporaries, both secular and bound by
a Church.

His interest in impersonal energies is related to the experience that our
modern existence is essentially shaped by impersonal forces?®: machines,
electronics, medicine, agriculture, etc., follow impersonal, physical and chemical
laws of nature. These can be influenced neither by magic nor by prayers?’.

In Gerstenberger’s opinion, these impersonal powers have their own
potential for realizing a good and just society. They deserve to be praised side by
side with God. Justice, forgiveness and solidarity are good companions then and
now. Christians should therefore welcome today’s values of human dignity,
democracy and the equivalence of races, sexes and religions as divine energies.

8 Ciritical Discussion

I have several questions:

e Isthis an uncritical and ultimately apologetic commitment to today’s
values of many intellectuals with Western education — and thus
a provincial event in view of our world society with its sometimes
very diverging values?

e s Gerstenberger’s warning of levelling the strange Israelitic (and
Near Eastern) thinking compatible with his propaganda for Western
faceless energies (democracy, equivalence of religions, etc.)?

e Furthermore: Is this a new edition of Rudolf Bultmann’s argumentation
on his demythologization program??®

26 In the following, I sum up GERSTENBERGER, Power of Praise, 46.

27 This makes Gerstenberger all the more surprised that today’s spiritual life remains
largely untouched by these everyday realities; instead, most Christians would flee back to the
realm of myths and personal cults.

28 BULTMANN, Entmythologisierung, 18: “It is not possible to use electric light and radio
equipment, to use modern medical and clinical means in cases of illness and at the same time
to believe in the New Testament’s world of ghosts and wonders. And those who think they
can do it for their own person must make it clear that if they declare this for the attitude of
the Christian faith, they will make Christian preaching in the present incomprehensible and
impossible.” (my own translation)
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Edgar Kellenberger 117

But I don’t want to spend any longer with suspicions, but rather ask
exegetically:

e Gerstenberger’s faceless energies seem strangely vague and abstract
to me — in contrast to the vivid poetic statements of the psalms and
prophets. The concrete and sensual descriptions of the “instruction
of YHWH” in Ps 19 are not faceless?’;

e (Qerstenberger, rubbing against the dogmatic tradition of
a monocausal YHWH, sees a “personal god” merely as a modern
construct that satisfies our own need for rationality®®, whitout
corresponding to the Old Testament?!. But I do not find an abstract-
mathematical monotheism in the biblical witnesses (not even in
Deutero-Isaiah), but rather in the European tradition of
enlightenment and in Islam. YHWH does not act in a monocausal
manner, but on the contrary so inconsistently that all attempts of
a dogmatic systematization must fail (I only remember Job and the
statements of hardening in Exod 4ff and Isa 6)*?. The biblical authors
do not need to recur to additional numinous or divine powers in order
to balance out logical contradictions. “Monocausal”, on the other

29 Even to the “word of YHWH” Gerstenberger assigns once (GERSTENBERGER, Power
of Praise, 41.) a physical body and wants to prove this with Isa 55:10-11 (“As the rain and
snow come down from heaven..., my word does not return empty.”).

30 In his mail of 21.02.2018, he voiced even clearer fundamental criticism of our
prerequisites for thinking: “In our doctrinal system everything must go back to the personal
God, although we constantly deal with the other, non-personal effects and talk about them
(God works through...). The concept of person can never fully grasp the reality of God
because it is too narrow, too literal. It is an accommodation to our small-scale notions of
activity that do not satisfactorily explain even our own circumstances. Who knows which
forces are effective in one’s own body, brain, feelings, in the human and natural
environment? (Dawkins speaks of an idiosyncratic gene that has us completely in its hands!).”
(GERSTENBERGER, Faceless Energies?, email communication [Accessed 21-02-2018].)

31 Gerstenberger’s final sentences in his e-mail, however, are criticizing also the Old
Testament, especially with regard to its vividly personal statements: “Talking of God’s being
a person is extraordinarily shortening, both in antiquity and in modernity. We need such
statements in order to satisfy our means of expression and communication. The impersonal
is far from our imagination.” (GERSTENBERGER, Faceless Energies?, email communication
[Accessed 21-02-2018].) And mail of 22 February: “The will and person area with its
categories is too narrow to make theological statements for itself.” (GERSTENBERGER,
Faceless Energies?, email communication [Accessed 22-02-2018].)

32 Compare the exegetical monograph of KELLENBERGER, Verstockung, including also
the history of Jewish and Christian interpretations of two millennia.
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hand, is rather our current use of scientific laws of nature and
mathematical formulas;

e [ consent that Israel is much connected with the Ancient Near East,
but I am nevertheless astonished how loosely Gerstenberger describes
7on as an Ancient Near Eastern analogue, without mentioning
equivalent lexemes in the other languages®. If he calls Ton “a glue
of small social groups”, he will hardly be able to find a linguistic
equivalent in the neighbouring civilizations®*;

e (Qerstenberger sees that “in some passages such potencies are
nothing but direct actions of the Lord”*. But he does not mention
such passages anywhere, but concentrates on the other passages
where he finds a certain distance between YHWH and a self-acting
other power. He does not specify any criteria as to when he accepts
one or the other understanding.

9 Ending

With good reason, Gerstenberger warns against the danger of ignoring
the strangeness of many biblical statements and instead adapting them to our own
cultural ideas. I wonder whether he will fall into the same temptation by finding
the values of today’s Western enlightened intellectuals in the Old Testament. It
is the task of the scholarly community to help each other against the temptation
of obscuring the strangeness of biblical statements in order to save our own
preconceived opinions.

33 GERSTENBERGER, Power of Praise, 38.

34 The monography of KELLENBERGER, kdiscid wd dmcit demonstrates its impossiblity. For
a necessary differenciation between Ton and similar terms (jn ,07AN7 ,APTR), see
KELLENBERGER, 707 und sinnverwandte Lexeme.

35 GERSTENBERGER, Power of Praise, 36.
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Summary

In 2016, Erhard Gerstenberger published a pointed thesis. Being aware that “exegetical work
with ancient texts implies a conciousness of historical and mental differences”, he uses his
studies about Sumerian hymns for his interpretation of “righteousness”, “lovingkindness”,
“anger”, “vengeance” and further Hebrew terms. He understands these terms as semi-
autonomous numinous energies operating in some distance from YHWH. The present article
critically discusses this thesis by stressing the paradoxical character of metaphorical
formulations. In addition, the far-reaching consequences of Gerstenberger’s spiritual view

for Christian faith are presented and rejected by exegetical and ideological arguments.

Keywords: Psalms, metaphor, Sumerian hymns.

Zhrnutie

V roku 2016 publikoval Erhard Gerstenberger istu kriticku tézu. Ked’ze si dobre uvedomoval,
ze ,exegetickd praca so starovekymi textami so sebou prindSa poznanie dejinnych
a mentalnych rozdielnosti*, pouzil na interpretaciu terminov ,,spravodlivost™, ,laskavost™,
,hnev®, ,pomsta® ako aj dalSich hebrejskych slov svoje Studie o sumerskych hymnoch.
Uvedené terminy rozumie ako akési polo-autonémne bozské energie, pdsobiace v istom
odstupe vo vztahu k YHWH-mu. Nami predlozena §tudia kriticky rozobera uvedent1 tézu,
pricom zdoraziuje paradoxny charakter metaforickych slovnych vyjadreni. Naviac tiez
predstavuje d’alekosiahle dosledky Gerstenbergerovho duchovného pohladu na krestanska

vieru a, uvedenim exegetickych a ideologickych argumentov, ju ako takli odmieta.

Klucové slova: zalmy, metafora, sumerské hymny.

Edgar Kellenberger
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The “Kabod Yahweh” in the Priestly Wilderness

Traditions
Numbers 14:10 as a Case Study

Mathew Olickal

1 Introduction

At the centre of Israel’s identity and self-understanding as the chosen
people of God lies the story of exodus which is renewed each year in the Passover
celebration. Israel’s exodus from Egypt is foundational to the Sinai covenant, but
the theophany (appearance of the Mmn” 733) and Moses’ direct meetings with God
on Sinai serve as the basis for the Law and a new covenant with Israel. Next to
the exodus, the wilderness wandering traditions appear central to the historical
consciousness of Israel which chronicle the movements of the Israelites from
Egypt to the entrance and conquest of the Promised Land. Central thematic
elements of the wilderness wanderings include the revelation of God’s name, the
establishment of the covenant, giving of the Law, the divine provision, the
complaints and rebellions of the people and leaders etc., which play an essential
role in the theology of the Pentateuch.

The priestly (hereafter P) narration of the wilderness wandering period is
preponderantly characterised by the appearance of the m17* 723 which helps the
author to connect the wilderness wandering period to the exodus event and the
Sinai covenant and to guarantee the presence of God among the people. The
purpose of the P author in ingeminating the appearance of the mn” 722 is to link
the wilderness period to the cluster of exodus-Sinai theophanies. In some places,
especially in the priestly corpus of the Pentateuch, the appearance of the m11* 722
resolves problems incited by leaders and people, and thus the jeopardised
relationship of Israel with their God is restored and strengthened. The scope of
this article is to discuss the role of M 722 in the P wilderness traditions,
presenting its role and relevance in the Scout story (Num 13-14) as a case study.
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2 M 732 in the Priestly Wilderness Tradition

Glory (722) is essentially and primarily a divine quality, which ultimately
belongs to God, and often signifies his self-manifestation in a visible sign of his
presence. “It represented God’s glorious presence: awesome, multifaceted, partly
mysterious but also protective and encompassing.”! The phrase “the glory of
Yahweh” (71" 723) occurs frequently in the OT? which is suggestive of his
visible and active presence in the midst of his covenant people (Exod 16:7).
Etymologically, the phrase M7 722 indicates the power, authority and honour of
God, the revelation of his power and characteristics, which is often conceived as
the manifestation of Yahweh to the people of God. The noun 723 is generally
used of an external appearance of splendour or wealth® and in the P section of
the Pentateuch the 722> “is depicted as a visible shining splendor which
accompanies Yahweh when he draws near to reveal himself to Israel (Exod
14:4,17-18; 16:10; Num 17:7)”*. In the P tradition, the presence of M 722 is
often felt in terms of fear, awe, amazement, and it is worthy of worship and
adoration’.

As maintained by the P school the min® 722 is the majestic appearance
of Yahweh in the fire (cf. Exod 24:16-18). It is the only form in which Yahweh’s
presence can be visibly apprehended in the P tradition. It is the self-manifestation
of the Lord which reveals his majesty and glory, not a mere “fire phenomenon”
as such®. The noun 732 acquires central significance in P, a concept that is
definitive of P’s theology in the combination 171" 732. P uses the noun 723 to
describe the glory and splendour of Yahweh encountered for the first time at the

U STUART, Exodus, 560.

2 The word 722 appears around 200 times in the Hebrew Bible. In the MT 722 appears in
various contexts. One of the most important uses of 732 is to explain God’s revelation to
Israel which describes the visible manifestation of the presence of God. mn* 722 appears
almost 37 times in the MT. It is seen by Moses (Exod 33:13-23), by Israel (Exod 16:7, 24:17)
and appears to the elders (Deut 5:24; Isa 24:23); it is seen in the sanctuary (Ps 26:8) and in
the clouds (Exod 16:10; Num 14:22, Ps 97:6). For a detailed study of min* 722, see STRUPPE,
Die Herrlichkeit; WESTERMANN, Die Herrlichkeit, 115-137.

31t is used of riches in Gen 31:1; Isa 10:3; Hag 2:7; Ps 49:17, of success in Gen 45:13;
1 Kgs 3:13, and of beauty in Isa 35:2; cf. BUDD, Numbers, 156.

4 Cf. BUDD, Numbers, 156.

5 Cf. STUART, Exodus, 376.

¢ Cf. ELLIGER, Leviticus, 131; VON RAD, Ti13, 240; ZIMMERLI, Ezekiel, 123f.; GRAY,
Numbers, 154; BERNINI, Numeri, 154, BUDD, Numbers, 156.
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summit of Sinai (cf. Exod 24:15-18) which celebrates the distinctiveness of the
Sinai event over against everything that Israel had previously experienced or
encountered. That which is revealed at Sinai will be described thenceforth as
Tmr 723

2.1 Cultic and Historic Perspectives of 771 733 in the P
Tradition

In the P section of the Pentateuch the mn* 723 occurs in two different
contexts: Firstly, it appears in the passages connected to Sinai that treat the
establishment of the cult (e.g., Exod 24:16; 40:34; Lev 9:6,23) and secondly, the
combination is found in the narrative section of the wilderness wandering (e.g.,
Exod 16:7; Num 14:10; 16:19; 17:7; 20:6). The use of M”72 in the first context
is connected to Mount Sinai, where the cult is established. Everything that
follows participates in both structures, the inaugural and the continuation. Israel
becomes a religious assembly united around the divine presence®, i.e., the 722
M, with the establishment of the covenant on Mount Sinai. Israel has to
maintain this privileged relationship by being a holy people. During the
wilderness wandering 177" 722 appears at threatening moments to resolve the
problems caused by the leaders or people. Thus, through the use of mi* 722, the
P author connects the wilderness events with the experience at Sinai and, in this
way, the M 722 assumes a cultic and historic perspective in P wilderness
tradition’.

P’s conception of the glory of God is markedly different from that of
other pentateuchal sources. Theophany as the symbol of divine intervention at
some critical points in the history of Israel was important to the P school. We
find such a situation in many places where the people or the leaders murmur and
rebel against God and Yahweh intervenes to resolve the problem. Such an
intervention of God by way of a theophany is mainly seen during Israel’s
wilderness wandering period where the 173" 7313 appears at critical points to
resolve the crisis occasioned by the murmuring of individuals or community. “In
priestly narratives, God’s glorious presence appears at critical junctures,

7 Cf. WESTERMANN, 723, 808-810.
8 Cf. SKkA, Reading the Pentateuch, 190.
9 Cf. WESTERMANN, 723, 811.
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dramatically quells rebellion, and restores order (Num 16:19; 17:7; 20:26).”!°
There are five such episodes related in the OT and all five are found in the P
wilderness wandering tradition: Exod 16 (the manna), Num 14 (the scouts), Num
16:1-35 (Korah’s rebellion), Num 17:6-15 (people’s grumbling), and Num 20:1-
13 (the water at Meribah).

2.2 Protective and Disciplinary Functions of /17 733

The intervention of God by way of the appearance of the M 713 is
oriented towards two directions: one that resolves the problem without punishing
the leaders or the people and the other which resolves the threatening moment of
rebellion by judging (punishing) the unruly leaders and/or the people. “Israel’s
grumbling thus becomes occasion for a response of Yahweh that gives further
proof of his Presence.”!!

The manifestation of God’s glory in the P stratum at times had a salvific
and protective role. On their way from Egypt, the Israelites grumbled for food
and, while Aaron was telling the people that God had heard their complaints, the
M 720 appeared in a cloud. Yahweh spoke to Moses promising the people
plenty of meat and bread that very evening (Exod 16:10-12) and thus this visible
display of God’s presence proved to the people that Yahweh was with them in
times of need. Another occasion in which the glory of God resolves the problem
is at Meribah when the people complained about water and the 7117 722 appeared
to suggest a solution to the problem (Num 20:1-13).

The M 723 also manifested itself when God punished the people for
their disobedient and rebellious behaviour. When the Israelites refused to go up
and take the Promised Land, the m7* 723 appeared at the tent of meeting and
announced judgment on the congregation (Num 14:10-25). When Korah and his
company rebelled against Moses’ leadership, it appeared and punished the
rebellious group (16:19-33). Again, the very next day after the dramatic demise
of Korah and his friends, the whole congregation grumbled against Moses and
Aaron that they were responsible for the deaths of the “the Lord’s people” (oy
M) and this complaint of the people brought another theophany to protect
Moses and Aaron and punish the people by a plague (17:9-15).

10 LEVINE, Numbers, 364.
' DURHAM, Exodus, 221.
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In both these instances the manifestation of the mn* 723 gives further
proof of Yahweh’s presence, his active and continuous presence among the
covenant people. The stories of grumbling and rebellion during the wilderness
wandering period thus becomes occasions for the P author to establish beyond
doubt that Yahweh is truly and actually present as he had promised before. In the
following section the role and function of the M7 733 in the scout story is
analysed.

3 M~ 722 in the Scout Story (Num 14:10)

The scout expedition in Num 13—14 and the resultant rejection of the
Promised Land is one of the fascinating narrations in the OT. The scout
expedition begins on a positive note, but culminates in the forty-years’ wandering
of the exodus generation in the wilderness and the misfortune of being prevented
from entering the land of promise. It forms even one of the most grievous
incidents in the history of the chosen people of God and is classified as the most
consequential rebellion in the Pentateuch, especially in the book of Numbers. It
also drew attention from various corners owing to the heterogeneous character
and the presence of redundancies and inconsistencies, especially due to the
severity of the divine judgement on the people of God that deprived them of the
Promised Land.

The scout narrative answers some vital questions related to the people of
Israel and their entry into the Promised Land: Why the Israelites were not able to
enter the Promised Land immediately after leaving Sinai? Why they had to
wander in the desert for forty years? Why they had to enter the Promised Land
from east, through the Transjordan areas, not from the south? The scout story
with its details helps the reader to understand these fundamental questions and
thus the reader is prepared for the subsequent sections of the book of Numbers!2,
It is not impossible to recognize the pivotal and crucial role of the scout narrative
in Num 13-14 in the overall structure of the book of Numbers'?.

12 LEE, Punishment, 121-123, divides Num 10:11-36:13 into thirty-six individual units.
He maintains that “the spy story is related to the substantive content of the thirty-six units
and thus signals a structurally decisive break within Numbers 10:11-36:13 ... Its thirty-six
units are structured by the concept of Israel’s failed campaign to conquer the promised land
from the south”. (LEE, Punishment, 216.)

13 Many commentators have figured out this pivotal function of Num 13-14: LEVINE,
Numbers, 372, notes that Num 13-14 plays “.. pivotal function within the overall
historiography of Numbers, and within Torah literature as a whole.”; OLSON, Numbers, 86,
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Numbers 13—14 occur in the section where the people of Israel march in
the desert towards the Promised Land, i.e., in the unit 10:11-21:20 where the
chosen people of God are marching with Yahweh in the wilderness'. He always
helps the people; but, at the same time, he punishes all the rebellious behaviour
of the people. Thus, there are many rebellions narrated in this section:
complaining in the desert (ch. 11); Aaron and Miriam speaking against Moses
(ch. 12); the rebellion of the scouts and the people (chs. 13—14); the revolt of

remarks that “the spy story in Numbers 13—14 plays a crucial role within the unifying literary
and theological structure of the book of Numbers”.

14 Authors throughout the centuries found it difficult to arrive at a definitive structure of
the book of Numbers. Consequently, many attempted to find out some kind of solutions to
the structural problem of the book. Thus, different proposals are offered by scholars. Based
on the geographical signals indicated in the book Numbers is divided as follows: Num 1-10
the desert of Sinai; Num 11-21 from Sinai to Moab and Num 22-36 in the plains of Moab.
Plaut goes for a four-part division of the book of Numbers: (1) 1:1-10:10 — the regulations
promulgated at Sinai, (2) 10:11-20:1 — highlights of the early days of the march, (3) 22:2—
24:25 — the book of Balaam, and (4) 25:1-36:13, the events immediately preceding the
invasion of Canaan; cf. PLAUT, The Torah, 1011. Wenham observed that there are certain
“bridge passages” of narrative nature which are inserted between the three important
legislative blocks (which he names as the three law-givings), namely, chs. 1-10 Sinai, 12:16—
20:1 Kadesh and chs. 22-36 Moab. Between these blocks there are certain bridge passages:
from Sinai to Kadesh (10:11-12:16) and from Kadesh to Moab (20:1-22:1); cf. WENHAM,
Numbers, 14-18. OLSON, The Death of the Old, 35, divides the book into two parts
considering the genealogies presented in the book: chs. 1-25 present the death of a rebellious
generation and chs. 26-36 present the story of the new generation that enters the Promised
Land. Douglas has offered a ring structure analysis of Numbers. In her opinion the narrative
flow of the book is interrupted by six blocks, which she names as the “blocks of law”. These
blocks are 5:1-6:27; 10:1-10; ch. 15; chs. 18-19; chs. 28-30; 33:50-35:34; cf. DOUGLAS, In
the Wilderness, 118-126. For Knierim the fundamental structure of the book of Numbers is
based on the pattern of plan and execution of the plan. In his opinion, Numbers has
a conceptual unity of its own, it is a saga of a migratory campaign and therefore its structure
is based on the campaign preparation and the campaign execution. Thus, the book of
Numbers exhibits two principal divisions: (1) Num 1:1-10:10 — the preparation of the
campaign and (2) 10:11-36:13 — the campaign itself; cf. KNIERIM, Numbers, 155-164). Ska
offers an improved version of the proposal of KNIERIM. He subdivides further the second
division of Knierim into two subsections: (1) the march in the wilderness (10:11-21:20) and
(2) the beginning of the conquest (21:21-36:13). He offers the following division of the book:

(1) 1:1-10:10 — Preparation for the campaign,

(2) 10:11-36:13 — Execution of the campaign,

(a) 10:11-21:20 — The march in the wilderness,
(b) 21:21-36:13 — The beginning of the conquest.

The author prefers the proposal of Ska, which is primarily based on the structural division

of Knierim; cf. SKA, Reading the Pentateuch, 37-38.
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Korah, Dathan, and Abiram (chs. 16—17); the waters of Meribah (20:1-13); the
bronze serpent (21:4-9); the worship of Baal Peor (ch. 25). The most important
rebellion among these is the rebellion of the scouts and the people narrated in
chs. 13-14, where they refuse to conquer the land which resulted in their
wandering in the wilderness for a long forty years period and in their exclusion
from entering the Promised Land. Moreover, the rebellion of the scouts and the
people is depicted more serious than the golden-calf apostasy (Exod 32) because
here all the exodus generation is punished to death due to their rebellious
behaviour.

The scout story narrative in Num 13-14 includes two separate story
layers, exhibiting, at the same time, some inconsistencies and redundancies. Two
separate scout narratives, namely, JE and P, are incorporated in Num 13-14
which are blended together in a later period by a P editor forming a single
narrative!®. The P version is not just a reworking of the JE material; it has its own
structure and coherence. It is evident that most of the basic story elements are
found in both versions; but it does not provide the justification to deny the
presence of more than one source in the scout story!¢.

In our analysis of the pivotal role of the 717" 722 in the scout story, the
responses (i. €., of people, Moses and Aaron, and Joshua and Caleb) to the report
of the scouts will be examined first, followed by an investigation of the riposte
of Yahweh to the rebellion of the people. Secondly, the decisive role of the 722
M in resolving the crisis caused by the refusal of the people to conquer the
Land will be elucidated.

15 The author proposes the following source division of the scout story based on the
literary clues (inconsistencies, repetitions and doublets, the stylistic differences and the
vocabulary) that would lead one to unravel various strands of materials and discover the
existence of different sources within the narrative: JE story — Num 13:17b-20.22-24. 26bf-
31; 14:1b.7bB-9.11-25.39b-45; P story — 13:1-17a.21.25-26ba (excluding the reference to
Kadesh in v. 26).32-33; 14:1a.2-7ba.10.26-39a. The JE story layer exhibits consistency and
it is concluded that there existed once an account that formed a parallel version to the P
account. It is also held that there existed an earlier narrative prior to the present JE version,
since in the JE layer some later additions are identified. The unit 14:13-19, where Moses’
intercession is narrated, could be taken as a later addition to the first JE scout story layer. The
JE version of the scout story is considered older than the P version.

16 The P story was composed as a separate and independent narrative and it exhibits
a continuous narrative flow even with the JE material removed. Therefore, it is possible to
conclude that the P material was transmitted as an independent story, not just a mere
reworking of the JE material, since several elements in the P material do not evidence any JE
influence.
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3.1 Responses to the Report of the Scouts

The P author expressly mentions that the scouts returned to Moses and
Aaron, and to the whole people of Israel after exploring the land (Num 13:26).
The report of the scouts is narrated in v. 32 with an introduction that the scouts
brought to the people “a bad report” (Y81 N27) about the land. This preliminary
and preparatory statement itself announces that what is going to follow is
something contrary to what is expected and anticipates the justification of the
punishment of the scouts. The author specifies that the bad report was about the
land they explored and thus focuses attention on the sin of rejecting the land. The
report of the scouts consists of four separate announcements: The land that they
have gone through is a land that devours its inhabitants (v. 32), the people that
they saw in the land are of great size (v. 32), they saw the Nephilim there (v. 33),
and they felt like grasshoppers before them (v. 33).

Four responses to the report of the scouts are narrated: the response (a)
of'the people, (b) of Moses and Aaron, (c) of Joshua and Caleb, and (d) the riposte
of Yahweh. The m* 723 appears at the beginning of the response of Yahweh to
the rebellion of the people and thus it functions as a theophanic moment that
heightens the seriousness of the rebellion of the people which ends up in the
judgement of the whole exodus generation.

3.1.1 Open Rebellion of the People (14:1-4)

The response of the people consists of unexpected reactions from the
people of God'”: The people first lament of their situation and then question the
good intentions of Yahweh!® and, finally, decide against all the promises and
plan of Yahweh for Israel as the covenant people. They choose the land of slavery
instead of the land of freedom.

The P author is very attentive to portray a double face of rebellion, i.e.,
against Yahweh and against Moses. The people expressed their disapproval of
bringing them out of Egypt and wished to die in the wilderness. The author
highlights with a special emphasis that “all the congregation” (587w "33 52)

17 Seven reactions are narrated by the author: all the congregation raised a loud cry (14:1);
all the Israelites complained against Moses and Aaron (v. 2); they wished to die (v. 2); they
accused Yahweh of bringing them out of Egypt to the promised land to be killed by the
enemies (v. 3); anxiety about their wives and children (v. 3); they wished to return to Egypt
(v. 3); finally, they decided to elect a new leader who would take them back to Egypt (v. 4).

18 Cf. BUDD, Numbers, 151.
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murmured against Moses and Aaron. They also accuse Yahweh of evil
intentions, i.e., he brought them out of Egypt to kill them in the wilderness (14:3).
It is climaxed in their decision to choose a new leader who would take them back
to Egypt (v. 4), which, at the same time, becomes a rebellion against Yahweh
and Moses. It is against Yahweh because it is the Lord who chose and appointed
Moses as their leader; it is a rebellion against Moses since he is the one who led
them out of Egypt. The Israelites themselves wanted to choose a new leader as
opposed to Moses, whom Yahweh had chosen'®.

The scouts committed sin by speaking evil report against the land which
led the people to murmur (M35n, 1) and thus they end up in rebellion against
the Lord. In the P story the use of the verb 1% and its noun form ni1%n explain
the nature of the response of the people and these terms signify much more than
its simple meaning “to murmur” or “murmuring”?’. It indicates a rebellion
against Yahweh where the scouts and the people reject the Promised Land, and
thereby incur punishment for their rebellious behaviour. The true nature of this
murmuring is seen as an open act of rebellion against Yahweh (v. 9) and an
obstinate refusal to believe his words and trust in his power. The people are
repudiating the faithfulness of their God and questioning the capability of
Yahweh in fulfilling the promises (v. 3) and, consequently, they reject Yahweh
and his covenant?!.

The term 1Gn consequently discloses at the center of OT theology a type
of sin in which God’s people as a whole rejects the liberation effected
by him and thereby its own redemptive future in the dangers of the
interim (wilderness), between liberation (exodus) and fulfillment
(conquest) out of blindness and impatience, misunderstanding its God.
This type of rebellion calls the deliverer God into court (a pretrial
charge that leads to trial) and rejects salvation as a whole. It is therefore
deadly for the rebels (Num 14:27ff.).??

19 Leaders (Wx7) are generally those men who headed up the tribal units in the book of
Numbers (e.g. 1:4,16; 10:4; 13:3; 14:4; 17:18; 25:4,15; 30:2; 31:26; 32:28; 36:1). They are
chosen either directly by Yahweh (1:4) or through Moses (13:3). The selection of a leader is
based on God’s choice, and presumably some competence on the part of the potential leader;
cf. BARTLETT, The Use, 1-10; ASHLEY, Numbers, 246.

20 The verb 1'% “to murmur” and its noun form Mi5n “murmuring” is used many times
(1%: vv. 27,29,36; miabn: v. 27) in the scout story and emanate a special significance in the P
story layer. This verb is used specifically to point out the fact that the people grumbled against
Yahweh and it eventually led to the chastisement.

21 Cf. OLSON, The Death of the Old, 146.

22 KNIERIM, 119, 645-646.
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3.1.2 Act of Prostration and the Appearance of Ma* 732

Alarmed by the murmuring of the people Moses and Aaron fall on their
faces before all the congregation (14:5). The act of prostration by Moses and
Aaron is typical of P in the book of Numbers (e.g., 16:4.22; 17:10; 20:6)** and it
usually appears in the priestly author’s stories of disaffection.

To fall on one’s face can indicate many things in the OT: pleading for
life, an act of religious worship, a sign of respect to God in a situation of
theophany, etc. The authors debate on the role and meaning of the act of
prostration in the scout story: Some are of the opinion that the action of
prostration is before the people since there is a threat to the life of Moses and
Aaron and they are pleading to the people for their lives**. Some others claim
that prostration is a normal response to the theophany in P?. Coats suggests that
prostration points out that both Moses and Aaron stand aside and let Yahweh
react as he chooses?®. Ashley thinks that the motives of intercession and worship
are probably present in Num 14:5%7. Budd holds that prostration is clearly
intercessory as in 17:6-15, aimed at averting divine wrath and in the P scout story
it averts immediate wrath of Yahweh and as a result of that Joshua and Caleb get
an opportunity to intervene?®.

Generally, the action of “falling on face” denotes a gesture of self-
abasement or esteem before one of higher rank (e.g., Lev 9:24; Josh 7:6; 1 Sam
25:3; 2 Sam 9:6; Ruth 2:10). It is an act expressive of awe, or entreaty, or
contrition before Yahweh? . But here the action of “falling on face” is before the
people (5877 112 Y Hnp 52 7118Y). But it does not denote that the prostration is
before the people and, in this case, *18% must mean “in front of” not “before”°.
It should be surmised that their act of prostration is before Yahweh, which is to
be understood from the sudden and unexpected appearance of the m* 723, and
the prostration before Yahweh, however, is not merely an act of reverence.

23 The act of prostration is described many places in the OT: Gen 17:17; 24:64; Lev 9:24;
Josh 7:10; 1 Sam 25:23; 2 Sam 9:6; 1 Kgs 18:7; Ezek 1:28; 3:23; 11:13; 43:3; 44:4; Dan
8:17; cf. BUDD, Numbers, 156.

24 Cf. DE VAULX, Les Nombres, 175.

25 Cf. WEINFELD, Deuteronomy, 205.

26 Cf. COATS, Rebellion, 173.

27 Cf. ASHLEY, Numbers, 247.

28 Cf. BUDD, Numbers, 156.

29 Cf. GRAY, Numbers, 153.

30 Cf. BUDD, Numbers, 156.
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It is not clear, however, from the context whether the gesture of
prostration is an attitude of intercession. Moses’ and Aaron’s prostration cannot
be taken as a counterpart of the JE narration of the long intercession of Moses.
In the JE story the complier narrates the long intercessory prayer of Moses on
behalf of the people. But in P we note that Moses does not intercede for the
people and the gesture of “falling on face” is difficult to take as a gesture of
intercession since there are no textual evidences in the P scout story to consider
it as an act of intercession. One thing is certain: their prostration anticipates the
appearance of M 722. “It anticipates the appearance of God to the rebellious
people and shows the leaders’ submission, not to the rebels, but to God.”!

3.1.3 The Response of Joshua and Caleb

Following the negative response of the people and the silent prostration
of Moses and Aaron the P author introduces the two faithful scouts, Joshua and
Caleb*? who respond positively to the scout report. They make a persuasive but
vain appeal to the people, exhorting them to trust Yahweh who is able to fulfil
his promises to them. In fact, they try to persuade the people to conquer the land
in obedience to God.

They both tear their clothes (14:6) in a show of grief and distress over
this refusal to enter the land**. Tearing of garments in the Bible is presented as
a sign of distress (see Gen 37:29; 1 Kgs 21:27; Isa 19:1; 22:11; 36:22; Jer 36:24;
Joel 2:13; Esth 4:1) or as a symbol of mourning for the dead (see Gen 37:34;
2 Sam 1:3.11; 3:31; 13:31; Jer 41:5)**. Their act of rending the clothes, in our
context, means that they oppose their fellow scouts who spoke evil of the land
and resist the people who rebelled by their decision to abandon Yahweh and
Moses by deciding to return to Egypt. They separate themselves from the other
scouts and insist on the need to trust in the power of Yahweh.

31 KNIERIM, Numbers, 187.

32 In the JE story the only faithful scout is Caleb, whereas the P also includes Joshua along
with Caleb as the faithful and obedient scout. Both Caleb (representative of Judah) and
Joshua (representative of Ephraim) and their descendants will enter the Promised Land. Thus,
the P author emphasizes that the promise continues to affect Israel as a whole; cf. WIDMER,
Moses, 252.

33 Cf. OLSON, Numbers, 79.

34 Cf. ASHLEY, Numbers, 248.
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3.2 Resolution of the Crisis through a Theophany

The response of the Lord is narrated in Num 14:10.26-35 which begins
with the appearance of the M 733 in the Tent of Meeting. Then the author
mentions the fault of the people that sparked the anger of Yahweh (v. 27) which
is followed by the swearing formula (v. 28) that introduces the judgement (v. 29)
and the exclusion from the Promised Land (v. 30a). Joshua and Caleb are
exempted from the punishment (v. 30b) and is followed by the promise of the
new generation that will conquer the land (v. 31). The death of the exodus
generation (v. 32) and the forty-years’ wandering in the wilderness (vv. 33-34)
are mentioned, and finally, the section is concluded with the reaffirmation of the
punishment (v. 35). In this section we deal only three important fields of the
divine response, namely, the theophany that resolves the problem, the oath
formula that introduces the judgement and the divine judgement.

3.2.1 Appearance of the mn* 722

While in the JE version Moses reminds the people of the protection and
guidance of Yahweh in conquering the land at the face of the distrust of the
people in the Lord (14:8-9), the P author narrates the appearance of the mi* 722
as a divine response to the three-fold responses of the people and leaders (v. 10).
It is Yahweh himself who resolves the problem through a theophany and, instead
of resolving the tension caused by the rebellious behaviour of the people, the
theophany heightens it>3; the M 722 appears to judge and punish the rebellious
people, not to save or deliver them.

As we have mentioned earlier, in the P stratum the appearance of the
Glory of God put an end to a rebellion or a crisis (e.g., 16:19; 17:7; 20:26).
Normally, the appearance of the 173" 722 is a sign of divine favour to the people;
but in 14:10, the M* 722 becomes a sign of judgement and punishment. For the
P author the theophany helps to resolve the climactic confrontation between the
faithful to the Lord (Moses, Aaron, Joshua and Caleb) on the one hand and the
rest of the people on the other, which comes to an end with the intervention of
the m7* 722. For the P scout story, the intervention of the 7M* 732 is an action
or event serving as an introduction to the punishment of the rebellious generation.
The appearance of the M 722 serves a two-fold purpose for the P author:

35 Cf. SHERWOOD, Numbers, 161.
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Firstly, it saves the leaders from the wrath of the people who wants to stone them,
and, secondly, it introduces the divine intervention which announces the
chastisement for the rebellious people*®. Resolution of the murmuring crisis is
introduced with the appearance of the mn* 722. “This judgment is the pinnacle,
not only for the murmuring scene described in this pericope, but for the entire
sequence of murmuring scenes beginning with Exod 14:11.737

3.2.2 Oath Formula

Immediately after the appearance of the m11* 723, the P author speaks of
a divine oath (14:28 M oK1 "R 'n) which announces the judgement and
punishment of the wilderness generation. In Num 14:28 we find the phrase DX1
M “the utterance of the Lord” which is used only twice in the Pentateuch (Gen
22:16; Num 14:28)*. In the P scout story, it introduces Yahweh’s declaration of

36 Cf. BUDD, Numbers, 160.

37 KNIERIM, Numbers, 188.

3% The root OX1 in its noun form appears 376 times in the MT; 365 times it is used as
a formula of divine utterance and eleven times to designate human utterance; cf. EISING, DRJ,
110. The verbal form of the root appears only once in Jer 23:31 and is possibly a denominative
verb. In Jer 23:31, the meaning of the noun appears perspicuously where Yahweh declares
his opposition to the false prophets who add to their statements ok which means that “God
said it”. This emphasis is correspondingly clear in Ezek 13:7 where God discredits the false
prophets by announcing that they saw no true visions and claimed divine authority when God
had not spoken. It is interesting to note that, in Jer 9:21, Yahweh asked the prophet to preface
his oracle with 927 73 My"0K3 “this is a OX3 of Yahweh” which guarantees the divine
authority of the message from God coming through the prophet. The noun appears almost
always in formulaic expression which declares the divine authority of what is uttered. In MT
DN1 appears in parallel or in variation with 927 (e.g., Jer 23:31; Ezek 37:14; Zech 12:1) and
hence it simply means “to speak”; cf. EISING, o3, 110. The LXX consistently uses Aéyetv to
translate oXk1. The original form and function of the formula is found in the ancient sayings
in the oracles of Balaam as an old visionary formula; cf. ALBRIGHT, Oracles of Balaam, 207-
233. This expression did not originally belong to the prophetic style; cf. LINDBLOM, Die
literarische Gattung, 67. The modification from an old visionary utterance to a Yahweh
pronouncement formula is believed to be first found in Amos; cf. BAUMGARTEL, Die Formel
ne’um jahwe, 287-289. The phrase is used frequently in Jeremiah and Ezekiel. It is used in
Jeremiah 5 times as concluding the speech of Yahweh, 31 times as introduction to the
prophecy and 42 times in other functions; cf. RENDTORFF, Zum Gebrauch der Formel ne ‘um
Jjahwe, 27-37. In Ezekiel, it is used about 40 times in the final position, 20 times in other
formulas, 13 times is used in connection with the oath formula *1R *r1 and 9 times as prophetic
formulaic expression. Later the formula is employed more frequently in Haggai and
Zechariah; cf. BAUMGARTEL, Die Formel ne’um jahwe, 286.
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the chastisement for the disloyalty of the people of Israel. The etymology of this
word is not clear and certain. This root is used almost exclusively for divine
speaking and therefore its usage invites a special consideration of the authority
of what is said as a divine oracle®”. Rinaldi attempts to differentiate the meaning
of the noun oK1 with 727: In his opinion DX means an active revelation of God,
while 927 indicates an inspired utterance of a prophet*’. Thus, the divine oath
introduced by M oK1 implies an active revelation of God which is thematically
connected to the appearance of min* 722.

The formula M oK1 is augmented by the divine oath 1R "1 “as I live”
and thus draws attention to the seriousness of the utterance (see also Ezek
20:3,31; 33:11). The occurrence of oK1 in the P scout story, outside the prophetic
books, exposes the gravity of the situation and the severity of the punishment. It
conveys a prophetic dimension to what is declared by Yahweh. It introduces
Yahweh’s declaration of the chastisement for the disobedience and distrust of the
people of Israel who refused to begin the conquest and thus rejected the Promised
Land.

3.2.3 Judgement

The divine oath introduces the judgement of the people. The people of
God are called npn 77 “evil congregation” twice (Num 14:27.35)* by Yahweh
himself; the “holy people” of God have become an “evil congregation” because
they have murmured against the Lord and refused to obey him. The divine
judgement is expressed in two subtle statements in v. 34, namely, NR IRWN
D2 Ny “you shall bear your iniquity” and *nR1nN NR onyT “you shall know my
opposition”.

a) You shall bear your iniquity: The divine judgement first and foremost
is mentioned in the statement of Yahweh that the people shall bear their iniquity
(02'nny nR RwnN). It denotes the sum of the past misdeeds against Yahweh,
especially, that is connected to the scout story. Twice is mentioned this

39 Many associate the root D& to Arabic n’'m (cf. GKC § 477). Some consider D&1 either
as a Qal passive participle of n’'m (“something whispered”) or as a qutiil form; cf. BARTH,
Die Nominalbildung, 129.

40 Cf. RINALDI, Alcuni termini ebraici, 271-273.

41 MILGROM, Numbers, 114, claims that in Num 14:27 the expression nyan 7T refers to
the scouts and in v. 35 it is used for Israel. There is no solid basis for claiming that the
reference in v. 27 is used for the scouts. Moreover, v. 27b refers to the Israelites as a whole.
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expression (vv. 33-34) in the P story, which is linked to the chastisement imposed
upon the people by Yahweh. Despite the diversity of opinions among the
scholars, the noun 1y is unquestionably connected to guilt and punishment, at
least in the P scout story in Num 13—14. The noun j3p which means “iniquity”,
“guilt” or “punishment for guilt” is a collective noun that points out the guilt
caused by sin and its consequences*?. The verdict of Yahweh “you shall bear
your iniquity” evidently expresses an assertion of iniquity which leads to the
forty years of wandering in the wilderness.

b) You shall know my opposition: The second part of the divine
judgement is that the people of God shall know the “opposition” of the Lord. In
the P scout story, the expression *nRIN NR onYT (14:34) explains the result of
the disobedience and unfaithfulness of the scouts and the people of Israel. The
word "NXRIIN “my opposition” expresses an active opposition from God’s side to
Israel*’. The noun nxuin is found only twice in the MT, here and in Job 33:10%.
The exact meaning of RN in Num 14:34 remains difficult and puzzling. The
theological difficulties inherent in the translation of this phrase*® are reflected in

42 The use of the noun in singular can have a collective meaning: for, e.g., God says of
the Amorite about their misdeeds: “The perversion (singular) of the Amorite is not complete”
(Gen 15:16). The collective meaning is found when the widow of Zarephath complains to
Elijah that he came to “bring my perversion/iniquity (singular) to remembrance” (1 Kgs
17:18); cf. KNIERIM, Die Hauptbegriffe, 186, 236, 238, 242.

43 Cf. SNAITH, Numbers, 247-248; MCEVENUE, Source-Critical Problem, 458.

4 1t is a derivative from the verbal root &11 which represents a negative reaction to
a planned action. The same root is not attested in other semitic languages, though it is found
in Akkadian (In Akkadian, the same root means “to turn back” or “to turn away”.); cf. BAKER,
nrin, 312.

45 Loewe, based on the root 813, translates the noun AN as “frustration”. He also notes
that this noun could be rendered objectively or subjectively. The objective rendering of
'nR1IN would mean “my being frustrated (by Israel’s contrariness)” which would suggest that
God can be thwarted in his plans and purposes; cf. LOEWE, Divine Frustration, 141. The first
shade of meaning in the subjective understanding would mean “my denying you the entrance
to Canaan”. This would become meaningful in the scenario of the punishment of forty years
of wandering in the wilderness, though it calls into question the divine omnipotence. In the
second shade of meaning, in the subjective understanding, the expression may mean then:
(1) my frustrating of my own purpose concerning you (this interpretation would harm the
understanding of divine prescience) or (2) my frustrating of my covenant or oath with you
(this understanding would be contrary to the divine immutability); cf. LOEWE, Divine
Frustration, 141-142.
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the translation of this *nN&1nN in v. 34 in various languages*®. In our pericope, the
phrase "nNRIN implies an “opposition” or “displeasure” and the context of our
pericope compels us to think that it is something more than just a general
opposition from the part of Yahweh. The noun 7R “opposition” is also central
to the understanding of the P story and is inherently connected to the appearance
of the Mn» 732. Its appearance in the scout story is to highlight Yahweh’s
opposition (7R1N) to the rebellion of the people.

3.3 Reversal of the Exodus and the Covenant

The rebellion of the people is grounded in a misinterpretation of the
exodus event and the Sinai covenant as a total failure and aims at its reversal.
The exodus generation is guilty of challenging both exodus and the conquest,
which form two major confessional elements in Israel’s history and religious
heritage of the people of God*’. The Israelites wish to return to Egypt (Num 14:3)
and decide to elect a new leader who would take them back to Egypt (v. 4), which
is portrayed as a rebellion against Yahweh and Moses. The Latter Prophets
consider “returning to Egypt” a synonym for rebellion against God (see Isa 30:1-
7; 31:1-3; Jer 2:18; Ezek 17:15)*. There are a few occasions in the wilderness
sojourn, after coming out from Egypt, that the people looked back to Egypt and
voiced their appreciation for their life in Egypt because they had abundant food
or thought they were safe and probably wished to return (see Exod 14:11-12;
16:3; Num 11:4ff.). But, in all these instances, they never decided to return to
Egypt nor wanted to elect a new leader who would take them back to Egypt. But
in the scout narrative they rebelliously decide to return and determined to elect
a new leader.

Here for the first time, the murmuring is followed by a move to return

to Egypt. The murmuring tradition therefore involves not simply an

expression of a wish that the Exodus had not occurred or a challenge of

Moses’ authority in executing the Exodus, but now an overt move to
reverse the Exodus. Yahweh is the God “who brought Israel out of

46 “And ye shall know my breach of promise” (KJV); “and you will know My opposition”
(NASB); “and learn what it means to reject me” (NJB); “Thus you will realize what it means
to oppose me” (NAB); “and know what it is like to have me against you” (NIV); “and you
shall know my displeasure” (NRSV); “e conoscerete la mia ostilita” (CEI).

47 Cf. BURDEN, The Kerygma, 64.

48 Cf. ASHLEY, Numbers, 247.
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Egypt.” The murmuring results in a rejection of this deity and a move

to elect a new leader to take the people back to Egypt.*

In the P story, the decision to return to Egypt is rendered more than
a mere rebellion; it is amounted to be a reversal of the exodus. It, in effect, denies
and nullifies all the promises and salvific plans of Yahweh for his chosen people.
The exodus from Egypt is viewed as the powerful manifestation of Yahweh’s
power and the confirmation of the fact that Israel is the chosen people of God,
which is further corroborated in the Sinai covenant. Hence, the decision to return
to Egypt is essentially a decision to reverse the exodus and invalidate the Sinai
covenant. In this context, the appearance of the 7797° 722 in the P scout tradition
calls attention to the seriousness of the rebellion which, in fact, is the overturning
of the exodus event and the repudiation of the Sinai covenant.

4 Conclusion

The wilderness wandering period includes several incidents in which the
people murmured about water, food and leaders, and they form part of a larger
picture of the Israelites failing in their relationship with God. As we have noted
above, the appearance of the m11* 723 is important and decisive in the P layer of
the wilderness wandering tradition. Normally, the appearance of the mi* 722 is
a sign of divine favour to the people; but strangely in Num 14:10 the appearance
of the Mn* 723 becomes a sign of punishment, which aims at resolving the
climactic confrontation between the leaders and the people.

It is commonly held that the P author reworked the earlier tradition
supplementing it with materials to highlight its own theological concerns®. The
writings of the priestly school, to which a major part of the book of Numbers is
ascribed, are formed mainly from the religious life of the post-exilic
community’!. The hierocratic structuring of that society is very well reflected in

49 COATS, Rebellion, 146.

50 Cf. COLLINS, Introduction, 139.

3! The final mould of the P scout story might have been shaped in the post-exilic times.
Some of the possible traits of this post-exilic date and situation of the P scout story are: the
portrayal of the land as “evil” perhaps prefigures an unwillingness to engage in the return in
post-exilic times; the forty years of wandering in the wilderness might be considered as an
echo of the exilic experience; the hope in the new generation may also prefigure God’s
purpose in post-exilic times; the reference to the people of God as “evil community” and the
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the narration of the scout story®2. The portrayal of the double face of rebellion,
1.e., against Yahweh and against Moses and Aaron, is typically a P interpretation
of the scout story. The introduction of Aaron and Joshua in the scout story unveils
the special P interest, even though they do not play any distinct role in the scout
story. The final priestly redactor has heightened the seriousness of the rebellion
by introducing the appearance of the m7* 732.

A three-fold purpose in narrating the appearance of the 733 717" can be
verified in the P layer of the wilderness wandering traditions, especially in the
scout story. Firstly, the manifestation of the m7* 735 connects the wilderness
wandering period with the exodus event and the Sinai covenant, which forms the
conclusion of the exodus event. The same M 722 that appears at the
inauguration of the cult continues to be present in the history of Israel. Secondly,
the appearance of the m* 722 is a proof of Yahweh’s active and continuous
presence among the chosen people in the wilderness wandering period, even
when the people rebelled against their God. Finally, it is the 197" 723 that formed
Israel a religious assembly and a covenant community, which has its beginning
in the exodus event, and is continued through the wilderness period. Even when
Yahweh punished Isracl when they rebelled by refusing to begin the conquest
and by deciding to go back to Egypt (Num 13—14), he has not abandoned them,
nor has he taken away the status of the covenant community, neither has nullified
the covenant. Thus, the God experience at Mount Sinai continues to dominate
the history of Israel, although in a different manner.

rebellion characterized as “whoredoms” might be the interpretation of the exile by the P
author; cf. BUDD, Numbers, 160.

32 In the case of the scout story the hierocratic structuring is evident: e.g., importance is
given to the divine command to scout the land, Aaron appears along with Moses, the
appearance of the Lord resolves the problem, importance to the tribal scouts, etc.; cf. GRAY,
Numbers, 1i.

Studia Biblica Slovaca



Mathew Olickal 139
Bibliography

ALBRIGHT, William F.: Oracles of Balaam, JBL 63 (1944) 207-233.

ASHLEY, Timothy R.: The Book of Numbers (NICOT), Grand Rapids: Eerdmans, 1993.

BAKER, David W.: nxun. In: Willem A. VanGemeren (ed.): The New International
Dictionary of the Old Testament Theology and Exegesis, vol. IV, Grand Rapids:
Zondervan, 1997.

BARTLETT, John R.: The Use of the Term 7o°’s as a Title in the Old Testament, V'7 19 (1969)
1-10.

BARTH, Jakob: Die Nominalbildung in den semitischen Sprachen, Leipzig: Hinrichs, 21894.

BAUMGARTEL, Friedrich: Die Formel ne’um jahwe, ZAW 73 (1961) 277-290.

BERNINI, Giuseppe: /! libro dei Numeri (SB.AT), Torino — Roma: Marietti, 1972.

BuDD, Philip J.: Numbers (WBC 5), Waco: Word Books, 1984.

BURDEN, Terry L.: The Kerygma of the Wilderness Traditions in the Hebrew Bible
(AmUSt.TR 163), New York: Peter Lang, 1994.

CoATS, George W.: Rebellion in the Wilderness. The Murmuring Motif in the Wilderness
Traditions of the Old Testament, Nashville: Abingdon Press, 1968.

COATS, George W.: An Exposition for the Wilderness Traditions, V7 22 (1972) 288-295.

COLLINS, John J.: Introduction to the Hebrew Bible, Minneapolis: Fortress Press, 2004.

DoUGLAS, Mary: In the Wilderness. The Doctrine of Defilement in the Book of Numbers
(JSOTSup 158), Sheffield: Academic Press, 1993.

DURHAM, John L.: Exodus (WBC 3), Grand Rapids: Zondervan, 1992.

EISING, Hermann: o&3. In: TDOT IX (1998) 109-113.

ELLIGER, Karl: Leviticus (HAT 4), Tiibingen: Mohr Siebeck, 1966.

GRAY, George B.: 4 Critical and Exegetical Commentary on Numbers (ICC), Edinburgh:
T&T Clark, 21912.

KNIERIM, Rolf P.: Die Hauptbegriffe fiir Siinde im Alten Testament, Giitersloh: Gutersloher
Verlagshaus, 1965.

KNIERIM, Rolf P.: The Book of Numbers. In: Erhard Blum — Christian Macholz — Ekkehard
Stegemann (eds.): Die Hebrdische Bibel und ihre zweifache Nachgeschichte:
Festschrift fiir Rolf Rendtorff zum 65. Geburtstag, Neukirchen-Vluyn: Neukirchener
Verlag, 1990, 155-164.

KNIERIM, Rolf P.: 13. In: TLOT I (1997) 645-646.

KNIERIM, Rolf P. — COATS, George W.: Numbers (FOTL 4), Cambridge: Eerdmans, 2005.

LEE, Won W.: Punishment and Forgiveness in Israel’s Migratory Campaign, Grand Rapids:
Eerdmans, 2003.

LEVINE, Baruch A.: Numbers 1-20. A New Translation with Introduction and Commentary
(AB 4A), New York: Doubleday, 1993.

LINDBLOM, Johannes: Die literarische Gattung der prophetischen Literatur. Eine
literargeschichtliche Untersuchung zum Alten Testament, Uppsala: Lundequistska
Bokhandeln, 1924.

LOEWE, Raphael: Divine Frustration Exegetically Frustrated — Numbers 14:34 *nxun. In:
Peter R. Ackroyd — Barnabas Lindars (eds.): Words and Meanings. Essays
Presented to David Winton Thomas on His Retirement from the Regius
Professorship of Hebrew in the University of Cambridge, Cambridge: Cambridge
University Press, 1968.

MCEVENUE, Sean E.: Source-Critical Problem in Nm 14:26-38, Bib 50 (1969) 453-465.

S1BiS1 10 (2/2018)



140 The “Kabod Yahweh” in the Priestly Wilderness Traditions

MILGROM, Jacob: Numbers 93723 The Traditional Hebrew Text with the New JPS
Translation (JPSTC), Philadelphia: Jewish Publication Society, 1990.

OLSON, Dennis T.: The Death of the Old and the Birth of the New. The Framework of the
Book of Numbers and the Pentateuch (BJSt 71), Chico: Scholars Press, 1985.

OLSON, Dennis T.: Numbers (IBC), Louisville: Westminster John Knox Press, 1996.

PrLAUT, W. Gunther: The Torah. A Modern Commentary, New York: Union of American
Hebrew Congregations, 1981.

VON RAD, Gerhard: 7122 in the OT. In: TDNT 11 (1964) 238-242.

RENDTORFF, Rolf: Zum Gebrauch der Formel ne 'um jahwe im Jeremiabuch, ZAW 66 (1954)
27-37.

RINALDI, Giovanni: Alcuni termini ebraici relativi alla letteratura, Bib 40 (1959) 267-289.

SHERWOOD, Stephen K.: Leviticus, Numbers, Deuteronomy (BO), Collegeville: Liturgical
Press, 2001.

SKA, Jean L.: Introduction to Reading the Pentateuch, Winona Lake, IN: Eisenbrauns, 2006.

SNAITH, Norman H., Leviticus and Numbers (CeB), London: Attic Press, 1967.

STRUPPE, Ursula: Die Herrlichkeit Jahwes in der Priesterschrifi. Eine semantische Studie
zum kebéd YHWH (OBS 9), Klosterneuburg: Osterreichisches Katholisches
Bibelwerk, 1988.

STUART, Douglas K.: Exodus (NAC 2), Nashville: Broadman & Holman Publishers, 2006.

DE VAULX, Jules: Les Nombres (SBi), Paris: Gabalda, 1972.

WEINFELD, Moshe: Deuteronomy and the Deuteronomic School, Oxford: Clarendon Press,
1972.

WENHAM, Gordon J: Numbers. An Introduction and Commentary (TOTC), Leicester: Inter-
Varsity Press, 1981.

WESTERMANN, Claus: Die Herrlichkeit Gottes in der Priesterschrift. In: Claus Westermann:
Forschung am Alten Testament. Gesammelte Studien Il zu seinem 65. Geburtstag
am 7. Oktober 1974 (TB 55), Miinchen: Kaiser, 1974, 115-137.

WESTERMANN, Claus: 722. In: THAT'I (1971) 794-812.

WIDMER, Michael: Moses, God and the Dynamics of Intercessory Prayer. A Study of Exodus
32—-34 and Numbers 13—14 (FAT 2), Tiibingen: Mohr Siebeck, 2004.

ZIMMERLI, Walther: Ezekiel 1. A Commentary on the Book of the Prophet Ezekiel. Chapters
1-24 (Hermeneia), Minneapolis: Fortress Press, 1983.

Summary

The appearance of M7 732, whether for salvation or judgement, is a prominent theme in the
OT, especially in the decisive moments of Israel’s history like exodus, the institution of the
monarchy and the consecration of the temple, the exile and return from the exile. It acquires
a vital role in the P wilderness wandering narrations where its appearance resolves problems
and sustains the endangered relationship of Israel with their God. At the same time, on some
other occasions its manifestation heightens the tension in the narration which culminates in
the punishment of the people involved. The author studies the role and function of the
manifestation of the M7 722 in the P wilderness wandering traditions, examining Num 14:10
as a case study.

Keywords: Num 13-14, scout story, mn® 722, theophany, wilderness wandering traditions.
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Zhrnutie

Zjavenie M 713, ¢i uz kvoli zachrane alebo sudu, je poprednou témou v SZ, najmi
v rozhodujucich okamihoch dejin Izraela ako exodus, ustanovenie monarchie a posvétenie
chramu, exil a navrat z neho. Téma ziskava doleziti ulohu v knazskych tradiciach o putovani
pustou, kde zjavenie PANOVEIJ slavy riesi problémy a zachovava ohrozeny vzt'ah Izraela
s jeho Bohom. Zaroveii viak v niektorych pripadoch objavenie PANOVEJ slavy zvysuje
napétie v pribehu s vyvrcholenim v potrestani I'udu. Autor prispevku skiima ulohu a funkciu
zjavenia sa M’ 7312 v knazskych tradicidch o putovani piistou na pripade Nm 14,10.

Klucové slova: Nm 13—14, pribeh o prieskume, mn* 732, teofénia, tradicie o putovani pustou.
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The 42 Generations of the Genealogy of Jesus
in Matt 1:1-17, and the Symbolism of Number 42,
Curse or Blessing, in the Bible and in Egypt

Bernard Gosse

Introduction

In this paper I study the symbolism of the number forty-two in the
genealogy of Jesus in Matt 1:1-17. The symbolism of number 42 is very
important in the Bible, directly in relation to the Davidic dynasty, in the Psalter!,
in the Book of Numbers and also in Chronicles. This symbolism, with an
Egyptian background, is ambivalent, curse with a possibility of changing into
blessing?.

1 The 42 Generations of Matt 1:1-17 with Reference to Ps
105:1-15; 1 Chr 16:8-22; 2 Chr 22:2 and the Genealogies
in1 Chr 1-9

The New Testament begins with the genealogy of Jesus in the Gospel of
Matthew. Jesus is presented as the son of David, the son of Abraham: BifAog
yevéaews ‘Inaol viol Aavid viol ABpady (Matt 1:1). In the Psalter after the end of
the Davidic dynasty in Ps 89:39-40.45-46.52, the descendants of Abraham
(105:6) receive the title of Messiah in 105:15a: >m"wna wan H8. But in Chr 16:6-
22, we note a ceremony presided over by David with the citation of Ps 105:1-15.
The mention of the Messiahs as descendants of Abraham at the end of the citation

! In this article we make reference to: JOFFE, The Elohistic Psalter; JOFFE, The Answer;
BURNETT, Forty-two Songs; BURNETT, A Plea, esp. 105-111.

2 On “42” and the desert in Matt 1:1-17, see HOOD, Metaphorty-Two?.

3 See GOSSE, L espérance messianique davidique, 77-82: “Chapitre IV: Les Ps 84-89 et
la fin de la dynastie davidique”; 83-94: “Chapitre V: Le quatrieme livre du Psautier (Ps 90—
106). Réponses a la disparition de la dynastie davidique”; 92-94: “Le Ps 105, I’alliance avec
Abraham comme substitut de 1’alliance avec David (Ps 89,4)” (Ps 105:15a is a response to
Ps 89:52 and 105:15b responds to Ps 74:9, about the disappearance of the prophets); 95-98:
“Chapitre VI: La réintégration de David dans I’histoire du salut en 1 Chroniques 16”.
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is intentional. And the Septuagint is reading the same in 1 Chr 16:22a: My
aymabe T@v xptotdv pov. In Matt 1:1, Jesus is called Xpiotég the equivalent of
the Hebrew m'wn, and in this context is mentioned as the son of David and
simultaneously as the son of Abraham. Thereby the genealogy in Matthew comes
into line with the genealogies in Chronicles, the first book that establishes
a genealogy between Abraham and David. The genealogy in Matthew consists
of three sets of fourteen generations*:

(1) Fourteen Generations from Abraham to David

Matt 1:2 1. ABpady (1 Chr 1:27: oar; LXX: APpaap)’; 2. Toadx (vv.
28.34a: pnwy; LXX: Ioaax); 3. Taxwf (v. 34b: Sxwr; LXX:
Iaxwf; see Gen 32:29); 4. Tovdag (A: with Oaudp in Matt 1:3)
(1 Chr 2:1: nmnv; LXX: Tovda);

Matt 1:3 5. ®apes (1 Chr 2:4: pan; LXX: Papes); 6. ‘Eapap (v. 5: pawem;
LXX: Apowv; but in vv. 9.18.21.24.25: Egepwv); 7. Apap (v. 9:
o1, LXX: Apap®);

Matt 1:4 8. Auwvaddf (1 Chr 2:10: a1rny; LXX: Auwvaoaf); 9. Naaoowy
(v. 10: pwn; LXX: Naagowv); 10. Todpdv (v. 11: jnbw; LXX:
Saipwy) (B: with ‘Payaf in Matt 1:5);

Matt 1:5 11. Béeg (1 Chr 2:11: 1pa; LXX: Boog) (C: with ‘Potf); 12. Tewf3%0
(v. 12: 72w; LXX: Qf70); 13. Tecoal (v. 12: "w; LXX: Ieooat);

4 Some scholars proposed to see in Matthew’s three sets of fourteen generations a lunar
pattern of a 28-day month, passing from a new moon to a full moon including also an eclipse;
thus Abraham = new moon, David = full moon, Exile = lunar eclipse or darkness, and Jesus
as Messiah = New moon. See BASSER — COHEN, Matthew, 32: “fullness” with David,
“moonless” with the Exile, “fullness” with Jesus. On the symbol of the moon with reference
to the Book of the Dead (see the second chapter of this paper), see EATON, Monthly Lunar
Festivals, 234: “The New Kingdom BD includes references to the same five lunar festivals
as the PT, namely the Blacked-out-Moon, Monthly, Sixth Day, Seventh Day, and Half Month
festivals.”

5 In this case the passage of the Hebrew to the Greek is not a problem; we will see that it
will not be the same in all cases.

6 See also 1 Chr 2:10. Matthew follows the Septuagint.
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Matt 1:6 14. ov Aauid tov Baciréa’ (1 Chr 2:15: 77) (D: with éx Tiic Tol
[yuvauxds] To Ovpiov)®.

(2) Fourteen Generations from David to the Deportation to Babylon
Matt 1:6b 1. Zodopav (1 Chr 3:5: nnbw; LXX: Sadwpwy);

Matt 1:7 2. ‘PoPoap (1 Chr 3:10: oyan; LXX: PoBoaw); 3. APid (v. 10:
maR; LXX: ABia); 4. Acdd’ (v. 10: Ror; LXX: Ada);
Matt 1:8 5.’ Twoadat (1 Chr 3:10: vawin; LXX: lwcadar); 6. Twpayw (v. 11:

o, LXX: Twpap); 7. °Oiag (v. 12: 1y; in some manuscripts we
have: 7 and the same in other places; LXX: Alapie; in some
manuscripts Oliag);

[loram was not the father of Oziah/Azariah but his great-great grandfather. Thus,
three generations are missing. Omitted are Ahaziah (Wntn&/Oyxolie); Joash
(wR1/Iwag) (1 Chr 3:11) and Amaziah (¥nAR/Apactag) (v. 12), present also in
the Septuagint. It is not only because Matthew wants a list of 14 names. Another
reason may be that the kings Ahaziah, Joash and Amaziah are associated with
a dark moment in the history of Judah and so represent a curse'®. Moreover,
Matthew makes a list of 42 names which ends with a benediction in Jesus. As we
show later, the number 42 may signify a malediction/curse because its nature is
ambivalent. In fact, in MT 2 Chr 22:2 it is said that King Ahaziah (Wi nR) was
42 years old (!) when he began to rule. It is perfectly deliberate!!, because in MT
2 Kgs 8:26 he was only 22 years old!!?]

7 HAGNER, Matthew 113, 11: “The addition of the words «the king» in Tov Aautd Tov
Baoiréa serves to strengthen the link between David and Jesus as the Davidic, messianic
king, an important motif in Matthew.”

8 KEENER, Matthew, 80: “When Matthew cites these four women, he is probably
reminding his readers that three ancestors of King David and the mother of King Solomon
were Gentiles.” (italics original)

9 Asaf is a Levite singer. Asaf plays an important part in Chronicles in relation to his
institution by David (1 Chr 15-16). And Matthew looks a lot to Chronicles and the
reaffirmation of David.

10 See the relations to the Kingship of the North and the denunciation of Baal.

1 Some commentators explain the phenomenon of 42 years in 2 Chr 22:2 as an error. See,
for instance, MYERS, II Chronicles, 125. But this error is very significant.

12 HAGNER, Matthew 1-13, 8: “An alternate explanation of the omission of the three
kings, Ahaziah, Jehoash, and Amaziah, is that a curse was upon them through Athaliah; if
the curse lasted to the fourth generation (as it seems from the narrative in 2 Chr 22-25), it
would have included the three kings missing from Matthew’s list.” See 2 Chr 22:9; 23:15;
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Matt 1:9 8. Twabdy (1 Chr 3:12: onv; LXX: Twabav); 9. Axdl (v. 13: 1R;
LXX: Axa(); 10. ‘Elexiag (v. 13: 77prn; LXX: Eleniag);

Matt 1:10 11. Mavacoijs (1 Chr 3:13: nwin; LXX: Mavagans); 12. Apag (v.
14: pnR; LXX: Apwv); 13, Twolag (v. 14:100wR; LXX: Togia);

Matt 1:11 14. Texoviag (1 Chr 3:15: opni; LXX: Twaxiy; 2 Kgs 23:34-36;
24:1-6: opminn; LXX: Twaxy) .

[After Twaiag, Matthew mentions only ‘Iexoviag who has been taken into the exile

in Babylon (cf. 2 Kgs 24:15)'4.]

(3) Fourteen Generations from the Deportation to Babylon up to Jesus

Matt 1:12 1. Texoviag (1 Chr 3:16: paniny; LXX: Iexoviag; 2 Kgs 24:8: pani;
LXX: Iwaxip);
[The second 'Iexoviag corresponds to ;"1 and is different from the Texoviav of
Matt 1:11 = o'pni. The Septuagint in 2 Kgs (not in 1 Chr) gives them the same
name Iwaxip'>.]
2. Zahabiih (1 Chr 3:17: HRonoRw; LXX: Salabu)); 3. ZopoBafér
(v. 19: 52a1; LXX: ZopoPafer)'s;
Matt 1:13 4.’AP100d"7; 5. Ehaxiy.; 6. Alwp;

24:25; 25:27. According to KLEIN, 2 Chronicles, 317, for the Chronicler the alliance of Judah
with the North becomes a disaster.

3 In LXX 1 Chr 3:15 Iwoia begets Iwaxiy; in 3:16 Iwaxiyu begets Teyoviag. DAVIES —
ALLISON JR., Matthew, 178: “In 1 Chr 3.15-16, Josiah has four sons, the second being
Jehoiachim, the father of Jechoniah and Zedekiah. Why, then does Matthew write, «Josiah
begat Jechoniah and his brothers»? Jehoiachin was an alternative name for Jechoniah (2 Kgs
24.8-16 / 2 Chr 36.9-10); Twaxip was used for Jehoiachin (Jechoniah) and Jehoiachim (e.g.
2 Kgs 23.36; 24.8-16); the two names are confused in Esd 1.4...).” I think that, in Matt 1:11-
12, we have the two generations with confusion of the names.

14 There is no mention of the king i (2 Kgs 23:30b-34) who died in Egypt (cf. v. 34),
nor 1P (23:17; 24:1-18) who ruled in Judah after the first deportation but in the end was
taken away to Babylon (cf. 25:7).

15 HAGNER, Matthew 113, 6: “Moreover Jeconiah’s regnal name was Jehoiachim (cf. 2
Kgs 24:8), which in the LXX is spelled the same as Johiakim (i.e Twaaxiy; see e.g. the LXX
cf 2 Kgs 23:36; 24:8).”; cf. NOLLAND, Matthew, 83, n. 85.

16 CARLSON, The Davidic King, 666, considers that the genealogy drops Jehohiakim.

17 We have no more parallel to ABio0d. Cf. HAGNER, Maithew 1-13, 12: “Afioud,
«Abiud». The names from Abiud (note listed among the sons of Zerubabel in 1 Chr 3:19-20)
to Jacob the father of Joseph are not known to us from any other source.”; NOLLAND,
Matthew, 85.
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Matt 1:14 7. Zadwx; 8. Axiw; 9. EAtovd;
Matt 1:15 10. ’EAealap; 11. Matbdv; 12. Taxof;
Matt 1:16 13. Twond; (E: with Mapia)'®; 14. Incods.

2 The 42 Generations of Matt 1:1-17 and the Symbolism of
42 in and outside the Bible

In the genealogy according to Matthew there are three times 14
generations. This point corresponds to the gematric value of the name 717 by
multiplying it three times: 7 (4) +1(6) + 7 (4) = 14; and 3 x 14 =42. In Isa 6:3
there are the three times w17p, and in Ps 96:1-2a the triple parallelism is a mark
of honor, a tradition in the case of Baal in the Ugarit texts. In Egypt the number
42 corresponds to a malediction, but it may be transformed in a benediction'. It
is very clear in the Egyptian “Book of the Dead” which speaks about
a participation of 42 secondary gods in the judgment of the dead and a declaration
of innocence in 42 points?®. The judgment could end with a malediction or
a benediction?!. This ambivalent conception of the symbolism of number 42
comes from the fact that in Egypt there were 42 territorial administrative

18 The previous anomalies prepared this point. If one does not accept the two Texovias, it
is possible to put in the 42nd position Mapia, but it is not a generation.

19 On the number 42 in the ANE (Egypt and Mesopotamia; in the latter 42 was an
organizing principle in literary compositions), see BURNETT, Forty-Two Songs, 95-99;
BURNETT, A Plea, 108-111.

20 On the declaration of innocence in 42 points, see ROSSITER —SOULIE, Le livre des morts,
93-96; FAULKNER — ANDREWS, Book of the Dead, 31-32. On the 42 secondary’s gods, see
ROSSITER — SOULIE, Le livre des morts, 106-107; GASSE, Le livre des morts, 85: “Je connais
ton nom. Je connais le nom des quarante-deux dieux qui sont avec toi...”; BILL — BEYER
(eds.), Readings from the Ancient Near East, 118-122. It contains an English translation of
the declaration of innocence of “negative confession of sin” from the Book of the Dead. See
also the bibliography given in BURNETT, A Plea.

21 BURNETT, A Plea, 105: “The intended effect appears to be apotropaic, the possible
condemnation of the forty-two gods being countered by the pronouncing of their names and
the denial of as many misdeeds. As the Book of the Dead illustrates, in ancient Egypt the
number forty-two was directly associated with the divine and with efforts to avert divine
punishment.” See also BURNETT, A Plea, 111: “the Book of the Dead allows one to turn
divine condemnation into blessing.”
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districts??, and with the discords it was seen as a malediction. But when they
constitued unity, it was a benediction. The conception of the number 42 as
a symbol for malediction appears in the Hebrew Bible too: for example, in 2 Kgs
2:24, with the death of the 42 children that Elisha cursed. We have already noted
that in 2 Chr 22:2 1MNR is 42 years old when he becomes king?’. Moreover, in
2 Kgs 10:14 Jehu killed 42 brothers of 171mnR! See also LXX Josh 5:6 (MT: 40
years)*, Judg 12:6; 2 Sam 10:2 (40 + 2)>.

This point about number 42 is very important in reflections on the future
of the Davidic dynasty in the history. The Elohistic psalter (see note 1), Pss 42—
83, has 42 psalms and begins with the Psalm 42. This Elohistic psalter
corresponds to a preoccupation about the Davidic dynasty after the fall of
Jerusalem and the exile?®. The insistence upon the name Elohim, corresponds to
the fact that it was David who brought the Ark of Yahweh to Jerusalem?’, and it
was preferable to mention at least once in each psalm the name of Elohim and
not Yahweh. The use of Elohim and not Yahweh, is very clear in the parallels,
for example, in Ps 14:2 and 53:3; 14:4 and 53:5; 14:7 and 53:7 or 40:14 and 70:2.
In the Elohistic psalter (Pss 42—83), the middle is occupied by the second Davidic

22 FAVRY, Les nomarques, 15: “Au Moyen Empire, 42 districts administratifs ou nomes
composent le territoire Egyptien”; FAVRY, Les nomarques, 22: “La réussite de la gestion
provinciale au début de la XII® dynastie est le résultat d’une réciprocité instaurée dans les
relations entre le roi et les nomarques. Le dirigeant local bénéficiait alors, moralement et
matériellement, de cette confiance accordée par le roi ; en contrepartie, le pharaon pouvait
compter sur la loyauté du nomarque et assurait par ce moyen son autorité sur I’ensemble du
territoire.”; ANTOINE, Landscape.

23 The curse concerns not only Ahaziah but also Joash, Amaziah and Athaliah, the mother
of Ahaziah, and his influence in the cult of Baal. The four has been assassinated.

24 Hoob, Metaphorty-Two?, 38.

25 BURNETT, Forty-two songs, 94-95. See also Num 35:6.

26 The Levites had a preoccupation with the Temple. BURNETT, The Plea, 96: “[The
Elohistic Psalter] was created with an interest in the restoration of the Jerusalem temple
following its destruction in 586 B.C.E.” (I think 587). It is also true in Psalm 84! But about
the relation to the Davidic dynasty, it is better to interpret the redaction of the Psalter also
with the titles of the Psalms. See yet the preoccupations with the Davidic dynasty in Ps 51:1
with the theological and not chronological consequences in Ps 52:1-2; 54:1-2; 56:1; 57:1;
59:1; 60:1-2. And finally, in Pss 84-89, the dynasty disappears, Ps 89:45-53. Pss 90-106
propose some alternatives to the disappearance of the dynasty, with yet the mention of Moses
in the title of Ps 90:1, an alternative to the intercession of the King. Pss 107-150 corresponds
to a cultic reaffirmation of the dynasty and in inclusion Pss 1-41. See note 3.

27 The reference to the transfer of the ark to Jerusalem by David plays an important role
in the reaffirmation of the Davidic dynasty in the Bible; see, for example, Ps 132 with 2 Chr
15-16, and 2 Sam 6.
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psalter (Pss 51-72; see the end in 72:20), with a lot of preoccupations about the
dynasty in the titles, yet in the time of David (Ps 51:1-2; 52:1-2; 54:1-2; 56:1;
57:1; 59:1; 60:1-2; 63:1). Also, Pss 42—49 are the first part of the Korahite
Psalter, and the second part Korahite and Ezrahite (Pss 84—89), just after the end
of the Elohistic Psalter ascertains the end of the dynasty (Ps 89:45-52). Finally,
the characteristics of the Messiah are transferred to the descendants of the
Patriarchs, see Ps 105, especially 105:15%%. We have a liturgical reaffirmation of
the dynasty in Pss 107—150 (see particularly Ps 110; 132 and the ark; Ps 108 as
an answer to Ps 57; 60) and Pss 141 in inclusion (see especially 18:51; with the
answer of 18:1 to the tittles of the second Davidic Psalter)?’. In continuation of
the problematic of incertitude about the Davidic dynasty in the Elohistic Psalter
we have the reaffirmation of the Davidic dynasty in Num 24:17 following the
forty-two sacrifices®® of Balaam whose primary intention was to curse Israel
(Num 23:1: 7+ 7; v. 14: 7+ 7;v. 29: 7+ 7; i.e. 3 times 14 like in Matt 1:17)*!. In
the end however, the forty-two sacrifices became a blessing for both the kingdom
and the dynasty®’. The given examples from the HB are evident signs of an
ambivalent character of the number 42, indicating a malediction®® but with
a possible change into a benediction®*. It is our claim that it is plausible to

28 And finally, in the book of Isaiah we have a transfer upon the servant, Isa 41:8 (= Ps
105); 42:1 and 45:1 (Messiah); and finally, 61:1 with the verb nwn, see Ps 8§9:21. See GOSSE,
De I’onction.

2 See note 3.

30 Unlike the HB, the explicit hint to 42 sacrifices of Balaam is made by rabbis (cf. b. Sot.
47a). For this as well as for instances when the NT and/or rabbinic literature modify the
numbers from HB/OT to 42 (1 Kgs 18:1//Luke 4:25; Jas 5:17; Ezek 11:22-24//Lam. R. 25),
see BURNETT, Forty-Two Songs, 93; BURNETT, A Plea, 106.

31 For the sacrifices with an emphasis on the symbolism of the number seven, see 1 Chr
15:25-26: 7 + 7; 2 Chr 29:20-21. Another relation between the Book of Numbers and the
reaffirmation of the Davidic dynasty in the Psalter is the mention of the Ark of Yahweh in
Num 10:35 and Ps 68:2, with others references to M 7mp in the Psalter in relation to a
rehabilitation of the dynasty makes reference to the transfer of the Ark to Jerusalem in Ps
132, like in 1 Chr 15 and 16! See GOSSE, La réaffirmation messianique; GOSSE, Les pauvres.

32 GossE, Balaam, 129-139. In this regard, see also BURNETT, Forty-Two Songs, 94, n.
39; BURNETT, A Plea, 106, including n. 32. Burnett also points to the royal associations of
42, see BURNETT, A Plea, 107: “Even Balaam’s blessing of the Israelites culminates in an
oracle with royal and territorial implications.”

33 'We have seen that the malediction stayed with Athaliah and the three kings Ahaziah,
Joash and Amaziah.

34 JOFFE, The Answer; BURNETT, A Plea, 107: “In the New Testament as in the Old, the
number 42 emphasizes potential blessing as well as curse, with royal and territorial
associations.”
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understand the forty-two generations in the genealogy in Matt 1:1-17 in the same
way. What could be a malediction with a lot of problems that appears in the
genealogy (for example the mention of the wife of Uriah, or the exile), is changed
at the end into a benediction.

Conclusion

It seems that the 42 generations of the genealogy of Jesus point to
a history which despite all possible maledictions, present in all its parts
(particularly that of king Ahaziah), finishes with the benediction in the birth of
Jesus ‘the Anointed one’ (Xpta7os). Firstly, the link between Abraham and David
or the anointed ones respectively, in the genealogies in 1 Chr 1-9 and in the
citation of Ps 105:15 in 1 Chr 16:22 support our claim. The second proof for our
contention is the symbolism of the number 42, as attested in the Hebrew Bible
(in the Book of Numbers, in the Elohistic Psalter, in the Books of Kings and
Chronicles) as well in Egypt (The Book of the Dead; the 42 nomes). In relation
to Egypt however, we cannot say if the territorial organization in 42 nomes
depends on the ideology of the number 42 in the Orient as it is possible for the
Book of the Dead?’, or if it depends only on the organization of the kingships of
North Egypt and of South Egypt.
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Summary

The forty-two generations of the genealogy of Jesus in Matt 1:1-17, use the number forty-
two as the ANE symbol of curse with a possibility of blessing, also attested in the Old
Testament/Hebrew Bible particularly in relation to the story of the succession of the kings in
the Books of Kings/Chronicles (the 42 years “curse”, of Ahaziah in 2 Chr 22:2), the Psalter
(42 psalms of the Elohistic psalter, Pss 42—83: What will happen?) and the story of Balaam
in the Book of Numbers (42 sacrifices to curse, and finally to bless). We note some parallels
in the Ancient Near East, particularly in Egypt, in the Book of the Dead and the organization
of Egypt in 42 nomes.

Keywords: Matthew, Chronicles, Psalter, Balaam, Book of Dead.

Zhrnutie

Styridsatdva generacii v JeZiSovej genealdgii podla Mt 1,1-17 je in$pirovanych symbolikou
¢isla Styridsatdva zo starovekého Blizkeho vychodu pre prekliatie s moznost'ou pozehnania.
Pouzitie tejto symboliky je dolozené aj v Starom zédkone/hebrejskej Biblii, najmé vo vztahu
k pribehom o nastupnictve kralov v Knihe kral'ov/kronik (42 rokov ,,prekliatia® v pripade
krala Achazju v 2 Krn 22,2), v Zaltari (42 zalmov tzv. Elohistického Zaltara, Z 42 — 83: Co
sa bude diat’?) a v pribehu o Biledmovi v Knihe Numeri (42 prinesenych obiet so zdmerom
prekliat’, ktoré sa ale nakoniec zmenia na pozehnanie). V ¢lanku poukazujeme aj na isté
paralely zo starovekého Blizkeho vychodu, obzvlast’ z Egypta, z egyptskej Knihy mrtvych,
a z vnutorného usporiadania Egypta do 42 distriktov.

Klucoveé slova: Matus, Knihy kronik, Zaltar, Bileam, Kniha mftvych.
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POZNAMKY — NOTES

Navrh Struktiry Knihy Numeri

Adriana Alexyova

Pri hl'adani Struktury a spojitosti Knihy Numeri sa mienky biblistov
rozchadzaji. Po tivode, kde stru¢ne predstavime pristupy niektorych biblistov,
ktoré zhrnul a skomentoval Olivier Artus', predlozime vlastny navrh na
Struktaru, ktory berie do uvahy fenomén tivodného bloku informacii. Cielom
tohto ¢lanku nie je ponuknut’ delenie Knihy Numeri na rovnakej urovni, k akej
dospeli d’alej uvedeni biblisti, ale upozornit’ na spominany fenomén, ktory by
mohol byt Struktirotvorny.

Podl'a Thomasa Romera sa mnohé texty javia ako post-knazské a post-
deuteronomistické, a preto Kniha Numeri moZe predstavovat akysi vnutorny
,»most*“ v Tére medzi kitazskym Tritoteuchom a Deuteronémiom. Potom by bola
,prechodnym* miestom medzi kilazskymi a deuteronomistickymi spismi, tiez
miestom konfrontacie a reinterpretacie kiazskych a deuteronomistickych tradicii
a ,,skladiskom* narativneho a legislativneho materialu, ktory by sa inde nedal
umiestnit. Kniha Numeri so svojou neusporiadanostou takto umoznuje, aby
v Tore vedla seba koexistovali dva suvislejSie celky, Tritoteuch
a Deuteronomium?. Podl'a Artusa vSak tato hypotéza neberie do ivahy literarne
prvky, ktoré zabezpe€uju suvislost’ Knihy Numeri®.

Dennis T. Olson vidi v zoznamoch vodcov kmenov (Nm 1 a 26)
jednotiaci prvok tvoriaci ivod do dvoch hlavnych €asti knihy a zodpovedajuci
dvom generacidm Bozieho l'udu. Jedna genericia umiera na pusti (kap. 1-25),
druha ma vyhliadky na vstup do Zaslibenej zeme (kap. 26-36). Argumentuje
tym, ze oba zoznamy uvadzaju paralelné formuly (1,2-3; 26,2) a kmene st

I Porov. ARTUS, Enjeux passés, 170-178.
2 Porov. ROMER, De la périphérie au centre, 22-25.
3 Porov. ARTUS, Enjeux passés, 171.

Studia Biblica Slovaca



Adriana Alexyova 153

vymenované v rovnhakom poradi (okrem MenaSSeho a Efrajimovho). Oba
zoznamy predchadza Casovy (1,1; 25,19) a geograficky (1,1; 26,3) udaj a za nimi
nasleduje s¢itanie Léviovcov (kap. 3—4; 26,57-62)*. Obe ¢asti knihy maju d’alSie
spolo¢né prvky: 1. druhd ¢ast’ sa odvolava na udalosti alebo zdkony z prvej Casti,
2. legislativne nariadenia si zodpovedaju, 3. v oboch Castiach sa nachadzaju texty
o obetach a slaveni Paschy, 4. zoznamu zvedov (kap. 13) zodpoveda zoznam
vodcov (kap. 34), 5. kapitola 31 je pokradovanim kap. 25°. Dalej, obe Gasti st
podla Olsona vnutorne spojité®. Za kliovy text poklada kap. 13—14, pretoze
udava motiv prechodu od jednej generacie k druhej a zjednocuje celti knihu’.
Podrla Artusa tento literarny paralelizmus medzi celkami uvedenymi zoznamami
(kap. 1-25 a 26-36) a uloha kap. 14 ako kltcového textu pre pochopenie
prechodu od jednej generacie k druhej predstavuju nepopieratelné literarne
poznatky, ktoré synchronne stidium Knihy Numeri musi brat’ do Givahy, hoci
zéavery, ktoré z nich Olson vyvodil, niekedy prekriicaji text®.

Won W. Lee zasa poklada prvu cast” knihy, 1,1-10,10, za prediienie
Knih Exodus a Levitikus, ktoré sa da definovat’ ako prechod od Bozej
pritomnosti na Sinaji k pritomnosti v stanku. V ¢asovom udaji v 10,11 vidi
zacCiatok literarnej jednotky, ktora sa kon¢i v 36,13. Spojitost’ tejto sekcie spociva
na jednej strane v pocetnych odkazoch na putovanie 'udu, ktoré ma vojensky
i putnicky charakter, a tieZ v opakovani slovies P03 ,,0dist™, ,zbalit’ tabor®,
,»vydat’ sa na cestu® a nn ,utaborit’ sa“’. Vidi v nej tridsat’Sest’ celkov, ktoré
nemaju porovnatel'ni kompozi¢nu troven, ale st

usporiadané na réznych hierarchickych tirovniach v ramei celého textu...
Koneénym a konstitutivnym koncepénym zakladom, zodpovednym za

zachovanu podobu a umiestnenie tychto celkov,... je pochopenie zlyhania
Izraela pri dobyjani Zaslibenej zeme od juhu.'®

Podla O. Artusa sa putovanie 'udu kon¢i az v Joz 12 a Specifickost’ sekcie Nm
10,11-36,13 teda nespociva v samotnom migra¢nom procese, ale v neuspeSnom
dobyjani Zaslibenej zeme od juhu, ktoré malo za nésledok obchéadzanie jej
vychodnych hranic pred novym pokusom. Artus sa vracia k Olsonovmu
striedaniu sa generacii a hovori, ze z hl'adiska Leeho delenia nepredstavuje kl'a¢

4 Porov. OLSON, The Death of the Old, 86-87.

3> Porov. OLSON, The Death of the Old, 87-88.

6 Porov. OLSON, The Death of the Old, 88-89.

7 Porov. OLSON, The Death of the Old, 129, 182, pozn. 4.
8 Porov. ARTUS, Enjeux passés, 171-174.

9 Porov. LEE, Punishment and Forgiveness, 73n, 90n.

19 LEE, Punishment and Forgiveness, 284.
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k pochopeniu knihy, je len spojivom medzi trestom a dodrzanim prisl'ubu, medzi
trestom a odpustenim'!.

Jacob Milgrom prisiel s myslienkou subeZného ¢itania a rozliSuje: 1.
Struktiru s troma sekciami, zaloZenll na topografickych a chronologickych
indiciach: 1,1-10,10 (Sinajska pust’), 10,11-20,13 (Kadés a okolie), 20,14-36,13
(od Kadésa po modbske stepi); 2. Struktiru zaloZenl na striedani sa generacii:
generaciu exodu (1,1-25,19) strieda generacia dobyvatelov (26,1-36,13); 3.
Struktaru, ktora berie Knihu Numeri v kontexte Hexateuchu, kde jej naracie
zodpovedaju textom Ex 14-18'2. Artus Milgromov navrh nekomentuje, ale
navrhuje nasledovnu Struktiru s jednotiacimi prvkami: 1. kap. 1-10 zmienka o
Sinajskej pusti; 2. kap. 11-21 putovanie po pusti; 3. kap. 22-36 opakovanie
toponymu ,,moabske stepi‘!®.

K nasmu hladaniu Struktry Knihy Numeri sme pristupovali vyluc¢ne
synchronne a neriesili sme vnutorna spojitost’ sekcii. Vyclenili sme Struktirne
jednotky ako celky zacinajuce sa ivodnym blokom obsahujicim prikaz alebo
informaciu o prikaze, za ktorym nasleduje zoznam os6b. Toto kritérium bolo
prioritné. Jednotky sa konc¢ia zdvere¢nym blokom, obsahujucim ¢innost’ v stilade
s vol'ou JHWH alebo zavere¢nt re¢ ¢i dodatok redaktora. Tieto kritéria vSak nie
su urcujuce, lebo sa v texte vyskytuju Casto. Sluzia skor ako konstatovanie.

V tom pripade sa Kniha Numeri deli na tieto sekcie: 1,1-54; 2,1-3,13;
3,14-7,10; 7,11-10,12; 10,13—-12,16; 13,1-25,19; 26,1-34,15; 34,16-36,13.

» Nm 1,1-54 (scitanie bojaschopnych muzov vw. 1-47 a povinnosti Léviho
kmernia vv. 48-54):
Zagiatok: asovy a geograficky udaj a uvadzacia formula w58 mm 93T
. JHWH prehovoril k Mojzisovi“(1,1)!4, prikaz urobit’ stpis Izraelitov podl'a
rodov a rodin (vv. 2-4), zoznam (vv. 5-15).
Koniec: nwWh-ng M My Wy 933 S8 113 3wpn L lzraeliti urobili vetko,
¢o prikdzal JHWH MojziSovi, tak urobili (v. 54) — potvrdenie Cinnosti
v stlade s vol'ou JHWH (v. 54).

»  Nm 2,1-3,13 (poriadok taborenia 2,1-34, rodokmer Arona a Mojzisa 3,1-4,
vyvolenie Léviho kmena vv. 5-13):

"1 Porov. ARTUS, Enjeux passés, 174-175.
12 Porov. MILGROM, Numbers, xi-xlii.

13 Porov. ARTUS, Enjeux passés, 177-178.
14 Pri citovani pouzivame vlastny preklad.
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Zagiatok: 7RY 1INR-HR) nwhHR M 1271, JHWH prehovoril k MojziSovi
a Aronovi“ (2,1), prikaz o poriadku taborenia (v. 2), zoznam vodcov
taboriacich kmenov (vv. 3-34).
Koniec: 1KY ﬂ@h"?g& M 727, JHWH prehovoril k MojziSovi* (3,11) —
Bozia re¢ vysvetl'ujica prikaz vy€lenenia Léviovcov (vv. 12-13).

» Nm 3,14-7,10 (scitanie Léviho kmena 3,14-51 a jeho povinnosti na pusti
4,1-49, vozne nariadenia 5,1-31 a zdkon o nazirejoch 6,1-21, aronovské
poZehnanie vv. 22-27 a dary na svitostanok 7,10):"

Zagiatok: 9MRY PD 12TR2 AwhtOR M 73T LJHWH  prehovoril
k MojziSovi na pusti Sinaj* (3,14), prikaz o scitani Léviovcov (3,15),
zoznam Léviovcov (vv. 17-39).

Koniec: "Ny ox'w3n 12mp7 iNR NWHn 02 Naran nain Ny owRwn 13mpn
namn ’49'7 D137 ,,A priniesli knieZata v defi posvitenia a pomazania oltara
a priniesli knieZzatd svoj obetny dar pred oltar* (7,10) — ¢innost’ v stlade
s vélou JHWH (v. 10).

* Nm 7,11-10,12 (dary na svdtostanok podla kmenov 7,11-8,4, svitenie
Léviovcov 8,5-26, zdkon o slaveni Paschy 9,1-14, oblacny stlp vv. 15-23,
strieborné truby 10,1-10, odchod zo Sinajskej puste vv. 11-12):
Zaciatok: wuvadzacia formula nxgb-%g mm R L JHWH  povedal
MojziSovi® (7,11a), prikaz predlozit’ obetné¢ dary (v. 11b), zoznam kniezat
predkladajtcich dary (vv. 12-83).
Koniec: 198D 72703 {307 13w "3 9271 DI'wonY HRIwia won , lzraeliti
vyrazili podl'a svojho poriadku z paste Sinaj a oblak spocinul na pasti Paran*
(10,12) — casovy udaj, geograficky udaj, ¢innost’ v stilade s vélou JHWH
(vv. 11-12).

= Nm 10,13-12,16 (odchod zo Sinajskej puste podla kmenov 10,13-36 a

vzbury: manna 11,1-30, prepelice vv. 31-35, vzbura Arona a Miriam proti
Mojzisovi 12,1-15, odchod z Chacerdtu v. 16):

Zaciatok: nWih T3 M 9-Hy nIwx3a o ,, Tak sa prvykrat vydali na cestu
podl’a prikazu JHWH pod MojziSovym vedenim* (10,13), zoznam velitel'ov
podl'a kmenov (vv. 14-28).

15 Na zaciatku tejto sekcie sa nachddzaju mensie textové jednotky, ktoré by sa na prvy
pohl'ad mohli na zaklade nasich kritérii vyclenit’ ako samostatné. Jednotka Nm 3,14-39 vSak
celd tvori zaciatok tretej sekcie a ¢innost’ v stilade s vol'ou JHWH ako zaver nasleduje hned’
za zoznamom o0s0b, takze jej chyba jadro. V Nm 3,40-43 chyba zoznam os6b aj jadro.
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Koniec: 182 13703 a1 niignn opn 1ol Ky ,,Potom Tud odtiahol
z Chacero6tu a utaboril sa na pasti Paran* (12,16) — ¢innost’ v stilade s vol'ou
JHWH, geograficky udaj (v. 16).

= Nm 13,1-2519 (pribeh o zvedoch 13,1-14,45, dodatky k obetnym
predpisom 15,1-21, neumyselné previnenia vv. 22-31, trest za poruSenie
sobotného odpocinku vv. 32-36, strapce na Satach vv. 37-41, Korachova
vzbura 16,1-35, kadidelnice vzbirencov 17,1-15, Aronova palica vv. 16-28,
povinnosti knazov a Léviovcov 18,1-7, podiel z obiet vv. 8-20, desiatky vv.
21-32, ocistnd voda 19,1-22, vody v Meribe 20,1-13, odchod z Kadésa vv.
14-21, Aronova smrt vv. 22-29, boj s ardadskym kralom 21,1-3, bronzovy
had vv. 4-9, cesta k Arnonu vv. 10-20, vitazstvo nad Sichonom vv. 21-30 a
Ogom vv. 31-35, pribeh o Biledmovi 22,1-24,25, modlosluzba Izraelitov
25,1-19):
Zagiatok: Ry nwnOr M 121, JHWH prehovoril k Mojzisovi® (13,1),
prikaz poslat’ muzov preskiimat’ Kanaan (v. 2), zoznam dvanastich zvedov
(vv. 4-16).
Koniec: 90Ky nwinSx M 131, JHWH prehovoril k Mojzisovi* (25,16)
— BozZia re¢ po zhrnuti ¢innosti vykonanej podla vole JHWH, zabitia
Izraelitu s Midjan¢ankou (v. 18).

»  Nm 26,1-34,15 (druhé scitanie Izraelitov 26,1-51, rozdelenie krajiny vv. 52-
56, scitanie Léviovcov wv. 57-65, dedicské pravo dcér 27,1-11, Jozue
Mojzisovym nastupcom vv. 12-23, rozne obety 28,1-29,39, ustanovenia
o sluboch 30,1-17, vojna s Midjancanmi 31,1-24 a rozdelenie koristi vv. 25-
54, rozdelenie Zajordanska 32,1-42, taboriska Izraelitov na pusti 33,1-49,
rozdelenie Kanadnu vv. 50-56, hranice Zaslubenej zeme 34,1-15):
Zagiatok: 7nRY 1197 1INR2 MOR SR nWhOR M s, JHWH povedal
Mojzisovi a Eleazarovi, Aronovmu synovi“ (26,1), prikaz urobit’ stipis novej
generacie Izraelitov (vv. 2-4a), stpis Izraelitov podl'a kmenov (vv. 4b-51).
Koniec: RY '7:3‘1’(?7 AR nwh L, Potom Mojzi§ prikazal synom
Izraela* (34,13a) — MojziSova re€ po reci JHWH o deleni dedi¢stva (v. 13b),
glosa (vv. 14-15).

» Nm 34,16-36,13 (rozdelenie krajiny 34,16-29, podiel Léviovcov 35,1-8,
utociskové mesta vv. 9-34, dedicné pravo dcér 36,1-13):
Zagiatok: IR nwhHx M 931, JHWH prehovoril k MojZisovi“ (34,16),
prikaz rozdelit’ krajinu (vv. 17-18), mena muZzov, ktori ju rozdelia (vv. 19-
29).
Koniec: ovawnm nixnn n’m »loto su prikazy a pravne ustanovenia“
(36,13a) — re€ redaktora (legislativny zaver) po potvrdeni ¢innosti v stlade
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s MojZiSovou reou na prikaz JHWH (dedi¢né pravo dcér), geograficky udaj
(v. 13).

V predlozenom navrhu Struktiry zaloZzenom najmd na uvodnych
blokoch, ktoré obsahuju prikaz alebo informéciu o prikaze, za ktorym nasleduje
zoznam 0sOb, sa nachddza aj kombinacia prvkov, na zidklade ktorych boli
navrhnuté predtym uvedené Struktury: striedanie sa generacii a topograficke
a chronologické indicie. Nami navrhnuté Struktirne celky vSak nie st vyClenené
na zéklade tém, opakovania sa charakteristickych slov alebo inych znakov.

Prva sekcia sa konci ¢innost'ou v sulade s vol'ou JHWH, druha recou
JHWH, tretia znova Cinnostou v sulade s vol'ou JHWH, S§tvrta aj ¢asovym
a geografickym tudajom a zaver piatej obsahuje ¢innost’ v sulade s vél'ou JHWH
s geografickym udajom. Dalsie dve sekcie sa konéia redou: Siesta JHWH; siedma
Mojzisovou, s glosou. Osma sekcia sa kon&i dodatkom redaktora s geografickym
udajom. Tieto sekcie nemaji porovnatelni kompozicnu a hierarchicka troven,
vyznacuju sa len podobnou kompoziciou tvodného a scasti zaverecného bloku.
Vo vsetkych okrem piatej sa nachadza zmienka o Léviovcoch — o ich
povinnostiach, sviteni, s¢itani alebo podiele. V piatej sekcii sa sice Léviovei ako
kmefi nespominaju, no opisuje sa tu vzbura Arona a Mirjam.

Nemoézeme povedat, Ze navrh tejto Struktiry je prevratny. Pri takej
kompozi¢ne a Strukturne zlozitej knihe, akou je Kniha Numeri, vSak poskytuje
d’al$i pohl'ad na moZznu pracu jej kone¢ného redaktora.

Zaver

Kniha Numeri je z hladiska Struktiry a spojitosti vel'mi zlozitd. Existuje
viac typov navrhov rieSenia jej synchronnej Struktiry, od Gplnej neusporiadanosti
az po subezné citanie s vycClenenim celkov na zéklade topografickych
a chronologickych indicii, striedani sa generacii a umiestnenia knihy v kontexte
Hexateuchu. Na§ navrh synchronnej Struktiry neberie ohl'ad na dej narécii, témy,
opakovanie sa charakteristickych slov alebo in¢ indicie. Zaklada sa na opakovani
uvodnych blokov, obsahujucich prikaz alebo informaciu o prikaze, za ktorym
nasleduje zoznam osdb, a zaverecnych blokov obsahujucich Cinnost’ v sulade
s volou JHWH alebo zavere¢nu re¢ ¢i dodatok redaktora. Navrhnutéd Struktira
s 6smimi sekciami upozoriiuje na tento Struktirotvorny fenomén, ktory mohol
pouzit’ kone¢ny redaktor Knihy Numeri.
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Zhrnutie

Existuje viac typov navrhov rieSenia Struktiry Knihy Numeri. Predlozeny navrh je
vysledkom vylucne synchronneho pristupu. Zaklada sa na opakovani tivodnych blokov
obsahujucich prikaz alebo informaciu o prikaze, za ktorym nasleduje zoznam oséb,
a zaverecnych blokov obsahujucich ¢innost’ v sulade s vol'ou JHWH alebo zaverecnu rec ¢i
dodatok redaktora. Navrhnuta Struktira s 6smimi sekciami upozorfiuje na fenomén, ktory
mohol pouzit’ kone¢ny redaktor Knihy Numeri.

Klucové slova: Kniha Numeri, Pentateuch, Struktira, Struktirna jednotka, synchréonny
pristup.

Summary

There are more types of suggestion for the structure of the Book of Numbers. The presented
proposal is the result of an exclusively synchronic approach. It is based on the repetition of
the opening blocks, containing a command or command information followed by a list of
people, and the final blocks, containing activities in accordance with the will of YHWH or
the final speech or addendum of the editor. Suggested structure with eight sections draws
attention to the phenomenon that the final editor of Book of Numbers could use.

Keywords: Numbers, Pentateuch, structure, structural unit, synchronic approach.
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A Note on the Ellipsis of the Preposition Bet

before the Nouns n'2 and nnhb

Steven E. Fassberg

Already in the Middle Ages Jewish grammarians noted that sometimes
the biblical text was missing a preposition before a noun'. In particular, it was
pointed out that bet was absent before n'a “house”. See, e.g., Ibn Janah in the
11" century, who cited the passages 1773 AW} M2-0&) “and if she vowed (in)
her husband’s house” (Num 30:11); mag ma nin% Sx7wra nbas nnww—a
“because she has done disgracefully in Israel by whoring (in) her father’s house”
(Deut 22:21); 21 *93752 ninykn nip7ma nivmmm 902 niso M ma N &5 I8
‘]Q;""?:ﬂ “but there were not made (in) the house of the Lord silver basins,
snuffers, bowls, trumpets, any vessels of gold and vessels of silver” (2 Kgs
12:14). Ibn Janah declared: n*aa o9 ona a1 nem “ie., all of them are nva32.

Modern grammarians agree with their medieval predecessors that
prepositions were to be expected but are not attested in certain biblical passages.
The standard reference grammars of Gesenius — Kautzsch — Cowley and Jotion
— Muraoka discuss the absence of bet before nouns under the rubric of
subordination of nouns to verbs, and they note the lack of bet, especially before
n"a “house” and NNa “opening, entrance, gate™. Samuel R. Driver commented
that the preposition is almost always absent before n*a and nna when they occur
in construct, e.g., "7 119 0ipn Tax-n"a v “Is there space in your father’s house
for us to lodge in?” (Gen 24:23), Snkn-nna 2w* 837 “while he was sitting at the

I See, e.g., David Kimhi’s remarks on ellipsis and elision in CHOMSKY, Hebrew
Grammar, § 89Db.

2 IBN JANAH, Sefer Ha-Rigmah, 1:285.

3 GESENIUS — KAUTZSCH — COWLEY, Grammar, § 118g mentions it under “The Looser
Subordination of the Accusative to the Verb” and calls it “accus. loci”’; JOUON — MURAOKA,
Grammar, § 126h lists it in the chapter under “The Indirect Accusative” and describe it as an
“accusative of local determination”.
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entrance to the tent” (18:1)*. Gesenius — Kautzsch — Cowley concurs with
Driver’s description, but Jolion — Muraoka refines it ever-so-slightly. According
to the latter grammar, NN2 “usually” occurs when in construct to a following
noun (as opposed to NNa3), whereas nM'a is “common” (as opposed to n'13).
Driver added that the preposition is regularly attested when the two nouns are not
part of a construct chain and the noun is determined either by a definite article or
by a pronominal suffix, e.g., TN N8 79371 Yip~NR “the sound of her feet as
she was coming in the entrance” (1 Kgs 14:6); m23 7wx-92 n&) “and everything
that was in the house” (Gen 34:29); in"23 inR Tp27 82 " “and it was since
(the time) he appointed him over his house” (39:5).

The purpose of the present note is twofold. The first is to modify
somewhat the description by Gesenius — Kautzsch — Cowley and Joiion — Muraoka
concerning the frequency of the missing preposition bet before n'a and nna.
There is actually an inverse proportion in the occurrences of bet before nna and
N2 when in construct: as a rule the preposition is absent before nna, but it is
attested twice as often as not before n*a. The statistics are:

a. Nnda + nomen rectum 4 X "33 + nomen rectum 108 x (+ 24 x as
compound proper noun, e.g., DN? M'13)

b. nno + nomen rectum 51 X A + nomen rectum 62 %

The second objective of this note is to propose another explanation for
the absence of the preposition bet before n°a and nna. Gesenius — Kautzsch —
Cowley suggests that euphonic reasons were responsible for the absence of bet
since both nouns begin with a labial consonant; Jotion — Muraoka speaks of
a possible haplology®. I wonder if a different phenomenon is not responsible —
grammaticalization, a general linguistic process by which lexical items such as
nouns and verbs lose their literal meanings and turn into grammatical markers.
For example, in English the verbal form “going” develops into a marker of

4 DRIVER, Samuel, 29, n. 3 (on 1 Sam 2:29); cf. 17ag n"aa nona pon 1% T7ivn “Do we still
have a portion and an inheritance in our father’s house?” (Gen 34:31); ©3p npaa 2Wm “and
she sat at the entrance to Enayim” (38:14).

3> So too BROCKELMANN, Syntax, § 81a. WALTKE — O’CONNOR, Introduction, mentions
haplology and the syntactic conditioning of Driver (before a nomen regens), but stops short
of adopting either explanation.
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imminent future action (“I am going to sit here all day”) and the cardinal numeral
“one” becomes an indefinite article “a(n)”.

In the light of internal Hebrew as well as comparative evidence from
other Semitic languages, I wonder if an incipient process of grammaticalization
was not responsible for the absence of the bet before n*a and nna. In addition to
retaining its basic meaning of “house”, it is clear that speakers of Hebrew also
grammaticalized "1 into (1) an adverb nan “within”, e.g., N™an ANR N7aN
79323 i “and you shall pitch it within and without with pitch” (Gen 6:14);
and (2) a preposition -5 n"an “within”, e.g., n;ﬁ@'? n'an oY nRam “and you
shall bring in there within the veil” (Exod 26:33)". I suggest that as the next part
of the process, N2 began also to be understood as a preposition “in, at” without
8-n. Thus the use of bet before the noun n*a became superfluous since N3, in
addition to meaning ‘“house”, could also mean “in + the house”. This is not
surprising in the light of the frequency of the n*a — it is the second most frequent
noun of place in Biblical Hebrew after & “land™™.

Akkadian and Syriac provide supporting evidence. In Middle and Neo-
Assyrian, bet, in addition to its basic meaning of “house”, develops into
a subordinating locative (and temporal) conjunction!’. See, e.g., in Neo-
Assyrian'!:

bét sunu réssunu isi “summon them wherever they are”;

Supru bét sutini lis[bJutu  “send (word) that he should be arrested
wherever he is”.

In Syriac k.= also shows semantic bleaching and sometimes has acquired
the meaning of “place” as in ,» ~<ae s mlaa “because all of it is a place of
well-watering” (Mpwn 92 Gen 13:10) or <av <innd i dus “place of pasture
for flocks of sheep” (0™77V Npn Isa 32: 14)'2, Note, however, possible confusion
with the homonym .= “between, among”; the latter is derived by many from

¢ On grammaticalization in the Semitic languages, see RUBIN, Grammaticalization. For
the two examples cited from English, see RUBIN, Grammaticalization, 4-5.

7 BROWN — DRIVER — BRIGGS, Lexicon, 110 (§ 8a-b).

8 For examples of nouns grammaticalizing into prepositions in Semitic languages, see
RUBIN, Grammaticalization, 46-48.

9 See WATTS, Lists of Words, 16-18.

19 CAD, vol. 2:B, 272.

' HAAMEEN-ANTTILA, Neo-Assyrian, §§ 3.6; 4.5.9.

12 Might one even go so far as to interpret this use of . as approaching a locative
conjunction “place where” > “where”?
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a contraction of the preposition *}u.=. As in Biblical Hebrew, rarely does one
find the preposition beth before dus when the latter funtions as nomen regens'*.

In the Go%z Bible, bayt occurs without the preposition o in those
passages where the Hebrew Bible lacks the bet, e.g., Gen 24:23; 38:11; Num
30:11'%, The same is true for these passages in Targums Ongelos and Jonathan,
and the Peshitta.

A similar process of grammaticalization would seem to be responsible
for the absence of the preposition ber before mna. Unlike byt, which is
grammaticalized elsewhere in Semitic, there are, however, no parallels with the
noun nna. Other Semitic languages express the concept “opening, entrance” with
different nouns, e.g., Akkadian babu, nérebu, Arabic bab, Aramaic yn, Go'oz
xoxta, which did not develop into prepositions.

In sum, the preposition bet is almost always missing before nna when in
construct, whereas bet is more than twice as frequent as not before n*a when in
construct. I suggest that the absence of the bet is not the result of a phonetic
process, but rather stems from the grammaticalization of the nouns "2 and nna.
The former is grammaticalized elsewhere in Semitic; the latter, however, is not.
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Summary

In Biblical Hebrew the preposition bet is often absent before the nouns n*a “house” and nna
“opening, entrance, gate”. Scholars have noted that both the preposition and the initial
consonant of the nouns are labials and the lack of the ber has been explained as possible
haplology. The article presents the frequency of the forms with and without et and, in the
light of internal and comparative evidence, it is suggested that the two nouns have become
partially grammaticalized.

Keywords: Biblical Hebrew, grammaticalization, prepositions.
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Zhrnutie

V biblickej hebrejcine predlozka bet Casto absentuje pred podstatnym menom n"a ,,dom*
a nna ,,otvor, vstup, brana“. Vedci poznamenavaju, ze predlozka a aj zaciatocna spoluhlaska
uvedenych podstatnych mien su labialy, a chybajuce bet vysvetl'uju ako mozni haplologiu.
Prispevok predstavuje vyskyty tvarov s predlozkou bet i bez nej a, na zéklade vnutornych
a porovnavacich dokazov, tvrdi, Ze obidve podstatné mena boli ¢iastocne gramatikalizované.

Klucove slova: hebrejska Biblia, gramatikalizacia, predlozky.
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ABSTRAKTY A RECENZIE

Abstrakty

Biblica 98 (2017)'

(€. 1) 1-9: K. Akiyama: How Can Love Be Commanded? On Not Reading Lev
19,17-18 as Law. Prikdzanie milovat’ blizneho svojho ako seba samého (Lv 19,18) sa zda
byt nad l'udské sily a priam irelevantné pre pravny systém, pretoze slovo ,,milovat* sa skor
viaze s oblastou l'udskych citov nez s pravom. Akiyama rozobera charakter Lv 19,17-18
v interpretatnom rameci pravnych textov Pentateuchu, ako aj v kontexte mudroslovnej
literatiry. Podla jeho zaveru ma toto prikazanie charakter mudroslovného napomenutia
a exhortacie, ktoré nebolo urcené pre sidne vymahanie ¢i trestanie za jeho porusenie.

10-24: Y. Kim: The Referent of ‘Our Shield’ in Psalm 84,10. 7 84,10 mozno
prelozit’ ako ,,Boze, nas §tit, pozri a pohliadni na tvar svojho pomazaného.” Alebo aj ako
,»Boze, pozri na na§ S§tit apohliadni na tvar svojho pomazaného.” Kim zvazuje
opodstatnenost’ oboch prekladov z hl'adiska Struktiry zalmu a lexiky. Pretoze sa slovo ,,Stit*
v metaforach SZ skoro vyluéne vztahuje na Boha a nie na l'udskych vodcov, je nalezité
uprednostnit’ prvy preklad, ktory odpoveda aj LXX a Vulgate, kde je ,,nas stit prelozeny ako
,.,nas ochranca“ v zmysle Bozieho atributu.

25-36: W. A. Reoss: Style and Familiarity in Judges 19,7 (Old Greek).
Establishing Dependence within the Septuagint. Stidia prekladu Septuaginty mozno
zachytit’ pri porovnavani podobnych textov, ktoré sa vSak nachadzaji v ro6znych biblickych
knihéach. Ross preto porovnava grécky text Gn 19,4-8 s textom Sdc 19,22-44, ktory opisuje
prichod pocestnych do nehostinného kraja, kde ich chct miestni znasilnit. KI'a¢ova ulohu
pri tom zohrava skoro navlas rovnaky ver§ Gn 19,7 // Sdc 19,23, ktory sa v hebrejskej
predlohe Stylisticky od seba odliSuje. Tato paralela poukazuje na skutoCnost’, Ze grécky
preklad Gn (a mozno cely Pentateuch) bol uz v Case prekladania Sdc ustaleny a tesil sa
autorite ako normativny text.

! Dostupné na: Peeters Online Journals (http://poj.peeters-leuven.be). Kto by mal zdujem
o niektory z c¢lankov, a nema k nemu on-line pristup, mdze sa obratit na:
jaroslav.mudron@gmail.com.
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37-54: L. Zelyck: Matthew 18,1-14 and the Exposure and Sexual Abuse of
Children in the Roman World. V starovekom grécko-rimskom svete boli pedofilia
a odvrhnutie novorodencov beztrestnym a pomerne beznym javom. Rana krestanska
a zidovska averzia vo€i tymto ¢inom umoziuju podla Zelycka interpretovat’ Mt 18,1-14
v zmysle zneuzivania deti a vystavovania novorodencov smrti. Rozhodujuce slovo
,.pohorsit* sa v kontexte Mt 5,27-30, Z. Sal. 16,7 a bNid. 13b vzt'ahuje na hriechy v oblasti
sexuality, pricom dalsi vyraz v Mt 18,10, ,,opovrhnut’ (malickym), oznacuje odvrhnutie
dietata po jeho narodeni. V kontraste s tymito praktikami ziada Mt 18,5 ,,prijat™ dieta
a postarat’ sa oil.

55-71: J.-Ph. Fabre: Le possédé de Gérasa (Marc 5,1-20). Quand l’intrigue est
théologie. Pribeh o uzdraveni posadnutého v Geraze (Mk 5,1-20) je neobycajne rozvinuty
a zlozity. Fabre podrobne analyzuje jeho narativnu Strukturu a dokazuje, ako je za jeho
zlozitostou ukryta teologia tykajuca sa evanjelizacie narodov: po tom ako zjavuje svoju moc
nad zlymi silami (vv. 8-13), dava Jezi$ najavo svoju tizbu, aby sa zvest’ o jeho moci $irila
medzi pohanmi (vv. 18-20). Tymto spdsobom sa rozuzlenie zapletky (I’intrigue de
résolution) spaja s odhalenim podstaty deja (/’intrigue de révélation).

72-90: S. Grindheim: The Kingdom of God in Romans. V protiklade so
synoptickymi evanjeliami, v Pavlovych listoch nema termin ,,Bozie kralovstvo® ustredné
miesto. Tato lexikalna odlisnost’ vS§ak neznamena, Ze by sa bol Pavol rozchadzal s JeziSovym
ohlasovanim. Grindheim naopak odkryva teologicku pribuznost’ realizovanej eschatoldgie
medzi synoptikmi, 1Kor 15,20-28 a Rim 5-8. Pavlova koncepcia kozmického zla je v stlade
s vtedajSimi zidovskymi predstavami, no porazenie tohto zla skrze JeziSovu smrt
a zmrtvychvstanie otvara cestu Bozej kral'ovskej moci, ktord sa konkrétne odrdza v novom
etickom systéme vo svetle milosti a nového stvorenia.

91-111: S. Butticaz: «La foi agissant par I’amour» (Galates 5,6). Justification
par la foi et parénése du jugement dans la lettre aux Galates. V suvislosti s Pavlovym
Listom Galatanom sa hovori o krize miestnej cirkvi, v ktorej zacinali prevladat’ tendencie
prijimat’ zidovské praktiky. Butticaz analyzuje vztah medzi teoldégiou a etikou v Gal
a predstavuje sociologicky charakter Pavlovho rieSenia tejto krizy. Posolstvo ospravodlivenia
vierou je centralne pre prvu cast’ Listu (1-4), pricom v jeho druhej ¢asti (5—6) zaznieva doraz
na prakticky rozmer étosu, podmieneny vyhliadkou na Bozi kone¢ny sud. Obidva rozmery,
teologicky aj eticky, sa jednotia v koncepcii ,,nového stvorenia®“ (6,15) a ,,viery ¢innej skrze
lasku® (5,6).

(€. 2) 161-172: L. Quick: Laying Og to Rest. Deuteronomy 3 and the Making
of a Myth. Basansky kral’ Og je v Dt 3 opisany ako posledny z pokolenia Refaimcov (0'Ra7)
a jeho 16zko (w1p) nadrozmernych rozmerov (9 x 4 lakte) dava tusit, Ze nebol obycajnym
Clovekom. Quickova prechddza historiou interpretacie Dt 3,11 a polemizuje s tendenciou
niektorych badatel'ov vidiet’ v postave Oga isté bozstvo podsvetia, ¢i chapat’ jeho ,,16zko*
ako sarkofag alebo mohylu. Tieto tedrie st zaloZzené na spornych interpretaciach niektorych
ugaritskych zmienok o rp’um ajedného tazko citatelného fenického hrobového népisu.
Naproti tomu kontext Dt a d’al$ich biblickych knih naznacuje, ze kral’ Og a jeho 16zko su
pozostatkami mytickej minulosti prastarych obrov, nad ktorymi Izrael vitazi.

173-190: U. Berges: Trito-Isaiah and the Reforms of Ezra/Nehemiah. Consent
or Conflict? Historicky vzaté, tzv. treti 1zaias tvoril zaverecné kapitoly 1z (56—66) v Case,
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ked’ Ezdras a Nehemid$ obnovovali politicky a nabozensky zivot v Judei. Berges z tohto
dovodu pozorne porovnava teologické, sociologické a politické koncepty tychto poexilovych
diel. Hoci je ich spoloénym motivom centralna uloha Jeruzalemského chramu, Trlz
pristupuje k hlavnym otazkam doby eticky, kym Ezd-Neh uprednostiiuju pristup etnicky.
Zasadny rozdiel medzi nimi nespociva ani tak v otvorenosti vo¢i novoobratencom, ako skor
v pristupnosti Panovho kultu pre cudzincov a neobrezancov.

191-207: B. Kilchor: The Meaning of Ezekiel 44,6-14 in Light of Ezekiel 1-39.
Jasné rozliSenie medzi levitskymi knazmi a ostatnymi levitmi v Ez 44 viedlo mnohych
biblistov k historickej rekonstrukcii rozdelenia uloh v Chrame pred babylonskym zajatim.
Kilchor oproti tomu interpretuje Ez 44 v kontexte celej knihy. Synchronistické ¢itanie Ez
44,6-14 odkryva nadvéznosti na kap. 8 (ohavnosti pachané v Chrame), kap. 14 (cely dom
Izraela sa spreneveruje), kap. 16 (ohavnosti rusia Boziu zmluvu) a kap. 23 (za znesvitenie
Chramu su zodpovedni cudzinci). V obnovenom chrame sa uz oltar nenachadza na nadvori,
ale vo vnutri svityne, kde mozu vstupit len levitski kiazi. Ulohou ostatnych levitov je byt
spolu s ostatnymi Izraelitami na vonkajsej strane Chramu a sluzit’ im tam.

208-226: D. Verde — P. Van Hecke: The Belligerent Woman in Song 1,9. V Pies
1,9 je snibenica prirovnavana zenichom ku ,,kobyle farabnovho voza“. Verde a Van Hecke
skimaji vyznam tohto prirovnania na zaklade kognitivnej lingvistiky a dobovej literattry.
Predstavenie Zeny vo svetle vojenskej terminoldégie nie je zriedkavym javom v SZ
a v mimobiblickych dielach. Metafora ,kobyly farabnovho voza“ naznacuje neodolatel'ne
pritazlivu silu Zenskej krasy.

227-233: P. D. Myers: Do Nomina Sacra Influence the Textual Transmission of
2 Esdras 12,12? V starovekych rukopisoch su ¢asto opakujice sa mena svitych miest a 0séb
uvadzané skratkami, ktoré mohli viest’ prepisovatel'ov k textovym omylom. Myers zvazuje
takyto omyl v gréckom texte 2Ezd 12,12, kde sa vyskytuje pojem IopanA namiesto jeho
ekvivalentu 09w podla Neh 2,12. Nahradenie slova Jeruzalem terminom Izrael je
pochopitel'né, ked’ uvazime vizualnu podobnost’ skratiek tychto svitych vyrazov v gréckych
rukopisoch, t. j. IAHM a THA.

234-256: M. F. De Campos: The ‘Sign from Heaven’ and the ‘Bread from
Heaven’ (Mark 8,10-13). Ziadost’ farizejov, aby Jezi§ vykonal ,,znamenie z neba“ (Mk 8,10-
13), je zasadena medzi druhé rozmnoZzenie chleba (Mk 8,1-9) a JeziSove vycitanie uc¢enikom,
ze nepochopili vyznam tohto zdzraku (Mk 8,14-21). Literarne usporiadanie troch stati a ich
tematické prepojenie (chlieb, skiska, znamenie) st podl'a Camposa altiziou na starozékonné
pribehy o manne. Jezi§ v Mk 8,10-13, podobne ako Boh pocas putovania Izraela po pusti,
zaziva odmietnutie zo strany tych, ktori dostali chlieb z neba.

257-269: H. Méndez: ‘He Spoke... Forever.” A Hebrew Idiom in Luke 1,55.
Zmienku o ,,Abrahamovi a jeho potomstve (naveky)“ v zdvere Magnifikadtu mozno chapat’ aj
v spojitosti s témou milosrdenstva (pamétal na svoje milosrdenstvo... Abrahdmovi a jeho
potomstvu) namiesto vyjadrenia adresata Bozieho hovoru (ako hovoril nasim otcom
Abrahamovi...). Méndez vSak odmieta tuto interpretaciu a na zadklade podobnych vyrazov
v Knihe Jubilei av Zalmoch Salamtna dokazuje, Ze hebrejské slovné spojenie ,hovorit
naveky* vystihuje motiv sl'ubu, ktory navyse vhodne ,,sedi* v ramci teologie zmluvy a spasy
tohto chvalospevu.

270-286: J. M. Granados Rojas: El ‘segundo signo’ en el Cuarto Evangelio.
V Aristotelovom ponimani prézy mozno zapletku deja rozuzlit' bud’ pomocou zvratu deja

S1BiS1 10 (2/2018)



168 Abstrakty

(peripetia) alebo rozpoznania pravdy (anagnorizis). Granados identifikuje oba tieto modely
v pribehu o uzdraveni syna kralovského uradnika v Jn 4,46-54. Samotné uzdravenie
(peripetia) je vykonané JeziSovymi slovami: ,,Chod’, tvoj syn Zije“, ato v hodine, ktora
uradnik neskor rozpozna (anagnorizis) ako ¢as uzdravenia. V tomto svetle dvojakého modelu
interpretuje autor ¢lanku niektoré zasadné rozdiely medzi Jn 4,46-54 a verziou pribehu
v synoptickych evanjeliach.

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

Izrael

Liber Annuus LXVII 2017

V roc¢enke Liber Annuus LXVII za rok 2017, ktora vydalo Studium Biblicum
Franciscanum (SBF) v Jeruzaleme, je spracovanych 20 vedeckych c¢lankov (9 — 477) s ich
abstraktmi (485 — 496). Na d’al$ich stranach najdeme zoznam kniznych titulov, ktoré doplnili
kniznicu SBF (497 — 503). Na poslednych stranach rocenky je uvedena sprava o licen¢nych
tézach a jednej doktorandskej téze Studentov SBF za akademicky rok 2016 — 2017 (505 —
509) a tiez index LA za obdobie 1981 — 2016 (512 — 523).

9-27: Michelangelo Priotto: L’itinerario geografico-teologico di Abramo. I: Da
Uralle Querce di Mamre (Gn 11,27-14,24). V prvom ¢lanku rocenky sa pozornost’ venuje
Abrahamovmu putovaniu. Zamerom autora je zistit’, ¢i pribehy Abrahamovho cyklu maji na
urovni finalnej redakcie vyznam jednoduchej antologickej zbierky alebo ako navrhuje autor,
su nositelmi uceleného teologického zmyslu. Autor zvlast’ skiima, ¢i geograficky pohyb
patriarchu ma symbolicko-teologicky vyznam. V prvej casti Abrahamovho cyklu
(Gn 11,27-14,24) sa objavuje niekol'ko premiestneni: z Uru do chaldejského Chéranu
(11,27-32); z Chéranu do krajiny Kanaan (12,1-9); z Kanaanu do Egypta (12,10-20); z Egypta
spat’ do Kanaanu, s prvym usadenim pri Mamreho duboch v Hebrone (13,1-18). Toto
Abrahamovo putovanie nie je len obycajnym itinerarom nomada. Z pohl'adu redaktora maju
tieto cesty bohaty symbolicko-teologicky vyznam: tazka, ale rdzna cesta smerom do Bozej
krajiny, do krajiny, ktora sa stale viac stava krajinou viery. Takéto vysvetlenie je vyznamné
pre exulantsku a post-exulantskil komunitu, ktora hl'adala krajinu viery.

29-50: Alessandro Coniglio: «Gracious and Mercifulis Yhwh...» (Psalm 145:8):
The Quotation of Exodus 34:6 in Psalm 145 and Its Role in the Holistic Design of the
Psalter. V tomto prispevku sa profesor exegézy Staré¢ho zdkona zaobera umiestnenim
a obsahom Zalmu 145. Zalm méa doélezity vztah ku Knihe zalmov ako celku: uzatvéra
poslednt davidovsku zbierku a uvadza zavereény Hallel (Z 146—150). Casto sa mu pripisuje
tiloha pecifického §vika. Tento zalm je akymsi pantom medzi hlavnou astou Zaltara a jeho
zaverecnou doxoldgiou. V 6smom versi Zalmu 145 je citovana ,,formulka bozského atributu*
z Ex 34,6-7. Zda sa, Ze nie nahodou Zalm 145 cituje tento zakladny ¢lanok viery; vznika tak
intertextualny dialég medzi zalmom a Ex 32-34. Hermeneutickym dosledkom je, Ze sa
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obnovuje teologicka perspektiva rozpravania o zlatom telati: PAN je Boh, ktorého vItidna
a sucitna laska je schopnd ponuknut nadej novej buducnosti vzdorovitému ludu a tiez
vSetkym I'ud’om na zemi. Tato laska vold k Gcasti na zmluvnej laske sucitného Boha Izraela.
Ked'ze Z 145 je davidovsky zalm, je to David a nie MojZi$, kto pripomina bozské atributy
zjavené na Sinaji. V skutoénosti vietky tri zalmy, ktoré explicitne cituji Ex 34,6 (Z 86; 103;
145), st davidovské. Autor &lanku prichadza s nézorom, ze Ex 34,6 spaja Zaltar do
kanonického celku: tlohou davidovského krala je zriadit na zemi PANOVO kralovstvo, ktoré
bude verné Jeho milostivej povahe.

51-61: Vincenzo Lopasso: 1l principio della retribuzione in Malachia 3,13-21.
V clanku sa autor venuje téme Bozej spravodlivosti v Knihe proroka Malachiasa 3,13-21,
majuc na zreteli odkaz knihy vzhladom na zmluvu a ohldsenie PANOVHO dna. Bozia
spravodlivost’ je sposob, ktorym sa Boh sprava voci spravodlivym a zlym. Autor sa pokusa
v€lenit’ tato sekciu do zdzemia prorokovho kazania. Namet Bozej spravodlivosti je témou
teodicey, ktora je pritomna v Starom zékone, zvlast v Knihe Job. Zaoberanim sa BoZou
spravodlivostou drzi Malachias jednu liniu s ostatnymi ,,malymi prorokmi®, ktora poukazuje
na rozhodujicu intervenciu zo strany Boha. Povodny MalachiaSov vklad vycnieva v jeho
spracovani témy vitazstva spravodlivého nad zlym a v jeho aplikacii kritéria mudrosti pri
¢itani tejto témy. Takyto spdsob predstavenia spravodlivosti mozno vysvetlit’ vo svetle post-
exilnej teologie ovplyvnenej sapiencialnou reflexiou.

63-97: Rosario Pierri: I neologismi nei Settanta e nell’antichita. Frantiskansky
biblista skima v tomto prispevku neologizmy staroveku. V lexikonoch LXX jestvuje velké
mnozstvo terminov, ktoré su definované ako neologizmy. Avsak snaha o presné urcenie ich
vyskytu znacne koliSe. Tato neistota sa objavuje aj v diele autorov, ktori Studuji slovniky
LXX. K takejto nevyvazenosti dochadza kvoli absencii spolocnych kritérii na definovanie
terminu ako neologizmu. Niektori badatelia sa zaoberali fenoménom neologizmov v LXX
a sformulovali kritéria, ktoré vd’aka prispeniu papyrusov a napisov umensuju ich pocet
a obozretne pomahaju pri ich definovani. V ¢lanku autor po tom, co predstavuje kratky
excursus reflexii LXX-badatelov na neologizmy, predostiera koncept neologizmu
v staroveku. Cielom je otvorit’ diskusiu pre mozny vplyv ,.Skoly“, ktora mala vplyv na
pouzitie neologizmov v LXX. Zd4 sa, Ze jestvuji naznaky, ze takyto vplyv existoval.
V skolach sa vyucovali zaklady pre tvorenie novych slov, ktoré nemuseli byt nezname
prekladatelom a autorom knih Septuaginty. Na zaver clanku autor podava tvrdenie, Ze
existuju kritéria, ktoré s velmi velkou pravdepodobnostou definuju termin LXX ako
neologizmus, ktory mozno priradit’ prostrediu, z ktorého autor alebo prekladatel’ pochadzali.

99-106: Frédéric Manns: La mére des fils de Zébédée. Francuzsky biblista sa
v ¢lanku venuje synoptickému pohladu na precedenciu medzi JeziSovymi uéenikmi.
Zidovské zeny hrali kIa¢ova tilohu v dolezitych okamihoch krestanskej historie. Autor
v prispevku venuje pozornost’ aj Lukasovej verzii, ktora je zachytena v osobitnom kontexte.
Prichddza s nasledovnymi otazkami: Moéze byt matka Zebedejovych synov, ktoru
predstavuje Matus, porovnavana s ostatnymi matkami, ktoré sii ndm zname zo zidovskej
literatiiry? Moze toto porovnanie povedat’ nieco viac o autorovi Matisovho evanjelia alebo
nam moze priblizit’ pochopenie socidlnych modelov a timyslov v MataSovi?

107-112: Matteo Munari: Lievito e insegnamento. Nota filologica su Mt 16,12.
Nepochopenie medzi JeziSom a ucenikmi, ako ho zachytdva Matas v 16,5-12, sa zvycajne
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vysvetluje cez zmenu literarnym a obraznym vyznamom gréckeho substantiva {Ouy ,.kvas‘:
Jezi§ povie ucenikom, aby sa chranili kvasu farizejov a saducejov, referujlic na ich ucenie
a nie na ich pe¢ivo. Nedorozumenie vSak méze pochadzat’ jednoducho z réznych vyznamov,
ktoré slovo 871 moze mat’ v aramejcine.

113-126: Maurizio Girolami: Lk 12,49-53 in Marcionite texts. Nov¢ publikacie
D. Rotha a M. Klinghardta o Marciénovom evanjeliu nd&m umoziuji znovu popremyslat’ nad
niektorymi pasazami, ktoré sa tykaji JeziSovho poslania: Prisiel, aby priniesol ohen na svet,
rozdelenie a mec. Tertulian sa ponosuje, Ze Marcién zmenil Lukasov text, hoci kanonicka
textova tradicia je bliz§ia Marciénovi nez africkému spisovatelovi. Vo svetle synoptickej
tradicie, vo svetle Tomasovho evanjelia a Recognitiones od Pseudoklementa je ¢ast’ Lk
12,49-53 zaujimava v tom, ze zhffa prinajmenSom pét’ logii, ktoré pospolu inde nenajdeme.
Ohen vo versi 49 Tertulian rozumie so starozakonnym podténom, kym Marcion v fiom cita
nové kristologické zjavenie. Zmienka o krste vo verSi 50, ktora podla Harnacka, Rotha
a Klinghardta je Tertulidnovi neznama, je v synopticke;j tradicii dobre dochovana, zatial’ ¢o
rozdelenie a me¢ vo versi 51 poukazuju na to, ze Tertulian poznal starsi LukaSov text nez
ten, Co poznal Marcion. V neposlednom rade rozdiel medzi generaciami zachytava rozdielne
interpretacie MatuSa, Lukasa a Marciona. Analyza Marcionovho textu vyvolava velky
zaujem, pretoze sa zameriava na proces, ktory viedol k finalnej redakcii evanjelii a na historiu
prijatia JeziSovych slov.

127-149: Piotr Blajer: What is the Purpose of the Older Brother in the Parable?
A Narrative Study of Luke 15. Pitnasta kapitola LukaSovho evanjelia je samostatnou
Cast'ou v ramci JeziSovej cesty do Jeruzalema (9,51-19,46). Obsahom 15. kapitoly su tri
dobre zname podobenstva o ,,stratenom alebo o milosrdenstve. Ide o podobenstvo o stratene;j
ovecke (15,4-7), o stratenej minci (15,8-10) a o marnotratnom synovi (15,11-32). Tri
podobenstva maju viac-menej rovnaku Sablonu (opis pociatocnej situdcie, strata predmetu,
jeho hladanie, jeho najdenie a naslednd radost z ndjdenia). Jediny rozdiel medzi
podobenstvami nachadzame v poslednom z nich — v podobenstve o marnotratnom synovi.
Star$i syn, ktory verne a poslusne sluzil svojmu otcovi, sa nechce zucastnit’ rodinnej oslavy
slaviacej navrat jeho mladSieho brata z dalekej krajiny domov. Takto odmieta pozvanie
svojho otca oslavit znovundjdenie toho, kto bol strateny. Autor v clanku sustred’uje
pozornost’ na to, ze ¢o sa zda byt na prvy pohl'ad nepodstatné a nepotrebné — pritomnost’
starSieho brata v narécii — hra v skutoCnosti kI'aicovu tlohu v celom rozpravani. Postava
starSieho brata je podstatna pre pochopenie vyznamu ucenia v podobenstvach 15. kapitoly.
V kone¢nom doésledku pritomnost’ starSieho brata pomaha odhalit’ pravu identitu adresatov
parabolického ucenia.

151-195: Elisa Chiorrini: Le voci TéAetog e xabapds in BDAG e Louw-Nida alla
luce delle iterazioni sinonimiche in Ge 1,4b.27. Clankom do roéenky prispela aj profesorka
gréckej morfologie. Rétorickd figura synonymického opakovania epexegetického
(vysvetlujiiceho) uéelu poskytuje kI'aé pre vyklad adjektiv TéAetos a xabapés v Jak 1,4b.27
a pre urcenie ich kontextudlneho vyznamu. Takyto a aj iné vyznamy tychto dvoch slov sa
potvrdili skimanim vSetkych ich vyskytov v Novom zékone, v Septuaginte a v korpuse diel
patriacich do judaistickej a krest'anskej literattry z obdobia 3. st. pred Kr. — 2. st. po Kr. Dalej
Stadium synonymickych vztahov prispelo k urceniu hlavnych konceptov vyjadrenych
terminmi TéAetog a xabapds. Vyber sémantickych kategdrii — vhodnejsi pre opis terminov —
prichadza s navrhom novej klasifikacie ich vyznamu. Porovnanie $truktury prvkov Téletog

Studia Biblica Slovaca



Abstrakty 171

axafapés v slovnikoch BDAG a Louw-Nida — prvkov velmi zavislych na predoslych
slovnikoch, co sa tyka uvedenych textov a prevzatych kritérii pri deleni ich odsekov —
zvyraznilo niektoré nedostatky. Ich revizia, zaloZzena na opétovnej kontrole vsetkych
vyskytov terminov v pevne stanovenom literarnom korpuse, je ziaduca.

197-209: Francesco Piazzola: Rev 5:6-14 as an example of Johannine
intertextuality. Taliansky profesor, Specialista na Novy zakon, vo svojej Studii poukazuje na
intertextualny vzt'ah medzi Zjv 5,6-7 a Jn 20,19-23. Tato tedriu zaklada na lingvistickom
a tematickom prepojeni oboch perikop. Sloveso oyt uvedené v oboch textoch (Jn 20,14;
Zjv 5,6b) vyjadruje novy zivot Krista. Pozicia vzkrieseného Krista (pridavné meno péoos v Jn
20,19.26; Zjv 5,6a) poukazuje na jeho vit'azstvo nad smrt'ou. Sloveso Zpyopat (Jn 20,19; Zjv
5,7) mdze byt vSeobecnou narazkou na vzkriesenie. Na zaver zmienka o Kristovej smrti
a dare Ducha Svétého (Jn 20,20a-22; Zjv 5,6¢c-d) poukazuje na d’alSie prepojenie oboch
perikop hoci s rozdielnym vyvojom. Tak mozno brat’ do Gvahy moc Bardnka v Zjv 5
a v d’alSich perikopach, ktoré¢ s fiou stvisia a chapat’ ju vo svetle Kristovho vitazstva
v tajomstve Velkej noci.

211-224: Franco Pierno: Volgarizzamenti medievali italiani della Bibbia. Note
su un campo di studi ancora poco conosciuto. Umyslom autora tohto ¢lanku je
zrekapitulovat’ kratke dejiny Specifického a pomerne neznameho pola vyskumu: stredoveké
preklady Biblie v Taliansku v obdobi 13. — 15. storocia. Taliansky lingvista po predstaveni
prvych priekopnickych prispevkov v tejto oblasti, ktoré datujeme do konca 19. storocia,
poukazuje na déleziti ulohu, ktord na tomto poli zohrala filologickd Skola Univerzity
v Turine v sedemdesiatych az devétdesiatych rokoch 20. storocia. V zavere podava pohl'ad
na viaceré¢ sucasné pristupy k tejto téme, ktoré su vysledkami spoluprace medzi nadaciou
Ezio Franceschini a Ecole frangaise v Rime. Dalej autor poukazuje na to, Ze vyskum
stredovekych prekladov Biblie sa postupne stal ustrednym vo filoldgii a rovnako aj
v lingvistike. Pre vyskum prekladov Biblie nielenze boli pouzité nové metodologie, ale tento
vyskum aj nové metodologie vytvoril.

225-249: Edoardo Barbieri: La ‘magna e salutiffera utilitd’. Appunti sulla
Bibbia in italiano fra Quattro e Seicento. Typografické vytlacky talianskej Biblie sa
objavuju uz v roku 1471, teda len dva roky po zavedeni knihtlace v Benatkach. Autorom
prekladu z latinciny, alebo prinajmensom osobou zodpovednou za toto dielo, bol
kamaldulsky mnich Niccolo Malerbi. Dovody svojej snahy nam aj objasiiuje v dlhom tvode.
O dalSie benatske vydanie, vychadzajiice tentoraz z hebrejskych a gréckych textov, sa
o Sestdesiat rokov neskdr zasluzil Florentan Antonio Brucioli; Novy zakon vysiel v roku
1530, Zalmy v roku 1531 acela Biblia v roku 1532. Rozsiahle venovanie francizskemu
kréalovi Filipovi I. ndm opét’ pomaha pochopit’ jeho motivy, za ktorymi stali kultirne podnety
inSpirované Erasmom Rotterdamskym. Nasledujuci prekladatel'sky pokus Filippa Rusticiho
bol vydany v Zeneve roku 1562, aviak prva protestantska Biblia v preklade Giovanniho
Diodatia uzrela svetlo sveta az na zaciatku 17. storocia. Katolicky svet vyvazoval neznalost’
Pisma rozSirovanim viacerych pomdcok v narodnych jazykoch zasvécujucich I'udi do
spravneho vykladu biblickych pribehov, ked’ze inkvizicné ustanovizne zakazovali Citat’
Bibliu v matercine.

251-269: Michele Colombo: Dal Settecento a oggi: fatta la Bibbia in italiano,
bisogna fare l’italiano della Bibbia. V dnesnom Taliansku sa povazujii za najddlezitejSie
tri preklady Biblie: o prvy sa postaral Antonio Martini v 18. storo¢i a d’alSie dva vydala
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Konferencia biskupov Talianska (CEI — Conferenza Episcopale Italiana) v rokoch 1971
a 2008. Badat' v nich otaznu, avSak zaroven plodni rovnovdhu medzi doslovnym
a vykladovym prekladom, ako aj medzi pouzitim literarneho a hovorového jazyka.

271-298: Yaakov Mascetti: The Bible in the Renaissance — Scholarship in the
Middle East. Medzinarodna konferencia ,,Biblia pocas renesancie®, ktord sa uskutocnila
v Jeruzaleme 22. az 24. maja 2017, predstavuje dolezity akademicky milnik v skiimani
vykladu biblickych textov poCas renesancnych c¢ias. Vytvorila formalny ramec pre
dejepiscov, historikov umenia a literarnych odbornikov, ked’ im umoznila stretnit’ sa
a diskutovat’ o téme v SirSom odbornom kolektive. Trojdiiova konferencia prebehla pod
zastitou Izraelskeho institutu pokrocilych Studii, Izraelského vedeckého fondu, Univerzity
Bar-Ilan a Fondu Jana XXIII. pre naboZensku vedu, pricom sa metodologicky zamerala na
skutocnost, ze ak chceme spravne pochopit’ pravé timysly, ktoré pocas renesancie stali za
vytvorenim réznych umeleckych diel inSpirovanych biblickymi ndmetmi, musime si najprv
nevyhnutne v§imnut’, ako ich vznik suvisi s nabozenskymi realiami danej doby. Hoci priebeh
stretnutia a metodologické vychodiska boli vopred presne vytyéené, nemenej dolezita bola
aj osobna iniciativa, ktora mala poukazat’ na fakt, ze diskusia, r6znorodost’ a nestrodost’
nazorov tvori neodmyslitel'nt sucast’ dnesného pristupu k textom Pisma. Zaroven sa ukézalo,
ako sa v modernom Jeruzaleme, meste stojacom na pattisicrocnych ndnosoch kamenov,
zeme, slov akrvi, dokazu zist ucenci réznych nabozenstiev a denominacii, aby spolu
diskutovali o Svitom pisme, aby ho interpretovali, skimali a plne sa don ponorili.

299-327: Gregor Geiger: Die Revision der Einheitsiiberstzung: Eine kritische
Wiirdigung. Na sklonku roka 2016 vysla nova verzia nemeckého Einheitsiibersetzungu, teda
oficialneho prekladu Biblie, ktory sa pouziva vo vsetkych nemecky hovoriacich katolickych
diecézach, a nahradila tak staré vydanie z roku 1980. Clanok sa zaobera aspoii niektorymi
z viacerych zmien v preklade. Niektoré sa tykaju Stylovej roviny, zatial’ o vacsina prispieva
k vicsej doslovnosti a textovej sudrznosti. Vylucili sa vyrazy, ktoré v starSom vydani
interpretovali alebo vysvetl'ovali text, v dosledku ¢oho je preklad mozno o €osi kostrbatejsi,
avsak zaroven vernejsi hebrejskym a gréckym textom Pisma. Ked’Ze zmien nie je az tak vela,
Citatel’ nema pocit, Ze ma pred sebou uplne novy biblicky text, pricom vynimkou st iba
Zalmy; tie nimi priam oplyvaju, hoc zviésa iba stylistickymi. Préve tento fakt moze viest
k pripadnym problémom spojenych s prijatim novej verzie, ked’ sa zmeny zavedu do novych
vydani liturgickych knih.

329-395: Giuseppe Ligato: Le mura armate. Due ipotesi sulla ‘Torre di Davide’
della Gerusalemme crociata in una miniatura della Bibliothéque Royale di Bruxelles.
Medzi viacerymi miniatirami s vyobrazenim stredovekého Jeruzalema sa naSiel obrazok
z 12. storoc¢ia namal'ovany v rukopise 9823 — 9824, f. 157r, ktory sa nachadza v bruselskej
Kralovskej kniznici. Vyobrazuje Casto zanedbavany detail kriziackej citadely spajanej
nespravne s kral'om Davidom: vidiet’ na fiom tri malé kruhy umiestnené priamo pod strechou
stavby. V minulosti sa na zaklade poznatkov o stavani vojenskych pevnosti kruhy povazovali
za pitky novozuzitkovanych starovekych stipov, kedze tie byvali uzitotné pri
zemetraseniach a v ¢asoch obliehania zabranovali nepriatelom kopat’ zdkopy v blizkosti
hradieb. Mézu vsak predstavovat’ aj cosi celkom iné, konkrétne ide azda o Stity ukoristené
vo vojne, ktoré sa vystavovali pocas vojenskych slavnosti ako symbol sily. Takato
interpretacia miniatiry sa nuka predovsetkym v suvislosti s jedine¢nym slovnym vyrazom
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(hapaxom) v Stvrtom versi Stvrtej kapitoly Piesne piesni, kde sa spominaju Stity zavesené na
,,Davidovej vezi®.

397-426: Asher Ovadiah — Sonia Mucznik: The Early Byzantine Architectural
Complex and Its Figurative Mosaic Pavement in Caesarea Maritima -
A Reconsideration. Clanok dvojice autorov sa zaoberi mozaikami v meste Caesarea
Maritima. V strede mozaikovej dlazby ndjdeme vyobrazenia roznych druhov vtakov, pricom
po bokoch ju dekorativne ohrani¢uji domace i dravé zvieratd. Mozaika zjavne kedysi kraslila
hlavné nadvorie vel'kého architektonického komplexu, ktory sa datuje do ranobyzantského
obdobia. Pokial’ chceme odhalit,, na aky ucel tato konkrétna Cast’ stavby sluzila, dolozi ndm
to viacero dolezitych skutocnosti: apsida v blizkosti vychodného muru komplexu,
symbolicko-alegoricky vyznam zvierat a vtakov, o ktorom pojednévaju ako cirkevni otcovia,
tak moderné vedecké prace, a tiezZ nabozenské predmety najdené pocas vykopovych prac.

427-448: Yana Tchekhanovets: The 1930s excavations at the YMCA site in
Jerusalem and Byzantine ‘Monastery of the Iberians’. Clanok izraelskej archeologicky
prehodnocuje nalezy objavené v Jeruzaleme v tridsiatych rokoch 20. storocia, ked’ J. Tliffe
zorganizoval pocas britskej mandatnej vlady pod zastitou Ministerstva pre historické
pamiatky rozsiahle vykopové prace zapadne od pozemkov organizdcie YMCA. Jednym
z najdodlezitejSich tunajSich objavov bolo odhalenie gréckeho epitafu biskupa Samuela; ide
totiZ o prvy napis na uzemi Palestiny, v ktorom sa spominaju Iberi (Gruzinci), v dosledku
¢oho sa zacali vo Svitej zemi archeologické vyskumy gruzinskych historickych pamiatok.
Dokumentacia organizacie YMCA stvisiaca s vykopovymi pracami, ulozenad v Mandatnom
archive Izraelského pamiatkového tiradu, obsahuje mnozstvo nezverejnenych materidlov
vratane fotografii z naleziska a planov, na zaklade ktorych mozeme urcit’ presny uzemny plan
rozsiahleho byzantského komplexu. Sdm objavitel’ [liffe bol presvedceny, Ze islo o klastor.
Stvisom medzi pozemkami organizacie YMCA a gruzinskou mni$skou komunitou sa
budeme zaoberat’ tiez s ohl'adom na d’alSie historické skutocnosti spojené s ,,KlaStorom
Iberov*, teda mniSskym spolocenstvom podsobiacim za cias byzantského Jeruzalema,
o ktorom nam hovoria ako historické zdroje, tak aj d’alSie zachované epigrafy.

449-475: Gy6z6 Voros: The Lost Northern-Wing of the Herodian Royal Palace
of Machaerus: Preliminary Report of the 2017 Archeological Excavations. Dnes uz
zosnuly otec Michele Piccirillo OFM predvida vo svojich stadiach z roku 2004 nasledovny
opis Machaera, teda opevneného Herodesovho kralovského palaca: ,horné mesto
pozostavalo z kralovského paldca, ktory chrénili Styri veze, priCom tri z nich sa podarilo
najst*. Nasa expedicia do Machaera objavila a vykopala aj celu stvrtt vezu z Piccirillovych
prognoz. Okrem toho sme objavili aj tri Herodesove siene leziace medzi hradbovou bastou
a herodesovskym kral'ovskym nadvorim, ¢im sme nadobro ukoncili vykopové prace v oblasti
machaerskej citadely. Nase archeologické vysledky priniesli aj niekol'ko prekvapivych
objavov, spomedzi ktorych za najvyznamnejSie povazujeme ndjdenie piateho ritualneho
ktpel'u mikve a tiez ranoromanskej brany na pomedzi citadely a dolného mesta.

Stidia poukazuje aj na vztah medzi Machaerom a SBF, pri¢om &erpa z doposial
nezverejnenych univerzitnych zdznamov Sylvestra Johna Sallera OFM. Frantiskanska
provincia v Izraeli zvana Kustodia Svétej zeme chcela nepretrzite od roku 1933 odkupit’ do
vlastnictva archeologické naleziskd v oblasti Machaera, avSak predbehla ju jordanska vlada.
Vyskum SBF z roku 1953 spomina v kratkom ¢lanku Bellarmino Bagatti OFM, no Sallerove
jedine¢né postrehy pri skumani pamiatok pochadzajucich z ¢ias oblichania rimskou 1égiou
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Fretensis (71 po Kristovi) zostali zaznacené iba v jeho vzacnych univerzitnych zdznamoch.
Druha a tretia generacia terénnych archeologov z SBF, na cele ktorych stali Virgilio Corbo
OFM (1978 — 1981) a Michele Piccirillo (1991 — 1994), pokracovala v machaerskych
vykopavkach pod vedenim ,,Ameriky*, po ¢om sa nasledne chopili vykopovych prac Mad’ari
(2009 — 2016). Oficialna akademicka spolupraca na archeologickom vyskume medzi SBF
a Mad’arskou akadémiou umeni zacala v roku 2017. Predbezna Studia sa zaroven zaobera
najnovsimi vedeckymi vysledkami terénneho vyskumu machaerského ohradenia, ako aj
laboratdérnymi analyzami stvisiacimi s Machaerom, ktoré prebiehaju v oblasti vrchu Nebo
av Ammane. Prave vtomto meste skiima kolektiv restauratorov zo spolo¢nosti Ecole
Biblique na ¢ele s Jeanom-Baptistom Humbertom OP keramické predmety najdené v rokoch
2016 a2017. Zavery badani budu tvorit osobitnil kapitolu akademickej monografie
MACHAERUS 111, ktora ma vyjst’ v ramci série SBF Collectio Maior.

477-484: Asher Ovadiah — Rosario Pierri: An Inscribed Stone with a Greek
Inscription from Machaerus, Jordan. Pred niekol’kymi desatrociami sa naSiel
v Herodesovej jordanskej pevnosti Machaerus (Mayaipolis) grécky napis o dizke piatich
riadkov vyryty do jemného nepravidelného vapenca. Pismo je dost’ nedbalé a kostrbaté, o
svedci o neskuisenej ruke pisara. Napis sa datuje do ranobyzantského obdobia a objavuji sa
v fiom dve vlastné mena: malo pouzivané muzské meno AAéxiog a grécky prepis bezného
latinského muzského mena Mapxog (Markus). Doraz na ich ¢nosti (apetai) a Crux immissa
(latinsky kriz) naznacuju, ze si presli akousi duchovnou skiisenost'ou. Neda sa posudit’, ¢i
tato dvojica prisla do Herodesovho Machaeru zo susednej ranobyzantskej dediny
Machaberus, alebo ¢i §lo o pustovnikov, ktori sa zdrziavali v jaskyniach na upéti pevnosti
a v jej okoli.

Vavrinec Radoslav Mitro OP
Dominikansky konvent
Mdsiarska 6

040 01 Kosice

Slovenska republika
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Recenzie

MARCHESELLI, Maurizio: Studi sul vangelo di Giovanni. Testi, temi
e contesto storico (AnBib 9), Roma: Pontifical Biblical Institute, Gregorian
& Biblical Press, 2016. 470 s. ISBN 978-88-7653-697-7.

Podl’a slov znameho biblistu Johannesa Beutlera SJ, je Maurizio Marcheselli
predstavitel'om novej generacie talianskych biblistov — exegétov. Stal sa zndmym uz
svojou dizertacnou pracou (2006), venovanou tzv. dodatkovej 21. kapitole Evanjelia
podla Jana. Odvtedy publikoval vysledky svojej vyskumno-exegetickej prace
v mnohych odbornych avedeckych casopisoch, kolektivnych monografiach
a konferencnych zbornikoch. V druhej polovici minulého storocia sa v odbornom
svete objavili hlasy, ktoré sa snazili interpretovat S§tvrté evanjelium ako
reprezentanta sektarskeho krestanstva, zameraného jedine na spasu vlastnej skupiny
veriacich. Maurizio Marcheselli s tymto smerovanim nesuhlasi a stavia sa aj proti
tendencii chapat’ janovské krestanstvo ako nahradu Izraela, jeho viery a institucii.

Charakteristickou ¢rtou Marcheselliho pristupu je skuto¢nost’, Ze namiesto
metody Redaktionsgeschichte, hypotéz pramenov a klasickej literarnej kritiky,
validne aplikuje predovSetkym synchronické, syntaktické a sémantické metddy,
a Specialne narativnu metodu, ktord je pre janovské texty mimoriadne vhodna.
Marcheselli vSak nezanedbava ani vysledky vyskumu v oblasti diachronickych
metod, ako je konkrétne vplyv synoptickych evanjelii na Janovo (Lovanska Skola)
a analyza dolezitych textov Starého zdkona a myslienkovych smerov obdobia
Druhého chramu. Marcheselliho publikéacia obsahuje vysledky jeho viacro¢ného
exegetického a biblicko-teologického badania a deli sa na tri Casti: 1. cast’ (8
prispevkov), 2. ¢ast’ (5 prispevkov), 3. Cast’ (4 prispevky). Vo vsetkych prispevkoch
je mozné citit’ pozadie hebrejskych korenov janovskych textov, niekedy explicitne,
inokedy menej. Takyto hermeneuticky pristup autor preferuje v porovnani s tymi,
v ktorych sa pri vyklade uprednostiiuju helenistické pramene.

Prispevky v prvej Casti publikacie sa ststred’'ujil na exegézu selektovanych
textovych perikop Janovho evanjelia, konkrétne: Jn 6 (chlieb zivota); Jn 9 (hriech
a hriesnici); Jn 12,32; Jn 19,19-22 (janovské spolocenstvo a napis na krizi Jezisa
Krista). Tento prispevok bol publikovany aj v slovenskom jazyku: ,,Népis na krizi
a janovska komunita (Jn 19,19-22)“. In: Blazej Strba (ed.): Studia Biblica Slovaca
2007, KBD, Svit 2008, 75-88. V Marcheselliho publikacii d’alej ndjdeme
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interpretaciu textov: Jn 20,1-18.29. Tri prispevky st venované 21. kapitole Janovho
evanjelia: text ako znovu-premyslenie (reflexia), dovod a ciel’ dodatkovej kap. 21
(s hodnotenim doélezitych exegetickych hypotéz) a osoba Zmrtvychvstalého.

Prispevky v druhej casti publikacie sa venuji Studiu Specifickych tém
Evanjelia podla Jana: 1. Pisma Izraela: exegeticky a hermeneuticky proces
v janovskom spolocenstve; 2. Smrt’ a nesmrtelnost’ v Janovom evanjeliu; 3. Vernost’
ako konstitutivna ¢rta modlitby v Janovom evanjeliu; 4. Pritomnost’ proroka
Ezechiela vo §tvrtom evanjeliu prostrednictvom aluzii; 5. Uloha Ducha vo svedectve
a jeho univerzalne poslanie v Janovom evanjeliu.

Prispevky v tretej Casti su venované nasledujiicim historicko-teologickym
témam: 1. Antijudaizmus vo Stvrtom evanjeliu? Prezentacia a bilancia najnovsich
myslienkovych smerov v exegetickom badani. 2. Antijudaizmus Janovho evanjelia
a kritické zhodnotenie takéhoto obvinenia; 3. Narativny profil skupiny ,,Zidia“
v texte Jn 1-12; 4. Janovo evanjelium v judaizme: identita a myslienkové napétia.

Publikacia Studi sul vangelo di Giovanni okrem bohatej odbornej literatiry
(383 titulov) obsahuje aj vel'mi uzito¢ny index autorov, citdtov a gréckych terminov.
Kniha Maurizia Marcheselliho je d’al$im pozitivnym prispevkom k $ireniu novsich
pohl'adov na text, teologiu a interpretaciu Stvrtého evanjelia v odbornom biblickom
a akademickom svete.

Pavol Farkas

Rimskokatolicka cyrilometodska bohoslovecka fakulta
Univerzita Komenského v Bratislave

Kapitulska 26

814 58 Bratislava
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Medzinarodny kongres Spolo¢nosti biblickej literatiry (SBL)
v spolupraci s Europskou asociaciou biblickych studii
(EABS) v Helsinkach 30. jula — 3. augusta 2018

Spolo¢nost’ biblickej literatury (Society of Biblical Literature) zalozena
v roku 1880 je najstarSou a najvacSou asociaciou zameranou na kriticky vyskum
Svitého pisma. Okrem vel'kej novembrovej konferencie na pdde niektorej americke;j
akademickej institacie kazdy rok organizuje aj medzinarodnu konferenciu mimo
USA. V poslednych rokoch sa coraz cCastejSie tato nepochybne inSpirativna
konferencia SBL kona v spolupraci s Europskou asociaciou biblickych Studii
(European Association for Biblical Studies), ktora zdruzuje mladych eurdpskych
akademikov a sidli v Miinsteri. Bolo tomu tak i minuly rok v Berline a predtym
v roku 2014 vo Viedni. Hostitelom tohto spolo¢ného biblického kongresu bola
tentoraz prestizna Helsinska univerzita. Oproti poslednému medzindrodnému
mitingu SBL, ktory sa konal v Helsinkdch a Lahti v roku 1999, kedy bolo
prezentovanych 200 prispevkov v priblizne 60 sekciach, pocet biblickych prednasok
na tejto spojenej konferencii rapidne vzrastol. Pocas Styroch konferenénych dni bolo
prednesenych okolo 850 prispevkov vo viac ako 250 sekciach v roznych
programovych celkoch usporiadanych oboma biblickymi organizaciami.

Po otvoreni kongresu v podvecer 30. jula prezentovali v ivodnej panelovej
diskusii Styria inovativni biblisti a biblistky z troch Centier excelentnosti Teologickej
fakulty Helsinskej univerzity Jutta Jokirantova, Ismo Dunderberg, Siiri
Toiviainenova a Rick Bonnie svoje svieze pohl'ady na tému ,,Co by som chcel vidiet’
v biblickych studiach? Ich postrehy suviseli s problematikou starozdkonnych
a novozakonnych disciplin, ktoré zastupovali. V nasledujtcich diioch odznelo vel’a
podnetnych a niekedy i menej podnetnych prednaSok a prispevkov s réznorodou
tematikou zo Siroko ponimanej oblasti starozakonnych a novozakonnych Stadii.
Okrem sekcii utvorenych na zéklade celkov biblickych knih alebo samotnych
biblickych spisov sa ponukali rézne zamerané sekcie: textudlne, filologicky,
apokryficky, apokalypticky, historicky, antropologicky a ikonograficky. V stlade
s aktualnymi trendmi v exegetickej tradicii boli hojne zastiipené rézne interpretacné
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a metodologické sekcie, ale aj tematické sekcie zamerané na kult, ritudly, emocie,
¢nosti, metafory, rodinu, tradicie atd’. Pri niektorych prispevkoch bola vel'mi
inpirativna konfrontacia biblickych textov s vizualnou kultirou ¢i ikonografickou
evidenciou.

Po tri veceri sa konali konverzacie s renomovanymi odbornikmi, napr.
s Bezalelom Portenom z Hebrejskej univerzity, ktory vela publikoval ohl'adom
papyrusov z Elefantiny. Debata Pauly Fredriksenovej a Adely Reinhartzovej,
odborni¢ok na historiu a starokrest’ansku literatiru, odkryla nové pohl'ady na Pavlov
epiStolar a Janovo evanjelium'. Paula Fredriksenova tu prezentovala zavery svojej
prelomovej knihy Pavol, apostol pohanov (2017). Za zmienku tiez stoji aj panelova
diskusia kolegov a priatelov zosnulého prof. Philipa R. Daviesa z University of
Sheffield a dlhorocného riaditela Sheffield Academic Press, ktory nahle zomrel
v tomto roku. Diskutovalo sa o jeho vedeckom dedicstve a vplyve, ktoré sa tykaju
jeho minimalistického pohladu na dejiny starovekého Izraela, ktory ide v linii
niektorych skeptickych ucencov.

Na kongrese, ktory mal priblizne 500 registrovanych ucastnikov, sa
zucastnili aj niektori Ceski biblisti. Aj tento kongres, podobne ako ten vlanajsi
v Berline, bol zorganizovany na vysokej Urovni. Organizatori ponukli bohaty
sprievodny kultirny a spolocensky program. Zaujimavy bol organovy koncert
v unikatnom skalnom kostole, ktory je vytesany do skalného masivu.

Najblizsi medzindrodny kongres SBL sa bude konat'v Rime 1. —5. jala 2019
na Papezskej Gregorovej univerzite a rocna konferencia EABS sa bude tentokrat
konat’ samostatne 11. — 14. augusta 2019 vo Varsave.

Jozef Jancovic

Univerzita Komenského

Rimskokatolicka cyrilometodska bohoslovecka fakulta
Kapitulska 26

814 58 Bratislava

! Zaznam diskusie na https://www.helsinki.fi/en/unitube/video/10256a7b-335b-40ac-
b9d8-7e30£753ba81).
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Stretnutie Katolickej biblickej asociacie v Denveri

Uz 81. vyrotné stretnutie Katolickej biblickej asociacie (CBA) sa
uskutocnilo v ditoch 28. — 31. jula 2018 na jezuitskej univerzite Regis University
v meste Denver, Colorado. Okrem akademickej prace a nadvdzovania osobnych
kontaktov je nepochybnym prinosom tychto stretnuti ispozndvanie réznych
akademickych institicii naprie¢ USA. Priblizne 300 ucastnikov tohoro¢ného
stretnutia privital P.John P. Fitzgibbons SJ, prezident hostujlicej univerzity.
Oboznamil ich so zakladnou viziou univerzity: formovat’ mladych I'udi tak, aby oni
potom formovali svet. Tato myslienka sa stava realitou vd’aka ucasti Studentov na
mnohych lokalnych aktivitdich v prospech miestnych obyvatelov, ako aj
angazovanim sa v medzinarodnych projektoch, napr. v uteceneckych taboroch
v Aftrike.

Akademicka Cast’ stretnutia sa tradiCne zamerala na rozne témy biblického
vyskumu a ucastnici sa rozdelili do menSich skupin podla oblasti ich zaujmu.
Naopak, pri spolo¢nych prednaSkach sa hovorilo najmi o aktualnych otazkach
sucasnej exegézy. Uvodna panelova diskusia mala za ciel’ uvazovat’ o katolickom
rozmere biblickej exegézy. Hoci sa o tejto téme diskutovalo uz v minulosti, mnohé
prispevky potvrdili jej aktualnost. Katolicka exegéza sa snazi byt v sluzbe
Magistéria. Od inych denomindcii sa nelisi v metodologii, no je jej vlastna senzitivita
voci eklezialnemu kontextu a veriacej komunite, v ktorej ma Svété pismo svoje
primarne miesto. V sulade s dokumentmi Magistéria katolicka exegéza berie vazne
princip inkarnacie: Bozie slovo k ndm prichadza v historickej realite a takto ho
musime vnimat’ a spoznavat’.

V hlavnom prihovore ucastnikom konferencie Eileen M. Schullerova
nadviazala na 70. vyro¢ie objavenia kumranskych zvitkov. Cerpajuc zo svojej
dlhoro¢nej prace pri vyskume a publikovani rukopisov predstavila hlavné trendy
vyskumu a posun v pohl'ade na ucast’ Zien na Zivote kumranskeho spolocenstva.
Hoci sedemdesiat rokov zivota bolo neraz poznacenych trapenim a tryznou (porov.
7 90,10), vo vyskume kumranskych zvitkov teraz zazivame plodné a fascinujiice
obdobie i vd’aka vytrvalej praci mnohych nasich predchodcov a tiez publikaciam,
ktoré su k dispozicii.

Mimoriadna pozornost bola venovana itakému velikdnovi biblicke;
exegézy, akym bol kiiaz Raymond E. Brown. Dvadsiate vyrocie jeho timrtia poskytlo
prilezitost’ oboznamit’ sa s jeho Zivotom a dielom, ktoré¢ boli tizko spété s obdobim
zapasu o identitu katolickej exegézy. Mnohym l'ud'om pracujiicim v akademickej
oblasti su zname exegetické prace a Studie R. Browna. Nad¢asova hodnotu a mozno
eSte VAcSi vplyv na formovanie tvare Cirkvi vS§ak maji jeho popularizacné diela,
v ktorych vzdy vychadza zrigordznej metodoldgie a poukazuje na to, ako texty
formuju spolocenstvo veriacich.
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Buduce vyrocné stretnutie Katolickej biblickej asociacie sa uskutocni
v ditoch 27. — 30. jala 2019 na Walsh University v meste North Canton, Ohio.

Libor Marek

41233 Ryan Road
Sterling Heights, M1
48314 USA
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