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Some Major Israelite Figures in the Former Prophets

in the Tradition of the Septuagint

Emanuel Tov

This study examines the representation in the Septuagint of a few major
Israelite figures featuring in the Former Prophets. The Septuagint is a translation,
but the translators of the various books could have presented these figures
differently from the MT; for example, the Greek translations could have
preserved vestiges of ancient traditions that differ from those of the MT. We
know that in the MT the figures of David and Solomon as found in Chronicles
differ from those in Samuel and Kings. We also know that Josephus, Philo,
Pseudo-Philo, and several Qumran writings present a different picture from that
in the MT and, by the same token, the LXX could also reflect different Hebrew
or Greek traditions.

It should be remembered that the LXX canon is composed of translations
of different types and therefore biblical figures are presented in different ways.
Thus, the Greek Joshua reflects only a few variant traditions about Joshua, while
the Greek book of 1 Kgs reflects many variant traditions about David and
Solomon. Again, the LXX of Chronicles reflects very few diverse traditions.
Each translated book stands by itself.

The Greek form of 1 Kgs (3 Kgdms in the LXX) presents a rather unique
situation. I would say that this is the exception rather than the rule. Thus, in an
earlier study' I found that the picture of Moses in the LXX did not differ much
from that in the MT. Philo, Ezekiel the Tragedian, and Josephus had much to say
about Moses, but their Greek source, the LXX, had little interest in exegetical
traditions regarding Moses. The results of that investigation thus were rather
negative and this, in by itself, is a remarkable phenomenon. The Greek books of
the Torah reflect unmistakable contextual, theological, and legal exegesis, but

' Tov, Moses in the Septuagint.
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2 Some Major Israelite Figures in the Former Prophets in the Tradition of the Septuagint

the person of Moses was not the focus of their interest>. This is the case also with
the other biblical figures as far as [ have been able to see. However, in this paper,
I deal with the exceptions.

The first sign of the lack of exegetical traditions in the LXX is found in
a research tool that should be one’s first step in locating theology, namely the
Theological Dictionary of the New Testament®. This handbook is very excessive
in its description of the theological background of Septuagintal and New
Testament words that are not necessarily theological. At the same time, TDNT
does not refer to the persons or names mentioned in the LXX, such as Moses*,
Abraham, Joseph, Aaron, Israel, and Jerusalem. Some of the major figures
relevant to the period of the Former Prophets are mentioned in TDNT, but their
coverage does not include the period of the Hebrew Bible or the LXX".

In what follows, I present evidence that 1 have been able to find of
differences between the MT and the LXX relating to major figures in the Former
Prophets. The greatest amount found pertains to 3 Kgdms. The discussion is
necessarily fragmentary and haphazard. I cannot give a complete picture of
Joshua or Solomon in the LXX, because such a picture would not be realistic as
most of its details agree with the MT. Usually the LXX takes the description from
its Hebrew source. My discussion is limited to the few instances in which the
LXX differs from the MT, as they may point to a special reality. This type of
analysis is often fragmentary.

1 Joshua

The figure of Joshua in the MT and the LXX is the same person even
though their names differ and they have a different character after the appearance
of Christianity. The Greek translation was probably produced in the second
century BCE, when there was no Christian flavor to the equivalent ywin —
‘Ingolis. That equivalent undoubtedly did not reflect ¥win? but the shortened v,

2 DOGNIEZ, La figure de Moise, 62, reached a similar conclusion.

3 KITTEL — FRIEDRICH (eds.), Theological Dictionary of the New Testament.

* JEREMIAS, Mwvofic.

3> David is not covered but “son of David” is in LOHSE, vio¢ Aavid; Solomon in LOHSE,
Solopwv; Joshua in FOESTER, ‘Inools; Eliah in JEREMIAS, "HA(e)ias.

Studia Biblica Slovaca



Emanuel Tov 3

such as found in the late books of Chronicles, Ezra, and Nehemiah®. Indeed the
same person was named both 51737 1090 pTYinTI2 vwin' (Hag 1:1) and 712 viw»
P78 (Ezra 3:2). In Christianity, the Old Testament figure Joshua — "Incols is
often equated with Jesus Christ.

a) Common to the traditions about Inoo¥ in the LXX is the wish to present
Joshua as a person who is more important than Moses and as a law-abiding
person. Such tendencies can be learned only from differences between the LXX
and the other sources.

i. According to the tractate Abot 1:1, “Moshe received the Torah from
Sinai and he handed it over to Joshua, and Joshua handed it over to the elders and
the elders to the Prophets”. This tradition reflects Joshua’s elevated status in both
the MT and the LXX. Already in Exod 24, Joshua is close to Moses, more so in
the LXX than in the MT’.

Exod 24:13
MT D ORA I07OR WA Sy nawn ywinm nwn opn = SP

NRSV So Moses set out with his assistant Joshua, and Moses went
up into the mountain of God

LXX  xal dvaotis Mwuofic xal Tneols 6 mapeotyras® adTé
avefyony eig 6 8pog ol Beol-

NETS And Moyses rose up and lesous who assisted him, and they
went up into the mountain of God.

Exod 24:13 attests to the various differences between the traditions in
which Moses went up to the mountain, either alone or together with others’. The
MT is contextually difficult since Moses and Joshua started out the journey
together and only Moses arrived at the destination. The LXX solved the issue by
changing the verb from the singular to the plural (while at the same time omitting
the name “Moses”). The Greek version thus elevates Joshua’s position by making
him also ascend the mountain of God'’.

®E.g.,Ezra2:2, 6; 1 Chr 24:11. The presentation of the shortened forms is also visible
in the presentation of the theophoric names in 1QIsa®. See KUTSCHER, Isaiah Scroll, 4.

7 See Tov, Textual Problems.

8 The equivalent of nwn, mapeaTyrag, is rare (Num 11:28; Deut 21:5; 2 Sam 13:17).

9 Other traditions are found in Exod 19, 32, and 34. See Tov, Textual Problems.

10 Most striking is the juxtaposition of the similar vv. 12.13, in which v. 13 was
changed and v. 12 was not (' The Lord said to Moses, “Come up to me on the mountain, and

StBiS1 12 (1/2020)



4 Some Major Israelite Figures in the Former Prophets in the Tradition of the Septuagint

ii. The Greek version of Josh 24:5 omits the mention of Moses in a central
verse describing the history of the Israelites, and thus elevates Joshua to the

higher position.
Josh 24:5-6
MT

NRSV

7 DMIRD AT PN IPEN INIR DY, TR 07nR WY om
127p3 "WYY TWRD DIWNTNR BRY SN TN TYHIN TIUN]
I IRAM DYAN D NIIRTNK KRR © 10NN TNRYIA NN
7070 D’Wj;:ﬂ 272 D;mjiﬂtj MOR OMRND DTN
I gave Esau the hill country of Seir to possess, but Jacob and
his children went down to Egypt. ° Then I sent Moses and
Aaron, and I plagued Egypt with what I did in its midst; and
afterwards I brought you out. © When I brought your ancestors
out of Egypt, you came to the sea; and the Egyptians pursued
your ancestors with chariots and horsemen to the Red Sea.

The LXX omits the half-verse mentioning Moses and Aaron, while also
representing other details differently:

LXX

NETS

xal €0wxa t6@ Hoav 6 8pog 70 Znp xAnpovoudioat adté, xal
Taxwf xai of viot adTol xatéPnoay eig Aiyumtov xat éyévovto
éxel eig Ebvog péya xal moAl xal xpataidv. S xal éxdxwoay
atTol of AlyUmTior, xal émdTaey xUplog Ty Alyumtov év olg
émolnoey avTols, xal peta tadta Enyayey uds © €€ Alyimrou,
xal elonAbate eic ™y Bddagoav TV Epubpdv. xal xatediway
ot AlydmTiol omiow TAV TaTépwy DUAY év dpuadaty xal v ITmolg
eig ™ OdAacoav ™)y épubpav,

And I gave to Esau Mount Seir for him to inherit. And Iakob
and his sons went down into Egypt and became there a great
and populous and mighty nation, > and the Egyptians afflicted
them. And the Lord smote Egypt with things he did to them,
and afterwards he brought you out ® of Egypt. And you came
into the Red Sea, and the Egyptians pursued after your fathers
with chariots and with horses into the Red Sea.

wait there ...” > So Moses set out with his assistant Joshua, and Moses went up...). A
consistent change of the context would have led to the addition of the figure of Joshua also

mnv. 12.
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Emanuel Tov 5

This verse, according to which Moses did not lead the Israelites out of
Egypt, is similar to another, a plus to the LXX of Josh 24:31a, in which Joshua
is said to have led the Israelites out of Egypt. In other words, according to the
LXX of this book, Joshua and not Moses played a central role in that event. This
unique tradition is in competition with the main biblical tradition that Moses led
the Israelites out of Egypt. As Joshua was already mentioned in the Torah, he
would have been old enough to accomplish this task.

Josh 24:31a

LXX  éxel €0nxav pet’ adtol eig T wvijua, eis 6 Edapav adTov éxel,
Th payalpags Tag meTpivag, v als mepiétepey Tols viods Iopan
&v Talyadow, Ore éffyayev avrols & Alydmrou, xabi
cuvétagey adTols x0pLog ...

NETS There they put with him, into the tomb in which they buried
him, the flint knives with which he circumcised the sons of
Israel in Galgala, when he led them out of Egypt, as the Lord
instructed them ...
Reconstruction: ... D™%NN DR IR®IAD ...

This plus refers to the story of the circumcision at Gilgal, and states that
Joshua led the Israelites out of Egypt and to that location. It is in agreement with
the tradition of 24:5, but I think that this tradition needs to be taken cum grano
salis''. It seems to me that a textual mishap took place in transferring the
information to this position from 5:2-5, where the phrase “to leave Egypt” is
mentioned five times in connection with the tradition about the circumcision at
Gibeath-haaraloth. While in ch. 5 the Israelites leave Egypt, here the word refers
to Joshua leading the people out of Egypt.

b) In two places, Joshua’s actions are reinterpreted as those of God; in ch.
4 regarding the erecting of the stones in the Jordan, and in ch. 9 regarding the
ruse of the Gibeonites. Joshua is as important as Moses.

Josh 4:8
MT  pwi i Wk SR90rm33 170pn
NRSV  The Israelites did as Joshua commanded.

1 Differently in ROFE, Joshua, 23, 24: “This verse is most likely original.”;
“Apparently, verse 3la was excised from MT.”; ROSEL, Die Septuaginta-Version des
Josuabuches, 205.

StBiS1 12 (1/2020)



6 Some Major Israelite Figures in the Former Prophets in the Tradition of the Septuagint

LXX  xai émoincav oltwg of viot Icpanh, xabétt éveteilato xdpros
76 ‘Inoof,

NETS And the sons of Israel did so, as the Lord commanded Iesous.

Josh 9:3
MT - op2)inmh p@i npy TR N Ry 131 3uh
NRSV But when the inhabitants of Gibeon heard what Joshua had
done to Jericho and to Ai.

LXX  Kai ot xatowxotvres I'afawy fixovoay mavra, oa émoincey
xyprog tij lepiyw xal T4 Tat.

NETS And the inhabitants of Gabaon heard all that the Lord did to
Iericho and to Gai.

There is no clear contradiction between these different accounts since
Joshua fulfilled the command of God, but the implication of the texts is different.
In the MT of 4:8 and 9:3, Joshua gave the command, while in the LXX God was
active behind the scene in 4:8, and Joshua took his place in 9:3. It is hard to know
whether this is the translator’s interpretation or whether this idea was already
found in his Vorlage.

The phenomenon itself is known from various places in the Old Testament
and the classical sources, and was named “double causality” by Isac L.
Seeligmann in a now-classical study'?. Often the initial stories about heroes in
the historical books tell of their brave activities, while the historiographer
summarizes the situation by saying that it was God who brought about the victory
without referring to the human agent'’. Likewise, in the MT of 1 Sam 19:5,
Jonathan says to Saul about David’s killing of Goliath: “He took his life in his
hands and killed the Philistine, and the Lord wrought a great victory for all
Israel.” In the same verse, the human bravery is mentioned next to the divine
intervention. However, the Peshitta, for reasons of its own, felt the need to
emphasize the human factor by referring to David’s actions in a small plus:
“through his hand”'.

12 SEELIGMANN, Menschliches Heldentum.

13 See SEELIGMANN, Menschliches Heldentum, 151-152.

4 mus Liome olal o <iniaa i amso .helal .ﬂvno Nl ray iy,
“...wrought a great victory for all Israel through his (i.e., David’s) hands”.

Studia Biblica Slovaca



Emanuel Tov 7

c¢) The LXX presents Joshua as a more law-abiding person than he is in the
MT. LXX-Joshua contains several nomistic changes (changes in accord with the
Torah), but it is hard to know whether they were inserted by the translator or his

Vorlage.

According to Num 10:8-9, only priests could sound the trumpets when
Israel would go to war. However, the same Joshua, who was told to follow the
laws of the Torah day and night (Josh 1:8), also gave orders in the MT that
nonpriests should be involved in sounding the trumpet during the encircling of
Jericho (6:9.13). Remarkably, these texts were changed in the LXX on three

occasions:

Josh 6:9b
MT

NJPS

LXX

NETS

Josh 6:13
MT

NJPS

LXX

NETS

Josh 6:20
MT

NJPS
LXX

NETS

ningiva vipm 7% 1RD MNR 720 qernDM ...

... and the rear guard marched behind the ark, with the
horns sounding all the time.

xal of lepels ol oVparyolivtes dmiow THs xi1PwTol THs Oabnixns
xuplou Topeuduevol xal calmilovres.

... and the priests who bring up the rear, behind the ark of
the covenant of the Lord, as they walk and trumpet.

ningiwa wipm [7157] 72i0 My s InK 790 qornm

and the rear guard marched behind the Ark of the Lord, with
the horns sounding all the time.

xat 6 Aotmog dyAos émiabe THig x1BwTol THg dtadVrng xupiov:
xal of lepeic éodAmoay Tals cdAmiyéL

and the rest of the crowd behind the ark of the covenant of
the Lord, and the priests sounded with the trumpets.

nnawa Wwpnn oui Y
So the people shouted when the horns were sounded.
xal éodAmoay Tals cdATIyEw of lepelc

And the priests sounded with the trumpets.

StBiS1 12 (1/2020)



8 Some Major Israelite Figures in the Former Prophets in the Tradition of the Septuagint

The last verse, Josh 6:20, is far from clear in the LXX, but it is evident that
the priests have been added to the base text'>. In the MT, the priests sound the
trumpets in v. 9a, but not in vv. 9b.13.20, while they do so in the LXX (and in
the Targum in vv. 9b.13). Furthermore, in v. 8, the horns have been transformed
into sacred horns, so that only priests can sound them:

Josh 6:8
MT  ohain ninaiv nyaw oxw: ovndn npaw
NJPS ... the seven priests carrying seven rams’ horns
LXX  xal émta lepeis Exovtes EMTA TAATIYYOS lepds
NETS ... and seven priests holding seven sacred trumpets

In the LXX, the “trumpets made of rams’ horns” have been transformed
into “sacred trumpets.” If there was a Hebrew source, it would have been mnaw
wnpn (for MT o'harn nmow), which is unattested in Hebrew Scripture. The
textual relation between the LXX and the MT is unclear since the LXX also
leaves out several elements in this passage, possibly because they were
considered “verbose” (vv. 6:3b.4.6b.9a).

In a detailed analysis, Leah Mazor ascribes these nomistic changes to the
Vorlage of the LXX, basing herself on internal analysis and on the external
parallel of the Targum and Josephus'®. However, Josephus may depend on the
LXX. On the other hand, the nomistic changes, also partially reflected in the
Targum, may reflect a theological midrash-like tradition of the LXX, similar to
other instances in Josh'”. I find it difficult to reach a decision'®.

The traditions on Joshua developed in several directions, inter alia in
extensive pluses in the LXX at the end of ch. 24, in 4QJosh?, and in additional
sources'’.

15 The rear guard is rendered with different terms in vv. 9.13. odpayéw does not occur
elsewhere in the LXX, while o0payia occurs in Deut 25:18 and Josh 10:19 in connection with
the verb 211.

16 MAZOR, Jericho Conquest.

17 See Tov, Midrash-Type Exegesis.

¥ However, nomistic tendencies are found in all witnesses, also in MT. See, e.g., MT
Josh 1:7 compared with the LXX. It seems to me that MT expanded an earlier short text, as
in the LXX, stressing the importance of the Torah. On the other hand, according to VAN DER
MEER, Formation, 210-222, the Greek translator abbreviated his parent text.

19 See my studies Tov, Literary Development; Tov, The Growth of the Book of
Joshua; Tov, The Rewritten Book of Joshua.

Studia Biblica Slovaca



Emanuel Tov 9

2 Hannah

The ancient versions differ often in the Former Prophets, but only some
differences pertain to the depiction of the personality of a figure in these books.
Hannah is such a person who is depicted in a different way in the MT than in the
LXX and 4QSam®. Hannah is a central person in the first chapters of Samuel and
she also has a close connection with the temple and its cult. However, in the LXX
and the Qumran scroll, her task is more prominent than in the MT, and there is
a strong suspicion that her task in the cult has been curtailed in the MT because
it would have been inappropriate for a woman to fulfill such tasks.

a) On two occasions the MT removed Hannah’s standing before the Lord
in a cultic context in 1 Sam 1-2, while other noncultic references were left
unchanged (1:12.15):

1 Sam 1:9
MT Anw nR nhwa nbar Nk man opm (=T V)
NRSV  After they had eaten and drunk at Shiloh, Hannah rose
LXX  + xal xatéaty) évwmiov xuplov + (=S)
=+ mm "19% ax'nm + = and she stood before the Lord (cf.
1:26; 3:10; 10:23)
1 Sam 1:14
MT+  7hyn 737 nR ™on
NRSV  Put away your wine
LXX  + xal mopebou éx mposwmou xuplou +
=+ M 13950 '8¥ + and go out from the presence of the Lord
(cf. Gen 41:46)
b) 1 Sam 1:25
MT+ HY OR WIN NR IN'IY 997 DR ONWN
NRSV and they slaughtered the bull and brought the boy to Eli
LXX  xal géodagev Tov udoyov xai mpoohyayev Avva ) wjtyp Tol
matdapiov mpos Ht
=59 SR WA DR 7N 437777990 DR VWM
NETS and he slaughtered the bull calf. And Hannah, the mother of

the child, brought it to Eli

StBiS1 12 (1/2020)



10 Some Major Israelite Figures in the Former Prophets in the Tradition of the Septuagint

According to the MT, unnamed persons brought the boy to Eli while,
according to the LXX, Hannah performed this task in a cultic context. The
connection in the MT is problematic, since v. 26, referring to Hannah’s
conversation with Eli, is not connected to the previous verse, while LXX presents
a smooth connection. It is not impossible that the original wording was changed
in the MT in order to avoid mentioning another action of Hannah.

c) 1 Sam 1:28
LXX 4QSam* MT (=T)
> 20m5 1 nnwm ow n[apm b oW Innw

MT and he bowed low there before the Lord / 4QSam® [and she left] him [there]
and she bowed [before the Lord].

1 Sam 2:11a
LXX 4QSam? MT+
M 1185 oW Inam >? 102 5 nnnan aphr M

annn 2t Tom

MT+ And Elkanah went home to Ramah / 4QSam® > ?/ LXX and she left him
there before the Lord and she went to Ramah.

The main actions described in 1:28 and 2:11, leaving Samuel at the temple
and the bowing before the Lord, are ascribed to different persons in the various
textual traditions or are not mentioned at all (the bowing before the Lord is
lacking in the LXX). According to 4QSam?, Hannah prostrates herself before the
Lord in the verse preceding the Song of Hannah, and at that point she leaves
Samuel at the temple (1:28). On the other hand, according to the LXX, Hannah
leaves Samuel at the temple affer her song (2:11). LXX and 4QSam® present an
internally consistent and probably original version. In 1:28, the MT reflects
a revision that shifts the action to Elkanah, though not formally identified in the
text, a role that was originally ascribed to Hannah (LXX and 4QSam?)**.

20 An alternative reconstruction would be 11[1am, based on the reconstruction of LXX
2:11 by WELLHAUSEN, Samuelis, 42.

21 Kal xatéhmov adtdv éxel évamiov xupiov xal amiiibov eic Apuabaiy. For the two
verbs, we follow (against Rahlfs) the text of manuscript B, disregarding the main evidence
of the Greek tradition, which has plural forms xatéA(e)imov, amijAbov. See my study Tov,
Hannah, 435.

22 For a full analysis, see TOv, Hannah.
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Emanuel Tov 11

d) 1 Sam 2:20
MT mH SRw wR (MHRwn nnn) (= T)
(in place of the loan) he(?) made to the Lord

4QSam® APy n)>rwn wR[ (DID: n]>Rwn)
=NJPS (in place of the loan) she made to the Lord
LXX (Gl Tol ypéous) ob Expnoas T xupiw (=S V)

The reconstructed reading of 4QSam® conforms to the earlier story: it is
Hannah who promised Samuel to God in the very same words (1:27-28). While
the MT is unclear, it seems that the figure of Hannah has been replaced with
Elkanah as elsewhere in the context. LXX S V adapted the verb to the context
(“you lent to the Lord”).

e) 1 Sam 1:23

MT PAT AR MO IR (=T V)
May the Lord fulfill His word.

4QSam® Tan rvA A 0P IN]
=NJPS [May the Lo]rd [fulfill] that which comes out of your mouth
=LXX  dM& omjoat xlprog To E£eABOY éx Tol oTépatés oou

While the MT refers to the word of the Lord, 4QSam® LXX refer to
Hannah’s vow. The MT phrase occurs often elsewhere (e.g., Deut 27:26; 1 Kgs
2:4), while the alternative phrase occurs in Num 30:3 in a context of vows: &9
Wy ran 8N 933 1927 5, “he must not break his word, but must carry out all
that has crossed his lips (literally: came out of his mouth)”. Probably the reading
of 4QSam?® LXX was corrected by MT T V. The mentioning of the “word” of
God reflects more reverence towards God than the vow of a mere mortal,
Hannah. This understanding ties in with the mentioned changes.

In short, in the LXX and the Qumran scroll, Hannah’s task is more
prominent than in the MT, and there is a strong suspicion that her task in the cult
has been downplayed in the MT because it would have been inappropriate for
a woman to perform such tasks.

3 David

One of the stories about David in the MT depicts him in a theological
framework that fits the theosophical framework of the MT, but the story is not
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included in the LXX. In 1 Sam 16-18, containing mainly the story of David and
Goliath, two different literary strata are contained in LXX and the MT reflecting
distinct tendencies and theologies.

The story of David and Goliath in the LXX is significantly shorter than
that in the MT, including the omission of long sections, the largest of which is
17:12-31. While some scholars claim that the translator omitted these sections
with the intention of smoothing over problems in the Hebrew text, most are of
the opinion that he found before him a short version of the story representing
a literary edition different from the MT (see below)*.

Since there is no external evidence (such as ancient Hebrew texts) to
support the assumed existence of a short Hebrew text, the nature of the LXX can
be explained solely on the basis of an analysis of its translation character.
According to Tov**, this translation unit reflects a literal translation method and
therefore one cannot attribute to the translator the intention of abridging his
source to such a great extent, as was claimed by Pisano®.

According to Barthélemy, Gooding, and Rofé, this short Hebrew text,
translated faithfully by the LXX, was created at an earlier stage as an
abridgement of a longer Hebrew text resembling the MT. On the other hand,
according to Tov and Lust, the LXX reflects a short version of the story of the
encounter between David and Goliath?®. This short version, found both in the
LXX and the MT and called here ed. I, is more natural than the MT since it does
not contain the double accounts of the latter version, ed. II. Ed. II (the additional
verses in the MT) has been added to the story of ed. I. Both versions of the story
of David and Goliath contain several parallel (double) elements that are not
linked by what we would name cross-references?’.

The two layers reflect different theological tendencies. While in the
encounter between David and Goliath in 1 Samuel 1618, David is a well-known
person in the LXX (= ed. I), the MT conveys the idea that God can bring victory
to his people (ed. II, lacking in the LXX) even through unimportant figures

2 See Tov, Composition.

24 Tov, Composition.

23 PISANO, Samuel, 78-86.

26 For details, see Tov, Composition.

27 David is introduced twice to Saul (16:17-23; 17:55-58), he is twice appointed as an
officer in Saul’s army (18:5.13), and on two occasions Saul offers the hand of one of his
daughters to David in marriage (Merab, 18:17-19; Michal, 18:20-27). The two versions are
not completely parallel, for ed. I is fuller than ed. II.
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(17:12-31 MT). Likewise, that edition also stressed that David did not need
a sword in order to defeat the Philistine (17:50 MT). See 1 Sam 17:50: “So David
prevailed over the Philistine with a sling and a stone, striking down the Philistine
and killing him; there was no sword in David’s hand.” These words and several
of the surrounding verses in the MT are not found in the LXX. It seems that this
theological message has been added in the text edition of the MT, and this is one
of its major objectives.

4 Solomon

The book that contains the largest amount of exegesis of a biblical figure
in the LXX as a whole, not only in the Former Prophets, is 3 Kgdms (1 Kgs in
the MT). This book (Kgdms yy=1Kgs 2:11-21:15 [?]) poses a greater challenge
for the researcher than the other three books of the Greek Kingdoms (1-2, 4
Kgdms). Scholars assume that Kgdms $y and 00 reflect an early revision, kaige-
Theodotion. The many problems discussed over the past half-century relating to
the kaige-Theodotion revision in 2 and 4 Kgdms and the evaluation of the
Hebrew text of 1-2 Sam in the wake of the Qumran discoveries are very complex.
However, they are less complicated than the evaluation of the Greek text of
1 Kgs. From the many studies published in the last decennia, it follows that there
is no consensus concerning the evaluation of that version.

The discrepancies between the Hebrew and Greek texts resulted from
changes made in either the MT or LXX and therefore they cannot be described
in neutral terms. The 2005 monograph by Percy S. F. van Keulen described the
features of 3 Kgdms as follows:

The student of 3 Regum is not only struck by the high rate but also by
the diversity of differences vis-a-vis 1 Kings that are contained in the
book. Pluses and minuses are frequent, as well as word differences.
Some of the pluses in 3 Regum consist of duplicate renderings of
passages appearing elsewhere in the translation. ... Another peculiar
deviation from the MT, typical of the second half of 3 Regum, pertains
to the chronological data for kings following Solomon.?®

28 vAN KEULEN, Two Versions, 1.
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In evaluating the extensive differences between the two versions, scholars
have determined that the LXX reflects either a Hebrew text like the MT* or
forms a faithful translation of a Hebrew book very different from 1 Kgs. In the
latter case, we are confronted with two different compositions rather than texts
differing at the scribal level. I believe that the latter option is correct.

Some of the tendencies of the Greek version of 3 Kgdms, already
recognized by Thackeray®, were described well by Gooding and van Keulen.
Gooding presents a simplified analysis by describing the first ten chapters as
being rewritten around Solomon’s wisdom, including the whitewashing of his
sins, chs. 11-14 as presenting a more favorable account of Jeroboam, and chs.
16-22 as whitewashing Ahab*!. For Gooding, 3 Kgdms takes the form of a Greek
commentary of 1 Kgs*2. Likewise, for van Keulen, one of the main features of
the first part of this rewritten composition is the presentation of a more favorable
picture of Solomon®® and a rearrangement of the sequence of events (named
“pedantic timetabling” by Gooding?*).

The researcher of 1 Kgs immediately realizes that this translation differs
from the MT and the other ancient versions. Leaving aside for a moment the
question of the incipit of the third book of the Greek Kingdoms, we note that in
the middle of ch. 2, the LXX has two long additions, named Summaries 1 and 2
(or Miscellanies 1 and 2). After v. 35, the LXX has fourteen additional verses,
traditionally denoted 35, ,, and after v. 46 there are eleven additional verses,
denoted 46,_,. These summaries were analyzed long ago.

There is sufficient support for the assumption that the Greek translation of
1 Kgs was based on a Hebrew source®® anterior or subsequent to the MT. Since
the tendencies of the Greek 3 Kgdms are easily recognized, and since no overall

2 In this case, the major differences between the Hebrew and Greek were created
either by a Greek reviser (see below) or by a free translator. The latter option was embraced
by WEVERS, Exegetical Principles. Wevers identified various tendencies in relatively small
details in the LXX, but he did not suggest often that a different Hebrew text lay at the base
of the LXX. Nor did he realize that the LXX reflects a completely different composition.

30 THACKERAY, The Septuagint and Jewish Worship, 18. See also THACKERAY, The
Greek Translators; THACKERAY, A Grammar, 9-10.

31 GOODING, Text and Midrash.

32 GOODING, Text and Midrash, 28.

33 VAN KEULEN, Two Versions, 300.

3% GOODING, Pedantic Timetabling.

35 See my analysis in TOv, Three Strange Books.
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reverse theory has been suggested for corresponding tendencies in the MT*®, I
accept Talshir’s view?’ that the Vorlage of 3 Kgdms reworked a text resembling
the MT. Polak expressed a similar view®. Ultimately, this view is close to
Gooding’s theory of midrash exegesis, except that he believes that the rewriting
activity was carried out by a Greek reviser and not in the Hebrew text used by
the translator.

On the basis of the assumption that 3 Kgdms is based on a Hebrew source,
we now focus on its nature. The techniques described in the previous paragraph
leave no doubt regarding the direction of the changes. The content summaries in
ch. 2 are very inappropriate in their context (see n. 34). They would not have
appeared in one of the first stages of writing. Further, the tendencies of this
rewritten composition are clearly visible. I therefore believe that, in the main, the
MT represents an early layer in the composition of 1 Kgs, and that 3 Kgdms
reflects later rewriting.

The reshaping in 3 Kgdms involves the addition, repetition, omission,
reordering, and changing of large sections as well as small details. These
techniques are similar to those used in other compositions in the biblical realm,
both within and beyond Greek and Hebrew Scripture. In the past, the techniques
of 3 Kgdms have been compared to those of the midrash*®, not only because the
rewriting in 3 Kgdms sometimes resembles midrash techniques, but also because
of specific parallels with rabbinic literature in subject matter located by Gooding.
The Hebrew composition behind 3 Kgdms rewrote*® a book resembling the
composition contained in the MT.

36 SCHENKER, Septante, 151, mentions some elements of supposed revision in MT,
but they do not cover the large differences between the two versions.

37 TALSHIR, Image, 302.

38 PoLAK, Solomon’s Reign, 143-148.

39 Thus, especially Gooding (note the name of his summarizing study “Text and
Midrash”); PETERCA, Ein midraschartiges Auslegungsbeispiel; TALSHIR, Image, 302, and
TALSHIR, Alternative Story, 277-291, uses the same term.

40 TALSHIR, Image, uses similar terms. The group of rewritten Bible compositions
forms a category in its own right, described as follows by HARRINGTON, Biblical Narratives,
242: “Because they paraphrase the biblical text, they have been called targumic. Because
these books interpret biblical texts, they have been seen as midrashic. But careful literary
analysis has demonstrated that they are neither Targums nor midrashim.”
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The rewriting techniques of 3 Kgdms are illustrated by two text samples
pertaining to the figure of Solomon*':

a) Solomon’s wisdom as visible in the timing of his marriage

The wisdom of Solomon regarding his marriage to Pharaoh’s daughter is
included in the main text of 3 Kgdms where the texts about this topic have been
rearranged. Early in the story in the MT, Solomon makes the marriage
arrangements in a text that is formulated in an unusual, almost clumsy way:

1 Kgs 3:1
MT TROR DRI APISTNINR NP OTIRD 770 ATy AEbY oo
220 02WI NRINTNRY M N°2NK INTaTNR N1y i3 T MY
NRSV  Solomon made a marriage alliance with Pharaoh king of Egypt; he
took Pharaoh’s daughter and brought her into the city of David, until

he had finished building his own house and the house of the Lord and
the wall around Jerusalem

LXX >

The implication is that Solomon married before he finished building his
permanent palace (ch. 7) and the temple (ch. 6). The words “until he had finished
building his own house”, that is, until he had completed his religious duties, carry
an almost accusatory tone against someone who wished to marry before
completing his duty, and they probably were deemed unacceptable in the case of
King Solomon. The verse is lacking in the LXX, but is adduced at a later point,
in ch. 5, evincing the rearrangement of the text. This time the verse appears as an
example of Solomon’s wisdom, with the interpretation that Solomon made the
marriage arrangements at a later stage in his life*>. The verse appears in the
middle of a long description of Solomon’s wisdom.

1 Kgs 5:9
MT WK N2 2% an7 TR 1270 ARam NYYH nnan ooy 1IN
o' Naw oY
NRSV God gave Solomon very great wisdom, discernment, and

breadth of understanding as vast as the sand on the seashore.

4! Solomon’s wisdom is enhanced in the LXX beyond that of MT, and even more so
in later Jewish and Christian sources; see LOHSE, ZoAopcv.
42 See VAN KEULEN, Two Versions, 62-81.
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The description of Solomon’s wisdom is very extensive (5:9-14), followed
by the following plus in the Greek translation:

3 Kgdms 5:14a  Kat éhafev Zatwpwy ™y duyatépa Papaw avtd eis yuvaixa
xal elonyayevadTiv eig THY TOAY Aautd Ews cuvTEAéTaL AUTOV

TOV oixov xuplov xal Tov oixov Eautod xal T Teiyos Lepovaanu.

NETS And Salomon took the daughter of Pharao for himself for a wife

and brought her into the city of Dauid until he finished the house
of the Lord and his own house and the wall of Ierousalem.

The story of Solomon’s marriage to Pharaoh’s daughter is more in place
here than in MT 3:1, although also here the timing is too early. However, since
this verse is adduced in the LXX as an example of Solomon’s wisdom, we
recognize here his planning regarding the lodging arrangements of his wife and,
without changing the content of this verse, the LXX moved it to a better location.

Within the context of Solomon’s wisdom, the LXX adds one additional
example of his wisdom in the next added verse, v. 14b. That verse is also related
to the marriage, and is out of place in MT 9:16 concerning Pharaoh’s wedding
gift to his daughter:

1 Kgs 9:16

MT IDIDTNR WRI ADTWN N TP NP0 DMIeRTToR NPNe
NhYY NWR in2% oMW AIAN 370 P2 2w
3 Kgdms 5:14b  4re 4yéBy @upaw Baoiheds Alydmrou xal mpoxateddBeto Ty
Talep xai évemdpioey adtyy xal Tov Xavavitny tov xatowxodvra
v Mepya3, xal £0wxev adtas Papaw amootoAas Buyatpl adtod

yuvauxl Zalwpwy, xal Sadwpwy @xodéuncey ™ Falep.
NETS Then Pharao king of Egypt went up and captured Gazer and

burned it and the Canaanite who lived in Mergab and Pharao
gave them as send-off to his daughter, Salomon’s wife, and
Salomon built Gazer.

The actual move of Pharaoh’s daughter to her permanent dwelling is
repeated much later in the LXX, in 9:9a parallel with v. 24 of the MT:

1 Kgs 9:24
MT "N 733 TR AT WK ANMATOR TIT 10D ANbY NpneTna TR
RSN
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NRSV

3 Kgdms 9:9a

NETS

But Pharaoh’s daughter went up from the city of David to her
own house that Solomon had built for her; then he built the
Millo.

Tote aviyayey Zadwpwv ™y Ouyatépa Papaw éx moAews
Aavid eis oixov adtol, 8v Gxodduncey éavté v Tals Huépats
éxelvalg

Then Salomon brought up Pharao’s daughter from the city of
Dauid to his house that he built for himself in those days.

b) Chapter 11

The first eight verses of ch. 11 in the MT differ from the LXX. Both
versions depict the sins of King Solomon in marrying foreign wives and being
involved in idolatry, but the LXX makes that sin more acceptable to the reader.
According to the LXX, the fact that he was married to foreign women in his old
age made him more vulnerable and an easy prey for them and further, Solomon
was a womanizer. In the MT, on the other hand, Solomon himself initiated
idolatrous acts. The description of the sins in 1 Kings 11 was problematic also
for the Chronicler who simply omitted the chapter in his account of Solomon.

1 Kgs 11:1
MT

NRSV

3 Kgdms 11:1

NETS

naARIn NP9 NI N NI N2 oWl a0y nEdY THnm
nnn M7 TR Ry
King Solomon loved many foreign women along with the
daughter of Pharaoh: Moabite, Ammonite, Edomite, Sidonian,
and Hittite women.
Kai 6 Baciieds Salwpwy 7y dhoylvatos. xal joav adté
dpyovoal émtaxbolal xal madlaxal Tplaxdaiat. xal EAafev
ywvaixas aAdotpiag xat ™y buyatépa dapaw, Mwafitioas,
Appavitioas, Zopag xal Ioovpaias, Xettalag xal Apoppaics
King Salomon was a philogynist. And he had seven hundred
ruling women and three hundred concubines. And he took

foreign women, both the daughter of Pharao, Moabites,
Ammonites, Syrians and Idumeans, Chettites and Amorrites.

The differences between the two versions (change of sequence,
addition/omission of details) create a slightly different image of the king. In the
MT, the king sins against the Torah (see next verses), taking only foreign women,
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and thus transgressing the laws of Deut 7:1-4 and 17:17 (““And he [i.e., the king]
shall not have many wives, lest his heart go astray”). In the LXX, on the other
hand, Solomon’s main vice was that he loved women, only some of whom were
foreign. Some of the words of the LXX derived from v. 3. It is understood that
King Solomon sinned against the Torah, but these sins were made more acceptable
in the LXX because of his old age.

1 Kgs 11:4
MT MR 1225°nK 0 PYI N nipt npY T
AR T 2253 PIOR MDY W 1125 MRS 0N 0vR
NRSV For when Solomon was old, his wives turned away his heart
after other gods; and his heart was not true to the Lord his
God, as was the heart of his father David.
LXX xal Eyeviby év xapd yrpovs Sadwpwy xal obx Ny 1 xapdia

adTol Tedela peta xuplov Beol adtol xabws % xapdia Aavtd
To¥ Tatpds adTol, xal é&éxAvay al yuvdixes ai aAAGTpLaL THY
xapoiay adtol omicw Oy adTdv.

NETS And it happened at the time of Salomon’s old age that his
heart was not perfect with the Lord, his God, as was the heart
of his father Dauid, and his foreign wives turned away his
heart after their gods.

In the MT, the wives make Solomon change his mind, while in the LXX
the altered sequence of the words gives a different twist to the meaning of the
verse. In that version, it is Solomon’s old age and the imperfection of his heart
that made him vulnerable to the influence of his foreign wives®.

The changes in the Greek 3 Kgdms with regard to King Solomon are part
of an overall picture of changes inserted in that book either by the translator or
his Hebrew source, I believe the latter.

Conclusion

In conclusion to this study, the books of the Former Prophets are rather
diverse in the LXX as expected for a multitranslational collection. By the same
token, the figures are depicted in different ways in accordance with the

43 See further TALSHIR, 1 Kings and 3 Kingdoms.
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translation character of the book. We found some features regarding Joshua,
Hannah, David, and Solomon, but these are but some of the remarkable features
of these translations. The lesson to take away is one of diversity.
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Zhrnutie

Tato sStudia rozoberd niekolko hlavnych postav Izraela, ktoré vystupuju v skorSich
prorokoch, a skima ich predstavenie v Septuaginte. Septuaginta je preklad, avSak
prekladatelia jednotlivych knih mohli znazornit’ biblické postavy odlisne od ich zobrazenia
v MT; napr. v gréckych prekladoch sa mohli dochovat’ pozostatky starovekych tradicii
odlisnych od tych v MT.

Je potrebné pamitat’ na to, ze kanon v LXX sa sklada z rdznych typov prekladov. Grécka
verzia Knihy Jozue napriklad odzrkadl'uje iba niekol’ko odlisnych tradicii o Jozuem, zatial’¢o
v gréckej verzii 1Kr nachiadzame vel'a tradicii o Salamunovi odliujucich sa od tych v MT.
Grécka verzia Knihy kronik zasa obsahuje len vel'mi malo navzajom sa odliSujtcich tradicii.
Preklad kazdej jednej knihy je teda osobity.

Grécka forma 1Kr (3KrlI' v LXX) vSak predstavuje skor vynimocny pripad. D4 sa povedat,
ze ide skor o vynimku nez o pravidlo. Len ak sa opis postav v gréckej verzii 1iSi od toho
v hebrejskom texte, mézeme ziskat' informacie oich opise vLXX. Grécky preklad
Septuaginty zdéraziuje Salamunovu mudrost’ a zmierfiuje jeho hriechy, tiez pozitivnejsie
rozprava o hriesnikoch, akymi boli Jeroboam a Achab.

Klucové slova: masoretsky text, Septuaginta, skorsi proroci, hlavné postavy SZ, teologické
zmeny.
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Summary

This study refers to a few major Israelite figures featuring in the Minor Prophets, examining
their representation in the Septuagint. The Septuagint is a translation, but the translators of
the various books could have presented these figures differently from their presentation in
MT; for example, the Greek translations could have preserved vestiges of ancient traditions
different from those of MT.

It should be remembered that the LXX canon is composed of translations of different types.
Thus, the Greek Joshua reflects only a few variant traditions about Joshua, while the Greek
book of 1 Kgs reflects many traditions about Solomon that differ from MT, and the LXX of
Chronicles reflects again very few deviating traditions. The translation of each book stands
by itself.

Thus, the Greek form of 1 Kgs (3 Kgdms in the LXX) presents a rather unique situation.
I would say that this is the exception rather than the rule. Only if the description of the Greek
figures differs from that of the Hebrew ones do we have some information about their
depiction in the LXX. The Greek translation emphasizes Solomon’s wisdom and whitewashes
his sins, and it presents a more favorable account of the sinners Jeroboam and Ahab.

Keywords: Masoretic Text, Septuagint, Former Prophets, Major Old Testament Figures,
theological changes.
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From Miracle-makers Elijah and Elisha to Jesus and

Apocrypha

Peter Dubovsky

Introduction

Elijah and Elisha are probably the two best-known early prophets in the
Old Testament and the interest in these figures has not diminished despite
numerous books and articles published on them.

The Bible attributes to Elijah and Elisha various types of actions. They
announced future events and they interpreted the current situation. They
contested the kings, on the one hand; on the other hand, they anointed new kings.
They were mystics but also fully involved in daily life. Seeing the large variety
of deeds performed by these two prophets, let us, first, define upon which kind
of deeds this paper focuses. In other words, before proposing a classification of
Elijah’s and Elisha’s miracles, let us briefly review the definitions of a miracle.

Merriam-Webster dictionary gives three definitions of a miracle: 1) an
extraordinary event manifesting divine intervention in human affairs; 2) an
extremely outstanding or unusual event, thing, or accomplishment; 3) a divinely
natural phenomenon experienced humanly as the fulfillment of spiritual law'.

David Hume defined a miracle as “a transgression of a law of nature by
a particular volition of the deity, or by the interposition of some invisible agent’.
His study has deeply influenced the perception of miracles and untill now
a miracle has been often regarded as an event that implied a breaking of natural
law. However, several Christian thinkers have suggested that the idea of miracle
does not have to be conceived in this way. Already Augustine defined miracles
as unusual events that contradict our accustomed views of the course of nature
but not necessarily nature itself®. From this viewpoint, as suggested by Wolfhart
Pannenberg, it is sufficient to regard unusual occurrences as “signs” of God’s

! Cf. Merriam-Webster Dictionary, Miracle.
2 HUME, Of Miracles, 45.
® For study of Augustinian concept, see PANNENBERG, Miracle, 759-762.
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special activity in creation®. Along the same line, Friedrich Schleiermacher
concluded that “every event, even the most natural and usual, becomes a miracle
as soon as the religious view of it can be the dominant™. This notion of miracles
was adopted by the Catechism of the Catholic Church that understands the
miracles as “the most certain signs of divine Revelation, adapted to the
intelligence of all; they are motives of credibility which show that the assent of
faith is by no means a blind impulse of the mind” (CCC § 156).

The studies of medieval hagiographies also showed that Hume’s definition
is not sufficient to embrace the diversity of miracles attributed to the saints. Thus,
it was suggested that, for example, Bede’s miraculous episodes can best be
appreciated as signs that point to a meaning beyond the literal. Eogan Ahern
concluded that

[1]t is imperative that we develop a more refined understanding of Bede’s
conceptualization of the miraculous if we are to better comprehend the
mechanics of his celebrated narrative of the English church.®

Applying to the Bible the notions of miracles exposed above, it can be
noticed that the biblical miracles were not only those that violated natural laws,
but the spectrum of biblical miracles is much larger. Therefore, the concept of
miracles as presented by Augustine, Schleiermacher, Pannenberg, and Ahern fits
the biblical miracles better.

Another point important for our investigation of the biblical miracles
regards the religious premises of that period’. The main difference between the
modern and ancient concept of miracles was that that the nations of the ancient
Near East believed the gods were beyond most, if not all, events of history®.
Without entering into details, let us present an example taken from the royal
inscriptions of the region Suhu dated to the 8™ cent. B.C. One of the kings,
Ninurta-kudurri-usur, after having defeated local Aramean tribesmen wrote:

Anyone in the future who comes forward and says: “How [did] Ninurta-
kudurri-usur, the governor of the land of Suhu and the land of Mari
[inflict] this defeat?” (should be told that) I did [not] inflict (this) [by

4 PANNENBERG, Miracle, 759.

5 SCHLEIERMACHER, Second Speech, 23.

% AHERN, Bede’s Miracles, 282-303.

7 One of the first important theological studies on the topic represents KNIGHT,
Miracle.

8 Cf. for example DUBOVSKY, BoZi hnev.

StBiS1 12 (1/2020)



26 From Miracle-makers Elijah and Elisha to Jesus and Apocrypha

my own power, (but rather) I inflicted this] defeat by the power of the
gods Samas and Marduk, A[dad and Apla-Adad, the great gods], my
lords. (RIMB 2 S.0.1002.2 ii 29-33)

This inscription shows that a belief that gods ruled the universe and history
was deeply rooted in the ancient mentality.

Taking into consideration this religious background, which the biblical
scribes shared with their ancient Near Eastern neighbors, it is obvious that the
gods were the ultimate cause of any event of history and therefore any event
could be classified as a miracle’. For this reason, it is necessary to add another
criterion that might help us to distinguish between divine presence in history and
nature, on the one hand, and the miracles, on the other hand.

To this aim it might be useful to realize that in some cases the divinity
intervened directly, in others a human intermediary played an essential role in
performing miracles. Using the terminology applied to ancient Near Eastern
omina'®, it might be helpful to distinguish between provoked and unprovoked
miracles. The former presupposed a human action that “triggered” a miracle and
this type of miracles will be the object of our study. Therefore, we can exclude
from our research all miracles in which Elijah and Elisha were passive agents;
thus, for example the miracle of the ravens who brought food to Elijah (1 Kgs
17:6), Elijah nourished by an angel (19:5-8), Elijah transferred by the spirit to
another place (18:12; 2:16), or Elisha seeing the army of God (2 Kgs 7:13-16).
In these episodes, the mediators of the miracles were other beings such as angels
and ravens, or God performed the miracle without any intermediary. Similarly,
we should exclude the theophanies such as the revelation of God to Elijah on
Mount Horeb (1 Kgs 19:9-18). In sum, God or other mediators were the active
agents in these events, whereas Elijah and Elisha were the passive agents. On the
contrary, there were cases when a miracle was triggered or provoked by Elijah’s
and Elisha’s actions; for example, the parting of the river of Jordan (2 Kgs 2:8.
14), the healing of the sick (ch. 5), bringing down fire from heaven (1:9-12), etc.

® Cf. for example GOODMAN, To Make a Rainbow.

19 The omina in the ancient Near East were needed to communicate with the gods.
This communication could have been initiated by humans or by the gods. If initiated by the
former, the communication was achieved by means of special inquiry techniques such as
sacrifices, casting lots, etc. With the passing of time some of the techniques within this group
acquired higher scientific and social status such as extispicy and others fell out of use such
as omina derived from observation of smoke patterns or oil-pool shapes. The scholarly
recognition gained the second group—the unprovoked omina; FREEDMAN, If a city, 1-2.
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Finally, not all extraordinary events can be considered miracles. The
encounter between Elijah and Obadiah (1 Kgs 18:1-15) can be taken as an
illustrative example. Even though this meeting was totally unexpected, the reader
is not led to conclude that it was a miracle. It can be considered an act of divine
providence, but not necessarily a miracle. Consequently, another important
characteristic of a miracle is that a miracle should lead a person to recognition of
God’s power and glory mediated through a human being. So, the widow
recognized that God acted through Elijah when he resuscitated her dead son:
“Now I know that you are a man of God, and that the word of the LORD in your
mouth is truth.” (17:24) What turns an extraordinary event into a miracle is
areference to divine power. This reference can be explicitly voiced, but
sometimes it can be only implied.

The matter of biblical miracles becomes more complex since the biblical
description of the miracles underwent multiple redactions. As the result of the
redactional and editorial interventions, a reader has no longer access to Elijah’s
and Elisha’s miraculous deeds nor to miracle-makers themselves, but to the
literary presentation of the miracles and the biblical redactors’ adaptation of the
narratives for their audience. Consequently, the biblical accounts do not intend
to describe what really happened, but it presents a theological elaboration of
miraculous events. In sum, the miracles attributed to Elijah and Elisha reflect
what the biblical authors and later editors considered miracles. So, this paper
cannot engage the miracles really performed by Elisha and Elijah, but rather the
literary description of what certain scribal groups considered more or less
important miracles''.

Despite these limits, the above presented theoretical overview can help us
to understand which kind of miracles the authors and editors of the Bible
considered authentic and important enough and attributed them to the miracle-
makers, on the one hand. On the other hand, the elimination of some types of
miracles points to other redactional tendencies, namely, the biblical authors and
editors for some reasons considered some miracles inappropriate for the
prophets, Jesus, or his disciples.

Taking into consideration these conclusions, let us list four points that will
delimit the following study of biblical miracles:

' When we refer to the miracles worked by Elijah and Elisha in the following
paragraphs or by other miracle-makers, we refer to the miracles that the biblical authors or
redactors attributed to these figures.
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1. The miracle-maker should be an active hero; in other words, the
prophet utters a word or performs an action that “provokes” a miracle.
Therefore, we are not going to focus on the episodes when the
prophets are the passive recipients of divine intervention.

2. The miracles can be of various types, not exclusively those that
transgress natural laws. Therefore, as argued above, we will use
Augustine’s and Pannenberg’s not Hume’s definition of miracles.

3. The miracles described in the Bible and attributed to biblical heroes
do not have to be taken at their face value since they reflect the
theology of the biblical authors and editors.

4. For both the implied and the real audience the miracles are in one way
or the other a manifestation of divine power in history.

Setting the Scene

Both the Old and the New Testament as well as apocrypha, pseudo-
apocrypha, and the stories of saints report numerous miracles performed by the
men of God, military leaders, prophets, Jesus, apostles, and saints that match the
criteria listed above. The highest concentration of biblical miracles is in the
Elijah-Elisha cycles and the Moses-Aron narratives. In the following paragraphs,
we will present and classify Elijah’s and Elisha’s miracles that match the criteria
mentioned above. Then we will compare the miracles attributed to Elijah and
Elisha with the miracles attributed to other biblical figures. Finally, we will study
which kind of miracles were attributed to Jesus in the canonical gospels and

apocrypha.

Classification of Elisha and Elijah’s Miracles

Without entering into a detailed discussion of the composition of Elijah-
Elisha cycles'?, let us divide the miracles presented in the Elijah narrative into
two cycles: Cycle I (1 Kgs 17-19) and Cycle II (2 Kgs 1-2). There are nine
miraculous events in Cycle I out of which five match the criteria listed above (in

12 For the most recent studies, cf. MCKENZIE, I Kings, 25-45; KNAUF, I Konige, 127-
150.
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italics), especially, the criterion concerning the active involvement of the
prophet'?:

1. Drought ordered by Elijah (1 Kgs 17:1)
Elijah fed by the ravens (17:4-6)
The multiplication of oil and flour (17:12-17)
Widow's son raised from the dead (17:17-23)
Elijjah (could be) transferred by a spirit (18:12)
Sacrifice consumed by fire (18:38)
Rain in answer to Elijah’s prayer (18:41)
Elijah fed by angels (19:1-8)
God’s revelation to Elijah in a cave (19:11-18)

W 0 N R WD

Cycle 1II of Elijah’s narrative presents four miraculous actions of which
two matched the criteria established above (in italics):

Captains destroyed by Elijah’s command of fire (2 Kgs 1:9—12)
Jordan divided by Elijah’s mantle (2:8)

Elijjah transported to heaven (2:11)

Elijah (could be) transferred by a spirit (2:16)

Lo~

The type of miracles attributed to Elijah in Cycle I and II concerns four
important areas: 1. Controlling celestial elements such as rain (Cycle I, nos. 1
and 7) and heavenly fire (Cycle I, no. 6; Cycle II, no. 1); 2. Food resource
especially when lacking (Cycle I, no. 3); 3. Controlling life and death (Cycle I,
no. 4); 4. Controlling the waters (Cycle II, no. 2).

The first sphere of Elijah’s miracles (rain and fire) were normally under
the control of gods in the ancient Near East and thus Elijah’s capacity to unleash
the forces, which were the prerogatives of gods, gave him a special status as a
miracle-maker. The second sphere presents Elijah as the miracle-maker who
could control the essential need of human beings, namely, food. The food
miracles, however, bring forward a nuance regarding the addresses of Elijah’s
miracles. The beneficiaries were not the members of the royal court but the poor.

13 Chapter 1 Kgs 21 is not included in this list since Elijah only foretold a divine
intervention of God but not triggered it.
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The third sphere of Elijah’s miracles — the raising of the widow’s dead son — also
shows that Elijah could perform the deeds that were reserved to God. Finally, the
division of the Jordan river presents Elijah as a miracle-maker who had control
over the incontrollable natural elements among which were the waters.

The list of Elijah’s miracles presented above shows that the biblical scribes
mixed together the negative and positive types of miracles. While some miracles
had an explicitly positive character such as the multiplication of oil and flour for
the poor widow or the raising of the dead son, others can be classified as negative,
such as the fire coming down from heaven and consuming soldiers who were
obeying the command of their king (2 Kgs 1:9-12), as well as the drought ordered
by Elijah (1 Kgs 17:1). It seems that the authors and the editors of Cycle I and 11
had no or little concern for the ethical dimension of the miracles.

In comparison with Elisha, whose miracles amounted to fourteen of which
thirteen match the criteria listed in the introduction (in italics), Elijah looks like
a beginner. Some of Elisha’s miracles are similar to those performed by Elijah,
so some scholars think that they are duplicates'*. Moreover, while Elijah’s
miracles are well integrated into a larger narrative, in particular, into Cycle I,
Elisha’s miracles are rather unconnected episodes called legendae'. Let us list
Elisha’s miracles:

1. The division of the Jordan (2 Kgs 2:13-14)

The healing of the waters of Jericho (2:19-22)

The bears killing children (2:23-24)

Water supplied for the army (3:16-20)"

The multiplication of oil (4:1-7)

The raising of the dead son of the vich woman (4:18-37)
The healing of a poisoned potage (4:38-41)

The multiplication of bread (4:42-44)

The healing of Naaman (5:1-19)

10. The punishment of Gehazi’s greed by leprosy (5:20-27)

O N S AW

14 See for example AMIT, A Prophet Tested, 280-292.

15 ROFE, Storie di profeti.

16 This passage, like 1 Kgs 22, is a prophecy foretelling the future events, but there is
no word or gesture of the prophet triggering the miracle.
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11. The ax head recovered (6:1-6)

12. The opening of the eyes of a servant (6:16-17)

13. The making blind and opening of the eyes of the Aramean army
(6:18-20)

14. The raising of a dead man (13:20-21)

As argued above Elijah’s miracles showed his control over the
uncontainable elements of nature (celestial fire and rain), on the one hand; on the
other hand, his miracles had also a deeply human dimension since he took care
of the needs of the poor (multiplication of oil and flour) and raised the dead son
of the poor widow. In sum, a miracle-maker according to the pattern of Elijah
had to control celestial elements (celestial fire and rain), terrestrial elements
(water), life-death, and take care of the needs of the poor.

Table 1 presented below shows that Elisha’s miracles follow the pattern of
those performed by Elijah yet with some differences. Elisha performed more
healing miracles. Elijah, in fact, only raised the dead son of the poor widow,
whereas Elisha’s power also extended over other dimensions of human life.
Thus, he not only raised the dead son of the rich widow, but also controlled the
most contagious disease—leprosy, made persons see or become blind, and even
commanded the inanimate objects. He performed more food miracles. His
positive miracles were not restricted to the poor, but he helped the rich as well.
He, like Elijah, controlled more indomitable elements of nature, such as water,
as well as wild animals (bears). Finally, Elisha performed more negative
miracles.

The major difference between Elijah’s and Elisha’s miracle concerned the
control of the celestial elements, in particular, the heavenly fire and rain. Elisha
never brought down fire from heaven or stopped rain. Table 1 shows that the
focus of Elisha’s miracles moved from the celestial sphere to terrestrial sphere.
The absence of the celestial miracles can be interpreted in the light of the end of
Elijah Cycle I. The composition of Cycle I shows that the last miraculous deed
was the theophany on Mount Horeb (1 Kgs 19:9-18), which was a passive
miracle:

Now there was a great wind, so strong that it was splitting mountains
and breaking rocks in pieces before the LORD, but the LORD was not
in the wind; and after the wind an earthquake, but the LORD was not
in the earthquake; and after the earthquake a fire, but the LORD was
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not in the fire; and after the fire a sound of sheer silence. When Elijah
heard it, he wrapped his face in his mantle and went out and stood at
the entrance of the cave. (1 Kgs 19:11-13; NRSV)

In fact, the conclusion of Cycle I challenges the pattern of Elijah’s
miracles. What is the meaning of the revelation on Mount Horeb? Is it an indirect
prohibition of certain types of miracles? In other words, are the miracles
concerning earthquake, wind and especially fire reserved to God and no human
miracle-maker should use them, not even the greatest prophets on the earth such
as Elijah?'” If this is the message, then Elijah did not understand it since in Cycle
IT he brought down fire from heaven. On the contrary, Elisha’s not performing
the celestial miracles made him a “correct” miracle-maker as intended by 1 Kgs
19:11-13. This view is later confirmed by Jesus who prohibited his disciples from
bringing down fire from heaven (Luke 9:51-56). This suggestion can be also
supported by the fact that after the revelation on the Mount Horeb, God no longer
communicated with Elijah directly but only through his angel (cf. 2 Kgs 1:3.15).
This might be a sign of a subtle critique of Elijah as miracle-maker in Cycle II
by subversive scribes.

Table 1: Classification of Elijah’s and Elisha’s miracles

Elijah cycle 1 Elijah cycle I1 Elisha
Celestial Fire from heaven Fire from heaven None
elements consumes the consumes the

stones (1 Kgs soldiers

18:30-38) (2 Kgs 1:9-16)

No rain (17:1) and
rain as an answer
to Elijah’s prayer

(18:41)
Water The parting of the The parting of the Jordan
Jordan River River (2 Kgs 2:13-14)
(2 Kgs 2:8)
Life-death Raising the dead Raising the dead son of the
son of the widow rich woman (2 Kgs 4:18-
(1 Kgs 17:17-24) 37)

Raising of the dead man
touching the bones of
Elisha (13:20-21)

17 For different proposals, see BRUEGGEMANN, I & 2 Kings, 235-238; COGAN, I
Kings, 453, LEITHART, / & 2 Kings, 140-142.
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Elijah cycle 1 Elijah cycle I1 Elisha
Curing The healing of Naaman
leprosy/ struck by deadly sickness
producing it (2 Kgs 5:1-19)

Punishment of Gehazi’s
greed - leprosy (5:20-27)

Sight Opening of the eyes of the

miracles servant to see the Lord’s
army (2 Kgs 6:16-17)
Blindness and opening the
eyes of the Aramean army
(6:18-20)

Animals Bears killing children
(2 Kgs 2:23-24)

Food Multiplication of Multiplication of oil

oil and flower (2 Kgs 4:1-7)
(1 Kgs 17:7.8-16) Multiplication of bread

(4:42-44)
Healing of waters of
Jericho (2:19-22)
Water supplied for the
army (3:16-20)
Healing of a poisoned
potage (4:38-41)

The ax head (2 Kgs 6:1-6)

Inanimate
objects

Comparison with Other Biblical Miracle-markers

The Old Testament attributed miracles to prominent figures among whom
were Abraham, Moses and Aron, Joshua, Manoah, Samson, Samuel, a man of
God coming from Judah, Isaiah, Daniel, and the priest Azariah'®. Table 2 lists
the miracles conforming to the criteria presented in the introduction of this paper
and shows that the highest number of miracles was attributed to Moses-Aron'’.
Comparing Moses’ and Aron’s miracles with those performed by Elijah and
Elisha, we can notice that both performed similar miracles: both controlled
celestial and earthly elements, had power to cure or to punish with leprosy, and
both performed numerous food miracles. Nevertheless, the difference between

% For a theological examination of the Old Testament miracles, see MARX, Le
miracle, 35-43.

19 For a discussion of a theological nature of Moses’ miracles, see LORKOWSKI, The
Miracles, 181-188.

StBiSI 12 (1/2020)



34 From Miracle-makers Elijah and Elisha to Jesus and Apocrypha

both groups is striking. Moses-Aron’s most numerous miracles were those that
aimed at punishing the adversaries using celestial and terrestrial elements. While
Elijah and Elisha performed only five negative miracles out of twenty (25%),
Moses and Aron performed fifteen negative miracles out of 24 (62.5%).

Even though Moses and Aron cured leprosy, they did not raise a dead
person. As shown below the raising of a dead person became a normative miracle
for Jesus and his disciples. In this view Moses and Aron did not qualify as top
miracle-makers. Moreover, there is a new type of miracles introduced in the
Moses-Aron narratives that did not occur in the Elijah-Elisha cycle, i.e. the
transformation miracles. Comparing these two groups of miracle-makers, we
suggest that the biblical tradition developed two models of miracle-makers:
Elijah-Elisha and Moses-Aron. The former was focused mainly on positive
miracles, the latter on the negative miracles. The former had more food miracles,
the latter added transformation miracles. The former had a power to raise
a person from the dead, the latter did not.

Table 2 also lists other Old Testament miracle-makers. The table indicates
that the later prophets were not primarily miracle-makers, except Isaiah who
performed two miracles. No miracle was ever attributed to a king. The miracle-
makers were Joshua being a successor of Moses, the judges including Samuel,
an unspecified prophet from Judah, and only the later tradition in the Chronicles
attributed a miracle to a priest. Some types of miracles were similar to those
performed by Elijah and Elisha, such as the control of the celestial and terrestrial
elements and the healing of the sick. The miracle of the parting waters was
repeated by Moses, Joshua, Elijah, and Elisha. The table, thus, demonstrates that
even though other Old Testament figures performed miracles, Moses-Aron and
Elijah-Elisha became the most important miracle-makers of the Old Testament
(cf. Sir 45 and 48).

The result of this comparison allows us to create a profile of an Old
Testament miracle-maker. The miracles that occurred in most narratives
constitute four condition sine qua non for becoming a respectable miracle-maker:
1) the control over celestial elements that was a prerogative of the gods in the
ancient Near East, 2) the parting of the waters of a river or of a sea, 3) health
miracles including raising a dead person and healing or infecting with leprosy,
4) food miracles.
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Direct References to Elijah’s and Elisha’s Miracles

Table 2 also lists the inter-biblical references to Elijah’s miracles. The first
reference to Elijah’s miracles is in 2 Kgs 8:4, when the great deeds of Elijah are
narrated to the king as past events. In the second temple period the miracles of
Elijah and Elisha were treated as one group. In this phase of the development of
the Bible, there is no difference between Elijah’s cycle I and II, even though the
Bible distinguishes between Elijah and Elisha, they form one tradition of miracle-
makers as is demonstrated Ben Sirach 48*° and Luke 4.

Another aspect to be noticed is that the later biblical texts refer to both
negative and positive miracles of Elijjah and Elisha. It seems that they did not
prefer one or the other type of the miracles.

The Book of Ben Sirach concentrated on two types of miracles: controlling
the celestial elements (fire) and the raising dead people. The direct New
Testament references to Elisha and Elijah have different emphasis. The stories
refer to healing the sick and feeding the hungry. The reference to the negative
miracle—stopping the rain—does not occur in the canonical gospels but is
mentioned in the Letter of James and Revelation’'. Luke’s gospel uses the
stopping of the rain as a narrative background and it is in the passive form. In
other words, the shutting down heaven is not directly attributed to Elijah. None
of the Old and New Testament references to Elijah’s and Elisha’s miracles
mention the miracle of the parting of the waters.

In sum, the direct inter-biblical references to Elijah’s and Elisha’s miracles
brought forward five miracles, two negative (in italics) and three positive ones,
that were considered prototypes of miracles that partially differ from the profile
of the miracle-makers reconstructed above:

Profile of the Old Testament Miracle- Inter-biblical References to Elijah
maker and Elisha Miracles

Control of the celestial elements (fire) Fire from heaven
- Control of the rain
Parting the waters

Life and death miracles Raising the dead
- Healing the sick, in particular, leprosy
Food miracles Feeding the hungry

20 Cf. CoRrLEY, Elijah.
2L BoTTINg, Continuity, 120-129.
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Jesus as the Miracle-maker

Table 2 also presents the miracles performed by Jesus. A comparison
between the Old Testament miracle-makers and Jesus shows that Jesus
performed the same types of miracles as Elijah and Elisha, on the one hand*?. On
the other hand, some miracles were more emphasized, and others completely
disappeared®.

There are no miracles that would involve the celestial elements, namely,
rain and fire. Verses Luke 9:51-56 show that Jesus explicitly forbid his disciples
to bring down fire from heaven in order to punish the Samaritans. This was not
only Jesus’ momentanecous reluctance to activate the celestial elements, but
rather a programmatic decision (cf. John 18:36) even though the Gospel of John
attributes to Jesus this power (18:4-9). Moreover, the canonical gospels list no
negative miracle, except the curse of the fig tree (Mark 11:12-14; Matt 21:18-
19). The absence of the negative miracles during Jesus’ public activities shows
that according to the canonical gospels Jesus distanced himself from the miracle-
makers as Elijah-Elisha or Moses-Aron who did not hesitate activating celestial
and terrestrial elements to punish their adversaries. Jesus’ only negative miracle
afflicted a tree but no human being®*. Even in case of extreme emergency Jesus
refused mobilizing natural or supernatural forces to punish the enemies and
blasphemers (cf. for example Luke 22:50-51; John 18:36).

Despite Jesus’ reluctance to use celestial elements in his miracles, he
showed his control about terrestrial elements, in particular, when he calmed
down the sea storm (Matt 8:23-27). The miracle of walking on water (14:25-33)
indicates that Jesus did not need to part the waters of the Jordan or of the Red
Sea as Moses, Joshua, Elijah, and Elisha did in order to cross the river/the sea.
Jesus simply walked on water. Thus, by means of the miracle “walking on water”
the evangelists presented Jesus as a superior miracle-maker than those of the Old
Testament.

22 There have been presented numerous parallels between the gospels and Elijah-
Elisha cycles; see, e.g., BRODIE, Luke, 457-485; RINDOS, He of Whom; WILSON, Healer, 60-
65.

2 For a complete list of miracles repeated in the gospels, see GUILLAUME, Miracles,
21.

24 Cf. STRBA, Warum, 43-59.

23 GUILLAUME, Miracles, 22.
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The evangelists also conveyed Jesus’ superiority by attributing to Jesus
a higher number and a higher quality of miracles than the Old Testament miracle-
makers did. Moses did not raise anyone from the dead, Elijah raised one, and
Elisha two. Jesus raised three people: widow’s son raised in Nain (Luke 7:11-
17), Jairus’ daughter (Matt 9:23), and Lazarus (John 11:38-44)%. The last one
had been dead four days when Jesus raised him.

Elisha was the only Old Testament miracle-maker who healed a leper. The
gospels attributed to Jesus two miracles of healings of lepers (Matt 8:1-4; Luke
17:11-19). The lepers healed by Jesus amount to eleven. Moreover, Jesus never
used leprosy to punish anyone.

The healing miracles are the most frequent miracles of Jesus. In fact,
according to the canonical gospels, the healing miracles defined Jesus as a miracle-
maker, while the Old Testament describes only two healings (Num 21:9; 2 Kgs
20:7).

Jesus performed less food miracles, but the numbers of people was much
higher. Jesus also exercised in his miracles his control over the animals, but never
in a negative way as it was in the cases of the Old Testament miracle-makers.
Finally, Jesus made only one transformation miracle (John 2:1-11)*".

In sum, the canonical gospels attributed to Jesus miracles similar to those
performed by Elisha and Elijah®®. However, the profile of Jesus as a miracle-
maker is different from that of Elijah-Elisha and Moses-Aron. Jesus’ miracles,
except one, are all positive and he refused to use the celestial elements to punish
his adversaries. By raising a person from the dead, the evangelists linked Jesus
with the Elijah-Elisha type of miracle-makers and not with the Moses-Aron type.
Similarly, by attributing to Jesus three healings from leprosy, Jesus is linked
more closely with the Elijah-Elisha type of miracle-makers. Putting the emphasis
upon the healing miracles, other miracles, such as food?” and transformation
miracles, were moved to the background.

26 For a new study on this type of miracles, see FENiK, Children, 87-90.

%7 Elisha’s miracle of floating axe’s head might have a parallel in a miracle of tribute
money found in the mouth of fish (Matt 17:24-27).

28 Cf. LINDARS, Elijah, 61-79.

2% Some scholars noticed that two multiplications of bread might have a parallel in
two multiplication of oil and flour; GUILLAUME, Miracles, 22.
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Acts and Apocrypha

The second temple Judaism and early Christian writers did not hesitate to
attribute new miracles to famous ancient figures. Thus, for example Solomon
became an esoteric king who performed numerous wonders (cf. Testament of
Solomon)*°. The Acts of the Apostles continued with the tradition of the
canonical gospels, in particular putting emphasis on the healing miracles and
raising a person from the dead. However, the negative miracles started
reappearing (Acts 5:5.10; 13:11).

While the Acts of the Apostles followed the pattern of miracles canonized
by the gospels, some apocrypha, in particular the Infancy Gospel of Thomas,
resumed the miracles of Elijah and Elisha’!, others prefer the pattern of Moses-
Aron (cf. Table 2). Thus, the negative miracles became more numerous and were
used to punish the adversaries. The transformation miracles as well as the
miracles involving the inanimate objects were employed to prove Jesus’s special
power.

Conclusion

Let us briefly summarize the results of this research. The short legendae
narrating the wonderous deeds of Elijah and Elisha were gradually incorporated
into larger narrative cycles. In the later tradition, the previous strata merged into
one and Elisha and Elijah became prototypes of the miracle-makers. Other
miracle-makers, such as Joshua, Samuel, Isaiah, etc., had to measure themselves
with them. Besides the Elijah-Elisha model, the biblical tradition developed
another model of miracle-makers, namely, that of Moses and Aron. Their
miracles were partially similar, yet different. They introduced the transformation
miracles, that did not exist in the Elijah-Elisha cycle, and they accomplished
more negative miracles, etc. The Second Temple writings and the New
Testament also referred to Elijah’s and Elisha’s miracles. Jesus, the miracle-
maker of the canonical gospels, partially accepted the model of miracle-makers
Elijah and Elisha yet changed it. He refused using the celestial elements to punish
his adversaries. The healing miracles of Elijah and Elisha became the prototype
of the New Testament and became the specific trait of Jesus as a miracle-maker

30 Cf. TOrRIIANO, Solomon.
31 Cf. ZELYCK, Elisha, 149-156.
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as well. The picture of Jesus as a miracle-maker in the apocrypha radically
changed. The negative miracles became more prominent and the miracles
became more spectacular.
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Zhrnutie

V tomto ¢lanku autor porovnava EliaSové e Elizeové zazraky. Na zaklade tohto porovnania
autor predlozil profil proroka, ktory robil zazraky. Tento profil je potom porovnany
s profilom inych postav Starého Zakona, ktoré tiez robili zazraky ako aj s JeziSom tak
v evanjeliach ako aj apokryfnych spisoch.

Klucoveé slova: zazrak, Elias, Elizeus, apokryfy, Jezis.

Summary

This paper will compare, first, the miracles performed by Elijah with those performed by
Elisha. This comparison allows us to reconstruct “profiles” of both prophets. In the second
part of this paper we will investigate which miracles made it into later texts, in particular,
into the Second Temple writings and the synoptic gospels and which miracles were excluded
from these writings. Based on this study we can reconstruct prototypes of miracle-makers
and how they were transformed in the later periods.

Keywords: Miracle, Miracle-maker, Elijah, Elisha, Jesus.
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Rahab the Prostitute in the New Testament

Ladislav Tichy

1 Rahab in the Old Testament

The main subject of the Old Testament Book of Joshua, which is the first
book of the so-called “Former prophets™ in the Hebrew Bible, is the taking
possession of the Promised Land, i.e. the land of Canaan, by the Israelites. During
the conquering of the city of Jericho, a crucial part was played by a woman,
whose name was Rahab. She was a prostitute by her profession. This Rahab
received the Israelite spies who were sent to explore the land and Jericho into her
house (Josh 2:1b). She disobeyed the order of the king of Jericho to bring these
men out (v. 3). On the contrary, she hid these spies on the roof of her house (see
vv. 4-6). From the spies she then solicited the oath to spare her and her whole
family during the conquest of Jericho (see vv. 12-14). All of this then became
a reality. The two Israelite spies kept the oath and Rahab and all who belonged
to her had been brought out and spared (see 6:22-23) before the city of Jericho
was burned down (v. 24). In a summarising manner, the Book of Joshua says that
Rahab’s “family lived in Israel ever since. For she hid the messengers whom
Joshua sent to spy out Jericho” (v. 25)%.

2 Rahab in the New Testament

The Old Testament Rahab from the Book of Joshua is mentioned three
times in the New Testament. It is in the Gospel of Matthew 1:5, in the Letter to

! The Hebrew Bible consists of three groups of books: the Torah (Pentateuch), the
Prophets, and the Writings. The Prophets are then divided into “First” (according to the
Hebrew term ri’§6nim) or “Former” Prophets (Joshua, Judges, Samuel and Kings) and into
Later Prophets, which are the “prophetical books” as considered by Christians (without the
Book of Daniel, which has its place in the Writings). See, e.g., HARTMAN, Prophetic books,
766.

2 For the texts that contain the narrative about Rahab in the Book of Joshua, see, €.g.,
the commentaries BUTLER, Joshua, 24-35.65-72; COOGAN, Joshua, 113-114.116-117.
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the Hebrews 11:31, and in the Letter of James 2:25. It is true, that her name is
not in the same word form in all three places. Matt 1:5 has the form Payaf3, but
in Heb 11:31 and in Jas 2:25 the form ‘Padf is to be found. However, we can say
that there can hardly be a reasonable doubt that the same person, Rahab is meant
in all three places. The form ‘Payaf in Matt 1:5 corresponds more to the Hebrew
form® am7 (Josh 2:1 etc.). The form ‘Padf in Heb 11:31 and in Jas 2:25 is the
form that is used in the Septuagint. The Hebrew name 2an7 has the meaning of
the adjective “wide, broad™. However, we can also be confronted with the
opinion that 2117 was “not originally a personal name; perhaps the designation of
a clan which belonged to the *217 2 whore-house™”.

Let us now look at each of the New Testament passages in its context. We
will maintain the order in which the books are traditionally placed in the New
Testament because it is not possible to say for certain how the exact chronology
of the Gospel of Matthew, the Letter to the Hebrews, and the Letter of James
was.

Matt 1:5 is a part of the genealogy (BifAos yevéaews, i.e. literally: “the book
of origin”) of Jesus Christ, which is the first section of the Gospel of Matthew
(1:1-17)%. The genealogy has a schematic structure with the repeating descending
movement from “father” to “son”. This monotonous structure is “disturbed” by
mention of four women (if we do not count the mother of Jesus at the end of v.
16). The four women mentioned are: Tamar in v. 3, Rahab and Ruth in v. 5, and
“the wife of Uriah”, i.c. Bathsheba, in v. 6. Matt 1:5 mentions Rahab as the
mother of Boaz, whose father was Salmon (according to Ruth 4:13, Boaz was
the husband of Ruth). We do not know the source which this genealogical
information about Rahab comes from. This at least can well correspond with Josh
6:25 that Rahab’s “family lived in Israel™”’.

3 DAVIES — ALLISON, Matthew, 173, have the impression: “It may betray the redactor’s
knowledge of the Hebrew”.

4 Cf. DANKER, Lexicon, 312.

SHALOTII, 1212.

® For the interpretation of this passage, cf. commentaries, €.g., SCHNACKENBURG,
Matthdusevangelium, 17-19; GNILKA, Matthdusevangelium, 2-14; KEENER, Matthew, 73-81;
FRANCE, Matthew, 26-45; DAVIES — ALLISON, Matthew, 149-188.

7 For Rahab’s place and evaluation in the later Jewish tradition, see STRACK —
BILLERBECK, Matthdus, 20-23. According to this tradition, Rahab became a proselyte. In the
Jewish literature, she was considered as the wife of Joshua. It is, however, in Christian
literature where Rahab is given as an example. Beyond the New Testament, we can see it
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The genealogy poses the question of what reason and meaning of the
naming of the four women is. The answer to this question has been sought from
Christian antiquity. We cannot see the answer in the necessity of salvation of the
world as e.g. Hieronymus thought® because at least for Ruth this explanation is
not valid. What is common for these four women in genealogy of Jesus Christ is
an irregularity of their origin. All these four women did not originally belong to
the people of Israel’. We can see this presence of four originally pagan women
in the genealogy of Jesus Christ as very important for the message of the Gospel
of Matthew. No reader of this Gospel can overlook that this Gospel ends with the
great commission of the risen Jesus to his disciples. Jesus is sending his disciples
into the world with the words: “Go therefore and make disciples of all nations”
(Matt 28:19). However, this final passage of the Gospel of Matthew could seem
to average readers surprising because in the main body of this Gospel there are
statements of Jesus that express a restricted mission of his disciples and of Jesus
himself. So, in 10:5f., Jesus says to his disciples: “Go nowhere among the
Gentiles, and enter no town of the Samaritans, but go rather to the lost sheep of
the house of Israel”. And in 15:24, Jesus rejects the request of the Canaanite
woman to heal her daughter with these words: “I was sent only to the lost sheep
of the house Israel”. Rahab and the other three women show that the final passage
of the Gospel of Matthew is not fully surprising, and that Israel is only selected
as a vanguard of the salvation of all peoples. The four women in the genealogy

especially in 1 Clem 12:1-8, where not only Rahab’s faith and hospitality are praised, but
also her prophecy (12:8). See the Greek text and the English translation by HOLMES,
Apostolic Fathers, 58-61.

8 See GNILKA, Matthéiiusevangelium, 9.

° This solution is not uncontroversial. See, e.g., BROWN, Messiah, 71-74.590-596.
Brown would like to see the connection of the four women with Mary, namely in an irregular
union of these women with their partners and the important role in God’s plan (73). Similar
interpretation was held by SCHNACKENBURG, Matthdusevangelium, 18. Brown, however,
does not fully exclude the explanation by the foreign origin of the four women (74). In my
opinion, this solution is preferable because it seems to be the most convincing explanation
even though the Gospel of Matthew does not say it explicitly. That is why according to
FRANCE, Matthew, 38, “we cannot go beyond conjecture”. This cannot deny the best solution,
though. Connecting Mary, mother of Jesus, with the four women in the previous text of the
genealogy is at least doubtful and not fully convincing because the evangelist could not leave
Mary unmentioned (due to the following passage in Matt 1:18-25) as was possible for the
four women.
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of Jesus are early signs of the fulfilment of the great commission of Jesus to his
disciples at the end of the Gospel of Matthew'’.

Heb 11:31 is part of chapter 11 which is dedicated to the theme of “faith™''.
At the beginning of this chapter (v. 1), the author of the letter gives some sort of
a definition of faith and then he names a series of examples by listing persons
from the Old Testament. It is not surprising that the author names such great Old
Testament figures as Abraham (vv. 8.17) and Moses (vv. 23-24). It is interesting,
however, that in v. 31 as the final example he also mentions “Rahab the
prostitute”. She is the only woman besides Sarah (see v. 11) that is named in Heb
11. Heb 11:31 says: “By faith Rahab the prostitute did not perish with those who
were disobedient, because she had received the spies in peace”. The faith of
Rahab is clearly expressed in Josh 2:11 where she says to the Israelite spies:
“LORD, your God, is God in heaven above and on earth below”. In Heb 11:31,
Rahab’s profession “prostitute” is not avoided as we can see it, e.g., in Flavius
Josephus (see Ant. 5.8 and 5.30, where Josephus speaks about Rahab’s inn
[xataywytov], in which the spies sought their refuge and where they later rescued
Rahab with her whole family'?). The Letter to the Hebrews does not certainly
approve Rahab’s profession (cf. the warning [accompanying the exhortation to
honour marriage and keep the marriage bed undefiled] in Heb 13:4b: “God will
judge sexually immoral people [mépvous]"® and adulterers®)'*, but Rahab can
serve as a challenging comparison for the addressees of the Letter in this sense:

101t is clear that also the narrative about the visit of the wise men from the East to
Bethlehem in Matt 2:1-12 can be understood as expressing the idea of the salvation of the
Gentiles.

' For the exegesis of this text with the illustrative examples of faith, see, e.g.,
ATTRIDGE, Hebrews, 305-345; BACKHAUS, Hebrderbrief, 375-403; KOESTER, Hebrews,
458-511; MITCHELL, Hebrews, 227-256; THOMPSON, Hebrews, 232-243.

12 See JOSEPHUS, Antiquities, 164-165, and 174-175. In note b on page 165 it is
explained that Josephus follows the Targum on Josh 2:1, where the noun pundekita
designating the profession of Rahab means “inn-keeper”.

'3 The noun for the “profession” of Rahab mdpvy “prostitute” (see Heb 11:31; Jas 2:25)
has the same etymological origin as mépvog “fornicator, sexually immoral person”, even
though the author of the Letter to the Hebrews certainly wanted to include diverse cases of
sexual immorality.

14 The author of the Letter to the Hebrews undoubtedly agreed with the apostle Paul
who “granted the propriety of sexual relations within marriage, but not outside it” (KOESTER,
Hebrews, 565, n. 470).
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if even a prostitute acted in faith, how could they be without faith'>? The author
of Heb mentions also another quality that accompanied the action of Rahab. It is
“peace”: “she had received the spies in peace” (11:31). However, the narrative
about Rahab in Josh does not mention the “receiving in peace”. Obviously, the
author of Heb connects “peace” with “hospitality”. And Rahab undoubtedly
showed hospitality. In 13:2, the addressees of the Letter are remembered that
they should not “neglect hospitality”. Already in 12:14, they were instructed that
“peace” must accompany their life: “Pursue peace with everyone”. How
important the value of peace is for Heb we can also see from the formulation in
13:20, where the concluding prayer of the Letter for the addressees invokes “the
God of peace” for help.

Jas 2:25 is part of the arguably most discussed passage of the Letter of
James. Verses 14-26 treat the question of faith and works'®. The whole passage
is concluded with the statement in v. 26: “For just as the body without the spirit
is dead, so also faith without works is dead”. In the preceding v. 25, the author
of the Letter gives Rahab (after the example of Abraham in vv. 21-23) as an
example of justification on the basis of works: “And similarly, was not Rahab
the prostitute also justified by works when she welcomed the messengers and
sent them out by another way?”” There is no explicit mention that Rahab believed
(unlike in the example of Abraham in v. 23 with the quotation of Gen 15:6:
“Abraham believed God, and it was reckoned to him as righteousness™).
However, the idea of faith follows from the context. This means that although
Heb 11:31 speaks explicitly about the faith of Rahab and Jas 2:25 formulates that
she was justified “by works” there is no contradiction between these two. From
the context of Jas 2:25, we can conclude that Rahab had “living faith”. This is
clearly confirmed by the statement in the following v. 26: “faith without works
is dead”. If “faith without works is dead”, then faith that is visible in works must
correspond to a living faith. We could perhaps ask whether Abraham in v. 24 is
given as an example for Jews and Rahab in v. 25 as an example for pagans'’.

15 See KOESTER, Hebrews, 505.

16 For the interpretation of this pericope, see commentaries, e.g., MUSSNER,
Jakobusbrief, 127-157; JOHNSON, James, 236-250; Moo, James, 118-144; BURCHARD,
Jakobusbrief, 109-133; HARTIN, James, 149-171; PHILLIPS, James, 82-93; ALLISON, James,
425-508.

17 Cf. MUSSNER, Jakobusbrief, 151, n. 7, who articulates this question. According to
Mussner, the message would then be that faith must always “cooperate” with the works of
love, regardless of whether a Christian is of Jewish or of pagan origin. Mussner sees this
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Then the irrelevance of the origin from Jewry or from paganism for a Christian
would be clearly expressed. However, this conclusion is certainly valid even
without a clear positive answer to the formulated question concerning the relation
of Abraham and Rahab. Morcover, this decisive connection of “faith” and
“works” is fully in conformity with the position of the apostle Paul in his letters.
We can see it very clearly, e.g., from the theologically very important
formulation in Gal 5:6 where the apostle Paul says that “in Christ Jesus neither
circumcision nor uncircumcision counts for anything; the only thing that counts
is faith working through love™'®,

Conclusion

The Old Testament woman Rahab from the Book of Joshua, who was
a prostitute, but who helped and protected the Israelite spies during the
conquering of Jericho, is mentioned three times in the New Testament (Matt 1:5;
Heb 11:31; Jas 2:25). These mentions may seem only marginal and relatively
unimportant. However, a summarising conclusion based on our analysis can say
that all three places where Rahab the prostitute is mentioned in the New
Testament can be seen as a clear supporting force to the essential theological
message of the whole New Testament. On the one hand it is — at least according
to the most convincing interpretation — the idea of the Gospel that is destined for
all nations (Matt 1:5), and on the other hand, it is the essential importance of faith
that must be active in works (Heb 11:31; Jas 2:25).
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Shrnuti

Rachab, ktera byla nevéstkou v Jerichu (Joz 2,1) a ukryla dva izraelské zvédy (vv. 4-6),
a proto byla uchranéna s celym svym domem pted zkézou (6,17-25), je jmenovéna na tfech
mistech v Novém zakoné: Mt 1,5; Zid 11,31 a Jak 2,25. Ptispévek se snazi tyto kratké zminky
analyzovat, vysvétlit a poukdzat na teologicky vyznam téchto textl. Pro teologické poselstvi
Matousova evangelia je vymluvné, ze Rachab je jmenovana mezi predky Jezise Krista.
A neméné vyznamné jsou zminky v listech. V nich je Rachab, pfes své hiisné femeslo, dana
za piiklad viry (Zid 11,31) a skutk (Jak 2,25). Mezi obéma texty neexistuje protiklad,
ttebaze je ,,vira“ v jednom a ,skutky* ve druhém, protoze oboji patfi k sob¢, jak to napf.
vyjadril apostol Pavel ve svém teologicky velmi dilezitém prohlaseni v Gal 5,6: ,,rozhodujici
je vira, ktera se projevuje laskou®.

Klicova slova: Kniha Jozue, Rachab, Matousovo evangelium, List Zidtim, List Jakubuv.

Summary

Rahab who was a prostitute in Jericho (Josh 2:1) and hid two Israelite spies (vv. 4-6) being
therefore spared with her whole house (6:17-25) is mentioned three times in the New
Testament (Matt 1:5; Heb 11:31; Jas 2:25). This contribution tries to analyze and explain
these relatively short mentions and seeks to point out the theological significance of these
texts. It is significant for the message of the Gospel of Matthew that Rahab is named among
the ancestors of Jesus Christ. And the mentions in the letters seem to be especially important.
There Rahab the prostitute, despite her sinful enterprise, is given as an example of faith (Heb
11:31) and of works (Jas 2:25). There is no real contradiction between these two texts (“faith”
in one and “works” in the other) because both can be united as it was expressed, e.g., by the
apostle Paul in his theologically very important proclamation in Gal 5:6: “the only thing that
matters is faith working through love”.

Keywords: Book of Joshua, Rahab, Gospel of Matthew, Letter to the Hebrews, Letter of
James.
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Elijah

His Role and Importance in the Gospel of Luke

Petr Marecek

Elijjah is one of the favourite Old Testament characters in the New
Testament. After Moses (80 times), Abraham (73 times), and David (59 times)
Elijah is the most frequently mentioned Old Testament figure in the New
Testament (29 times). He was active in Northern Israel from around the middle
of the 9™ cen. B.C. and his activity is narrated in the stories of 1 Kgs 17-19; 21
and 2 Kgs 1-2'. Elijah enjoyed great appreciation in early Jewish literature?.
Primarily, the people of Israel venerated him as a heavenly intercessor because
of his mysterious disappearance from this world into heaven (2 Kgs 2:1.11 and
Sir 48:9)°. Furthermore, he was held in great esteem, for, according to Mal 3:23-
24, Elijah was a prophetic messenger connected with the eschatological Day of
the Lord*. However, Malachi’s prophecy in 3:23-24 does not require the
expectations of Elijah in person, because the likewise articulated prophecies of
the future David (e.g. Jer 30:9; Ezek 34:24; 37:24; Hos 3:5) distinctly relate to
a David-like figure, not to David in person’. The story of Elijah has been recalled
repeatedly in the Jewish tradition because of its spectacular content (cf. 1 Macc
2:58; 1 Enoch 89:52; 93:8; ApZeph 9:4-5). Josephus Flavius recounts this story
in the most extensive way (4nt. 8,319-9,185; Bell. 4,460). In the Lives of the

! In addition to this prophet, three other bearers of this name appear in the Old
Testament: 1) A Benjaminite, who is recorded among the clan chiefs in the Benjaminite
genealogy provided by the Chronicler (1 Chr 8:27). 2) A priest, the son of Harim, who
appears in the list of those who returned from the exile (Ezra 10:21). 3) A son of Elam, who
is also listed among those who returned from the exile (10:26).

2 See e.g. ZELLER, Elija.

3 Cf. STRACK — BILLERBECK, Kommentar, 765-779.

4 JEREMIAS, ‘HA(¢g)leeg; LAMBRECHT, "HAlog.

5 See RINDOS, He of Whom, 31-32.
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Prophets (Vitae Prophetarum) additional legends are told about Elijah (VitProph
9:2-3; 10:6; 21:1-3; 22:1-3)°.

The New Testament invokes this famous Old Testament prophet in
a variety of different contexts. The name "HAiag “Elijah™” occurs in the New
Testament, as we have already said, 29 times besides the varia lectio in Luke
9:54. It appears especially in the Synoptic Gospels (Matt 9 times; Mark 9 times;
Luke 7 times), but also in John 1:21.25; Rom 11:2 and Jas 5:17%.

Our study will focus on the character of Elijah in the Gospel of Luke, in
which he is mentioned by name 7 times in total (1:17; 4:25.26; 9:8.19.30.33). Of
all the Old Testament figures mentioned by Luke, Elijah is not the one referred
to most times’, but he does play an important role in this Gospel. In examining
this topic, one must also consider the numerous allusions to the figure of Elijah.
In the Gospel of Luke it is possible to find the passages that are designed in a such
way that it is reminiscent of a scene from the original Elijah stories (1 Kgs 17—
19.21; 2 Kgs 1-2) or which incorporate a phrase that — strong or less strong — is
reminiscent of Elijah from 1-2 Kgs or Mal 3:1.23-24. Although there is no final
agreement on the number of allusions to Elijah in Luke, these can be considered
as generally accepted: 1:76; 7:11-17.18-23.24-27; 9:51.54.61-62. According to
some, the list may even be longer.

It has been proposed that the three-day search for the boy Jesus is to be
connected with a three-day search for Elijah after he disappeared (Luke 2:45-46;
cf. 2 Kgs 2:17)'°. Jesus’ “forty-days” fast in the desert (Luke 4:1-2.10) is sometimes
related to 1 Kgs 19:4-8'", but it can be explicated as an allusion to Moses in Exod
34:28 or Deut 9:9. Some scholars see an allusion to Mal 3:1 in Luke 9:52 and

® WIENER, Elijah, offers a wealth of material on the prophet Elijah extending from
biblical records to contemporary Judaism, embracing also a study of his image in Christianity
and Islam.

7 The name Elijah (7759%) has meaning: “Yah(u) is God”.

8 Elijah’s high rating in the early church is documented by some Christian writers.
Jerome regarded Elijah as “noster princeps” (HIERONYMUS, Epistola 58,5 [PL 22, 583]).
Tertullian calls Moses “informator populi”and Elijah “reformator populi” (TERTULLIANUS,
Adversus Marcionem 4,22 [PL 2, 413]).

° Abraham appears 15 times in the Gospel of Luke (1:55.73; 3:8[bis].34; 13:16.28;
16:22.23.24.25.29.30; 19:9; 20:37). David is mentioned 13 times in the Gospel of Luke
(1:27.32.69; 2:4.11; 3:31; 6:3; 18:38.39; 20:41.42.44). Moses is stated 10 times in the Gospel
of Luke (2:22; 5:14; 9:30.33; 16:29.31; 20:28.37; 24:27.44).

10 Cf. DABECK, Siehe, 184.

1 Cf. DuBoIs, La figure, 171.
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10:1'2, but the expression about sending messengers on ahead can simply remind
the reader of 1:17. It can also bring to mind the formulation in Exod 23:20 which
is reflected in the combined quotation together with Mal 3:1 in Luke 7:27. In
Luke 9:52 and 10:1 the messenger are sent “before his face”, which corresponds
with the formulation “before Your face” in Exod 23:20, while the prophecy of
Mal 3:1 does not says that the sending is “before Your face”. The mention of the
“ravens” in Luke 12:24 has been linked with 1 Kgs 17:1-7"3, but this view is not
convincing. The context is different: the ravens are instruments of God’s
providence in 1 Kgs, while in Luke they are presented as its object. Finally “an
angel from heaven” who strengthened Jesus in the garden of Gethsemane (Luke
22:43) is compared by some scholars with an “angel of the Lord” who touched
Elijah and told him to eat (1 Kgs 19:5.7)"*. In both events, the angel provides help
from God, which is however a common motive in the Bible (cf. Gen 21:14-16).

Two Synoptic Gospels, Mark and Matthew, associate Elijah with John the
Baptist'>. Matthew is indeed explicit as it states Jesus’ assessment of John the
Baptist: “he is Elijah, the one who is coming” (Matt 11:14)'¢. The third Synoptic
Gospel, Luke does not connect Elijah only with one story character, unlike Mark
and Matthew, but with two: John the Baptist and Jesus.

The purpose of this paper is to offer an interpretation of the texts that are
about Elijah in the Gospel of Luke. The detailed exegesis of the texts where he
is mentioned either explicitly (1:17; 4:25, 26; 9:8.19.30.33) or implicitly (7:11-
16.18-23.24-28; 9:51.54-55.61-62) will help us to outline the main characteristics
of the portrait of Elijah and to point out his role and importance in the Gospel of
Luke. In this study, we will investigate the way in which Luke gives Elijah

12 RINDOS, He of Whom, 15.

13 Cf. DABECK, Siehe, 183.

14 Cf. e.g. WINK, John the Baptist, 44; DUBOIS, La figure, 171.

15 Scholars have vigorously discussed the question of whether or not there was in the
time of Jesus a Jewish expectation that Elijah would come before the Messiah. E.g.
FAIERSTEIN, Why Do the Scribes Say, and FITZMYER, More about Elijah, reject such a Jewish
expectation and propose that it may be a Christian invention. On the other hand, e.g. ALLISON,
Elijah, affirms it. For an overview, see OHLER, Elia, 1-30.

16 If we compare the first two synoptic Gospels (Matthew and Mark), which represent
John the Baptist as Elijah, with the Gospel of John, we can notice the difference, since the
fourth evangelist presents John the Baptist refusing to identify with Elijah (John 1:21). The
testimony of John the Baptist in John 1:21 is influenced by the situation in the Johannine
community. The historical John the Baptist might have understood himself as Elijah redivivus
in his task of proclaiming judgment and salvation. Cf. GNILKA, Johannesevangelium, 17.
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a place in his story, precisely because of the complex Elijah image in this third
Gospel.

1 Elijah — Explicitly Mentioned by Name in the Gospel of Luke

1.1 The Heavenly Message about the Role of the Baptist (Luke
1:15-17)

In the Gospel of Luke, we meet Elijah for the first time in connection with
the prediction of the birth of John the Baptist by the angel of the Lord (1:5-25),
who announces his greatness (v. 15) and points to the importance of his work
(vv. 16-17). The commission of John the Baptist is primarily to bring back “many
of Israel’s sons to the Lord their God” (v. 16). In this way, John is inserted into
the tradition of great preachers calling for repentance, who urged people to turn
away from sin and to return to the Lord (cf. Jer 3:22; 18:11). John’s commission
is then depicted as a prophetic mission, which is attributed to Elijah in Mal 3:23
(Luke 1:17). There is no actual quotation here, but an allusion to Old Testament
places is made here. According to Mal 3:1.23-24, Elijah is a prophetic messenger
who precedes the coming Lord with his judgment and whose task it is to prepare
the people before his coming, lest the Lord of the Hosts comes and smites the
earth with destruction (cf. Sir 48:10: “to calm the wrath”). Luke does not use
some texts of Mark’s Gospel that place John close to Elijah (Mark 1:6 [cf. 2 Kgs
1:8 LXX]; 6:19-29 [cf. 1 Kgs 16:31; 19:10.14]) or identify them (Mark 9:11-13).
In saying that “he will go in the spirit and power of Elijah”, it is made clear that
John will have the same “prophetic equipment” as Elijah. Luke, probably, wants
to state more precisely that John is not Elijah of 1-2 Kgs personally, but in his
spirit fulfils the role of Elijah according to Mal 3. It is also clear that in Mark
9:12-13, Jesus’ intention is not to identify John with Elijah of 1-2 Kgs personally.
John has his own name, and in Mark 9:4, Elijah appears as a completely different
person. So John is not introduced as Elijah redivivus, but he is endowed with the
same spirit and power as the Elijah of 1-2 Kgs was. He will have two main tasks.
The first concerns a disturbed relationship between fathers and their children,
which is to be rectified not only by fathers turning to children but by children
being equally active (Mal 3:14). The second task is generally expressed as: the
conversion of the disobedient. Through a change of hearts and minds, the
eschatological people of God has to be prepared for the coming Lord. Although
John is seen as the forerunner of God in this way, we can count on the fact that
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Luke, in the formulation “to make ready a people prepared for the Lord”, thinks
of Jesus, whom John precedes. The parallel arrangement of the story of John and
Jesus in Luke 1:5-2:52 suggests that John goes before Jesus, who is also called
“Lord” (1:43; 2:11). However, this is not explicitly stated here since Zechariah
knows nothing about the birth of another child in God’s plan.

1.2 Jesus’ Preaching at Nazareth — the Example from the
Scripture about Elijah (Luke 4:25-26)

Jesus’ preaching in Nazareth (Luke 4:16-30) is the second place where
Elijah is mentioned in Luke (4:25-26). By moving this episode, which, according
to the Gospel tradition, took place later, shortly before the end of Jesus’ public
activity in Galilee (see Mark 6:1-6a; Matt 13:53-58), to the beginning of Jesus’
public activity, Luke gives it a programmatic character. Jesus’ public ministry is
not only presented as the fulfillment of Scripture (Luke 4:17-21), but this scene
also points to the outcome of his ministry: resistance from God’ chosen people,
and salvation offered to the Gentiles (vv. 22-29). In Luke 4:25-26 the mission of
Jesus is compared with that of Elijah and the widow of Sarepta (1 Kgs 17:1.8-
16), together with that of Elisha and the Syrian Naaman (2 Kgs 5:1-14). When
comparing 1 Kgs 17 with the wording of Luke we can see that in some cases,
Luke updates the language (Ao péyas / Awog xpataia), while in other cases,
exact phrases draw attention to an allusion (eis Zapemta Tijc Zidwviag). The story
of Elijjah along with an episode of Elisha are examples from the history of Israel
that are given to point out that the work of Jesus will also go beyond Israel and
lead to pagans. These examples from the Old Testament provide a justification
for the Christian mission to the Gentiles!”. The double term “none” (Luke
4:26.27) in the emphatic position suggests [srael’s rejection (cf. 2:34-35; 3:8-9).
Thus, at the very beginning of Jesus’ public ministry, the perspective is of the
transition of the gospel to the Gentiles after being rejected by the Jews'®.

17 TANNEHILL, The Mission, 60.

18 Luke informs us that the early Christian missionary activities always turn first to
the Jews (Acts 9:20; 13:5.14.44; 14:1; 16:13; 17:1.10.17; 18:19) and then to the Gentiles
(Acts 7-8; 13:46-49; 18,51f; 19:8-10; 28:23-28).
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1.3 Herod’s Perplexity (Luke 9:7-9)

Another place in the Gospel of Luke where Elijah is mentioned is the unit
9:7-9, which depicts Herod’s reaction to Jesus’ reputation, which the evangelist
takes over from Mark 6:14-16 (cf. Matt 14:1-2). Jesus’ public activity causes
people to evaluate his person. The three personalities with whom Jesus is
compared all have a prophetic character.

Some people believed that John the Baptist had been raised from the dead.
The idea of “reviving” John the Baptist presupposes that there had to be some
resemblances between John and Jesus. Yet there remains a strange and
unexpected popular belief in the “revival” of John and his “reincarnation” in
Jesus. In addition, John the Baptist was not known to perform miracles (cf. John
10:41). There was also an opinion among the people about Jesus’ activity that
Elijah had appeared. Elijah, who was taken to heaven (cf. 2 Kgs 2:1-18), cannot
be expected to awaken, but can only be revealed. The prophet Malachi (3:1.23)
announces the coming of Elijah before the day of the Lord (Sir 48:10)". The
third group of people explains Jesus’ appearance as one of the ancient prophets
of the Old Testament period. The expectation of Elijah is witnessed in the time
of Jesus (cf. Mark 9:11-12; John 1:21)*; the expectation of Jeremiah or any other
prophet is not clearly documented?'. In Judaism, the resurrection of the dead was
expected only at the end of time. In the course of history only those who did not
die, i.e., who were taken into heaven (like Enoch, Elijjah), could return. It is
common to all three popular opinions that Jesus is seen as a prophet from the
history of Israel who has returned. For all three it is assumed that only what has
happened in the past and what is already known is possible*>. However, Jesus is
not a person who once existed in the world, but he is an expected person (cf.
Luke 9:20; 22:67-67). By joining Jesus with a figure in the history of Israel,
Jesus’ messianic demand is also undervalued. This is also related to the
misconception of the resurrection, which knows nothing of the necessity of
previous suffering (9:22.43-44; 18:31-34)%.

1% In rabbinic literature, Elijah is portrayed as one who brings pious comfort and
salvation in distress and need. Cf. STRACK — BILLERBECK, Kommentar, 764-778.

20 JEREMIAS, ‘HA(¢)lag, 933-936.

2! JEREMIAS, Tepepias.

22 BOVON, Lukas, 464.

23 SCHURMANN, Das Lukasevangelium, 1, 507-508.
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Herod Antipas, who is introduced with the correct title “tetrarch” (in Mark
6:14 he is given the popular designation “king”), responds to these three popular
opinions about Jesus with “perplexity” (Luke 9:7). He comments only on the first
of these opinions. He considers it impossible for Jesus to be identified with John
the Baptist, since he himself had John beheaded. For him, it is out of the question
that someone dead can wake up to life. Other assumptions for him are not worth
commenting on. But he is also not satisfied with the people’s judgments. He asks
about the identity of the man he has heard so much about. His question had been
already expressed many times before in the third Gospel (5:21 [scribes and
Pharisees]; 7:20 [John’s disciples]; v. 49 [people at the table in the Pharisees’
house]; 8:25 [Jesus’ disciples]). It becomes a crucial question to be answered by
Peter’s confession (9:18-20) and by God’s voice from heaven at the event of
Jesus’ transfiguration (vv. 28-36). However, Tetrarch Herod is not aware of the
fundamental nature of his question. Out of curiosity, he longs to know Jesus. He
will get this opportunity in 23:8.

1.4 Peter’s Confession (Luke 9:18-21)

Another place in the Gospel of Luke where Elijah’s name appears is the
event of Peter’s confession (9:18-21), which he draws from Mk 8:27-30 (cf. Matt
16:13-20; John 6:67-71) and which appears after the miraculous feeding the five
thousand (Luke 9:10-17; cf. Mark 6:30-44). We can observe that Luke does not
reproduce the text of Mark 6:45-8:26, which is usually referred to as the “great
omission”. By omitting the text of Mark 6:45-8:26, Peter’s confession is closer
to both the miracle of feeding the five thousand (Luke 9:10-17) and Herod’s
question concerning Jesus’ identity (v. 9). The link between Peter’s confession
and the event of feeding the five thousand is evident from John’s Gospel (John
6:1-15 and 6:66-69). People’s opinions about Jesus that Herod had heard about
(Luke 9:7-9) appear in the disciples’ statements in v. 19. Jesus is regarded by
some people as John the Baptist (without mentioning his resurrection), some
people consider him as Elijah (without mentioning his revelation), and some
people assume Jesus to be one of the ancient prophets (here is a verbal agreement
with the formulation in v. 8). Based on popular evaluation, Jesus is not
considered a messianic figure, but is ranked among the prophets. According to
the testimony of John’s gospel, Jesus, after the miracle of feeding the five
thousand, was considered by the people as a prophet whom they intended to come
and take him by force to make him king (John 6:14-15). The three opinions of
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people already mentioned in Luke 9:7-8 are stated here only in order to highlight
the background to Peter’s confession. Peter, in the role of the disciples’
spokesman, utters a solemn confession that Jesus is God’s messiah (v. 20). The
title “Christ of God” is not entirely synonymous with the title “Christ” (=
Messiah; the Anointed One), with which political expectations were associated.
The addition of “God” expresses here, as in 23:35 (cf. 2:11.26), the special
relationship of Jesus to God and thus a task that goes beyond human expectations.
We can simply say that Peter’s confession in 9:20 thus also provides an answer
to Herod’s inquiry in v. 9.

1.5 Transfiguration of Jesus (Luke 9:28-36)

The last place in Luke, where the name Elijah appears, is the event of
Jesus’ transfiguration (9:28-36). Luke presents this event in accordance with his
source Mark 9:2-8 immediately after Jesus’ instructions on discipleship (cf. also
Matt 17:1-8). A peculiarity of Luke’s depiction of Jesus’ transfiguration is his
conversation with two supernatural characters. Luke, unlike Mk 9:4, mentions
Moses in the first place before Elijah (also Matt 17:3). In all likelihood, Luke
understands the order of “Moses and Elijah” in the sense of the common
formulation of “Moses and Prophets” (cf. Luke 16:29-31; 24:27; Acts 26:22)*.
Both Moses and Elijah were taken up to heaven according to Jewish tradition.
For Elijah this is documented in 2 Kgs 2:11 and Sir 48:9%. Popular belief about
Moses developed gradually on this issue, with perhaps the earliest evidence
coming from Josephus Flavius (4nt. 4,325-326)*. Moses and Elijah appear as
heavenly figures (“in glory”; cf. Luke 24:4; Acts 1:10)?’. They are presented in
conversation with Jesus. The topic of the talk is Jesus’ departure from Jerusalem
as the fulfilment of the plan of salvation. This “departure” includes not only death
(Luke 13:33) but also resurrection and exaltation (9:51). For Luke, “Jerusalem”
is not only a city that kills the prophets (13:34), but also a city where the destiny
of Jesus and the events set forth in God’s plan of salvation are to be accomplished
(24:26).

24 SCHURMANN, Das Lukasevangelium, I, 557; WOLTER, Das Lukasevangelium, 352.

25 Cf. 1 Hen 89:52; 93:8; Josephus Flavius, 4nt. 9,28.

26 Cf. also 2 Bar 59,3nn; Sipre Dt 34,5 § 357; b. Sota 13b; Legach tob Dt 34,5 § 267b.

¥ For other options for interpreting the role of Moses and Elijah in the
Transfiguration, see PELLEGRINI, Elija, 314-320.
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2 Allusions to Elijah in the Gospel of Luke

2.1 Zacharias’ Prophetic Word about the Task of His Son John
(Luke 1:76)

The first allusion to Elijah in Luke can be found in the story of the birth of
John the Baptist (1:57-80), when his father Zacharias, filled with the Holy Spirit,
in his thanksgiving to God (vv. 68-79) prophesies to his son the task for which
he was born. The agreement with the promise of the angel (vv. 16-18) is striking.
His newborn son will be called the “prophet of the Most High” (v. 76a). This
unique appellation, which does not appear in the Old Testament®®, serves to
distinguish him from the “Son of the Most High” (v. 32), to whom he will be
subordinate. By means of a formulation which comes from the use of Mal 3:1
and Isa 40:3, the reader is told that John’s task will be to prepare “ways” for “the
Lord”. These OT phrases were already related to John in the pre-Lucan tradition
(see Mark 1:2-3). With the reference to Mal 3:1, Zacharias’ prophetic word about
the task of his son John is related to the prophecy about the coming of Elijah (cf.
Luke 1:17). While the Jewish listener sees John as the forerunner and preparer
for the coming of God, the Christian Gospel reader puts connects the title “Lord”
with Jesus (cf. Luke 1:43). John’s task as a preparer for the Lord is now further
clarified, which, according to the angel’s announcement, was primarily to
convert people, i.e. to change the minds of people (vv. 16-17).

2.2 Jesus Raises the Widow’s Son at Nain (Luke 7:11-17)

The story of the raising of the son of the Nain widow (Luke 7:11-17) is so
formed that it resembles the Old Testament stories of the miracles of raising,
especially the raising of the son of the widow of Sarepta by Elijah in 1 Kgs 17:8-
24%°. Jesus comes to the city (Luke 7:11: Nain) as Elijah did (1 Kgs 17:10:
Sarepta). He meets the widow (Luke 7:12; 1 Kgs 17:9.10.20) at the city gate
(Luke 7:12: % moAy Tijs moAews; 1 Kgs 17:10: 6 mudwv T¥s morews) and the

28 The title “prophet of the Most High” is found in T. Levi 8:15, used of a new king is
descended from Levi. This titlechowever does not have a messianic connotation. Cf. FITZMYER,
Luke, 385.

29 Cf. BRODIE, Luke’s Use.
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widow’s only son is raised from the dead (Luke 7:15; 1 Kgs 17:22)*°. An explicit
reference to 1 Kgs 17:23 is then made in Luke 7:15 (xai €dwxev adtov Tf untpl
avtod “and [he] gave him back to his mother”). This phrase is striking when we
realize that it is found nowhere else in either testament except in these two
accounts. The mention of Jesus as “a great prophet” in Luke 7:16 expresses the
popular opinion that Jesus is a great prophet. This is probably a rather vague
opinion regarding his identity. The title “great prophet” lacks an article, which
does not support his identification with a particular prophet of their expectations.
This title may refer to Elijah or one of the other prophets (cf. e.g. 9:8.19). Luke’s
Gospel repeatedly tells how Jesus is acknowledged as a prophet (cf. 7:39; 9:8,
19; 13:33; 24:19). A prophet like Moses was expected in the last days (cf. Deut
18:15.18; Acts 3:22-23; 7:37) and Elijah was a true prophet in continuity with
Moses. Luke himself alludes to the Elijah of 1 Kgs 17. What is he pursuing? He
probably wants to show that certain features of Jesus’ activity are in accord with
God’s plan, i.e. that they remind of great prophets of the past like Elijah, as it
indeed emerges from Luke 4:26 (in a similar way, Jesus’ activity can be
compared to Elisha in v. 27). With these allusions, Luke also wants to indicate
that Jesus fulfils the expectations associated with the eschatological prophet in
the line of Moses, as Elijah was indisputably, and could even take into account
the views of those for whom Elijah redivivus was a typical Moses-like prophet®'.

In Luke 7:11-17 Jesus proved himself the one who, like the Elijah of 1 Kgs
17, raises people from the dead. Such a miracle was expected in the Messianic
era (cf. e.g. the deeds ascribed to “the Lord” in 4QApocMess 2 ii 1-12)*2. This
characterization cannot be applied to John the Baptist, about whose therapeutic
activity (if any) the Gospel tradition is silent. However, Luke himself does not
identify Jesus as Elijah and he never puts him directly into the role of the
messenger according to the promise in Mal 3:1 as he does it concerning John the
Baptist in Luke 7:27: “this is he of whom it is written”, cf. 1:17.76. Luke
identifies Jesus as “the Lord” here (7:13; the same is true in v. 19). Luke’s
procedure is very significant, since v. 13 contains the first occurrence of “the
Lord” unambiguously applied to Jesus by the Luke himself. One can also notice
the significant difference between the event of Jesus in Nain and the story with

39 In the LXX, the widow has at least two children (1 Kgs 17:12: o téxvois pov), but
in the Hebrew, she has only one son (*3271).

31 Cf. RINDOS, He of Whom, 169-171, 203-204, 215.

32 Cf. RINDOS, He of Whom, 174-176,210-211, 215.
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Elijjah in Sarepta, which suggests Jesus’ superiority over Elijah. Jesus brings the
widow’s dead son to life by the command of his mighty word, which means that
he raises someone from the dead by his own power, while Elijah had to cry out
in prayer to God and bow three times over the child (1 Kgs 17:20-21). It is
noteworthy that these details from the Elijah narrative appear in two resuscitation
miracles in the Acts of the Apostles: where Peter raises Dorcas (Acts 9:36-42)
and Paul raises Eutychus (20:7-12)%.

2.3 John the Baptist’s Question and Jesus’ Answer (Luke 7:18-23)

The episode about the question of the imprisoned John and Jesus’ answer
(Luke 7:18-23), is in a shorter form in Matt 11:2-4, which is generally considered
to represent the more original “Q” form. In Luke 7:18-23 John the Baptist
appears as a questioner who is uncertain about the identity of Jesus. After the
message of Jesus’ public activity had reached John the Baptist through his
disciples, he sends two of them to Jesus with the question: “Are you the one who
is to come, or are we to wait for another?” (v. 19). The expression “the one who
is to come” (6 épyouevos) is used here as a title. This general sounding title
probably draws on the announcement of the coming judge in 3:16-17*. This
judge recalls the Lord of Mal 3:1 (cf. “behold he is coming” and other allusions
in Acts 13:24-25)* who is coming like fire of Mal 3:1-4.19, cf. Luke 3:9.16-17.
Fire in Luke 3:16 is probably judging and saving power of the Holy Spirit and of
the word of God, described also by another image in v. 17 (cf. “fire”, “wheat”
and “chaff” in Jer 23:28-29). Luke himself is convinced that the announcement
by the Baptist are to be understood in relation to the Lord: The title “the Lord”
(Luke 7:13.19) is the one Luke uses both for Yahweh who is coming and for
Jesus. Luke also pays particular attention to be clear and coherent that the

33 When raising Dorcas: “... they took him (Peter) to the room upstairs (av¥yayov eig
70 Omepdiov; cf. 1 Kgs 17:19). .... Peter put all of them outside, and then he knelt down and
prayed. He turned to the body and said, «Tabitha, get up.» Then she opened her eyes, and
seeing Peter, she sat up.” (Acts 9:39-40). When raising Eutychus: “Paul went down and fell
upon him and after embracing him (cf. 1 Kgs 17:21), he said, «Do not be troubled, for his
life is in him.» And when he had gone back up, and had broken the bread and eaten, he talked
with them a long while, until daybreak, and so departed. And they took away the boy alive,
and were greatly comforted.” (Acts 20:10-12).

34 KREMER, Lukasevangelium, 82.

35 Cf. RINDOS, He of Whom, 206.
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messenger will precede the Lord: 1:17.76; 3:4; 7:27. John the Baptist describes
this coming Lord in a manner (taking off of sandals) that seems to recall the
emblematic passage about Moses (the burning bush) marking the beginning of
redemption (cf. Luke 3:16; Acts 13:25 and Exod 3:5; Acts 7:33)*. In fact, Moses
is called “redeemer” in Acts 7:35 and the disciples on the way to Emmaus after
Jesus’ death had hoped that he was going “to redeem Israel” (Luke 24:19.21).
According to Acts 3:24 all the prophets — and John was one of them (Luke 1:76;
7:26; 20:6) — announced the days of a prophet like Moses®’. In spite of the fact
that the “coming” of various expected figures in pre-Christian Jewish tradition is
known?®, it is therefore feasible that the title “the one who is to come” in Luke
7:19 refers to the judge Lord (vv. 13.19) of Mal 3:1, who makes his visitation as
a Moses-like prophet, redeemer coming with his judging, kindling word of
salvation and as the “Messiah” (since John’s announcement is a response to the
expectations of the Messiah, Luke 3:15). Jesus does not provide direct answer to
John’s question. Instead of accepting or denying that he is “the one who is to
come”, he tells the two messengers to report to John what they have witnessed
with their own eyes and ears. Jesus’ words summarize the prophecy of Isaiah on
salvation, which is to be released from all suffering®. Salvation now comes
through Jesus’ words and actions. John’s disciples are not only eyewitnesses of
Jesus’ deeds but also witnesses who personally heard his message.

2.4 Jesus’ Witness concerning John the Baptist (Luke 7:24-28)

Jesus’ testimony about John the Baptist in Luke 7:24-28 originates from
“Q” and its counterpart is Matt 11:7-11, which has very similar wording. This
speech of Jesus, which has a prophetic character, starts with three questions that
look back to John’s baptismal activity. They are introduced stereotypically:
“What did you go out to see?”” The questions, which go back to a time when large
crowds of people came to the desert following John (cf. Luke 3:1-20), suggest
that John was indeed a prophet (7:24-26a). John was not “a reed swayed by the

36 Cf. RINDOS, He of Whom, 131-132.

37 Cf. RINDOS, He of Whom, 200-201, 204-207.

38 Cf. FITZMYER, Luke, 666.

39 Isa 61:1-2 (the proclamation of the good news to the poor, the recovery of sight to
the blind); 29:18-19 (the healing of the deaf and the blind, the proclamation of the good news
to the poor); 35:5-6 (the healing of the blind, the deaf, the lame, and the mute); 26:19 (the
return of the dead to life).
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wind” (v. 24)*. Here is a reference to his attitude that brought him imprisonment
and a violent death (cf. Mark 6:17-29). John was also not a “man dressed in
beautiful clothes,” i.e. he did not live the life of a nobleman, but an ascetic life
(cf. Mark 1:6). These two characteristics classify him as a great prophet.

What made people journey into the desert was the presence of a prophet
(cf. Luke 20:6; Matt 14:5). However, people found “more than a prophet” in the
desert. An explanation for this testimony of Jesus about John the Baptist is
provided by the mixed quotation of Mal 3:1 and Exod 23:20, in which the
announcement of the coming of the Lord became a declaration from God, coming
through the Messiah’s forerunner about the Messiah. In conformity with Luke
1:76, by referring to the text of Mal 3:1, John the Baptist is directly defined by
Jesus (Jesus says: “it is he of whom it is written”) as the promised Elijah-like
messenger. The significance of John the Baptist, who is “more than a prophet,”
is that, as Jesus’ predecessor, he prepared the people for Lord’s coming (cf. Luke
1:17.76; 3:4-6). He prepared the way for the Messiah Jesus, who did not come to
bring judgment, but to offer redemption and salvation. Finally, in Luke 7:28,
Jesus provides a fundamental explanation for the claim that John the Baptist is
“more than a prophet”. John the Baptist is the greatest among all those born of
earthly mothers. His greatness does not lie in his personal holiness but in the light
of his place in the history of salvation, and in the light of the commission that put
him on the threshold of the new era*'. By the words: “the one who is least in the
kingdom of God is greater than he” (v. 28), Jesus is not emphasizing the small
importance of John the Baptist, but the greatness of those in the coming Kingdom
of God. Neither is he excluding John from the Kingdom. The new age is not
comparable to the old one**.

2.5 Jesus’ Departure for Jerusalem (Luke 9:51)

An important new section of the Gospel of Luke begins at 9:51, the so-
called “travel account” (9:51-19:27). Jesus’ public ministry in this section of
Luke is marked by his journey to Jerusalem. While this travel account does not
explicitly provide an itinerary with precise details of the places visited, it is
reiterated through editorial notes that Jesus and his companions are on the way

40 The image is found in 1 Kgs 14:15 and is used for Israel.

41 ROSSE, Luca, 266. With regard to the place of John the Baptist within the history of
salvation, see RINDOS, The Place.

42 SCHNEIDER, Lukas, 173.
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(e.g. 9:51.52.53.57; 10:1.38; 13:22.33; 14:25; 17:11; 18:31.35). It is, however,
only in 19:28 that he will finally reach the outskirts of the city.

In Luke 9:51, with the solemn introductory wording éyéveto 0% “it
happened” and the statement about fulfillment points to the fact that a significant
event is coming (1:23; Acts 2:1), which is described by the mysterious expression
qvédnuis “taking up”®. The Greek word dvdinuiis, which appears only here
in the New Testament, is derived from the verb dvataufavw, which Luke uses
in Acts 1:11.22 for Jesus’ ascension (cf. Mark 16:19)*. The language recalls
those famous OT characters who had not died but had been taken directly up to
heaven: Enoch (Gen 5:24 [uetébnxev adtov 6 Beds: God translated him / took
him]), Elijah (2 Kgs 2:11 [dveAqudbn: was taken up]) and, according to later
tradition, Moses (Josephus Flavius, Ant. 4,326 [mpog 76 Belov adTov dvaywpijoat:
he went to God]). However, in the Gospel of Luke dvaAnuis is a euphemistic
reference to the end of Jesus, namely to his death, but it is also a reminder of his
glorious resurrection and ascension (cf. Luke 9:22; 18:32-33)*. Jerusalem, the
place of death for the prophets (13:34), will become the place where Jesus’
journey reaches its destination. It is the place of Jesus’ death (v. 33), but at the
same time the site of the resurrection and ascension (24:50-53: Bethany near
Jerusalem), and where the missionary work will be based, which will focus on
Jews and Gentiles (24:47-49; Acts 1:8).

2.6 Jesus Refuses to Be ldentified with the Fiery Reformer (Luke
9:54-55)

The opening episode of the travel account (Luke 9:51-19:27) depicts Jesus
setting out for Jerusalem, walking through Samaritan villages, and being refused
a welcome in one of them (9:51-56). Just as Jesus’ public activity in Galilee
(4:14-9:50) began with a story of rejection (4:16-30), so also “the travel account”
(9:51-19:27) is introduced with the story of rejection (9:51-56). In this scene,

* The Greek word dvaAnuig, which appears only here in the New Testament, is
derived from the verb dvadaufdvw, which Luke uses in Acts 1:11.22 for Jesus’ ascension
(cf. Mark 16:19). It may be understood in this way here, although this term includes the
meaning of “death” (2 Bar 46:7; Ps 4:18; Assumption of Moses 10,12) and the context implies
the idea of death (Luke 9:51b, 55).

“ In Luke 24:51 is used the verb dvadépw “to take up” to express ascension.

4 WOLTER, Das Lukasevangelium, 369.
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which has no counterpart in any of the other Gospels, the sons of Zebedee, James
and John, make a clear allusion to 2 Kgs 1:10 or v. 12. It is not an exact quotation
from the LXX because Luke uses avaAdoal instead of xatadpayeiv in the LXX.
The gloss “even as Elijah did” (s xai "HAlag émoinoev) that is added in some
manuscripts (A, C, D, K, W, T, A, ©, P, /13, 33, 565, 700°, 892 etc. — a not
unimpressive list of witnesses)*® makes it explicit. The absence of the addition,
however, from such early witnesses as P*> 7, 8, B (cf. also later witnesses as L,
2, 579, 700%, 1241, it!, syr®, cop*™ bo) indicates that it is a gloss originated from
some extraneous source, written or oral*’. Just as the Elijah motif appeared in
Luke 4:25-26, so it is also found here (9:54). James and John want to share Jesus’
power to work a punitive miracle. However, Jesus does not accept this request.
He rebukes them. Luke used the same sharp expression in connection with the
silence commanded after Peter’s confession in 9:21. Jesus does not condemn the
opposition of the inhabitants of the Samaritan village. He refuses to act as Elijah
(2 Kgs 1) did. The God whom Jesus preaches is not God the avenger. Jesus does
not travel to Jerusalem as a judge, but as a Savior*®. The disciples, who follow
Jesus (“Jesus turned to them!” cf. Luke 10:23; 14:25), have to realize that in
following him they must count on rejection and persecution.

2.7 The Cost of Following Jesus (Luke 9:61-62)

The last allusion to Elijah in Luke is found in 9:61-62, which is the third
saying of Jesus addressed to would-be followers. The first two sayings (9:57-58.
59-60) are derived from “Q”, being found also in Matt 8:19-20.21-22. The third
saying (Luke 9:61-62) which has formally the same arrangement as the previous
two, appears only in Luke. While it cannot be said with certainty whether it
originates from the source “L” or the extended source “Q”*°, the influence of the
narration on the calling of Elisha is undeniable. Though the text 9:61-62 has only
a few phrases and words in common with 1 Kgs 19:19-21 (éxoloubéw “to
follow™; &potpov “a plough” / dpotpidw “to plough”; dmicw “back™ / é&émiabey
“backwards”), the scene in Luke is similar to 1 Kgs with two elements: 1) the
request of Elisha to Elijah: “Let me kiss my father and mother goodbye, and then

46 ALAND et al. (eds.), Novum Testamentum Graece, 223.
47T METZGER, A Textual Commentary, 124.

48 SCHURMANN, Das Lukasevangelium, 11/1, 28.

49 Cf. WIEFEL, Lukas, 192; ERNST, Lukas, 247.

StBiS1 12 (1/2020)



66 Elijah

I will follow you” (1 Kgs 19:20); 2) the image of a plough: Elisha was ploughing
when Elijah invited him to be a disciple. Unlike Elijah, Jesus permits no delay
and neither does he literary toss his mantle over his followers. Elijah permits
Elisha to return to his family and kiss them goodbye. Jesus permits no such
expression of respect for the family; the kingdom of heaven has drawn near and
it is time to take action, now and resolutely. Actually, the statement of Jesus
about putting one’s hand to the plough and not looking back may also be related
to Elisha. When Elisha returned from Elijah, the text says, he burned the
ploughing equipment to cook the oxen. If this is the case, it could be that Jesus
is saying to his followers that, like Elisha, they are to burn their bridges to their
former lives and not look back as they turn to follow him, just as Elisha followed
Elijah®. It is possible that Luke 9:61-62 has been added as a comment on vv. 59-
60 to make the unprecedented demand contained in Jesus’ answer (v. 60)
comprehensible in the post-Paschal situation: the authority of the Lord exceeds
that of Elijah. Jesus is not Elia redivivus; he is “more than Elijah”. His demands
exceed those of the most outstanding representative of the prophets of the Old
Testament. Jesus makes it clear that the proclamation of the Kingdom of God
demands an urgent decision to follow him. He presents the image of a ploughman
who can plough straight furrows when he looks forward and does not look back.
Ploughing for the kingdom of God will not suffer any distraction. The invitation
to discipleship goes beyond family ties and requires a firm, forward-looking view
(cf. v.51).

3 Conclusions

The image of Elijah in the Gospel of Luke is complex. In the episode about
the Transfiguration, Elijah appears as an independent story character beside Jesus
(Luke 9:30). Therefore, Jesus cannot be Elias redivivus of Mal 3:23-23, as
assessed by some people (Luke 9:8.19). Jesus rejects the proposal of the
disciples, James and John, who expect to act like Elijah and call down fire from
heaven to consume the inhospitable Samaritan village (9:54-55; cf. 2 Kgs 1:9-
16). John the Baptist is associated several times with Elijah, explicitly in Luke
1:17 (the prediction of the angel Gabriel) and implicitly in v. 76 (the prophecy of
Zechariah) as well as in 7:27 where he is, however, directly defined by Jesus

50 Cf. BLAIR, Putting One’s Hand.
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(Jesus says: “it is he of whom it is written”) as the messenger of Mal 3:1 (the
assessment of Jesus). By referring to Mal 3:23-24, the work of John the Baptist
is linked to the promised Elijah. On the other hand, Jesus is also depicted with
the features of the prophet Elijah. In his preaching at Nazareth, Jesus compares
himself with Elijah, whose work transcended the borders of Israel (Luke 4:25-
26; cf. 1 Kgs 17:18-16). The account of the resurrection of the widow’s son in
Nain resembles the story of the raising of the son of the widow of Sarepta by
Elijjah (1 Kgs 17:8-24). Finally, Jesus’ action in the scene with the man who
spontaneously offers himself as a disciple (Luke 9:61-62) reminds us of the
calling of Elisha by Eljjah in 1 Kgs 19:19-21. We can sum up that John the
Baptist is associated with Elijah, as the forerunner and preparer of the way of the
Lord (= Jesus) in the way Malachi speaks (3:1), while Jesus is not associated with
the Elijah figure of Malachi, but with the Elijah of the Deuteronomistic cycle
1 Kgs 17 — 2 Kings 2. However, Jesus is not Elia redivivus, he is “more than
Elijah”, he is the Lord. Jesus brings the widow’s son to life by the command of
his mighty word, while Elijah had to call himself in prayer to the Lord and bow
three times over the child (1 Kgs 17:20-21). In addition, Jesus’ demands for
discipleship (Luke 9:62) exceed those of the most important prophet of the Old
Testament (1 Kgs 19:19-21). Jesus is, in accord with Peter’s solemn confession,
“the Christ of God”, who does not act as the fiery reformer, but who brings
salvation.
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Shrnuti

Tato studie na zaklad¢ vykladu textti LukaSova evangelia, kde je Elias uveden bud’ vyslovné
(1,17; 4,25.26; 9,8.19.30.33) nebo implicitné (7,11-16.18-23.24-28; 9,51.54-55.61-62),
poukazuje na jeho roli a vyznam v tomto evangeliu. Obraz Eliase v Lk je komplexni. Jan
Kititel je nekolikrat spojen s EliaSem: vyslovné v Lk 1,17 (pfedpovéd’ andéla Gabriela) a
implicitn€ v 1,76 (proroctvi ZachariaSe) a v 7,27 (hodnoceni JeziSe). Na druhou stranu je
Jezi§ zobrazen také s rysy proroka Elidse: vystoupeni v Nazareté (4,25-26; srov. 1Kr 17,1.8-
16), vzkiiSeni syna naimské vdovy (Lk 7,11-17; srov. 1Kr 17,8-24), scéna s ¢lovékem, ktery
se spontanné nabizi JeziSovi za ucednika (Lk 9,61-62; srov. 1Kr 19,19-21). Jan Kititel je
spojen s EliaSem, jako pfedchiidcem a piipravovatelem na Péna (= JeziSe) po zpiisobu
proroctvi Mal 3,1.23-24, naproti tomu Jezis je spojen s EliaSem deuteronomistického cyklu
1Kr 17-2Kr 2. Jezi$ v8ak neni Elia redivivus. On je ,,vic nez Elias“. On je ,,Bozi Mesias* (Lk
9,20), ktery neptisobi jako horlivy reformator, ale ktery pfinasi spasu.

Klicova slova: Elias, Jezi§, Jan Kititel, LukaSovo evangelium, Stary zakon.

Summary

On the basis of the interpretation of the texts of the Gospel of Luke, where Elijah is mentioned
either explicitly (1:17; 4:25.26; 9:8.19.30.33) or implicitly (7:11-16.18-23.24-28; 9:51.54-
55.61-62), this study points to its role and importance in this gospel. The image of Elijah in
the Gospel of Luke is complex. John the Baptist is associated several times with Elijah:
explicitly in Luke 1:17 (the prediction of the angel Gabriel) and implicitly in 1:76 (the
prophecy of Zechariah) and in 7:27 (the assessment of Jesus). On the other hand, Jesus is also
depicted with the features of the prophet Elijah: Jesus’ preaching at Nazareth (4:25-26; cf. 1
Kgs 17:18-16), the raising of the widow’s son (Luke 7:11-17; cf. 1 Kgs 17:8-14), the saying
of Jesus addressed to would-be followers (Luke 9:61-62; cf. 1 Kgs 19:19-21). John the
Baptist is associated with Elijah, as the forerunner and preparer of the way of the Lord (=
Jesus) in the way Malachi speaks (3:1), while Jesus is not associated with the Elijah figure
of Malachi, but with the Elijah of the Deuteronomistic cycle 1 Kgs 17-2 Kgs 2. However,
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Jesus is not Elia redivivus, he is “more than Elijah”. He is “the Christ of God” (Luke 9:20),
who does not act as the fiery reformer, but who brings salvation.

Keywords: Elijah, Jesus, John the Baptist, The Gospel of Luke, The Old Testament.
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Alegoricka exegéza gréckych filozofov ako
pozadie helenistickej exegézy Biblie

Literdrno-kultirny prehlad

Helena Panczova

Staroveka alegoricka exegéza si v 2. polovici 20. storoCia zacala ziskavat
pozornost” vedcov viacerych vednych disciplin. Nepochybne to suvisi
s rozvojom $tadia symbolov a ich interpretacie, ktoré podnietili objavy hibkovej
psycholégie!. No v poslednych rokoch priniesol pozoruhodné poznatky aj
komparativny vyskum vykladove;j tradicie posvitnych textov?, ktoré st zakladom
tej-ktorej kultiry’.

Vyklad nadbozenskych textov je takmer taky stary ako tieto texty samotné.
Plati to tak v pripade homérskych eposov u Grékov, ako aj v pripade Biblie
u Zidov, hoci detaily vyvoja sa, pravda, odlisuju*. Stadobost kanonizicie
nabozenskych textov a pociatkov ich interpretacie nie je ndhodna. Kanonizované
texty, ustalené v istej podobe, potrebovali nejaky prostriedok, ktory by ich
posvitny obsah vyjadroval jazykom zrozumite'nym pre neustdle sa meniacu
spolo¢nost’. A tak sa objavil vykladovy komentar, ktory je takymto spojivom
medzi starym textom a novou dobou.

Na nasledujucich stranach poukaZeme, ako sa grécki myslitelia vyrovnavali
s dedi¢stvom svojich ndboZenskych textov — s homérskymi eposmi. Pri vyklade
Homéra sa od najstarSieho obdobia pouzivalo niekolko interpretacnych
kl'icov, ktoré sa stihrnne nazyvali ,alegoricky vyklad®. Predstavime jeho

' Porov. napr. FRYE, Code; FRYE, Words; GRANT, The Letter; BOYS-STONES, Metaphor.

2 Porov. RUTGERS — VAN DER HORST — HAVELAAR — TEUGELS (eds.), Sacred Books;
BRISSON, Myths.

3 Interpretécia literarnych diel tohto druhu izko stvisi s inymi druhmi interpretacie —
s vykladom vestieb a snov, ktoré mali vo vychodnom Stredomori dlhu tradiciu, ako aj
s vykladom diel vytvarného umenia a nabozenskych ritualov. Porov. STRUCK, Symbol.
Tymto $irSim stvislostiam sa tu v§ak nebudeme venovat’.

4 Porov. FINKELBERG — STROUMSA (eds.), Homer; NIEHOFF (ed.), Homer.
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jednotlivé typy, ako sa postupne objavovali v priebehu gréckych dejin. Nakoniec
stru¢ne nacrtneme niekol’ko prikladov z alegorickej exegézy Biblie v helenistickej
Alexandrii. Helenisticki Zidia totiZ boli mutatis mutandis v podobnej kultarnej
situdcii ako grécki myslitelia a nevahali vyuzit’ intelektualne rieSenia, ktoré im
ponukala grécka filozoficka tradicia, 'ahko dostupna v tejto metropole grécke;j
kultary a vzdelanosti.

1 Alegoria — terminoldgia a pramene
1.1 Terminoldgia

Ohl'adom pojmu ,,alegéria® vznikd mnoho nedorozumeni, preto ho najprv
terminologicky objasnime. V stcasnosti pod tymto pojmom rozumieme re¢nicku
alegoriu, nazyvanu aj inotaj. Je to literarno-kompozicnd metdda, pri ktorej sa
abstraktné pojmy vyjadruji pomocou zmyslovo nazornych obrazov, najmé
pomocou rozli¢nych postav (cnosti predstavované ako Zeny s istymi atribitmi)
alebo zvierat (napr. v bajkach). Tento vyznam slova ,,alegoria“ vSak pochadza az
z neskorej antiky (a rozvinul sa v stredoveku), teda je sekundarny — odvodeny od
hermeneutickej alegorie.

Alegoria ako hermeneutickd metdda vychadza z predpokladu, Ze text ma
aj iny vyznam nez len to, €o je zrejmé z jeho bezprostredného vyznamu, teda
,»hovori nie¢o iné* (&A\a dyopevet). Opisované pribehy a obrazy transponuje na
in0 rovinu, na ktorej davaji lepSi, hlbsi zmysel. Zakladnym principom
alegorického vykladu je analdgia, schopnost’ vidiet podobnosti medzi javmi
z rozli¢nych oblasti 'udského Zivota.

Pojem ,,alegoria“ (aAAnyopia) je relativne neskory. V ranej dobe sa na
alegoricky vyklad pouzivali vyrazy aivos, alviypa ,,hadanka*, aivitteofat ,,hovorit
v hadankach, naznacovat*®. U autorov klasického obdobia je dolozeny termin
omévoie ,,pod-zmysel, skryty zmysel“‘. Vyraz dM\nyopie sa objavuje aZ
u Plutarcha, ktory o fiom hovori ako o neologizme svojej doby’.

No je tu aj druhd crta terminologickej odliSnosti medzi starovekym
vyznamom alegorie ajej modernym chapanim. Alegorickym vykladom sa
nazyvali vSetky postupy, ktoré videli v texte iny zmysel ako ten, ktory je

5 Porov. FORD, Interpretation, 33-53.
® Napr. Platon, porov. niZsie.
7 Porov. PLUTARCHOS, Quomodo adolescens poetas audire debeat 4 (Moralia 19¢).
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ocividny. Patrila sem prirodna, moralna, psychologickéd a mysticka alegoria, ale
zarad’ovali sem aj historickli exegézu a etymologické badanie®.

1.2 Pramene

Doklady o alegorickej exegéze mozeme Cerpat’ z kompendii, ktoré zostavili
autori na sklonku antiky a v stredoveku’. Z rimskej doby pochadza spis inak
neznameho Hérakleita (1. stor. pred n. 1. alebo 1. stor. n. 1.) Quaestiones
Homericae ,,Homérske otazky*, ktory zaznamendva starsie tradicie'’. Podobnym
zdrojom je dielo Theologiae Graecae compendium ,,Prirucka gréckej teologie®,
v ktorej spracoval grécku mytologiu stoicky filozof Cornutus (1. stor. n. 1.).
V Plutarchovom (1./2. stor. n. 1.) rozsiahlom stbore diel Moralia st kde-tu
zachované mnohé vyklady mytov (a to nielen gréckych)''. Vyklad homérskych
mytov je skoncentrovany v spise De vita et poesi Homeri ,,O Homérovom Zivote
a poézii“, ktory sa tiez pripisuje Platarchovi, ale asi neprivom'?. Cennym
svedectvom st aj staré scholia k Homérovi'® — mnohé z nich zachoval solinsky
biskup Eustathios (12. stor.)".

2 Alegoricka exegéza gréckych mytov

Na nasledujucich stranach postupne prejdeme jednotlivé typy starovekej
alegorickej exegézy priblizne v chronologickom poradi, ako sa objavovali na
scéne a dostavali sa do centra pozornosti filozofov.

2.1 Situdcia v obdobi ordlnej a ranej literarnej kultury

V obdobi oralnej kultiary boli myty, ktoré st obsahom eposov, pruzné ¢o
do formy aj obsahu a basnici si ich mohli adaptovat’ podl'a aktudlnych potrieb.
Bésnik v predliterdrnom obdobi bol vnimany ako prostrednik medzi 'ud'mi

8 Porov. FORD, Criticism, 72.

9 Porov. BUFFIERE, Les mythes d’Homére, 66-78.

10 Porov. HERACLITE, Allégories d’Homére; ERACLITO, Questioni omeriche.

1 Porov. napr. PLUTARCHOS, De Osiride et Iside (Moralia 351C-438E).

12 Porov. PLUTARCH, Essay on the Life.

13 Porov. Scholia Graeca in Homeri lliadem; Scholia Graeca in Homeri Odysseam.
14 Porov. BUSTATHII, Commentarii ad Homeri lliadem pertinentes.

StBiS1 12 (1/2020)



74 Alegoricka exegéza gréckych filozofov ako pozadie helenistickej exegézy Biblie

a bozskou sférou'>. Jeho tilohou nebolo zachovavat’ starobyli tradiciu — a uz
vObec nie zabavat' —, ale ndbozenské pravdy, vyjadrené v mytoch, udrziavat’ stale
Zivymi. Preto basnik mohol (a musel) svoj material neustale adaptovat’'®. Takto
sa priebezne pri kazdom novom prednéasani mytické pribehy postupne menili tak,
aby vzdy vyjadrovali kultirne a moralne potreby aktualnej spolo¢nosti.

Koncom predliterarneho obdobia zacali homérske eposy stracat’” svoju
povodnu fluiditu a ich znenie sa postupne kryStalizovalo vo viac-menej
Standardizovanej podobe. Je to obdobie vyvoja homérskych eposov, ked’ na miesto
kreativnych pevcov, ktorych pozname pod menom aoidovia (&otdot), nastapili
recitatori, rapsodi (pawdol), ktori prednasali tradovany text, no nezasahovali
dofi. Toto §tadium bolo zakondené za Peisistratovcov (v 6. storoéi pred n. 1.)!7,
ked’ boli homérske eposy pisomne zaznamenané'®,

Prave v obdobi rapsddov sa objavuji prvé naznaky komentara k tymto
bastiam'®. Rapsod 16n zrovnomenného Platénovho dialdgu nielen prednasa
bésne, ale pontika aj vysvetlenie ich vyznamu®. Eposy totiz petrifikovali vo forme,
ktora zodpovedala potrebam istej doby. Cim viac sa spolo¢nost’ svojim vyvinom
od danej doby vzd’alovala, tym mene;j tieto eposy vyhovovali ako ndboZensky
normativne texty. Preto sa prave v tomto obdobi objavuje proces ich adaptacie
na sudobu situdciu — alegoricky vyklad, hl'adanie inej vyznamovej urovne.

NajstarSie doklady alegorického vykladu — no vlastne aj vdc¢Sina dokladov
alegorického vykladu od pociatku az do konca staroveku — st spojené s gréckymi

15 Porov. DETIENNE, Les maitres de vérité. (Anglicky preklad: The Masters of Truth.)
WATKINS, Dragon, 68-93.

16 Porov. DORRIE, Sinn, 14; PYYKKO, Die griechische Mythen, 16-17.

17 Najstar$imi svedkami tejto starovekej tradicie su CICERO, De Oratore 111.137,
a PAUSANIAS VII.26.13.

18 Toto ustalenie plati pre prostredie Attiky, no aj tu nad’alej existovali isté textové
variacie, ako mézeme usudzovat’ z citacii Homéra v dielach attickej literatiry. ESte vécSie
rozdiely nepochybne existovali v ostatnych castiach gréckeho sveta. Ked Zénodotos
v Alexandrii v 1. polovici 3. storo¢ia pred n. 1. pripravoval prvé ,,opravené* vydanie Homéra,
nechal si poslat’ verzie jeho basni zo vSetkych gréckych miest a kolonii. Porov. PFEIFFER,
Classical Scholarship, 94, 110.

19 Najstarsi zachovany komentar v gréckej tradicii je komentar k orfickej teogonii
najdeny v Derveni v Macedonii. Porov. BOYS-STONES, Metaphor, 179. Predaristotelovské
komentare k Homérovi st zachované len v zlomkoch v dielach neskorsich autorov. (Pramene
st uvedené v pozn. 12.)

20 Porov. BOYS-STONES, Metaphor, 178.
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filozofmi?'. Cim viac sa spolo¢nost’ vzd’al'ovala od doby kanonizovania eposov,
tym viac sa zvidc¢Sovala vzdialenost medzi ich ndbozenskym obsahom
a duchovnymi potrebami novej doby. Filozofi ako intelektualna elita svojej doby
boli schopni alegorickou reinterpretaciou mytov tito diskrepanciu odstranit™?.

2.2 Prirodna alegoria raného obdobia

V centre pozornosti najstarSich filozofov bola priroda, preto iste nie je
prekvapujuce, ze prvé doklady alegorie homérskych eposov sa tykajua ,,fyziky*
a tento druh alegodrie sa nazyva ,,fyzikalna“. Myslitelia hl'adali prvky, z ktorych
pozostava svet, a potvrdenie svojich ndzorov nachadzali u neomylného Homéra®>.

Thaletovo ucenie o pralatke vode sa da odvodit z Homérovho vyroku
o Okeane, ,ktory je otcom vsetkého***. Podobne Anaximenov zékladny prvok
sveta, vzduch (&np), mozno stotoznit’ s Diom, vladcom homérskeho pantednu.
Hérakleitov oheni zodpoveda jasnému éteru (aifnp), ktory obklopuje zem vo
vyssej vrstve ako vzduch, na Grovni hviezd. Empedoklove §tyri elementy — ohen,
vzduch, zem, voda — maji v homérskych eposoch mena Zeus, Héra>>, Hades
a Poseidon®.

Najstarsie doklady alegérie st pozitivne?’, nie negativne, teda motivom
tychto filozofov bola snaha o zosuladenie Homérovej autority zich
pokrocilej$im chapanim sveta. Vel'mi skoro sa vSak alegéria zacala pouzivat

2l Len na kratky ¢as v dobe klasickych Atén dramaticki basnici ozivili staré myty,
lebo ich boli schopni interpretovat’ v duchu pozmenenych idedlov mestského Statu. Porov.
BRISSON, Myths, 2, 7-9, 30.

22 Porov. FRYE, Code, 6-10.

23 Porov. BUFFIERE, Les mythes d’Homeére, 81.

24 HOMEROS, [lias XIV.246: & TEP YEVETIS TAVTETTL TETUXTAL.

2> Stotoziiovanie Héry s (niz§im, hustym, temnym) vzduchom (&7jp) urobil uz
Theagenés a je stcast’'ou celej gréckej filozofickej tradicie (porov. PLATON, Kratylos 404c).
Vychadza z 'udovej etymologie zaloZenej na paronomazii HPA — AHP, s ktorou sa pohraval
aj sam basnik (porov. flias 21, 6-7: ,,pred nimi Héré // hustii prestrela paru®).

26 Porov. BUFFIERE, Les mythes d’Homeére, 85-101. NajstarSie doklady fyzikalnej
alegorie sa tykaju bozstiev. Métrodoros z Lampsaku (5. stor. pred n. 1.) v tomto zmysle
vysvetloval aj héroov: Agamemnon bol éter, Achillés sinko, Hektor mesiac. Porov. PFEIFFER,
Classical Scholarship, 35.

27 Porov. TATE, Greek Allegory, 214-215; TATE, Allegorism, 105-114.
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apologeticky —na obranu Homérovej autority vo&i tym, ktori ju spochybiiovali®®,
Vyspelejsia Cast’” spoloCnosti totiz vnimala niektoré opisované udalosti ako
moralne neakceptovatel'né.

Jednym z problematickych miest, ktoré sa dali vysvetlit' fyzikalnou
alegoriou?, bol napriklad 20. spev iliady, kde sa bohovia s Diovym suhlasom
pUstaju do boja a uzivaju si to. Podl'a Theagena z Rhégia® je to obraz kozmického
boja Zivlov. Ked' sa Zeus a Héra venuju laskyplnym objatiam na hore Ida
a vsetko okolo nich rozkvitd®', ide o opis zmiesania éteru (Zeus) so vzduchom
(Héra), ktoré zirodiuje zem??.

Stotoznenie Apollona so sinkom pravdepodobne pochadza od pytagorovcov.
Apollénove 3ipy st slne¢né luge. Ked ich vysiela, zvuéia®®. To je jeden ton
Pytagorovej hudby sfér, ¢ize harmonického zvuku, ktory vydavaji hviezdy na
svojej puti svetom. No prave tato uvodna scéna fliady>, ked’ po achajskom
tabore lietaji bohove strely a hynt najprv psy a muly, no napokon aj muzi, a to
vSetko ako trest za Agamemnonovu bezboznost’, si vyZzaduje komentar. Ako
sa zhoduje s bozou spravodlivost'ou, aby za chybu jedného pykali druhi, celkom
nevinni? Ak vsak ide o epidémiu moru, ktort spdsobuju vypary z mociarov vo
vrcholiacom lete, ide o prirodny jav, nie o teologicky problém?.

28 V starSej literatlire sa vznik a rozvoj alegorickej exegézy zjednodusene vysvetluje
apologetickymi dovodmi. To vSak nezodpoveda skutocnosti. Porov. FORD, Criticism, 69;
STRUCK, Symbol, 14-15. Apologeticky sa vSak nepouzivala len alegoria, ale vsetky
interpretacné metody, ktoré Gréci vyvinuli.

2 Porov. BUFFIERE, Les mythes d’Homeére, 101-122.

30 Theagenés z Rhégia (posledna Stvrtina 6. stor. pred n. 1.) je najstarsi autor, o ktorom
vieme, Ze sa systematicky venoval vykladu Homéra alegorickym spdsobom. Zil sucasne so
Xenofanom, Homérovym racionalizujucim kritikom, preto sa jeho aktivita tradi¢ne (no
pravdepodobne nespravne, porov. pozn. 20) vysvetl'uje ako odpoved’ na tito kritiku. Porov.
Forb, Criticism, 68-72.

31 Porov. HOMEROS, flias XIV.292-351.

32 Tato hierogamia bola jedna z veci, ktoré pohorSovali Platona (Ustava 111.390b-c).
Novoplatonici ju v§ak rozvinuli do mystickej vysky, porov. BUFFIERE, Les mythes d’Homeére,
544-548.

33 Porov. HOMEROS, flias 1.49 (xAayy?) yéveto).

34 Porov. BUFFIERE, Les mythes d’Homeére, 187-195.

35 Porov. HOMEROS, flias 1.8-56.

36 Porov. BUFFIERE, Les mythes d’Homeére, 195-200.
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Ojedinely priklad fyzikalnej alegorie je doloZeny aj u Aristotela’’. Ide
0 pasaz o stddach boha Hélia*®. Hélios mal sedem stad krdv a sedem stad oviec,
v kazdom bolo po patdesiat kusov. Odysseus a jeho druhovia dostali varovanie
ani sa ich nedotknut, ak sa chcu vratit domov. No oni, samozrejme,
neposluchli... Podl'a Aristotela ¢islo 350 oznacuje pocet dni lunarneho roku (hoci
ten ma v skutocnosti 354 dni), Hélios je €as. Obrazom druhov zabijajiacich
Héliove tu¢né stada basnik vyjadruje dni premrhané ni¢nerobenim®. Implikacie
tohto vykladu smeruji k moralnej alegorii, ale Aristoteles tu moZno letmo
naznacuje snahu interpretov zosuladit’ lunarny a solarny kalendar (Hélios je boh
sinka)*.

V najstarSom obdobi (po dobu Platona a Aristotela) bol alegoricky vyklad
vSeobecne akceptovany. Jednym z dévodov mohlo byt aj to, ze autorita Homéra
ako basnika, ,ktory vie vSetko®, nebola spochybnena. ESte stile pretrvaval
archaicky model vnimania basnika ako proroka, ktory sprostredktva hlboku
mudrost’. S touto citlivostou voci rozpravanym pribehom pravdepodobne suvisi
aj vSeobecna kultirna situacia, ktord bola priazniva voci intelektudlnej
poziadavke byt schopny v pribehu rozoznat’ inli vyznamovl troven okrem te;j,
ktora bola ocividna. Tuto schopnost’ predpokladal zaner, ktory prekvital
v archaickom a ranom klasickom obdobi, zvany aivog, doslova ,,hadanka®, ktory
oznacoval pribeh alebo vyrok s mordlnym ponaucenim — patrila sem zvieracia
bajka, prislovie, porekadlo a hddanka, aka napriklad polozila Sfinga. S vyrazom
aivos etymologicky stivisia aj terminy, ktoré sa pocas celého staroveku pouzivali
na opis alegorickej interpreticie — alviypa ,hadanka®, aivittecbar ,hovorit
v hadankach, naznacovat™, aiviypatwions ,,nepriamo hovoriaci, naznaujici,

ccl

alegoricky“" .
2.3 Historicka exegéza, Platon a Aristoteles

2.3.1 Historicka exegéza

Iny sposob vykladu mytov sa nachadza u i6nskych logografov a ich
nastupcu historika Hérodota. Ked’ tito autori vo svojich dejindch spominali

37 Zlomok zachovany v scholidch (ARISTOTELES, Aporemata Homerica fr. 175).
38 Porov. HOMEROS, Odysseia X11.127-141, 260-419.

39 Porov. BUFFIERE, Les mythes d’Homeére, 243-245; GERMAIN, Odyssée, 195-196.
40 Porov. CAMPBELL, The Masks of God, 162-163.

41 Porov. FORD, Criticism, 74-75.

StBiS1 12 (1/2020)



78 Alegoricka exegéza gréckych filozofov ako pozadie helenistickej exegézy Biblie

Lheuveritelné* mytické pribehy, casto ich vysvetlovali racionalizovanym
sposobom. Tento druh demytologizujuceho vykladu, ktory sa snazi ndjst
racionalistické, ,redlne” Ci historické jadro basnickych pribehov, neskor
Eustathios pomenoval , historicka exegéza**.

Platon nam zachoval pekny priklad tohto druhu vykladu. V dialdégu
Faidros sa nachadza diskusia o myte o Oreithyji, dcére aténskeho kral’a, ktora
uniesol Boreds, boh severného vetra, aby sa stala jeho Zenou. Historicka alegoria
— v Platonovej dobe sa alegoria nazyvala vmovola ,,skryty vyznam® — tu videla
transpoziciu smutného pribehu o dievcati, ktoré prudky vichor strhol z utesu
a zabil®. (Ked’Ze Boreas je tu stotozneny s vetrom, tento vyklad ma aj prvok
fyzikalnej alegorie.) Platénov Sokrates takéto Spekulacie odmieta®.

2.3.2 Platon

O Platonovi sa traduje, Ze odmietal alegoricku exegézu. Pravda je vSak
taka, e v pasazi z Ustavy, ktord by to mala podopierat, Platon odmieta
predovSetkym myty samotné. No nebolo to preto, ze by neobsahovali hlboké
pravdy, ale preto, Ze ich pokladal za nevhodné z pedagogického hl'adiska. Deti
nie su schopné rozoznat, Ze ide o obrazny pribeh, chapu mytické pribehy
doslovne, atak nevyhnutne podliehaju klamu*. Ak predchadzajici filozofi
tvrdili, Ze alegorickou exegézou sa myty daji zachranit, tak Platon bol
presvedceny, ze sa nedaji. Teda aspon v kontexte vychovy.

Platon v8ak mal velky zmysel pre obrazné vyjadrovanie*® a rozne irovne
vyznamu®*’. Neskorsi novoplatonici, ktori alegoriu bohato vyuzivali, svoj postoj

42 Porov. BRODERSEN, ,,Das aber ist eine Liige!*, 50-51.

43 Porov. PLATON, Faidros 229b — 230a.

4 Xenofontov Sokrates vSak vnimal alegériu pozitivnejsie. O rapsddoch sa vyjadril
v tom zmysle, Ze je to najhliipejsi kmeti l'udi, lebo nepoznaji vnitorny vyznam (dmévore) basni.
Porov. XENOFON, Symposion 3, 5-6.

% Porov. PLATON, Ustava 11, 377a, 378d-e.

46 Sam robil aj ¢osi ako kompozi¢nu alegériu, porov. napr. ,,mytus® o dusi, ktora
stratila kridla, v dialogu Faidros, alebo zrodenie lasky v dialogu Symposion, alebo ,,mytus*
o jaskyni v Ustave. Pochopitelne, ide o literarne formy iného typu, ako st tradiéné myty. No
ukazuje sa v nich jeho zmysel pre obraznost’.

47 Na viacerych miestach v jeho dialogoch sa vyskytuje diskusia o madrych vyrokoch
basnikov, ktoré su absurdné, ak ich chapeme doslova, no pri spravnom uhle pohl'adu odhal’uja
hlbokti mudrost. Neraz sa pohrava s pojmami aiviypa ,hadanka, temny vyrok/obraz
aivitresBat ,,naznacovat™, ktoré — ako sme videli — patrili do zakladnej slovnej zasoby
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odvodzovali priamo od svojho ucitel'a. V diskutovanej pasazi z Faidra Platonov
Sokrates — podl'a nich — odmieta uvedeny alegoricky vyklad nie ako zo zasady
chybny, ale preto, Ze mu nijako neosozi v jeho snahe ,,poznat’ sam seba‘“ podl'a
rady delfskej veStiarne. Teda — ako argumentovali novoplatonici, ktori pestovali
mysticki alegoriu — Platon v alegorickom vyklade odmietal iba nespravne
aplika¢né roviny, ktoré jeho doba preferovala, teda prirodu a histériu*®.

2.3.3 Aristoteles

Aristoteles sa priklanal k historickému vykladu. V diele Aporemata
Homerica, ktoré sa zachovalo len v zlomkoch*’, ako aj v takmer celej 25.
kapitole Poetiky, sa venoval viacerym problematickym miestam homérskych
basni. Riesil ich jednak z historickej, jednak z literarnej perspektivy.

Z historického hladiska vysvetloval napriklad pohorsliva scénu, ked’
hrdinsky Achilles s krutostou nehodnou héroa vlac€il Hektorovo telo okolo
Patroklovej hrobky’!. Platén tito scénu z moralnych dévodov zavrhol®?. Podl'a
Aristotela to bol thessalsky pohrebny zvyk, nie Achillovo ventilovanie osobnej
nendvisti>*.

,Historicka exegéza“ bola neskor spojena s Aristotelovymi nasledovnikmi
z peripatetickej Skoly, predovSetkym s jeho Ziakom Palaifatom. S takymto
pristupom mozno v Odysseovom putovani vidiet’ transpoziciu skuto¢nych miest,
vladcov a obyvatel'stva starovekého Stredomoria. Napriklad myticky Aiolos, boh
vetrov, bol kral' znaly meteorologie. Kirké, Sirény, Scylla a Charybda su
kurtizany, ktoré nicia ¢i pohlcuju svoje obete — no len metaforicky. Euhémeros
(4./3. stor. pred n. 1.) pokladal bohov gréckeho panteénu za zboZStenych
staroddvnych, no plne 'udskych vladcov™*.

alegorického interpreta. Porov. Charmidés 161b — 162a, Lysis 214a-d, Ustava 1, 332b,
Theaitétos 152a, Alkibiadés 2.147b-e, porov. aj Faidon 69c (o mystériach).

4 Podla Hermeiovho komentara k Faidrovi (HERMEIAS, In Platonis Phaedrum
Scholia), porov. BERNARD, Dichtungstheorien, 22-28.

49 Predovietkym u Porfyria. Porov. PFEIFFER, Classical Scholarship, 69.

50 Ako uz bolo povedané, alegoricky vyklad nebol jediny prostriedok, ktory Homérovi
obrancovia pouzivali na jeho obhajobu proti kritike. Aristoteles alegoriu pouzival ojedinele.

5! Porov. HOMEROS, flias XXIV.14-18.

52 Porov. PLATON, Ustava 111, 391b-c.

33 Porov. NIEHOFF, Jewish Exegesis, 103-104.

54 Porov. BUFFIERE, Les mythes d’Homeére, 228-242, 245-248.
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2.4 Filologicky vyklad — alexandrijska $kola

Od Aristotela sa odvijal aj interpretacny prid zamerany na textovu kritiku
a poeticktl analyzu, ktory priviedla k rozkvetu alexandrijska $kola>. Jej
najznamejsim predstavitelom je Aristarchos zo Samothraky (floruit v polovici 2.
stor. pred n. 1.).

Aristoteles priSiel s novym chépanim bésnika a basnického procesu.
Bésnik preitho uz nie je prorok, sprostredkovatel’ boZske; mudrosti, ktord ho
presahuje, ako to bolo v dobe orélnej a ranej literarnej kultary, ale je samostatnym
tvorcom, ktory ma plne pod kontrolou obsah aj formu basne®. Cinnost’ basnika
sa d4 porovnat’ s filozofom®’, pokial’ ide o obsah, a s rétorom, pokial ide o formu
basne.

No s predstavou basnika, ktory by bol takymto vel'majstrom, neladi fakt,
ze v homérskych eposoch si mnohé nejasné alebo protireCivé verSe.
Alexandrijska Skola ich riesi filologicky a textovokriticky. V helenistickom
obdobi uz bolo treba venovat’ vac¢siu pozornost’ jazyku starych basnikov, od
ktorého sa sidoba rec prirodzenym vyvojom stale viac vzd’alovala. Po vysvetleni
zakladnych jazykovych nejasnosti nasledoval rétoricky a vecny vyklad. Tu
mohli filolégovia uplatiovat’ jednak svoju znalost’ poetickych pravidiel epického
zanru, jednak svoje Siroké vzdelanie v historickych realiach.

Verse, ktoré su nejasné alebo si protirecia, sa vysvetl'ovali v duchu zasady
Homerum ex Homero, vysvetlovat Homéra na zdklade Homéra, ktorej
formulovanie sa pripisuje Aristarchovi. Ak je basenl dielom jedného autora
(o com sa nepochybovalo) a ak basnik mé poeticky proces plne pod kontrolou
(o com sa asponi v Alexandrii tiez nepochybovalo), tak dielo je vnatorne jednotné
a nejasnost’ na jednom mieste sa da vysvetlit pomocou iného miesta.

Ak napriek vSetkej snahe predsa zostali nejaké nezrozumitel'né alebo
protirecivé miesta, boli pokladané za nepovodné. Takéto verSe alexandrijski
vedci z textu vyluCovali (athetovali). Fyzicky ho sice ponechali na mieste, ale
znackou obelos na okraji manuskriptu indikovali, Ze ho pokladaju za nepravy,
neautenticky (spurius)°®.

55 Porov. STRUCK, Symbol, 63-71.

6 Toto je postoj, ktory, odhliadnuc od romantikov, vedecky spochybnili az objavy
psychologie 20. storocia. No niektori kritici sa ho stale pridfzaj.

37 Porov. ARISTOTELES, Poetika IX, 1451b, 5-7.

8 Porov. NIEHOFF, Jewish Exegesis, 128.
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2.5 Pergamon — etymologia

2.5.1 Alexandria a Pergamon

V dobe, ked’ sa Alexandria vyprofilovala ako centrum homérskeho
badania s filologickym pristupom, konstituovala sa aj Skola v Pergame, ktora sa
od 2. stor. pred n. 1. usilovala byt akousi konkurenciou $koly v Alexandrii*’.
Skola v Pergame®, ktorej hlavnym reprezentantom je Kratés z Mallu (2. stor.
pred n. 1), pravda, nikdy nedosiahla velkost Alexandrie®', ani ich vzijomné
postoje neboli striktne vyprofilované. No predsa je faktom, ze v helenistickom
obdobi existovali dva hlavné prady pristupu k homérskym béasiiam, ktoré sa
v istych bodoch zasadne odliSovali.

Alexandrijsky hermeneuticky pristup k Homérovi sa da charakterizovat’
ako literalny®” — vyklada¢i sa drzali doslovného znenia textu a snazili sa ho tym
¢1 onym sposobom obhdjit. Ak vSetky ich prostriedky (lingvistika, poetika,
historické pozadie) zlyhali, zostavajiice nelogickosti a protireCenia sa rieSili
emendaciou textu. Alexandrij¢ania boli filologovia. V Pergame pod Kratétovym
vedenim prevladol filozoficky, stoicky pristup s alegorickym vykladom. Tato
Skola nadviazala na starobylé chapanie, Ze poeticky text je aiviyua ,temny
vyrok/obraz®, ktory treba dekodovat™®’.

Obe Skoly mali zasadne odliSny postoj k otazke autorského zameru.
Aristotelovsky prud vnimal basnika ako majstra-remeselnika, ktory vie, ¢o robi,
a plne zodpoveda za obsah svojho diela. Stoici mali k basnikom a ich schopnostiam
ovela prezieravejsi postoj. Mytické basne sice obsahuju hlboki mudrost’, ale
basnici, ktori reprodukovali tieto staré pribehy, ich midrost’ nie vZzdy pochopili
a pravdu neraz prekratili®.

39 Porov. PFEIFFER, Classical Scholarship, 234-251; PONTANIL, Sguargi, 52-54.

60'S rozmachom tejto Skoly suvisi aj rozsirenie pergamenu ako pisacieho materialu. Je
pravdepodobné, Ze zvySenie produkcie pergamenu si vyziadali potreby miestnej kniznice —
dovoz papyrusu z Egypta bol asi prili§ nakladny. Porov. PFEIFFER, Classical Scholarship,
235-236.

%1 D4 sa aj diskutovat’, ¢i i§lo o §kolu v tom zmysle ako v Alexandrii. Tam totiZ bolo
niekol’ko generacii ucitel'ov a ziakov, ktori ich striedali. V Pergame bol vlastne iba Kratés
a skupina jeho osobnych Ziakov.

62 Netreba zamiefiat’ pojmy ,,literalny* (angl. literal) a ,literarny* (angl. literary). Prvé
adjektivum ma vyznam ,,tykajuci sa doslovného znenia®, druhy ,,tykajtci sa literatiry®.

63 Porov. NIEHOFF, Jewish Exegesis, 68, 143, 151.

6 Porov. STRUCK, Symbol, 149-150, 279.
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Exegéti aristotelovského pradu prezentovali svoje vyklady ako skutoény
autorov zamer. Na druhej strane stoici sa radi diStancovali od basnikov, ktori
»zbabrali“ podanie mytickej pravdy. Usilovali sa tato pdvodnu pravdu
rekonstruovat’ a svoje vyklady odvodzovali z etymologie, ktora im odhalovala
zabudnuty pravy vyznam slov i textu®,

Tento postoj suvisi aj s jazykovednou naukou. Aristoteles, predchodca
moderne]j jazykovedy, zastaval nazor, ze slova su vecou ,,dohody* (Bécet),
,konvencie“ (vouw), teda ze nie je nijaka stvislost’ medzi tym, ¢o nejaké slovo
oznaduje, a tym, ako znie®®. Stoici boli, naopak, presveddeni, Ze pomenovania
zodpovedaji prirodzenosti veci (¢uvoet). Preto venovali velkt pozornost
etymoldgii, ktorou sa chceli dopatrat’ k povodnému vyznamu slova a podstate
veci.

2.5.2 Etymologia

K starovekej etymoldgii musime uviest niekolko poznadmok. Pod
etymoldgiou sa v st€asnosti rozumie rekonstrukcia vyvinu slov, pokial’ ide o ich
formu aj vyznam, a zistenie ich najstarSej podoby, ktord sa d4 porovnavacou
jazykovedou odhalit’. Je to nevd’acna disciplina, lebo na jednej strane si vyzaduje
Siroké a hlboké vzdelanie, ale na druhej strane jej vysledky maju vel'mi
obmedzené pouzitie. V slovnikoch uvadzany najstarsi zisteny vyznam slova je
totiZ pre pouzivanie sidobého jazyka irelevantny.

Staroveké chapanie etymologie vSak bolo iné. Po prvé, tito badatelia
pochopite'ne nemali poznatky modernej lingvistiky aich etymologicke
rekonstrukcie su dnes ¢asto neakceptovatel'né. To azda nikoho neprekvapi. No
druhému rozdielu treba venovat osobitnil pozornost. Vysledky starovekej
etymoldgie mali ovela vicSiu zavaznost. Verilo sa totiz, Ze to, k Comu sa
dopatrali, je ,,pravy”, ,,skutoény* vyznam slov (to6 étupov), ktory odhal'uje ich
hlboku podstatu, zdegenerovanti neskorsim vyvojom.

Budovanie vykladu na etymologii malo korene v poézii samotne;.
Asonancia mien bohov a héroov so slovami beZzného Zivota sa pouZzivala na
dosiahnutie basnického ucinku, napr. meno hrdinu Odyssea, ‘Oduooels, sam

Homér dava do suvisu so slovesami 0dUpopat ,nariekat™ a éovooopat

%5 Porov. ALEXANDER, ‘Homer the Prophet of All’, 127-142.
% Vynimkou je onomatopoja.
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,zanevriet*®’. Najvyssi boh Zetg suvisi so ,,zitim*, Zﬁvég. Meno hrdinu Achilla,
Ax1AAels, Gdajne vyjadruje, Ze tento muz spdsobil utrpenie, d&xos, vojsku, Aewg.
Meno boha Apollona, AToAdwy, zase vyjadruje jeho schopnost’ ni¢it,, amoAdut,
napr. morou nékazou®.

Tento exegeticky postup pouZzivali aj filozofi (Hérakleitos, Démokritos),
historici (Hekataios, Hérodotos &i sofista Prodikos’’.

2.6 Stoickd prirodnd alegdria

Stoici pokracovali v prirodnej, ,,fyzikdlnej* alegérii predsokratikov
a bohato rozvinuli homérsku kozmologickli symboliku’'. V 18. knihe Iliady
Héfaistos ukuje Achillovi §tit’?. Kovy, ktoré majster pouziva — zlato, striebro,
bronz a cin, predstavuju zakladné prvky — éter, vzduch, vodu a zem. Na tomto
okrthlom §tite je zobrazeny cely svet, na jeho okraji je prud Okeanu. Jeho pét
vrstiev zodpoveda piatim zemskym zénam’>.

Kozmologické vysvetlenie sa dalo najst’ aj pre znamu pohorsliva epizédu
o cudzoloznom vaSnivom vztahu boha vojny Area s bohytou lasky Afroditou.
Jej manzel Héfaistos ich pristihne a sputa ich. Ostatni bohovia sa prizeraji
asmeji’®. Laska anendvist st podla Empedoklovho ucenia dva zikladné
principy sveta. Ak sa podari ich spojenie, vo svete vznikd harmonia, preto
bohovia, ktori boli svedkami tejto mimoriadnej scény, mali dovod na radost™.

Podra stoického vykladu predstavuje myticka postava Protea prechod od
prvotnej (mp&Tog) nesformovane] hmoty k organizovanej harmonickej podobe
kozmu. V pribehu ide o to, Ze kral Menelaos uviazol v bezvetri na egyptskom
pobrezi a na radu bohyne Eidothey sa chcel od tohto ,,morského starca“
dozvediet’ preco. No Proteus, aby ho odradil, sa zaCal premienat’ na rozne
odstrasujuce podoby’®.

67 Porov. HOMEROS, Odysseia 1.62, XIX.407-409.

%8 Porov. AISCHYLOS, Supplices 584; PLATON, Kratylos 396b.

6 Archilochos. Porov. PFEIFFER, Classical Scholarship, 4-5.

70 Porov. PFEIFFER, Classical Scholarship, 61-62.

"'V helenistickom obdobi boli stoici jedini filozofi, ktori pestovali fyzikalnu alegoriu.
7 Porov. HOMEROS, {lias XVIIL468-617.

3 Porov. BUFFIERE, Les mythes d’Homére, 155-165.

74 Porov. HOMEROS, Odysseia VII1.266-369.

75 Porov. BUFFIERE, Les mythes d ' Homére, 168-172.

76 Porov. HOMEROS, Odysseia IV.399-569, 456-458.
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Podrla vykladu stoikov Proteove metamorfozy predstavuji Styri zakladné
prvky — ohnivy lev symbolizuje éter, chtonické zviera drak zase zem, strom
tyCiaci sa do vySky predstavuje vzduch a teclica voda je, samozrejme, voda.
Demiurg najprv rozdelil hmotu na $tyri zdkladné prvky a potom formuje vSetky
mnohoraké bytosti tohto sveta. Eidothea, bohyia formy, podoby (gidog), ktora
podnietila beztvarnu hmotu k sformovaniu, predstavuje Prozretelnost”’.

Do prirodnej alegorie sa zarad’uje aj vyklad zakladného mytu eleuzinskych
mystérii v zmysle vegetaéného mytu. Unos Persefony do podsvetia je obrazom
obilia, ktoré sa na isty ¢as straca pod zemou’®,

2.7 Mordlny vyklad

Eticky, moralny vyklad je doloZeny uz od najstarSicho obdobia a pestovali
ho vsetky filozofické Skoly. Zakladnou funkciou starych basni totiz bolo
poucovat’ poslucha€ov. Tuto funkciu si homérske eposy zachovali na mnoho
nasledujucich staroci — Homér sa stal ,,vychovavatel'om Grécka*”.

flias a Odysseia poskytovali pozitivne vzory spravania (aj odstrasujiice
priklady) a pravidlad Zivota pocinajic zdravou mierou v jedle, piti, laske
a bohatstve cez povinnosti vlddcu, ndvodov na re¢nicku zdatnost’ a vojensku
chrabrost’ az po delikdtne etické a psychologické otazky*®. Sucastou zikladne;
rétorickej vychovy bola aj eticka kritika — rétorika mala mladych l'udi naucit
rozliSovat' medzi dobrymi a zlymi vzormi®'.

No okrem takéhoto jednoduchého moralneho vykladu®, ktory spo¢ival
v predkladani vzorov, sa uz v ranom obdobi objavuju naznaky moralnej alegorie.
Meétrodoéros z Lampsaku (5. stor. pred n. 1.) rozvijal Anaxagorovo ucenie, Ze
,,JHomérove basne st o cnosti a spravodlivosti“®*. Tento pristup sa viak dostal do

77 Porov. BUFFIERE, Les mythes d’Homére, 179-185.

8 Porov. BOYS-STONES, Metaphor, 203-205.

7 Porov. PLATON, Ustava X, 606e (tiv ‘EAXGSa memaidevxev).

80 Porov. BUFFIERE, Les mythes d ' Homére, 323-365.

81 Porov. PLUTARCHOS, De liberis educandis (Moralia 1-17¢); Quomodo adolescens
poetas audire debeat (Moralia 17d-37a).

82 Podra Platona je nebezpe&enstvo mytickych rozpravani prave v tom, Ze kazdy pribeh
nechava na dusi posluchaca isty ,,odtladok*, fypos (PLATON, Ustava 11, 377b) a ma implicitne
isty moralny vyklad.

8 Porov. BOYS-STONES, Metaphor, 181.
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popredia az v helenistickom obdobi**, ked sa filozofia za¢ala prednostne zaoberat’
etikou.

Prikladom moralnej alegdrie moéze byt spracovanie uz spomenutej epizédy
s Proteom. Menelaos chcel od neho ziskat” potrebnt informaciu, no Proteus sa
zacal premienat’ na rézne odstrasujuce podoby. Ked’ sa mu nepodarilo hrdinu
odradit, aZ potom odpovedal. Tento obraz mozno vysvetlit' tak, ze Proteus je
duchovny ucitel’, ktory si overuje, ¢i adept je hodny toho, aby dostal odpoved'.
Poznanie istych veci totiz nie je vhodné pre kazdého, ale len pre tych, ktori st
schopni ho zniest®. Inym variantom je vyklad, ktory tu vidi obraz pripravného
Stadia pred priatel'stvom. Ludi si treba najprv preverit, az potom im doverovat®®,

Mnohé vyklady sa skoncentrovali okolo postavy Odyssea, vzorového
l'udského hrdinu. Pre sofistov bol majstrom Istivosti®’, pre kynikov vzorom
trpezlivého znéSania zla, pre stoikov a platonikov jeho vitazstva nad mytickymi
obludami a St’astlivé vyviaznutie z nebezpe€enstiev symbolizovali vitazstvo
mudrca nad vashami®®.

Epizdda so Sirénami pritahovala osobitni pozornost’. Na svojej plavbe sa
Odysseus so svojimi druhmi priblizili k ostrovu Sirén, bytosti lakajucich
namornikov svojim ¢arovnym spevom. No ti, ¢o ich po€uvaju a nasleduju,
biedne zahyn(l — skoncia ako hromada bielych kosti na brehu. Odysseus na radu
Kirky urobil dve protiopatrenia — svojim druhom pri veslach zalepil usi voskom
a sam sa nechal priviazat’ k st'aziiu, aby sice pocul spev Sirén, ale nemohol ho
nasledovat’. A tak sa vietci zachranili®.

Puta, ktorymi sa ¢lovek sam zavizuje, sa vysvetl'uju ako mudrost filozofie,
ktorou mudrc zabezpecuje svoju dusu. Inym obrazom filozofie je vosk, dielo
pracovitych vciel. Ak je filozofia v naSich uSiach, vabivy spev Sirén,
reprezentujlcich vasne, k nAm neprenikne’. Spev Sirén vSak mozno chapat

8 Zo 4. stor. pred n. 1. pochadza moralna alegoricka interpreticia pytagorovskych
vyrokov (Androkydes: O pythagorovskych symboloch), ktoré v tomto obdobi prestavali byt
zrozumitel'né. Toto dielo malo vel’ky vplyv. Porov. GRANT, The Letter, 8.

85 Porov. GERMAIN, Odyssée, 236.

8 Porov. BUFFIERE, Les mythes d’Homeére, 340.

87 Potov. PLATON, Hippids Mensi 364c.

88 Porov. BUFFIERE, Les mythes d’Homére, 365.

8 Porov. HOMEROS, Odysseia X11.39-54, 156-200.

%0V moralnom zmysle interpretovali tito epizodu aj krest'ania — vabivy spev Sirén
neublizi tomu, kto je priputany ku Kristovmu krizu. Porov. HIPPOLYT RiMSKY, Refutatio
omnium haeresium (Elenchos) VII.13 (GCS 26, 190-191), KLEMENT ALEXANDRISKY,
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nielen ako vabenie vasni, ale aj ako pritazlivost’ poézie, ktord mdze byt zhubna
(podla Platéna), ak clovek neurobi rozumné protiopatrenia.

Spev Sirén méze oznatovat aj volanie tizby po poznani’'. Sirény st
mudre. STubujt, Ze ten, kto ich bude pocuvat, sa vrati domov S§tastnejsi
a mudrejsi. Poznaju Odysseovo meno, vedia, ¢o sa stalo pri Trdji a o sa deje po
celom svete®. Odysseus ich chvilu poc¢uval, no potom preplaval popri ich
ostrove a zanechal ho za sebou. To je spravny postoj voci studiu. Mudrc ocenuje
Studium asnazi sa zneho ziskat ¢o najviac, no nestravi cely Zivot cisto
Spekulativnym spdsobom (na susi bezpecne, no mftvo), ale venuje sa aj aktivne;j
ginnosti (plavbe po §irom nebezpeénom oceane)’®. PoteSenie, ktoré prinasa
poznavanie, je doverne zname kazdej dusi oddanej mudrosti. Tomuto pokuSeniu
vSak treba odolat’ a nezabudnit’ na svoje skuto¢né poslanie — navrat do vlasti.
(Tato liniu neskor bohato rozvinuli novoplatonici.)

2.8 Psychologicka alegoria

Psychologicka (alebo antropologickd) alegoria je poddruhom moralnej
alegoérie a paralelou ,,fyzikalneho* vykladu. Osoby a deje mytickych pribehov,
v ktorych ,.fyzikdlna* alegoria vidi opis vonkajSej prirody, psychologicka
alegoria chape ako nachadzajice sa v mikrokozme l'udskej duSe — ako psychické
sily a procesy, personifikované cnosti a neresti. Tento posun sa potom vykladal
z hl'adiska spravneho moralneho spravania.

Uz spominané problematické miesto Iliady — boj bohov®, ktory sa dal
fyzikalnou alegériou vysvetlit’ ako obraz kozmického boja zivlov, sa da vysvetlit’
aj psychologickou alegériou ako obraz boja cnosti a neresti v 'udskej dusi. Aténa
a Hermés reprezentuji mudrost’ arozum, Ares a Afrodita zase iracionalne
pochody, hnev a tazbu®. V uvodnom speve {liady ,,0 hneve Achilla Péleovca“

Protrepticus X11.118.4 (SC 2, 188). O krestanskej interpretacii Odyssea priptitaného
k stazitu ako predobrazu Krista na krizi porov. RAHNER, Antenna crucis, 123-152.

L Porov. CICERO, De finibus bonorum et malorum (,,0 hraniciach dobra a zla“, V.49).
Autor tu zrejme nasleduje Antiocha z ASkalonu, predstavitela akademického skepticizmu.
Porov. GERMAIN, Odyssée, 382-390; BUFFIERE, Les mythes d’'Homere, 385.

92 Porov. HOMEROS, Odysseia XII, 188, 184, 189-191.

93 Porov. BUFFIERE, Les mythes d’Homeére, 380-386.

94 Porov. HOMEROS, [lias XX.

95 Aj tento vyklad sa pripisuje Theagenovi. Psychologicko-morélna alegoria je teda
pravdepodobne rovnako stard ako fyzikalna. Porov. DETIENNE, Homeére, 65-67; BUFFIERE,
Les mythes d’Homere, 279-306.
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z neba zostupi Aténa, schmatne hrdinu za vlasy, prehovori mu do duse a zastavi
ho v imysle zabit Agamemnéna’®. Pre platonizujicich komentatorov bolo toto
miesto (Aténa zostupujuca z neba) navySe aj dokladom o tom, Ze 'udsky rozum
je iskrou univerzalneho bozského rozumu’’.

Epizoda Odysseie s ¢arodejnicou Kirké a o Odysseovej zachrane vd’aka
Hermovi a byline moély bola interpretovana ako alegéria rozumu (Aéyos). Kirké
premenila Odysseovych druhov na zvieratd, no Odysseus, ktory dostal od boha
Herma ochranna bylinu moély, zostal imunny voci jej ¢aram a bol schopny
druhov oslobodit™®.

V najstarSej interpretacii tejto pasaze, ktora pochadza od Kleantha (3. stor.
pred n. 1), je symbolom rozumu (Aéyos) bylina moly — vdaka rozumu vasne
a pudy krotn®. Mély mé ¢ierny koreni a biely kvet'®. To znamen, Ze prvé
kroky na ceste rozumnosti su tazké, ale ten, kto vytrva, sa rozvinie do svetla'®’.
Iny vyklad (odvijajuci sa pravdepodobne od Platonovho Kratyla) stotoZiuje
Aéyos s bohom Hermom'?.

Tato epizodu s obl'ubou citovali a v podobnom duchu interpretovali aj
autori krestanského zamerania — pre Simona Maga je bylina moly symbolom
gndzy'®, pre Klementa Alexandrijského zase predstavovala evanjeliovil zvest
a boh Hermés bol predobrazom Krista'®. Vo vietkych vykladovych variantoch
— dokonca aj v modernej jungovskej interpretacii'® — autori vidia, Ze tato epizoda
hovori o prekonani protikladu medzi animélnou a racionalnou ¢ast'ou ¢loveka.

Pokial' ide o personifikaciu cnosti a neresti, najlepSim prikladom je
Herakles'*®, neohrozeny hrdina nasledujuci cnost, ktory musel vykonat’ dvanast

% Porov. HOMEROS, flias 1.193-222.

7 Porov. BUFFIERE, Les mythes d’Homeére, 282-283.

%8 Porov. HOMEROS, Odysseia X.135-468.

9 Porov. BUFFIERE, Les mythes d’Homeére, 150.

100 porov. HOMEROS, Odysseia X.304.

101 porov. BUFFIERE, Les mythes d’Homeére, 292.

192 Porov. LAMBERTON, Homer, 41-42.

103 Porov. HIPPOLYT RIMSKY, Refutatio omnium haeresium (Elenchos) V1.15-16 (PTS
25, 220-221). Porov. aj KAISER, Odyssee-Szenen, 109-136, 197-224.

104 Porov. KLEMENT ALEXANDRISKY, Stromateis VI1.16.95 (SC 428, 286-290).
Staroveky krestansky vyklad tejto epizody porov. RAHNER, Griechische Mythen, 232-283.

105 porov. RUsso, Homer’s Odysseus, 251. Porov. aj EDINGER, Drama.

106 Aj ked’ Herakles nie je homérsky hrdina, vyklady o fiom s zachované
v Hérakleitovych Homérskych otdzkach, porov. HERACLITE, Allégories d’Homere 33, 39-40,
106-107.
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tazkych prac v sluzbe krala Eurysthea'®’. Tieto prace boli interpretované ako
hrdinov zapas s nerestami: (1) nemejsky lev, ktorého treba zabit,, predstavuje
inStinktivnu naklonnost’ ku zlu; (2) devithlava hydra reprezentuje zmyselnost’;
(3) Artemidina zlatd lan, ktor treba polapit, symbolizuje zbabelost’; (4)
erymantsky kanec predstavuje bezuzdnost’; (5) Spina AugiaSovych chlievov
oznaCuje hrubost’; (6) stymfalske vtaky si obrazom iluzii; (7) skazu Siriaci
krétsky byk symbolizuje iracionalne dusevné pudy. Vyklad d’alsich Styroch prac
— (8) ukradnutie Diomédovych kobyl, (9) ziskanie pasu kralovnej Amazoniek,
(10) ziskanie Geryonovych stad a (11) ukradnutie jablk Hesperidick — sa
nezachoval'%. Posledna préca, (12) polapenie Kerbera, trojhlavého psieho strazcu
podsvetia, sa vysvetl'uje ako vyvedenie troch Casti filozofie (logika, fyzika, etika)
na svetlo sveta.

2.9 Novoplatonici — mysticka alegoria

2.9.1 Mysticka alegoria

Od psychologickej alegorie sa odvija d’alsi sposob vykladu textu'®’, ktory
sa venuje vzt'ahu cloveka, resp. I'udskej duSe, a transcendentného sveta. Tento

107 Psychologicky vyklad je dolozeny v stoickej tradicii, ale Kleanthés (tiez stoik)
robil pravdepodobne fyzikalnu alegériu, porov. BUFFIERE, Les mythes d’Homere, 377.
Pytagorovci sa priklanali k solarnemu mytu a v tychto dvanastich pracach videli prechadzanie
slnka cez dvanast’ znameni zvieratnika, porov. BUFFIERE, Les mythes d’ Homere, 576.

108 7oznam prac, ktory uvadzame, je podla Apollodéra (Bibliotheca 2.4.8 —2.7.7).

109 Rozdiel medzi mystickou alegoriou, ktori pestovali novoplatonici, a fyzikdlnou
alegoriou, ktort preslavili stoici, je taky vyrazny, ze podl'a Bernarda (Dichtungstheorien, 1-
69, 276-282) ide o dva metodologicky odlisné druhy alegorického vykladu, ktoré vychadzaju
z odlisného filozofického pozadia (ontologia, gnozeoldgia). Fyzikdlna a moralna alegoria,
ktoré preferovalo starSie obdobie, predstavuju ,,substitutivnu® alegériu: bozstva st tu vykladané
ako analogické obrazy abstraktnych myslienok (prirodné sily, duSevné hnutia) — nieco stoji
namiesto niecoho iného. Mysticka alegoria, ktora sa objavila neskor, predstavuje ,,dieretickua
alegoriu: boZstva zostadvaji samy sebou, pretoze si vykladané ako prejavy idei vo svete
predstav — bozstvo je akymsi znakom vySsej reality. Rozdiel by sa dal vyjadrit’ aj tak, ze
v prvom pripade ide o obraz, v druhom o symbol (Dichtungstheorien, 19). VicSina autorov,
ktori sa venuju starovekému alegorickému vykladu, vSak zastava nazor, Ze rozdiel medzi
stoickou a novoplatonskou alegériou je obsahovy, nie metodologicky. Odlisné filozofické
vychodiska viedli starovekych exegétov k preferovaniu odliSnych interpretacnych posunov
— stoici videli vo vSetkom prejavy prirody, novoplatonici prejavy idei —, no hermeneutické
spracovanie basnického textu sa riadi tymi istymi pravidlami analogie. Otazka, kde bude
exegéta hl'adat’ analdgie, zavisi od jeho filozofického zamerania.
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druh alegorie sa nazyva ,metafyzicky*“ ", ,,duchovny alebo najcastejSie
nmysticky“''2, Mystickou alegériou homérskych eposov sa preslavili
novoplatonici na sklonku antiky, ktori sa snazili ukéazat, ze v Homérovych
basnach je skryté poznanie o osude dusi a o Strukture reality, ktoré je v stilade
s ich naukou. No tento druh vykladu ma dlhsiu prehistoriu — korene mystickej
alegorie treba hl'adat’ u pytagorovcov'".

Pokial’ ide o autorsky zdmer, novoplatonici v principe prijali Aristotelovo
stanovisko, Ze autor ma svoj text pod kontrolou, a tak sa na zéklade analyzy textu
da zistit’ jeho skutocny zamer. No v psychologii literarnej kreativity predpokladali
na l'udskom diele aj ucast’ bozskej inSpiracie (podobne ako sa v modernej dobe
predpoklada sucinnost vedomych a nevedomych podnetov). Preto svoju

komplexnii analyzu textu mohli vydavat za zdmer samotného autora''.

2.9.2 Jednotlivé priklady z homérskych eposov

Jednou otazkou tykajucou sa osudu dusSe bolo prevtelovanie, ktoré¢ mali
spolo¢né pytagorovska a platonska tradicia. Toto ucenie nachadzalo podla
novoplatonikov podporu v niektorych miestach homérskych eposov — hrdinovia
sa rozpravaju so svojimi konmi, Odysseus prisne zakazuje zabit zvieratd
z Héliovych stdd. No o kolobehu dusi hovori predovSetkym epizdda
s ¢arodejnicou Kirké (Kipxn)'"”, ktorej meno znamena ,kruh“ (xipxos).
Skuto¢nost’, e Kirké je dcéra boha Hélia''®, este posiliiuje vyznam cyklu — slnko,
ktoré vefer mizne arano sa znovu objavuje, je paralelou zivota, smrti
a znovuzrodenia. Nazov ostrova, na ktorom byva, Aiaia, znie ako vykrik strachu
a zafalstva (gr. citoslovee ai, aial vyjadruje bolest), ktoré zachvacuje ¢loveka po
smrti, ked’ sa ocitne na nezndmych miestach. Kirké premenila nevedomych
Odysseovych druhov na zvieratd — po smrti v I'udskej podobe maju Zivot, aky si

110 porov. BERNARD, Dichtungstheorien, 59, 183, 283.

11 Porov. PEPIN, Mythe, 477.

112 porov. BUFFIERE, Les mythes d’Homeére, 393-394.

113 Porov. LAMBERTON, Homer, 1,33, 54, 73. Novopytagorovci Numénios a jeho ziak
Kronios (2. stor. n. 1.) mali nepochybne velky vplyv na novoplatonikov — Plotina, Porfyria
(3. stor.) a Prokla (5. stor.). No alegoricka interpretacia tohto druhu pravdepodobne patrila
uz do ranej pytagorovske;j tradicie.

114 porov. COULTER, The Literary Microcosm, 106.

115 porov. HOMEROS, Odysseia X.135-468.

116 porov. HOMEROS, Odysseia X.138.
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zasluzili. Ked” Odysseus vstapil do jej pribytku, vd’aka byline moély od Herma
(teda vd’aka rozumu) neutrpel ujmu, ba aj druhov oslobodil'!”.

DuSu uvidznent v putach tela videli novopytagorovci a novoplatonici jasne
vyjadrentt v dvoch homérskych scénach — Kalypsd védzniaca Odyssea a Ares
sputany s Afroditou. Kalypso vidznila Odyssea v jaskyni na svojom ostrove
porastenom stromami (UAv znamena ,,stromy* aj ,,hmota“) a prepustila ho az na
prikaz od bohov, ktory jej priniesol Hermés, symbolizujuci rozum''®. Odysseus,
ktory doteraz len sedaval na brehu mora a plakal, sa kone¢ne vyda na cestu do
svojej vlasti, kde ho ¢akéa Penelopa, reprezentujuca filozoficky Zivot''’. Podobne

mytus o Afrodite, bohyni lasky, a Areovi, bohovi vojny, ktorych sputal Héfaistos'?’,

rozprava o dusi zviazanej s ,.krvavym* telom putami, ktoré ukoval demiurg'?'.

Porfyrios (234 — 305) v spise De antro nympharum (,,0 jaskyni nymf*)!'?*
rozobera Homérov opis jaskyne, ned’aleko ktorej sa Odysseus prebudil po
navrate na Itaku'?. Jaskytia predstavuje svet. Ma dva vchody — jeden pre I'udi,
druhy pre bohov. Duse z hviezdnej vysky totiz mozu vstapit’ do tohto sveta len
na dvoch miestach, branami obratnikov — v suhvezdi Raka na severe a v sithvezdi
KozoroZca na juhu. ,,LCudia“ tu predstavuju duse, ktoré sa maju vtelit. Nymfy na
kamennych krosnach tkaji purpurové rucha, ¢ize okolo T'udskych kosti tkaji
»krvave telo. Duse, ktoré optistaji tento svet, sa nazyvaja ,,bohovia®, lebo to uz
nie su l'udia, ale st skor podobné bohom!'?.

Spev Sirén platonici stotoziiovali s harméniou sfér'?®. Tato lahodna hudba
je od zeme prili§ vzdialend, takZe sa tu neda zachytit’ (jedinou vynimkou bol
Pytagoras). Ale ked’ sa dusa oddeli od tela a bludi v priestore medzi zemou

7 Porov. BUFFIERE, Les mythes d’Homeére, 500-520.

18 porov. HOMEROS, Odysseia 1.48-87, V.44-147.

119 Porov. BUFFIERE, Les mythes d’Homeére, 461-464.

120 porov. HOMEROS, Odysseia VII1.266-369.

121 Porov. BUFFIERE, Les mythes d’Homeére, 464-466.

122 Anglicky preklad De antro nympharum porov. PORPHYRY, The Cave. Franclzsky
preklad porov. BUFFIERE, Les mythes d’Homere, 597-616. Porfyrios je aj autorom diela
Quaestiones Homericae, kde pri vyklade Homéra pouziva aj iné postupy (napr. textovi
kritiku) okrem mystickej alegorie, ktora dominuje v De antro nympharum.

123 Porov. HOMEROS, Odysseia X111.102-112.

124 Porov. BUFFIERE, Les mythes d’Homeére, 419-459; LAMBERTON, Homer, 119-132,
318-324.

125 Homérove dve Sirény (porov. Odysseia X11.52 a 167 — Zeiprvoliv je dual, takisto
v 185 — vwitépyy) sa u Platéna rozmnozili na osem (Ustava X, 617b).
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a mesiacom, moze pocut’ tento lakavy spev. V tomto ,,vzdusnom oceane* hrozi
vel'a nebezpecenstiev a dusa moze podl'ahnit’ a utopit’ sa v d’alSej reinkarnacii.
Ak v8ak poctva Sirény, zabudne na pozemské veci a uz sa nikdy nevrati do
svojho domu, k Zene a detom, ako vravi basnik'*. No aby dusa mohla postipit
vysSie, musi sa vzdat’ vSetkych vézieb na telo, netizit’ po novom vteleni. Preto
je okolo Sirén hromada kosti'?’. V platonskom podani teda cel epizoda ziskava
pozitivny vyznam, celkom opacny ako v tradicnom moralnom vyklade.

Dréama s volanim Sirén sa vSak odohrava aj tu na zemi. Aj tu mozno pocut’
slabt ozvenu hudby sfér. Je fiou ucenie filozofie. Voci tomuto volaniu je citliva
iba dusa mudrca, ale jeho telo sa zmieta v putach, priviazané k staznu. Ti, ¢o
maju usi zapchaté telesnymi vaSnami, si spokojne plnia svoje Zivotné povinnosti,

vesluju d’alej a nechdpu mudrcovo utrpenie'?s.

2.9.3 Kontinuilna mysticka alegoria

Ked’ sa na staroveku alegorickt interpretaciu pozerame z hladiska
poziadaviek sicasnej literarnej kritiky, musime konStatovat’ — okrem uznania na
mnohych frontoch — jeden velky nedostatok, ktory charakterizuje takmer vSetku
staroveku alegériu. Bola nim ,nekonzistentnost* vtom zmysle, ze autori
spravidla podavali izolovany, ¢iastkovy vyklad jednotlivych epizdd.

Ak by niekto hl'adal kontinuitu vo vyklade tak, ako ju nachadzal v slede
epického rozpréavania, bol by sklamany. To je vSak problém len z naSho pohl'adu,
lebo my od analyzy literarneho diela ocakédvame zmysluplny vyklad tohto diela
ako celku. Staroveki autori tomu pozornost nevenovali'?’ — nesnazili sa podavat’
vyklad diela, ktory by bol vnitorne konzistentny, ale postupovali vers po versi.
A tak v komentarovych dielach neraz nachddzame r6zne druhy vykladu vedla
seba — ba mohli si aj protirecit’.

Novoplatonik Porfyrios pri analyze Platonovych dialogov ponukal viacero
vysvetleni toho istého textového materidlu bez toho, aby sa priklonil k jednému

126 Porov. HOMEROS, Odysseia X11.42-43.

127 Porov. HOMEROS, Odysseia X11.45-46.

128 Porov. BUFFIERE, Les mythes d’Homére, 467-481. Autor sleduje prevazne vyklad,
ktory podava PLUTARCHOS, Quaestiones conviviales (Symposiaca) 14.6 (Moralia 745d-746b).

129 O absencii pojmu jednoty literarneho diela, ako ju chdpeme v sucasnosti, v gréckej
literatiire porov. HEATH, Unity in Greek Poetics.
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z nich alebo aby ukazal, ako rozne vyklady spolu stvisia'*’. Tento postoj viak
nebolo Porfyriovo osobné unikum — bol to $tandard Zanru komentéra'>'.

Zasadnl zmenu v tomto smere urobil jeho Ziak Iamblichos (245 — 325).
Vo svojej praci zdorazioval, ze literarne dielo ma svoju vnutorn jednotu —
sleduje jeden ciel’ (oxomés). To treba respektovat aj pri vyklade diela'*?.

No poziadavka respektovat’ hermeneuticku jednotu sa dala zachovat, az
ked’ sa rozvinula mystickd alegéria — prirodnd, historickd ani moralno-
psychologicka transpozicia sa nedala realizovat’ v pripade celého diela. Ale
mystickd alegoria v rukdch novoplatonikov to dokézala.

Z homérskych eposov sa postupne stali basne o dusi v exile na tomto svete,
vzdialenej od svojej skuto¢nej vlasti. Zakladna dejova linia [liady'®* ziskala
takyto vyklad: Helena stelesniuje vSetku krasu tohto sveta — sice preludnt, no
pritazliva. Ilion predstavuje svet hmoty (0A), Trdjania st duse, ktoré lipnti na
materialnej krase. Gréci st duchovné duse. Nechali sa sice zviest’ krasou, opustili
svoj domov a vstlipili do takého spdsobu existencie, pre ktory je vojna
najvhodnejSou metaforou, ale nakoniec, ked’ prekonaju desat’ rokov (platonsky
cyklus desiatich milénif), sa predsa vratia do svojej pravej vlasti'>*.

Odysseovo putovanie vsak bolo ovel'a vhodnejsie na takuto transpoziciu'>’.
Této dlh4 a nebezpecnd cesta domov cez more, univerzalny symbol plodnosti'*¢,
ktoré reprezentuje svet hmoty, bola vysvetlovana ako obraz duSe, ktora sa
postupne oslobodzuje od materialneho sveta a vracia sa domov, do vysSich sfér,
do sveta idei'*’. Uz koncom 3. storo¢ia bola tito metaforika v platonskych
kruhoch celkom bezna'*® a ovplyvnila aj vzdelanych krestanov.

130 porov. COULTER, The Literary Microcosm, 80.

Bl Tym argumentoval aj Hieronym (Contra Rufinum 1.16). Autor komentara
nepodéva vlastnu mienku, ale subor nazorov druhych a zostava na inteligentnom citatel'ovi,
aby si vybral ten spravny.

132 Porov. COULTER, The Literary Microcosm, 81-85.

133 Novoplatonsky vyklad fliady zachovali vo svojich komentaroch k Platénovi Proklos
(In rempublicam 1.175-176) a Hermeias z Alexandrie (In Phaedrum 77).

134 Porov. BUFFIERE, Les mythes d’Homeére, 410-413; LAMBERTON, Homer, 199-200.

135 Porfyrios zachovava Numéniovo podanie v diele De antro nympharum, zlomky
tejto interpretacie Odysseie su aj v niektorych Proklovych komentaroch.

136 Porov. ELIADE, Die Religionen, § 60 — § 73.

137 Porov. BUFFIERE, Les mythes d’Homeére, 413-418; LAMBERTON, Homer, 42.

138 Porov. LAMBERTON, Homer, 132-133.
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Mysticky pristup a snaha o kontinualny vyklad dominovali v neskorej
antike. MdZeme ho pozorovat’ aj pri autoroch komentujucich latinsky material.
Takymi bol Macrobius (5. stor.) so svojim vykladom Scipionovho sna'®
a Fulgentius (5./6. stor.), komentator Vergiliovej Aeneidy'*’, ktorému sa pripisuje

aj autorstvo komentara k Statiovej Thébaide'*'.

3 Alexandria — Zidovska exegéza Biblie

Alegoricka exegéza Biblie sa po prvykrat objavila v Alexandrii, ktora sa
v helenistickom obdobi stala domovom pre kvitniicu komunitu Zidov. Zial,
z prace predchodcov velkého Filéna Alexandrijského (25 pred n. 1. —42 n. 1.) sa
zachovali iba Zalostné zlomky'*?. No predsa aj z tychto fragmentov, ako aj
z Filénovho monumentalneho diela!*® mozeme usudzovat, Ze vzdelani
alexandrijski zidia nevahali preberat metddy svojich pohanskych kolegov
a aplikovat’ ich na Bibliu'**,

Alegoricka exegéza (v uzSom, modernom zmysle) mala v Alexandrii
mimoriadnu dbleZitost. Zidia tu totiz boli v dennodennom kontakte s vel'mi

139 Somnium Scipionis sa nachadza v Cicerénovej VI. knihe De re publica. Macrobius
prezentuje tento text ako novoplatonske rozpravanie o osude dobrych po smrti. Porov.
Ambrosii Theodosii Macrobii Commentarii in Somnium Scipionis.

149 porov. Fabii Planciadis Fulgentii V.C. Opera. Anglicky preklad: Fulgentius the
Mythographer. Fulgentius sa od svojich predchodcov Servia a Donata, ktori tiez vykladali
Vergilia alegoricky, odliSuje prave snahou o kontinuitu — snazi sa prezentovat samotnu
poeticku naslednost’ ako logicky postup I'udského zivota. Porov. WHITMAN, Allegory, 108-110.

141 Tento komentdr sa tieZ pripisuje Fulgentiovi (moZno nepravom). Autor tu vyklada
epos Thebais ako rozpravanie o postupnom rozvoji I'udskej duse.

142 Zlomky helenistickej zidovskej exegézy su zachované v Aristeovom liste
a u krestanskych autorov Eusébia a Klementa Alexandrijského, ktori spominaju zopar
autorov, ich diel andzorov. Poprednymi alexandrijskymi zidovskymi vzdelancami boli
historici Démétrios (3. stor. pred n. 1.), Artapanos (3./2. stor. pred n. 1.), Eupolemos (2./1.
stor. pred n. 1.) a filozof Aristobulos (2. stor. pred n. 1.).

143 Jeho zachované spisy st obsiahnuté v 36 zviizkoch modernej edicie (Les oeuvres
de Philon d’Alexandrie).

144V septuagintovom badani sa Casto cituje skuto¢nost, Ze alexandrijski Zidia podla
vSetkého nevahali na Septuaginte uplatiiovat’ metodiku textovej kritiky. Autor Aristeovho
listu totiz vehementne predstavuje Septuagintu ako inSpirovany text, v ktorom nie st nijaké
chyby. To je zrejme reakcia na prax niektorych Zzidovskych exegétov, ktori v sulade
s homérovskou textovokritickou praxou athetovali (vylucovali) isté verSe Biblie, lebo ich
pokladali za neautentické. Porov. NIEHOFF, Jewish Exegesis, 19-37, 112-129.
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odlisnou kultarou. Alegoricka exegéza im poskytovala nastroj, ktory im vel'mi
ulahcoval medzikultirnu komunikéciu a zvySoval hodnotu ich vlastnej kultary
voci majoritnej a prestiznej gréckej'*’.

Najstarsi priklad biblickej alegorickej exegézy sa nachadza v Aristeovom
liste'*® (polovica 2. stor. pred n. 1.). Pomocou moralnej alegorie sa autor pokusal
vysvetlit' zidovské prikazy o ,nefistych® zvieratach, ktoré by inak boli pre
gréckych ¢itatel'ov nepochopitelné'?’.

Prirodna alegoria sa vyskytuje len ojedinele — ide o kozmologicky vyklad
stoického typu. Prvy priklad nachddzame v deuterokénonickej biblickej Knikhe
mudrosti (1. stor. pred. n. 1.). Podobne ako stoici vysvetlovali Achillov §tit ako
obraz vesmiru, tak aj autor tejto knihy prezentuje symboliku vel'kinazovho odevu
v tomto zmysle (Mud 18,24).

U Filéna Alexandrijského'*® nachadzame d’alsie priklady'*. Obrazom
sveta'® je aj jeruzalemsky chrdm samotny (1Kr 6-7), ale tato exegézu
nachadzame aj pri vyklade videnia svitostanku, ktoré sa dostalo MojziSovi na
Sinaji (Ex 25-27; 30)"".

Na inych miestach zase Styri farby a materidly, ktoré sa nachadzaju na
chramovej opone (Ex 26,31)'>? a na vel’kitazovom eféde (28,6-12)'%, reprezentujti
Styri zékladné prvky vesmiru: T'an pochadza zo zeme, purpur z vody'>*, modr je
farba vzduchu a karmin pripomina ohen.

No nielen efod, ale aj vSetky ostatné sucasti velknazovho odevu (Ex 28)
pre Filona symbolizovali rozne aspekty vesmiru. Dvanast’ vzacnych kametiov na
pektorali (vv. 15-30), po tri v §tyroch radoch, predstavuje dvanast’ sthvezdi

145 Porov. SIMONETTI, Lettera, 18; LAMBERTON, Homer, 48.

146 Porov. Aristeov list 150-154.

147 Porov. PEPIN, Mythe, 223-224.

148 K omplexnt1 analyzu jeho exegézy porov. CHRISTIANSEN, Die Technik.

199 Porov. PASCHER, H BAXIAIKH OAQZX, 37-48.

150 Porov. FILON ALEXANDRIJSKY, De specialibus legibus 1.66-67.

151 Porov. FILON ALEXANDRUSKY, Quaestiones et solutiones in Exodum 11.51-106.
Podrobnu analyzu celej interpretacnej tradicie ohladom tychto kapitol Exodu porov.
CONWAY-JONES, Gregory of Nyssa’s Tabernacle Imagery.

152 Porov. FILON ALEXANDRIISKY, De vita Mosis 11.88; Quaestiones et solutiones in
Exodum 11.85.

153 Porov. FILON ALEXANDRIJSKY, De specialibus legibus 1.94; De vita Mosis 11.117-
135.

154 Purpur sa vyrabal z morského slimaka — mopdpa ,,nachovec.
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zvieratnika rozdelenych podla $tyroch roénych obdobi'®. Kamene st zasadené

do zlata prave tak, ako su sthvezdia obklopené éterom'>®. Pektoral teda
symbolizuje hviezdnu vysku. Pod fiou je svet vzduchu, ktory reprezentuje
vel’kiiazova modra tunika (vv. 31-32)"%7. Ozdoby na jej okraji — kvietky, granatové
jablk4 a zvongeky (vv. 33-35) — predstavujii zem, vodu, a harméniu medzi nimi'>®,
Vsetky tieto prvky dovedna vyjadruji myslienku, ze cely vesmir je Bozim
odevom'*,

Svitostanok a velknazov odev, ktoré st v Exode podrobne opisané, st
hlavné biblické témy, ktoré dostali vyklad v kozmologickom zmysle. No
Filénovi pri exegéze ide vacSinou o psychologicky vyznam. Biblické udalosti
a postavy vysvetluje ako obrazy vnutorného Zivota Cloveka. Takyto vyklad
nachadzame napriklad pri epizode, ked’ Mojzi$ priSiel do Madianu a pomohol
Jethrovym dcéram (Ex 2,16-19). Jethro'®® je duch (volig), dcéry predstavuju
zmysly. Staraju sa o ovce svojho otca, ¢iZze podla aristotelovskej noetiky
zabezpecuju spojenie ducha s vonkajSim svetom vnimate'nym zmyslami. Zli
pastieri chct odvratit’ zmysly od ich spravneho pouZzivania a odcudzit’ ich duchu.
Ale potom prichddza Mojzi§ ako zachranujici rozum (Adyos) a tisi ich smad'®'.
Manzelstvo Mojzi$a so Seforou (v. 21) symbolizuje jeho spojenie s madrostou'®?
a cnostou'®.

Mysticku alegoériu, ktora vidi v biblickom texte naznaCeny vzt'ah medzi
Pudskou dusou a Bohom, nachadzame pri vyklade epizdd o vode zo skaly (Ex
17,1-6) a 0 manne (16,2-30). Voda tryskajuca zo skaly predstavuje BoZiu mtdrost’

(codia), jediny prostriedok na utisenie smidu duse, ktory spdsobili vasne'®,

155 Porov. FILON ALEXANDRUSKY, Quaestiones et solutiones in Exodum 11.112.

156 Porov. FILON ALEXANDRISKY, Quaestiones et solutiones in Exodum 11.113.

157 Porov. FILON ALEXANDRUSKY, Quaestiones et solutiones in Exodum 11.117.

158 Porov. FILON ALEXANDRISKY, De specialibus legibus 1.93; Quaestiones et
solutiones in Exodum 11.119-120.

159 Porov. FILON ALEXANDRIISKY, De vita Mosis 11.117.

160 V]astné mena uvadzame v zneni podla LXX.

161 Porov. FILON ALEXANDRISKY, De mutatione nominum 110, 112, 113.

162 Porov. FILON ALEXANDRISKY, De posteritate Caini 78.

163 Porov. FILON ALEXANDRISKY, De cherubim 47.

164 Porov. FILON ALEXANDRUSKY, Legum allegoriae 11.86.
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Manna je vo Filénovej interpretacii obrazom Bozieho Slova (Adyog), ktoré zivi
dusu'®,

Na zaver eSte spomeinime motiv putovania Izraela z Egypta do Zasl'ibenej
krajiny'®, ktory interpretoval ako obraz putovania l'udskej duse k Bohu'®’. Tento
motiv je akési cervend nit, ktor Filon vidi v Biblii a ktord dava jeho
exegetickym dielam istu jednotu.

4 Zaver

Vzapiti po tom, ako boli homérske eposy kanonizované, objavil sa ich
komentér. Zafixované posvitné texty uz totiZ nemali moZnost’ pruzne reagovat’
na sudobé¢ otdzky, ako to bolo v Case ordlnej kultury. No v alegorickej exegéze
filozofi objavili prostriedok, ktory im umoznoval adaptovat’ obsah tychto eposov
na meniacu sa situaciu bez toho, aby trpeli kognitivnou disonanciou.

V priebehu starovekych gréckych dejin sa objavilo niekol’ko interpretacnych
pristupov k homérskym eposom, ktoré spaja to, Ze v tychto textoch vidia ,,nie¢o
iné¢*“. Hybnou silou alegorického vykladu je analdgia. Jej aplikaéné roviny mozu
byt r6zne'®®. Pri prirodnom vyklade osoby a deje mytov predstavuj transpoziciu
prirodnych javov, historicky vyklad ich vysvetl'uje ako transforméciu historickych
udalosti, moralny vyklad v nich nachadza vzory sprévania, pri psychologickom
vyklade ide o transpoziciu psychickych procesov s ddsledkami pre moralku
a mysticky vyklad tu nachadza vyjadreny vzt'ah 'udskej duSe a transcendentného
sveta (€o ma opét’ nasledky pre moralku).

Rézne historické obdobia preferovali rdézne postupy. V najstarSom
obdobi prevladal zaujem o prirodu, teda, pochopitelne, dominovala prirodna
alegoria. Ked’ sa do centra zaujmu gréckych filozofov dostala 'udska spolocnost’,
objavil sa historicky vyklad a do popredia sa dostal uz davnejsie existujuci moralny

165 Porov. FILON ALEXANDRIISKY, Quis rerum divinarum heres sit 79; Quod deterius
potiori insidiari soleat 118.

166 Porov. FILON ALEXANDRUSKY, De migratione Abrahami 25.

167 Je mozné, Ze i8lo o vplyv (novo)platonskeho vykladu Odysseovho putovania, ktory
sme uz spomenuli, no motiv cesty ako vyjadrenie moralneho napredovania je univerzalny. Je
mozné, ze alexandrijski Zidia tito symboliku objavili nezavisle. Porov. BERTHELOT, Philo,
170-172.

168 Fyzikalnu, moralnu/psychologicku a mysticka alegériu spaja to, Ze implicitny
vyznam, ktory tu exegéti odhal’uju, je vzdy abstraktnejsia myslienka — historicka exegéza sa
od nich v tomto zmysle vyrazne odlisuje.
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a psychologicky vyklad. Nakoniec prichddza dominancia zaujmu o I'udskt dusu
a jej kontakt s transcendentnom pri mystickom vyklade.

Na&s prehl'ad gréckej alegorickej exegézy sme ukoncili pohl'adom na
situdciu u helenistickych Zidov v Alexandrii. Tunajsi vzdelanci totiz nevahali
pouzit’ metodiku gréckych filozofov aj na vyklad Biblie. Aj v ich pripade alegoria
sluZila na premostenie priepasti medzi znenim starych textov a novou kultirnou
situaciou helenizovanych zidov.
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Zhrnutie

V case oralnej kultary grécke eposy boli schopné reagovat’ na sudobt situaciu. No ked’ boli
kanonizované, tito moznost’ stratili. Grécki filozofi vSak v alegorickej exegéze objavili
prostriedok, ktory im umoziioval adaptovat’ obsah tychto eposov na meniacu sa situaciu.
V priebehu starovekych gréckych dejin sa objavilo niekol’ko interpretacnych pristupov, ktoré
spaja predpoklad, Ze basnicky text ,,hovori nieo iné“ (&AAa dyopeder). Alegoricky vyklad
buduje na analogii. Da sa aplikovat’ na rozne aspekty l'udskej skusenosti, a tak je niekol’ko
typov vykladu: prirodny, historicky, moralny, psychologicky a mysticky.

Helenisticki Zidia v Alexandrii boli v podobnej kulturnej dileme. Pri jej spracovévani sa
nechali inSpirovat’ gréckymi filozofmi. Aj pri vyklade Biblie alegoéria sluzila na premostenie
priepasti medzi znenim starych textov a novou kulturnou situdciou helenizovanych zidov.

Klucové slova: staroveka alegorickd exegéza, Homér, helenisticky judaizmus, Filon
Alexandrijsky.

Summary

In the era of oral culture the Greek epic poems could flexibly react to contemporary situation.
This ability was lost after their canonization. Greek philosophers, however, found in the
allegorical exegesis a means that allowed them to adapt the content of the epics to the
changing situation. In the course of the Ancient Greek history there appeared several
interpretive approaches that share the assumption that the poetic text “says something
different” (&AAa dyopevet). Allegorical interpretation works on the basis of analogy. It may
be applied to various aspects of human experience, so there are several types of interpretation:
physical, historical, moral, psychological, and mystical.

Helenistic Jews in Alexandrii were in a similar cultural dilemma. In dealing with it they took
inspiration from the Greek philosophers. In the exegesis of the Bible, too, allegory served as
a bridge over the gap between the letter of the old texts and the new cultural situation of
Hellenized Jews.

Keywords: ancient allegorical interprettion, Homer, Hellenistic Judaism, Philo of Alexandria.
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(€. 1) 1-18: J. Grossman: Who are the Sons of God? A New Suggestion. V Gen
6,2-4 nachadzame kuridoznu zmienku o Bozich synoch, ktori splodili s I'udskymi dcérami
obrov, hrdinov davnych ¢ias. Grossman prechadza viacerymi tedriami, ktoré vysvetl'uju titul
,,B0Zi synovia“ v zmysle vladcov, Setovych potomkov, Bozich sluzobnikov, nebeskych
bytosti ¢i anjelov. Najvhodnej$im vysvetlenim je podl'a neho identifikacia ,,Bozich synov*
s istym druhom mytickych bytosti — obrov, ktory sa vSak nemusi zhodovat’ s oznacenim
Nefilim, spominanym vo v. 4. Tieto verSe treba Citat’ v spojeni s pribehom o potope ako jeho
kratky uvod.

19-28: J. Makujina: Pudic Revisionisms of Scripture Revisiting the Heel as
a Euphemism in Gen 25,26 and Hos 12,4. Podl'a biblického opisu sa Jakub pri pérode rukou
drzal Ezauovej péty, ¢im si vysluzil meno odvodené od apy ,,pata“. Makujina spochybmiuje
Smithovu interpretaciu, podl'a ktorej je 2pp eufemizmom pre muzské genitalie. KI'uc¢om
k takejto interpretacii by mal byt podobne pouzity vyraz v Jer 13,22 ... odhalili ti vlecku,
zmocnili sa tvojej paty*. AvSak v tomto versi, ako aj v neskorsej rabinskej tradicii, je ,,pata“
zjemiujucim vyrazom pre zadnt Cast’ Zenského tela, a preto narazka na Ezauovu muzskost,
ktorej sa uz od pérodu mal zmocnit’ Jakub, nema opodstatnenie v biblickom rozpravani.

29-49: M. A. Awadby: The Holiness Composition of the Priestly Blessing.
Aronovo pozehnanie (Nm 6,24-26) je v SZ jedinetné svojim 3tylom a vyjadrenim. Na jeho
podobnost’ s chetickymi, akkadskymi a ugaritskymi textami upozoriiuje Awadby. Najmi
prvé dva verSe pozehnania napadne pripominaji hebrejské napisy z predexilovych cias.
Pretoze sa toto pozehnanie odliSuje od tradicie Pentateuchu, ktora sa odvodzuje od kiazského
pramena (P), za jeho zaclenenim do Nm stoja pravdepodobne pisatelia Kodexu svétosti (H).

! Dostupné na: Peeters Online Journals (http://poj.peeters-leuven.be). Kto by mal
zaujem o niektory z c¢lankov, a nema k nemu on-line pristup, mdze sa obratit’ na:
jaroslav.mudron@gmail.com.
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Jeho formulacia bola najskor prevzata zo vSeobecne pouzivanej listovej formy pozdravu
pozehnania a po prepracovani sa stala su¢astou materialu predosle;j P tradicie.

50-59: D. Lanzinger: Wer baute das Schiff? Géttliches und menschliches
Wirken in Weish 14,1-10. Kniha mudrosti v kap. 14 prirovnava zhotovovanie modiel
k vyrobe lodi. Druha ¢ast’ versa 2, ,.... zhotovil ju (lod’) umelecky domysel®, pritom méze
byt chapana dvojako: ako Sikovnost’ cloveka alebo ako Bozia midrost’, ktora je d’alej opisana
v nasledujucich verSoch. Lanzinger sa naklana k druhej moznosti a argumentuje tym, Ze
pojem codia lepsie odpoveda Bozej aktivite. Taktiez celkovy ton Mud 14,1-10 vyznieva
v prospech Boziecho konania, ktoré je postavené do protikladu sludskou cinnostoou.
Tvorivost’ Cloveka vedie k modlarstvu a marnemu kultu, pricom Bozia sila umoznuje
drevenym lodiam prekonat’ nastrahy na mori.

60-74: M. Settembrini: Loyal to the Text and to the King? A Commentary on
Dan 11,6-9 OG. V Dan 11,6-9 nachddzame proroctvo o tom, ako sa dcéra kral’a z juhu spol¢i
s kralom severu, a hoci obaja zostani porazeni, jej potomok nakoniec ovladne sever.
Hebrejska verzia textu sa vSak 1iSi od tej gréckej. Kralovskou dcérou je podla historikov
Berenika z rodu Ptolemajovcov, ktora sa vydala za kral'a Antiocha II. z dynastie Seleukovcov.
Kedze grécky pred-LXX preklad nahradil ,,dcéru krala z juhu® postavou ,kral'a Egypta“,
Settembrini predpokladd, ze tato tiprava bola dosledkom kralovskej propagandy Ptolemaja
II1., pod vplyvom ktorej bola pravdepodobne aj samotna judejska komunita v Alexandrii.

75-92: B. J. Koet: Conflict Management in Corinth. A Comparison between the
Openings of 1 and 2 Corinthians. Uvod do Prvého listu Korintanom sa podoba Druhému
listu, adresovanému tej istej cirkevnej komunite. Ich podobnost’ a vyrazové odliSnosti
analyzuje Koet. Oba Uvody maju vyrazné crty prorockej rec¢i, aku nachadzame
v DeuteroizaiaSovi a v TritoizaiaSovi. V Prvom liste vSak Pavol kladie vacsi doraz na
,»povolanie* (xAntés, ém-xaréw) Korintanov k posviteniu sa v Kristovi. Ustrednym motivom
uvodu Druhého listu je zasa ,,Gtecha™ (mapd-»Anais, Tapa-xaréw) pre veriacich. Tieto malé
rozdiely tak svedCia ozmene v stratégii listovej komunikacie av celkovom Pavlovom
pristupe k miestnej cirkvi.

93-108: D. Seal: Jude Delivered. Judov list je jednym z najkratsich spisov NZ a ako
aj ostatné neskoré diela kanonu sa vyznacuje presved¢ivostou a varovnym ténom. Seal si
v§ima rétorické kvality Listu v kategoriach tedrie a praktiky prednesu v antickych dobach.
Tento pastoracny list je bohaty na emotivne prejavy v skale od hnevu nad bludarmi az po
zl'utovanie sa nad zblidencami. Je vhodny pre dramaticky prednes, ked’Ze autor sa opakovane
obracia na publikum zdmenom ,,vy*“ v kontraste s ,,oni“, ¢o je v stilade s pravidlami klasicke;j
rétoriky. Nie je tazké predstavit’ si zivo gestikulujuceho prednasatela, ktory moduléciou
hlasu pri hlasitom ¢itani Listu vyvolava v posluchacoch dojem a priklana ich na stranu autora.

Animadversiones

109-116: J. Kaplan: 52r, a New Proposal. V Lv 25 sa viackrat spomina ,,jubilejny
rok“, ktory je odvodeny od hebrejského slova 5ar. Podl’a Kaplana je tento vyraz polysemitsky
a ako taky spaja v sebe 3tyri vyznamy slovného korefia 2. V prvom rade mé zaklad v slovese
,viest, privadzat™ av odvodenom podstathom mene 52' ,,polnohospodarska plodina“.
Délezitym vyznamom je aj allizia na rovnako znejuce 92° ,,barani roh®, pretoze trlbenim na
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roh sa ohlasuje zaciatok sviatku & vynimo¢ného obdobia. Nakoniec v Lv 25 sluzi 927 ako
synonymum pre 117 ,,0hldsenie slobody*, a preto ho mozno chapat’ ako technicky vyraz pre
,,obdobie poI'nohospodérskych tlav, ktory sa Gradne zacina tribenim na roh®.

117-118: T. V. Muraoka: Truth or the Truth? V Pilatovej otazke ,,Co je pravda?“
je grécke slovo dMjfeia uvedené bez urditého ¢lena. Muraoka z toho vyvodzuje zaver, Ze
Pilat sa pytal na povahu pravdy vSeobecne a nenadvézoval priamo na ,,ti pravdu®, o ktorej
Jezi§ hovori v predoslom versi: ,,Ja som sa na to narodil a na to som priSiel na svet, aby som
vydal svedectvo pravde (t§j dAnBeia).” Toto rozliSenie je rovnako mozné v aramejcine
a hebrejcine, ale nie v latinCine, ktord nepouziva urcity ¢len. Franctizsky preklad La Sainte
Bible do Pilatovej otazky urcity ¢len vklada a tym moéze zmylit' Citatela. Pilatova otazka je
skor vyrazom hibavého zamyslenia sa nad pravdou a nie cynickym znevazenim pravdy, ktort
Jezi$ zvestuje.

(€.2) 151-165: J. J. Krause: Circumcision and Covenant in Genesis 17. Prisl'ub
vecnej zmluvy s Abrahamom a jeho potomstvom ma svoje specatenie v ukone obriezky,
ktora je nariadena po prvykrat v Gn 17. Podl'a klasickej tedrie pramenov je tato kapitola
dielom knazskej tradicie (P) a odraza sa v nej teologia ,,samotnej milosti* a nepodmienecnej
zmluvy. Krause analyzuje teologické ¢rty Gn 17 z diachronického a synchronického
hladiska. Hoci zo strany Boha mozno hovorit’ o nepodmienecnej vernosti zmluve, zo strany
Abrahamovho potomstva je tato zmluva podmienena vykonavanim obriezky. Opakom vyrazu
»pamdtat’ na zmluvu“ nie je jej zabudnutie, ale porusenie.

166-188: J. M. Tebes: The Southern Home of YHWH and Pre-Priestly
Patriarchal/Exodus Traditions from a Southern Perspective. ZrekonStruovanie vzniku
a formovania kultu YHWH si vyzaduje dosledné porovnanie biblickych tidajov s datami
z mimobiblickych prameiiov a z archeologického vyskumu. Tebes porovnava tieto dostupné
informacie a dokazuje, ze kult ma pdévod v juznej oblasti puste Negeb, odkial’ sa
pravdepodobne rozsiril a ziskal dominantné postavenie v obdobi Saulovho panovania.
Kontakt s obyvateImi Edomu, Negebu a Sinaja v zeleznej dobe postupne formoval pribehy
o patriarchoch, davajuc do popredia vzt'ah Jakuba s Ezauom a mesto Beér-Sebu ako stredobod
vtedajSich udalosti.

189-201: A. Leproux: La «piété» du patriarche Jacob selon Sg 10,10-12.
Jakubov cyklus (Gn 27-32) je zhrnuty v troch verSoch Knihy mudrosti (10,10-12). Leproux
chépe tento kratky text ako vysledok dvojakého procesu helenizécie biblickych patriarchov.
Po prvé, I'stivy Jakub sa stava vzorom mudrosti, akymsi idedlom gréckej koncepcie paideia.
Po druhé, motiv ,bazne pred Bohom®, ktory je inak hlavnym motivom v biblickej
mudroslovnej literatare, je v Knihe mudrosti nahradeny terminom eusebeia — ndboznost.
Tento termin v neskorej gréckej filozofii vyjadroval harmoéniu medzi bozskym a 'udskym
svetom. Jakub tymto spdsobom predstavuje model naboznosti.

202-225: B. Rossi: Conflicting Patterns of Revelation. Jer 31,33-34 and its
Challenge to the Post-Mosaic Revelation Program. JeremiaSovo proroctvo o dioch,
v ktorych sa bratia nebuda vzajomne poucovat’ vo veciach zmluvy, lebo vSetci budu poznat
Pana (Jer 31,34), stoji v protiklade s Dt 31,9, kde Mojzi§ odovzdava zakon kiniazom a star§im,
aby o niom ucili 'ud. Rossi podrobne rozobera stylistické podobnosti a teologické odlisnosti
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tychto stati. Podl’a jej zaverov je Jer 31,33-34 pod vplyvom poexilovych debat nad redakciou
Pentateuchu. Kym autori Dt budovali koncepciu Tory na ulohe Mojzisa ako sprostredkovatel’a,
redaktori Jer davali do popredia prostrednictvo samotnej zmluvy pri odpusteni a zmiereni.

226-246: Ch. Blumenthal: Vorbildhaftes Gottvertrauen. Der matthéische Jesus
zwischen tédlicher Ohnmacht und koéniglicher Macht. Matu$ zdoraziuje kralovsko-
Davidovsku identitu Jezisa viac neZ ostatni evanjelisti a rozvija tento motiv v priebehu celého
rozpravania. Blumenthal sa sustred’'uje na opis Jezisa ako kralovskej postavy pocas jeho cesty
do Jeruzalema (Mt 16,21-20,34). Osobitne dolezitym hladiskom je pritom povaha moci
a bezmocnosti, na ktorych evanjelista buduje svoje teologické nahl'ady. Postava Jezisa sluzi
ako model pre matiiSovskll komunitu: v spojeni s nim a s Bohom je tato komunita povolavana
zakladat’ nebeské kralovstvo tu na zemi.

247-264: B. Carrier: The Triumphal Echo of Psalm 24 in the Gospel According
to Matthew. V Zalme 24 zaznieva jasot zo sldvnostného vstupu Pana do chramu a v Mt 21,1-
17 vstupuje Jezi§ do Jeruzalema za mohutného jasotu zastupu. Carrier porovnava tieto
biblické texty uplatiiujuc Hayovu metodu echa (Hays’ Echo Criterion), ktora sluzi na odkrytie
vnutorného prepojenia textov skrze ich jazykovu blizkost’ a tematickd pribuznost. Okrem
vyrazného motivu sldvnostného vstupu su obidve state vystavané na dialdogu ziucastnenych,
ktory vedie k otazke: ,,Kto je ten? (Z 24,8.10 // Mt 21,10). Dalsim dolezitym echom v Mt 21,1-
17 je pravdepodobne MalachiaSovo proroctvo o poslani anjela zmluvy do chramu (Mal 3,1).

265-280: F. Bianchini: 1 Giovanni e la retorica. L’argomentazione di 1 Gv 1,5-
2,28. Prvy Janov list sa svojou struktrou a $tylom lisi od ostatnych listov NZ. Bianchini vidi
kla¢ k pochopeniu logiky a obsahu listu v rétorickej analyze, ktort sam aplikuje na jeho prvé
dve kapitoly. Vo svetle rétorickej analyzy identifikuje v 1Jn 1,5-7 tzv. propositio —
predstavenie ustrednej témy, ktorou je spolocenstvo s Bohom za predpokladu, ze kra¢ame vo
svetle. Nasledujuce verSe obsahuju probatio — dokazovanie predstavenej témy, prebichajuce
v Styroch bodoch: oslobodenie sa od hriechu (1,8-2,2), bratska laska (2,3-11), nelaska
voci svetu (2,12-17) a vyznanie pravej viery, ktora sa vyvaruje jej odporcov (2,18-28).

Animadversiones

281-284: T. Muraoka: Justification by Faith. Paul and Qumran. Vseobecne sa
prijima néazor, zZe Pavlove starozdkonné citacie pochadzaju zo Septuaginty. Ako Ziarivy
priklad sluzi citacia Gn 15,6 v Rim 4,6. Muraoka sa zamysl'a, na zaklade ¢oho prelozili LXX
a Pavol hebrejsky vyraz n2wnn ,,a (Boh) mu (Abrahdmovi) ju (spravodlivost’) zapodital* do
trpného rodu dixatogtvny ,sa (mu to) pocitalo®. Biblické citacie najdené v kumranskych
spisoch a Pavlovo parafrdzovanie Hab 2,4 v Rim 1,17 vedu autora ¢lanku k zaveru, ze takato
zmena slovesného rodu a malé preformulovanie citacie boli vo vtedajsej dobe prijatelnym
literarnym postupom.

(€. 3) 311-333: Ch. H. J. Van der Merwe: The Polysemous Relationships
between the Senses of the Verbal Root p1m. Sloveso P11 je bezne pouzivanym slovesom
v SZ a vystihuje viaceré vyznamy sily a moci. Van der Merwe chce vniest’ prehl’adnost” do
lexikalnych definicii slovesa. Pomocou kognitivnej sémantiky identifikuje jeho tri prototypy:
(1) fyzicku, vojensku a politicku silu v rdmci konfliktov (44-krat v SZ), (2) mentalnu silu pri
fyzickych sporoch (40-krat) a (3) fyzick snahu uchopit’ a zmocnit’ sa nie¢oho ¢i niekoho
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(42-krat). Kazdy ztychto troch prototypov rozvija sloveso v rozlicnych figurativnych
odtiefioch a vo vyznamovom prelinani, napr. vyraz ,,zatvrdit' srdce* patri do podskupiny
metafor prvého prototypu.

334-350: A. T. Abernethy: The Ruined Vineyard Motif in Isaiah 1-39. Insights
from Cognitive Linguistics. Obraz spustosenej vinice je Casto sa opakujucim motivom
proroctiev ProtoizaidSa (Iz 1-39). Abernethy pouziva metodu kognitivnej jazykovedy, aby
lepsie porozumel tomuto motivu. Na zdklade kategoérii pohybujuceho sa objektu (trajector),
milnikov (landmarks) a premeny (transformation) opisuje proces Bozieho pretvorenia vinice
v bodlacie skrze negéaciu Cinnosti obrabania. Nové vino je dané do protikladu s vyschnutou
urodou. Cela tato metaforickost’ je umocnend skutocnost’'ou, Ze ju prorok rozvija v spolo¢nosti,
pre ktort boli vinica a produkcia vina hlavnym pol'nohospodarskym vynosom.

351-372: D. Rom-Shiloni: Prophets in Jeremiah in Struggle over Leadership,
or Rather over Prophetic Authority? Jeremia$S musel celit' ostatnym prorokom, ktori
neustale protire€ili jeho vyrokom. Rom-Shiloni sa venuje tomuto zapasu o vediice postavenie,
¢i lepsie povedané, prorockll autoritu. Novym prinosom JeremidSovho prorokovania bola
jeho teologia zakotvena v tradicii Pentateuchu, v protiklade s viziami a snami ako metody
nadobudnutia proroctva. Bozia tiloha vo vitazstvach ¢i v prehrach sa podstatne 1isi od
l'udskych pohl'adov. Aby Jeremias ziskal autoritu proroka, vyuzival k tomu techniku rétoriky
a pisan¢ho slova, ¢o bola vSeobecne sa rozvijajuca prax na Blizkom vychode koncom
siedmeho a zac¢iatkom Siesteho stor. pred Kr.

373-392: A. P. Rasmussen: Forms of Esther. Hebrew Satire and Greek Novella.
Grécka verzia Knihy Ester obsahuje viaceré doplnenia a dodatky k hebrejskej pdvodine, ako
napr. zmienky o Bohu, modlitby a vysvetlenia nejasného textu. Rasmussenova zistuje,
nakol’ko sa tieto dve verzie od seba liSia z hl'adiska ich zanru. Aby to zistila, porovnava
kapitoly 1-3 a 810 hebrejského a gréckeho textu, neberac do uvahy grécke dodatky.
Hebrejska verzia ma Crty satiry a na musku si berie perzska vladnucu vrstvu. Stara grécka
verzia ide skor v linii napinavého romanu, zdoraziujiic ilohu Ester a ilohu Mardocheja pri
zéchrane Zivota Zidov.

393-413: K. F. Zawadzki: ,Keiner soll die Lektiire der Schrift
durcheinanderbringen!*“ Ein neues griechisches Fragment aus dem Johanneskommentar
des Cyrill von Alexandrien. Kodex Pantokratoros z 8. stor. po Kr. obsahuje okrem iné¢ho aj
uryvky zo stratenej, 0smej knihy Komentdra nad Evanjeliom podla Jana od Cyrila
Alexandrijského. Zawadzki vobec po prvykrat ponuka kriticka publikaciu tychto gréckych
uryvkov a ich dokladné porovnanie so syrskym prekladom, ktory sa ndm zachoval. Textova
a jazykova analyza je nasledne doplnena o rozbor teologickych tém tryvkov. Tie v podstate
poskytujii exegeticku interpretaciu verSa 2Kor 5,19 v kontexte Kristovho bozstva a témy
zmierenia medzi Bohom a svetom.

414-430: D. Hee Jung: Barbarian and Scythian in Col 3,11. Greek Ethnocentric
Reasoning. Pavlova vizia nového stvorenia v Kristovi prekonava etnické a socialne rozdiely,
ktoré si v Kol 3,11 zhrnuté v dvojiciach: Grék-Zid, obrezany-neobrezany, barbar-Skyt,
otrok-slobodny. Hee Jung skiima identitu Skytov a barbarov. Tato dvojica nie je protikladna,
ale komplementarna. Skyti predstavuju obyvatel'stvo krajného severu z pohl'adu vtedajsich
Grékov, ktori ich povazovali za divokych a nekultrnych I'udi, podobnych ostatnym barbarom.
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Arogantny postoj Grékov voéi Skytom a barbarom sa podobé povyseneckému pristupu Zidov
vo¢i Nezidom. Ulohou krestanov v Kolosach je vykorenit’ tuto aroganciu z ich komunity.

431-446: D. H. Wenkel: The Paradox of High Christology in Hebrews 1. Autor
Listu Hebrejom musel v prvom rade vysvetlit, ze viera v Kristovo bozZstvo neprotireci
monoteizmu. K tomuto ciel'u je v Liste pouzita figira paradoxu, ktord ma zarazit’ posluchaca
a vyvolat’ v ilom hlbsiu reflexiu. Pri rozbore prvych strnastich verSov prvej kapitoly odkryva
Wenkel paradoxy kristologie, vsadené do ramca jednoty Boha v reci, v slave a v pluralite.
Literarna jednota celého Svitého pisma umoziuje chapat’ vieru v jej Styroch dimenziach:
kristologickej, etickej, eschatologickej a ekleziologickej. Ulohou viery nie je prekonat
paradox, ale ho v sebe integrovat’ a dokonca z neho Cerpat, napr. pri prijimani paradoxu
bolesti a smrti.

(€. 4) 471-483: Sh. Gesundheit: Proto-Midrash in the Biblical Ancestor
Narratives. Midras ako metdéda rabinskeho vykladu SZ sa vyznacuje anachronizmom, t. j.
vysvetl'uje biblické postavy z hl'adiska neskorSich zvykov a prava. To, ze tdito metoda nebola
cudzia ani pre samotnych biblickych autorov, odkryva Gesundheit pri ¢itani cyklu patriarchov
v Knihe Genezis. Abraham a Jakub st v iom jemne vykresleni ako verni nasledovnici u¢enia
Toéry a Abrahamova cesta do Egypta predchédza a pripravuje pribeh exodu. Navyse, niektoré
textové varianty a k#ib-grib upravy rovnako svedcia o snahe vniest’ do textu interpretaciu,
ktora je v zhode s neskorsim celkovym vnimanim Tory a vytvéra tak pociatky midrasu.

484-506: D. Flanders: A Thousand Times, No. 75& does not Mean “Contingent”
in the Deuteronomistic History. Vysoké ¢isla poctu bojovnikov v historickych knihach SZ,
ratajuce Castokrat statisice Izraelitov, viedli niektorych biblistov k domnienke, Ze slovo
Hisic (99R) oznacuje v tomto pripade ,,vojensku jednotku* a nie jej pocet. Proti takémuto
uvazovaniu sa stavia Flanders, ktory tvrdi, Ze ani biblické, ani mimobiblické pramene
vtedajsich ¢ias neumoziiuji tento vyklad. Hebrejsky vyraz 58, podobne ako akkadské slovo
ltmu, mdze okrem Cisla , tisic” vystihovat’ aj ,.kmen* alebo ,,criedu®. Jednako vo vojenske;j
terminologii st oba vyrazy pouzivané len pre ,.tisic* ako obsah vojenskej jednotky Wi/ kisru.

507-524: F. M. Macatangay: Raphael's Instruction to “Write Everything
Down” in the Book of Tobit. V zavere Knihy Tobias anjel Rafael nariad’'uje Tobimu a jeho
synovi, aby napisali vSetko, ¢o sa im prihodilo (12,20). Macatangay zist'uje, ¢o stoji za tymto
prikazom a aké je jeho socidlno-historické pozadie. Hlavnym zdmerom napisania Knihy je
vzdavanie chvaly Bohu za vSetko, o vykonal. Tento $tyl sa odraza v niektorych verejnych
monumentoch starého Blizkeho vychodu a v d'akovnych zalmoch. Nariadenie pisat’ knihu,
ktoré sa nachadza v samotnej Knihe, vytvara literarnu figaru mise en abyme, t. j. miniatirny
obraz v obraze, ktory je v harmonickom sulade s tvodnym verSom: ,,Kniha pribehov Tébiho
atd'* (1,1)

525-543: T. Milinovich: Once More, with Feeling. Rom 8,31-39 as Rhetorical
Peroratio. Po rozvitej ivahe nad Zivotom podl’a Ducha a podla tela v Rim 8,1-30 sv. Pavol
prekvapuje sériou otazok: ,,Co teda na to povieme?... Kto je proti nam?... Kto nas odligi od
Kristovej lasky?* a pod. Milinovich hodnoti zaver 6smej kapitoly Listu Rimanom ako
peroratio, t. j. epilog, v ktorom autor zhrituje predoslé argumenty (recapitulatio) a vyvolava
v publiku emocionalnu odpoved’ na rétorické otazky (adfectus). Podobny $tyl nachadzame
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u klasickych autorov, napr. u Cicera, ako aj v niektorych statiach NZ. Kazd4 z rétorickych
otazok v Rim 8,31-39 ma svoju odpoved’ v predoslych verSoch kapitoly, na ktoré sa tematicky
odvolava.

544-566: R. Fellows: Paul, Timothy, Jerusalem and the Confusion in Galatia.
Napriek tomu, ze v Gal 2,3 Pavol opisuje, ako Titus nebol nateny k obriezke, podl'a Sk 16,1-
3 Pavol sam obrezal Timoteja. Fellows povazuje Timoteja a Tita za ta isti historicku osobu
a rekonstruuje, ¢o mohlo byt dejinnym pozadim celej udalosti. Pavlova argumentacia v Gal
naznacuje, ze ho zidovski agitatori predstavovali ako zastancu obriezky prave kvoli pripadu
Timoteja-Tita. Pavol ho sice obrezal v Galacii navzdory svojim nazorom na slobodu v Kristovi,
ale nasledne v Jeruzaleme zistil, Ze tato obriezka nebola nevyhnutna. Dokonca apostoli,
ktorych spomina v Gal 2, sthlasili s Pavlovymi pohl'admi a odobrili jeho misiu medzi
pohanmi.

567-591: P. Basta: Only the One Who Works Enters into Rest. The Homiletic
Logic of Heb 3,7—4,11. Viaceri komentatori rozpoznali v Hebr 3,7-4,11 midras, t. j. rabinsky
homileticky spésob vykladu SZ. Basta rozvija tuto tedriu a nachddza v stati tri zakladné
midrasské &asti: (1) otvorenie (peticha), zapo&até citiciou Z 95 v Hebr 3,7-11; (2) predstavenie
ustrednej témy (injan), ktorou je pozvanie vojst dnes do Bozieho pokoja v 3,12-4,8; (3)
zaverecné potvrdenie (chatima), ktoré zhrituje argumentaciu v 4,9-11 a vzbudzuje nade;j.
V posledne;j Casti sa pouziva metdda gezera Sava, ktorou autor prepaja dvojice citacii zo SZ
a dava nimi do protikladu Bozi odpocinok na siedmy dent s neschopnostou neposlusného
l'udu vstupit’ do tohto pokoja.

Animadversiones

592-599: R. Van Wingerden: Horizontal or not? The Patibulum in Sallust, Hist.
3 Frg. 9. Niesol Jezis cely kriz alebo len jeho prie¢ne rameno? Kym grécky termin otavpég
mdze oznacovat’ cely kriz alebo Cast’ z neho, latin¢ina rozliSuje medzi crux a patibulum.
Wingerden prispieva do diskusie v oblasti $tidii ukrizovania ana zdklade Sallustovho
latinského fragmentu upresiiuje vyznam vyrazu patibulum. V ndmornickej terminologii
oznacovalo ono slovo drevené brvno, ktoré bolo pripeviiované na stazenn v horizontalnej
polohe. Navyse na rozdiel od prenosného patibulum nikde v klasickej literatire nenachadzame
zmienku o tom, Ze by sa niesol kriz ako celok (crux).

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

Izrael
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ARCANGELI, Davide: Tipologia e compimento delle Scritture nel Vangelo
di Giovanni. Analisi di alcuni racconti del Quarto Vangelo (SRivBib 66),
Bologna: EDB, 2019. p. 280. ISBN 978-88-1030-256-9.

This volume constitutes the publication of the author’s doctoral thesis,
defended at the Theological Faculty of Emilia Romagna. The preface describes some
essential elements of the research path, including the introduction to the method by
J.-N. Aletti and the guidance of qualified scholars such as M. Marcheselli and M.
Crimella. The title of the book already guides the reader’s attention towards typology
and fulfillment in the Fourth Gospel. Aletti took up the topic in an article on
Christological studies in which he states that the typological reading “is not only
recommended but also necessary [...] must be evaluated, exploited, studied”".

After obtaining the Licentiate at the PBI by presenting a paper on typology in
the Johannine passion, Arcangeli’s doctoral research is presented to the public as one
of the few experiments in the application of typological reading to the Fourth Gospel.
First of all, the courage and novelty of this approach must be underlined, which do
honor to the author. As far as we can verify, it is necessary to go back to the 1950s
to find a monograph dedicated to the typology in the Gospel of John?®. Furthermore,

! Jean-Noél ALETTI, Esegesi e cristologia, Problemi e proposte, Path 11 (2012) 160.
All the translations are made by the reviewer.

2 See Harald SAHLIN, Zur Typologie des Johannesevangeliums (AUU 4), Uppsala —
Leipzig: Lundequistska bokhandeln, Harrassowitz, 1950. For a critical review, see Joseph
BONSIVERN, Rec. SAHLIN Zur Typologie des Johannesevangeliums, Bib 33 (1952) 536-537.
After Sahlin’s unconvincing monograph, studies focused mostly on the typology of the
Exodus, without however achieving a clear vision. See Jacob E. ENz, The Book of Exodus
as a Literary Type for the Gospel of John, JBL 76/3 (1957) 208-215; Robert H. SMITH,
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the studies that proposed typological interpretations have been evaluated not
positively, as they offered forced, speculative, and finally, unconvincing parallels
(see REIM, Anhang A: Typologie, 267-268). In the study of the relationship between
the Fourth Gospel and Scripture, typology has been taken as an example of an
equivocal understanding of the term (see Marion MOSER, Schriftdiskurse im
Johannesevangelium, 2014, 43).

For these reasons, significant premises were necessary to propose a research
on typology, which is, in a certain way, pioneering in the context of recent critical
studies on the Fourth Gospel.

The research begins with a chapter on 1 Cor 10:1-13, which arouses interest
because of the language linked to typology and allows for the exposition of the
methodological and hermeneutical problems connected to typology. In v. 6, Paul
states that the events narrated in Exodus are “types” (gr. tumot) for the community
of Corinth. Such events happened for them “as an example” (gr. Tumxés), and were
written for the admonition of the Corinthians, who experienced the particular
condition of being at the end of time (cf. v. 11). Despite the explicit use of the term,
the author concludes that in this passage it is not a matter of true typology, but of
a synkrisis, a comparison for pedagogical purposes. He subsequently presents
a preliminary description of typology and of the conditions for detecting it (see pp.
20-25).

The second chapter lays the foundations for defining the research
methodology. The status quaestionis opens by mentioning the scarce consideration
of typology in the context of modern exegesis, since it is considered to promote
a “prejudicial and dogmatic” interpretation (p. 27). Arcangeli presents five authors
who undertook academic research on typology. Goppelt’s merit is to have re-
presented typology in the academic circle. With regard to the Fourth Gospel, Goppelt
had identified typological elements in the great sphere of creation and the renewal
of the institutions of Israel. Arcangeli’s critical attention towards Goppelt’s

Exodus Typology in the Fourth Gospel, JBL 81/4 (1962) 329-342; Edouard COTHENET,
Typologie de I’Exode dans le IVe évangile. In: Edouard Cothenet: Exégése et liturgie, Vol.
II (LeDiv 175), Paris: Cerf, 1999, 179-191. For a non recent status questionis, see Glinter
REIM, Anhang A: Typologie im Johannesevangelium — Grenzen und Méoglichkeiten. In:
Gilinter Reim: Jochanan: Erweiterte Studien zum alttestamentlischen Hintergrund des
Johannesevangeliums, Erlangen: Ev.-Luth. Mission, 1995, 262-282. For a more recent one,
see Matteo CRIMELLA, Tipologia. Un Osservatorio bibliobrafico, RivBib 63 (2015) 587-605.
Arcangeli published a short preview of his research in 2016: Davide ARCANGELI, Punto di
vista e compimento tipologico in Gv 6. In: Maurizio Marcheselli (ed.): Israele e Chiesa nel
Vangelo di Giovanni: compimento, reinterpretazione, sostituzione? (EpP 14), Bologna:
EDB, 2016, 95-109.
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contribution is mainly in the methodological context due to the lack of rigorous
criteria and conditions for identifying parallels that can constitute typology (see pp.
28-29). The contribution of N. Frye (The Great Code, 1981) is presented for having
categorized typology according to time, space and story, with the risk, however, of
imposing a preconceived frame on the texts analyzed (see pp. 29-30). Von Rad
(Typological Interpretation of the Old Testament, Interpretation 15 [1961] 174-192)
deals with Old Testament typology and highlights the relationship between the
Beginning and the End of time with a heavy historical interest. Typological
relationships do not identify a cyclical repetition, but a real historical path and find
their essential model in prophecy. Even Von Rad, however, seems to overlook the
methodological dimension of the typological interpretation (see pp. 30-31). M.
Fishbane (Biblical Interpretation in Ancient Israel, 1986) finally presents the first
methodological criteria. Typology is considered a literary as well as historical
phenomenon, detactable through the recognition of precise recurring formulas.
Typological relationships can be identified in historical-cosmological, historical,
spatial and biographical models (see pp. 31-33). The rich and complex research of
P. Beauchamp (L 'un et ’autre Testament, 2 vol., 1976 — 1990) finds a key aspect on
the phenomenon of rewriting, inventing the neologism of deuterosis, through which
each part of the First Testament — Law, Prophets and Writings — “returns to itself”.
However, this path, far from being an end, constitutes an itinerary open to a finality
expressed in the Apocalyptic, and open to what will become the New Testament, in
many ways already present in the Old. The type in the Bible is characterized by
“autonomy” and “circularity”, which result in the “eclipse” proper to the cross of
Christ (see pp. 33-35).

After describing some studies that applied these results to the New Testament,
Arcangeli focuses on J.-N. Aletti (Le Jésus de Luc, 2010), explicitly mentioned as
apoint of reference for his research. His study on Luke 17:11-19 gathers the
methodological elements to be applied to the Fourth Gospel (see pp. 41-43).

Consequently the third chapter offers a definition of typology:

By typology we mean the identification of one or more Old Testament
“figures” (types), represented by characters (single or collective), events,
institutions, which are placed by the text in connection of fulfillment
with elements of the story itself (antitypes). (p. 47)

Such a definition distinguishes typology from synkrisis through the element
of fulfillment, that is, as “internal and reciprocal relationship of discontinuity in
continuity, which implies a «more»” (p. 47), especially concerning a revelatory
meaning.
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The description of the three methodological steps to identify typology follows,
making use of narrative analysis, intertextuality and analysis of the typological
fulfillment. The first contribution defines the narrative limits of the composition,
through the usual criteria of space, time and characters. The analysis of the plot has
the function of highlighting whether the resolution plot is primarily at the service of
arevelatory one. The study of the effect of the story on the reader reveals the process
of identification with the figures of the disciples and the invitation to faith. Particular
attention is paid to the analysis from the point of view of the characters, but above
all of Jesus and the narrator’. The point of view has the function of manifesting the
value orientation of the text, whether ideological or theological, which becomes
significant in order to understand what attitude the narrative assumes in the Old
Testament background (see pp. 48-51). The use of intertextuality guides the lexical
and thematic comparison between the two texts distinguishing, according to the
classifications of G. Genette (Palinsesti: la letteratura al secondo grado, 1997), D.
C. Allison (The New Moses: A Matthean typology, 1993) and R. B. Hays (Echoes of
Scripture in the Letters of Paul, 1989), the explicit, implicit citations, allusions and
echoes. The criteria for the analysis of intertextual references are taken from Hays
(see pp. 51-54). The process offers material on which to compare between the
recipient text and the received text. More specifically, the analysis of verbs, temporal
particles, parallels, and fulfillment citations may show if the plot of the story presents
a relationship of continuity and discontinuity with elements of the story. The analysis
of the plot, of the “voices”, and the related points of view constitutes the step of the
research that will distinguish a simple synkrisis from a typology (see p. 55). A final
paragraph clarifies that the use of typology does not arrive at supersessionist
concepts (see pp. 55-56). Arcangeli emphasises how his research has a “heuristic”
foundation, in the sense that the conditions that must be fulfilled for the typology to
be demonstrated were previously described (see pp. 24-25).

3 Arcangeli presents a synthesis of the main explanations of the “point of view”: cf.
Robert ALTER, The Art of Biblical Narrative, New York: Basic Books, 2011; Boris
USPENSKY, A Poetics of Composition: The Structure of the Artistic Text and Typology of
a Compositional Form, Berkeley, CA — Los Angeles, CA: University of California, 1983;
Gérard GENETTE, Figure IIl. Discorso del racconto, Torino: Einaudi, 22006; Alain RABATEL,
L’introuvable focalisation externe, Littérature 107 (1997) 88-113; Daniel MARGUERAT, I/
punto di vista: sguardo e prospettiva nei racconti dei vangeli (Sguardi 39), Bologna: EDB,
2015; Daniel MARGUERAT — Yvan BOURQUIN, Per leggere i racconti biblici: La Bibbia si
racconta. Iniziazione all’analisi narrativa, Roma: Borla, 2001; Gianni TURCHETTA, /I punto
di vista, Roma-Bari: Laterza, 1999; James L. RESSEGUIE, The Strange Gospel: Narrative
Design and Point of View in John (BilnS 56), Leiden: Brill, 2001.
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Chapter 4 analyzes John 2:1-11 according to the methodology described. The
first step of the narrative analysis presents the delimitation of the passage. The
resolution plot highlights a transition from a lack/void to a transformation/filling,
through the material element of the water and the stone jars. The study of the
characters and the point of view highlights the role of Jesus, his mother and the
disciples who have an eminently Christological function. The narrator’s intervention
in 2:11 particularly highlights the disciples’ recognition of the Jesus’ glory. The plot
of revelation shows the Christological sense of the water transformed into wine, of
the narrator’s interventions regarding the stone jars for purification and the origin of
the wine (see pp. 57-75).

The study of the Old Testament background leads Arcangeli to recognize
allusions to the exodic-legal background of Exod 16—17; 19:8; 24:3 and to the laws
of ritual purity in Lev 11:31-38. Allusions to sapiential texts related to the theme of
the banquet are also noted (see Prov 9). The theme of Wisdom is considered
significant above all for its presence in the Johannine macro-story (see John 1:1-18;
6). Allusions to prophetic passages are also connected to the theme of the
eschatological banquet (see Isa 25:6; Zeph 1:12; etc.) and espousal with relation to
Hos 2:17-24 (see pp. 75-85). This analysis leads Arcangeli to reject a typological
connection to the figure of Moses and to the theme of Yhwh as husband of Israel.
The author rather recognizes as a background a “type” that recalls “the set of Old
Testament institutions (Law, worship) reunited in the broader reinterpretation
operated by the theology of wisdom” (see p. 90). The detected typology therefore
can be defined as “institutional” (see pp. 75-93).

Chapter 5 deals with John 4:4-42. The global resolution plot encompasses,
through the passage from lack to fullness of water and food, both the itinerary of the
woman from mistrust to her testimony, and the path of the Samaritans who come
from a distance to faith in Jesus (see pp. 99-103). The analysis of the Old Testament
backgrounds moves from the mention of Jacob to the gift of the shoulder of the
mountain to Joseph (see Gen 48:22) and to the wider context of the patriarchal story.
Arcangeli deems the narratives of a meeting at the well to be more significant (Gen
24:1-67; 29:1-14; Exod 2:11-22). These passages show a type-scene, whose
differences with the Johannine account become more significant. The typology of
the passage must be found in the theme of water and the well, which in light of the
biblical and extra-biblical backgrounds has elicited a reference to the legal and
cultural institutions of Israel: Jesus, sent by the Father, is the place of eschatological
worship, the place where worshipers in spirit and truth encounter the Father; the
temple-body of Jesus, “placed in connection with the well of Jacob, is the fulfillment
of the cultic institutions of Israel and at the same time the truth to which the Spirit
leads” (p. 127).
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Chapter 6 deals with John 6:1-71. Analysis of the space-time elements and
characters shows that Jesus is the protagonist who appears through all the scenes.
The sequence of self-revelation and misunderstanding is characteristic of the
dialogues: they follow one another marking the progression of the unbelief of the
crowd (see vv. 25-34.36-40) and of the Jewish group (see vv. 25-34.35-47.48-57.
58; see pp. 132-142). The plot of resolution entails the transition from lack of bread
to overabundance; the nourishment that must not be lost is the bread that gives
eternal life and recalls the passage from death to life in relation to the interlocutor’s
response (see pp. 142-146). The plot of revelation can be identified in the progressive
revealing of the identity of Jesus as the bread descended from heaven that gives
eternal life, recalling the Logos’ pre-existing identity in the prologue. Beyond the
progressive refusal of Jesus’ revelation by his interlocutors, only a small group
among the Twelve manifests the acceptance of faith in him (see pp. 155-156). Based
on the accumulation of terms, the analysis of the scriptural backgrounds focuses on
three thematic areas: Mosaic-exodic, deuteronomic-prophetic, and legal-sapiential.
The figures of the eschatological prophet and of Moses represent more the point of
view of the crowd who does not reach an adequate knowledge of Jesus, than the
point of view of the narrator (see pp. 168-172). The latter shows an “institutional”
typology of the manna/bread of life, which is identified with Jesus (see John
6:35.48.58). In this relationship there is continuity in the sign of bread, and
discontinuity in the identification of true bread with Jesus himself, who is able to
always satiate (see v. 35) and to offer life beyond death (see vv. 48.58; pp. 172-177).

Chapter 7 deals with John 19:16b.42. The analysis of the narrative sequence
shows a division into seven scenes. At the center of the plot is the crucified Jesus
who is symbolically enthroned. The plot of resolution is seen in the progressive
dispossession of Jesus which reaches death and which is paradoxically narrated as
a free-willed surrender of himself (see pp. 180-190).

The analysis of the scriptural background of the first scene (see John 19:23-
24) focuses on the description of the garments that present numerous references to
the Tent of Meeting and its furnishings (see Exod 36:29; 38:24; 1 Kgs 7:17; Ezek
40:47). Together with the broader plot of the Johannine macro-story, a reference is
made to the temple-body of Jesus, without excluding an ecclesiological reference
(see pp. 207-210). The analysis of the fourth scene (see John 19:25-27) presents
a symbolic elevation of the figures of the mother and disciple to recall the maternal
role of Zion-Jerusalem (see Isa 49:18; 54:6; 66:7-11; Ezek 23:2). In light of the
Johannine macro-story, the role of the mother of Jesus in Cana and the mention of
the dispersed children in John 11:52 are significant, highlighting the ecclesiological
key of the passage (see pp. 207-214). In scene V, Arcangeli identifies the allusion to
Ps 69(68):22 in John 19:28-29 as the key of the righteous sufferer with a paschal-
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sacrificial background, according to the subsequent context (see John 19:31-37). The
first explicit quotation in John 19:36 is explained as a reference to the paschal lamb
(see Exod 12:10 [LXX].46; Num 9:12) and to the righteous sufferer of Ps 34(33):21.
Through the second quotation, i.e. Zech 12:10, Arcangeli believes that the offering
of the life of Jesus for the salvation of men is recalled. This, connected with the
symbolism of water and blood, is interpreted in the light of the Johannine macro-
story especially John 7:37-39, and therefore in the key of the eschatological cult (see
pp. 214-224).

The analysis of the plot of revelation in 19:16b-42 shows the progressive
establishment of the kingship of Christ in terms of the preserved integrity of his body
(see 2:19-22) and of the paradoxical transformation of despoiling and death up to the
delivery (of the Spirit). Consequently, the typological analysis in 19:16b-42 reveals
the institutional fulfillment of the figures of the lamb and the temple in the body of
Jesus, seen in the light of the unity of passion and resurrection. Through this main
typological reading, the typology of Zion-Jerusalem applied to the mother and the
nascent messianic community can also be affirmed (see pp. 226-234).

The last chapter offers general considerations on the research, reiterating the
discovery of the institutional typology connected to the spousal and sacramental
themes in the passages analyzed and in the context of the Johannine macro-story.
A final paragraph highlights the “non-supersessionist” character of the Johannine
typology. Arcangeli reinterprets the term “supersessionism” in a literary perspective,
without ignoring the ecclesial consequences of the question. The fulfillment of the
Johannine typology can be understood in the light of the prologue, in which the
Word, existing and coming from the origin which is God himself, is present in the
institutions of Israel and is incarnated in Christ. “The fulfillment is therefore
characterized by an integration, that is, by a full maturation of those characteristics
that the Logos, so to speak, had already placed in the historical type” (p. 252).
Consequently, the overcoming must be not understood in a quantitative sense, but
qualitative, as the prefigurations are not on the same level of the fulfillment; the
relationship between type and antitype therefore gathers origins, history and
eschaton in a continuous process. This concept of the typology finally makes
possible the existence and autonomy of the type with respect to the anti-type. In this
way, the institutions of Israel are not absorbed and canceled by the Christological
fulfillment, but they lose their character of absolute necessity (see pp. 237-258; M.
MARCHESELLI, Il motivo del tempio in Gv 2-4, 2016, 65).

The research is conducted in a clear and easily readable Italian style. The
author makes use of the mainly classic commentaries (Barrett, Brown, Moloney,
Léon-Dufour, Schnackenburg, etc.), some in Italian (Fabris, Grasso, etc.), and
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numerous studies, especially in Italian, English and French. The use of German-
language literature is limited.

Among the various analyzes carried out in the text, the narrative one is
probably the most accurate and the one addressed by the author with greater
confidence, therefore also being the most convincing. Instead, perplexities arise in
the application of the intertextual method, asserted to be in accordance to the criteria
of Hays. However these are not always clearly and explicitly detectable in the text.
In parallel, the Old Testament passages are not dealt with separately and in depth,
and are sometimes combined with interpretations from extrabiblical literature (see,
for example, pp. 157-160; 166; etc.). In the analysis of the background of John 19:23-
34, Ps 22 (21) quoted by the evangelist with an introductory formula, is simply
mentioned. The author made preferential use of the Greek text of the LXX, mostly
leaving aside the Hebrew background. Perhaps the choice to study four very
demanding passages of the Johannine text necessarily required the sacrifice of
deepening the scriptural background. The risk is that numerous decontextualized
biblical references remain in the work. Probably a less extensive choice of the texts
analyzed would have allowed research to pay greater attention to this aspect. This
feature, if on the one hand shows the limits of research at an academic level, on the
other is an advantage for a wider public, less interested in purely linguistic details.

With his research Arcangeli has had the merit of entering into an exegetical
environment that did not appear to be credible. The author was able to transfer in the
Johannine research the significant re-presentation of the typological analysis that
Aletti applied to Luke-Acts. We must therefore note the qualitative leap in
considering typology. What had been assessed as vague and unproven has now found
a clear definition and a rigorous and verifiable methodological process. Despite the
above-mentioned limits and despite some individual passages that can arguably be
assessed differently — especially regarding the application of the intertextual
method for the analysis of the scriptural background —, Arcangeli’s research
deserves a special commendation in the context of Johannine studies.

Alessandro Cavicchia, OFM

Studium Biblicum Franciscanum

Facultas Scientiarum Biblicarum et Archaeologiae
4 Via Dolorosa

P.O.B. 19424

9119301 Jerusalem

Israel
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SPRAVY A OZNAMY

Konferencia Proroci v Badine
13. - 15. decembra 2019

V polovici decembra minulého roka (2019) sa v Badine konala biblicka
konferencia s medzinarodnou ti¢ast'ou. Samotna jej téma: Vautrobiblicka interpretdacia
skorsich prorokov slubovala netradicny pohlad do vnutra Biblie. Pod skorSimi
prorokmi sa rozumeju prorocké postavy z bloku knih Joz—2Kr, zname osobnosti ako
Jozue, Samuel, Elids, Elizeus, ale i menej zname postavy Achiju, Chuldy, Debory,
¢i Gada. Proroci a prorokyne pritahovali uz samotnych autorov starozakonnych
a neskor aj novozakonnych spisov a mozno povedat, Ze sa vyrazne podiel'ali na
formovani biblického kéanona. Zameranie na odhalovanie intertextualnych
vztahov biblickych textov zaru¢ovalo napinavy priebeh konferencie zodpovedajuci
prorockému duchu otvorenému na posuvanie hranic poznania Boha a dejin, ale aj
vykladu, rozsireniu ¢i korekcii textov povazovanych za posvitné.

Organizatorovi konferencie, redakcii Casopisu Studia Biblica Slovaca, sa
v spolupraci s Katedrou biblickych vied RKCMBF UK v Bratislave podarilo oslovit’
vynimo¢nych odbornikov na Pisma. Samy za seba hovoria zvu¢né mena hlavnych
prednasatel'ov, Jeremyho Corleya z Irska (Maynooth), Petra Dubovského z Talianska
(Rim) a Emanuela Tova zlIzraela (Jeruzalem). Triada naslovovzatych expertov
pritiahla mnozstvo odbornikov z réznych krajin, aby prezentovali vysledky svojho
najnovsieho vyskumu v dsmich sekciach, z ktorych dve a dve prebiehali paralelne.

Jednotlivé bloky sekcii vzdy otvoril jeden zhlavnych hostujucich
odbornikov. Prvy blok uviedol emeritny profesor Hebrejskej univerzity
v Jeruzaleme Emanuel Tov témou, v ktorej sa cely Zivot profiloval a poklada sa za
jedného z najuznavanejSich odbornikov textovej kritiky vo svete. Jeho prednaska
niesla nazov Major Israelite Figures in the Tradition of the Septuagint. V gréckom
texte Prvej knihy kralov odhalil odliny pohlad na Salamuna. Na rozdiel od
hebrejského textu zdoraziiuje grécka verzia Salamunovu mudrost’ a ututlava jeho
hriechy. Rovnako Cc¢iastotne naprava mienku o znamych hrieSnych vladcoch
Jeroboamovi a Achabovi. Druhy deii konferencie otvoril slavnostnym vstupom
profesor Papezského biblického instititu v Rime Peter Dubovsky prednaskou Eliha’s
and Elisha’s Miracles. Dvoch z najvplyvnejsich prorokov ¢o do napodobnenia ich
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skutkov v Novom zékone predstavil najprv vich starozakonnom kontexte, aby
potom porovnal ich vnimanie z pohladu novozakonnych textov. Posledny blok
prednasok uviedol profesor kolégia sv. Patrika Papezskej univerzity v Maynoothe
Jeremy Corley prednaskou The Depiction of Elijah in Hebrew Ben Sira 48:1-11. Aj
v tomto pripade bol hlavnym objektom S$tudia Elias, prorok ako oheni. V Knihe
Sirachovca sa mu dostava viac pozornosti ako MojziSovi, s ktorym ho
deuteronomistické texty Casto spajali.

V prvej sekcii s anglickym jazykom boli ustrednymi postavami Samuel, Elias
a Elizeus. Prvy prispevok Daniely De Panfilisovej Not Only a Prophet: The
Numerous Faces of Samuel predstavil postavu Samuela v neskorSich spisoch SZ
av NZ. Samuleovi sa nedostavalo vela priestoru, ale ak ho uz biblické texty
spomenuli, tak seridzne rozoznali komplexnost’ postavy hlavne z hI'adiska tiloh jeho
poslania. Oseagwina Ituah prispevkom The Vocalization of &7°7in MT 1 Kgs 19:3:
Issues and Considerations demonstroval pracu stextom vo faze porovnavania
a vyhodnocovania textovych verzii z pohl'adu masoretskej interpretacie posvétnych
textov, ktora v tomto pripade nebola dostatocne preskimana. Jan Riickl v zaverecnej
prednaske sekcie Form and Function of Short Miraculous Narratives about Elisha
prezentoval metédu morfologickej prace na textoch o Elizeovi podla knihy V. J.
Proppa (Morphology of the Folktale, 1968). Aplikovanim tejto literarnovedeckej
metody dospel k zaveru o integracii elizeovského materialu do Knih kral'ov v relativne
neskorej faze ich vyvoja.

V paralelnej sekcii so slovenskym jazykom tematicky vystihnutej postavami
Debory a Elidsa sa Maria Kardis venovala prorokyni Debore prispevkom Osobnost’
Debory — paradigma Zenského profetizmu? V analyze textu Sdc 4-5 vyzdvihla
jedinecné prepojenie prorockého a sudcovského tradu zeny — Debory, ktort popri
prorokyni Chulde vnima ako jednu z MojziSovych legitimnych nastupkyn
v izraelskych dejinach. Anton Tyrol sa v prispevku Elias. Cesta v tichu a namahe
s pokrmom zhora venoval vyhodnoteniu mnoZzstva textov opisujucich komplexnu
osobu proroka ElidSa pomocou §tidia literarno-Strukturalnej stavby jednotlivych
uryvkov a komparaciou ich vzajomného vztahu. Cielom bolo dopracovat sa
k skutonému zdmeru autora opisujuceho EliaSa v prvotnych textoch. V neskorsich
textoch (Sir, Mal, NZ) skiimal vnutrobiblické interpretacie tejto postavy s imyslom
rozpoznania teologickych tazisk a spiritualnych konzekvencii pre stcasnych
krestanov. Zaverecnym prispevkom sekcie s nazvom Starozdkonny prorok Elids
a jeho nanebovystupenie predstavil Alexander Cap najdolezitejSie udalosti v Zivote
Bozieho sluzobnika Eliasa, jeho uchvatenie z pozemského Zivota a Bozie plany
spojené s druhym prichodom Spasitel'a na zem z pohl'adu biblistov, teologov,
judaistov, cirkevnych otcov, Koranu a z pohl'adu Pravoslavnej cirkvi.
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Druhy den konferencie otvoril anglicku sekciu venovanu interpretacii postav
prorokov v Knihach kronik s nazvom Elijah, Gad in Chronicles Jozef JanCovic
prispevkom Elijah as a Writinng Prophet in 2 Chr 21:12-15. Interpretany problém,
ktory predstavuje EliaSov list kralovi Joramovi, je problematické zladit
s chronoldgiou EliaSovho Zivota. Autor sa v prispevku pokusil najst’ nielen schodné
rieSenie, ale analyzou literarneho Zénru a posolstva nacrtol adaptaciu ElidSovej
prorockej sluzby v novych historickych podmienkach vzniku textov Knih kronik.
Mykhaylyna Kl'uskova v prispevku The Portrayal of Gad in 1 Ch 21 prezentovala
svojraznu interpretaciu Davidovho dvorného proroka Géada v 1Krn 21 podmienenti
literarnymi stratégiami autorov povodného (1Sam 24) a interpretovaného textu
(1Krn 21).

Stvrti, &esko-anglickii sekciu Prophecy, Prophets, Joshua vystihuje
vyhodnocovacia abstrakcia fenoménu proroctva. Jiti Hoblik v prispevku Proroctvi
jako prostredek interpretace dejin cestou rekonstrukcie textu (odhalovanim jeho
viacvrstvovosti) poukazal na niektoré aspekty hebrejského dejinného myslenia. Aj
prispevok Choosing and Depicting Charactes from the Former Prophets in
Deuterocanonical Literature predneseny Vasilom Babotom sa drzal linie
teoretického vyskumu. Porovnal myslenie autorov z grécko-rimskeho obdobia
a autorov deuterokanonickej literatury. V interpretativnej Cinnosti oboch skupin
autorov identifikoval kritérid pouzivané v neskorom obdobi Druhého chramu na
vykreslenie charakterov. Blazej Strba aplikoval literarnovedecki metédou
intertextuality na hladanie odpovede na problém Why Mattatiah Appeared like
Joshua in 1 Macc 2. Prinosom tohto moderného pristupu skimania vzajomného
vplyvu textov na seba, prostrednictvom naznakovych odkazovych prostriedkov, bolo
objavenie menej znamych stranok vysoko vyvinutej literarnej kultiry biblickych
autorov. Autor prispevku upozornil na délezitost’ vnimania recepcie textov z Knihy
Jozue v Knihach Makabejcov pre objasnenie ¢it a pochopenie konania jej hrdinov.

Nasledujuce sekcie sa venovali podielu starozakonnych prorockych
charakterov na tvorbe novozakonného kanona. Tento posun sa odrazil v nadzve piatej
sekcie: Eliah in Gospels. Prvy prispevok Branislava Kl'usku Elijah and the Identity
of Jesus in the Narrative of the Gospel accordig to Mark sa zaoberal postavou Eliasa
v najstarSom evanjeliu. Skiimanim evanjeliovych textov s odkazom na EliaSa odkryl
spoznavanie JeziSovej identity prostrednictvom starozakonnych textov o EliaSovi
tradovanych v Case JeziSovych sucasnikov. Aj nasledujuci prispevok Petra Marecka
Elija: His Role and Importance in the Gospel of Luke sustredil svoju pozornost’ na
vplyv starozakonnych rozpravani o ElidSovi na formovanie textov opisujucich
Jezisa, jeho Cinnost’ a u¢enie v LukaSovom evanjeliu. Autor zvolil cestu vykladu
jednotlivych textov o EliaSovi v LukaSovom evanjeliu, ¢o mu umoznilo konkrétne
a plasticky vykreslit' spdsob prace novozakonného autora. Maurizio Marceselli
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predniesol v talian€ine prispevok Portata e ruolo del riferimento a Elia nel vangelo
di Giovanni. Skimal dve zmienky o ElidSovi v Janovskej naracii prvého dna
Jezisovho pdsobenia (Jn 1,21.25), kde prorok vystupuje medzi charaktermi Mesiasa
a proroka. Okrem toho si vSimol odkaz v 4,50 a 20,22 v podobe participia ,,ho
erchomenos®, ktoré ElidSa posuva do symboliky mesid$skeho charakteru. Avsak
konec¢na identifikacia JeziSa s ElidSom si vyZzaduje vyhodnotenie titulu ,kyrios*
(1,23), ktory grécka verzia SZ pouZziva na preklad tetragramu.

Siestu sekciu otvoril Stefan Novotny prispevkom Skiiska ohiiom a vodou.
Elias a Jezis v Lk 12,49-50. Suvisiace starozakonné a novozakonné texty skumal
z pohl'adu typologie pouzitim principov metody intertextuality. Zdoraznil dolezitost’
nového vyznamového prinosu plyniiceho zo vzajomného porovnania textov pre ich
pochopenie pred jednoduchym poukazanim na spolocné prvky typologie alebo len
linearny posun vyznamu od obrazu k symbolu. Juraj Fenik sa vo svojom prispevku
Symbolika Siat v cykle Eliasa a Elizea a v Janovom evanjeliu zameral na fenomén
antropologického symbolizmu, konkrétne symboliku S$iat v starozakonnych
rozpravaniach a v Janovom evanjeliu. Riesil otazku vykreslenia charakteru osoby za
pomoci symboliky Siat a porovnal vyuzitie a moznosti tohto druhu symboliky
v uvedenych textoch v ich vzajomnom prepojeni. Sekciu uzavrelo vystipenie Leventa
Baldsa Martosa s prispevkom Prophet and Remnant, Crisis and Renewal: Paul’s
Use of the Elijah Story in Romans 11. Prispevok poukazal na skutocnost, ze
skisenost’ s krizou a vyhorenim nie je iba novodoby fenomén. Zdoéraznenie
psychologického aspektu biblickych pribehov aktualizuje a novym spdsobom priblizuje
paradigmatické texty zastreté aurou posvétnosti a ich Casto nereflektovanej znalosti.

Predposlednu, 7. sekciu s nazvom David and Elijah otvoril Stanistaw Halas
prednaskou /I motivo dell amore paterno di Dio in 2 Sam e 1 Cr. Sviluppo tematico.
Skuimal spracovanie motivu otcovskej lasky z 2Sam 7,14 v 1Krn. Dospel k zaveru,
ze tu dochadza nielen k aktualizacii témy, ale k jej podstatnému rozsireniu o koncept
vyvolenia davidovského krala, ¢o zodpoveda rastucim mesiasskym ocakavaniam
doby. I ked’ Giacomo Claudio Bottini ospravedlnil svoju absenciu, poslal prispevok
o vnutrobiblickej interpretacii ElidSovho prorockého posobenia Elijah’s Prayer in
James 5:17-18: Continuity and Novelty in the Biblical Tradition, ktory bol precitany.
Autor v iom poukazal na celu paletu textov, ktoré v konecnom désledku prispeli
k jeho interpretacii, pricom vplyvné texty nemuseli mat’ vzdy povod len v biblickom
kanone. Nové prvky oproti poévodnym textom mohli pochadzat’ zo SirSieho fondu
textov ako Pseudoepigrafy, Targumy, rabinska literatra ¢i StaroZzitnosti od Jozefa
Flavia a podobne. Jakubov list pontka zaujimavé rozsirenie rozpravania o EliaSovej
modlitbe (Jak 5,17-18) alebo o Rachabe (2,25). V literarnom priestore Jakubovho
listu, dokonca v rovnakej pasdzi ako predchadzajuici prispevok, ostala aj prednaska
Juliusa PavelCika Elias v Jakubovom liste, tentoraz z perspektivy kontextualnej
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interpretacie v ramci Jakubovho listu. Vysledkom bolo vnimanie eschatologického
aspektu EliaSovej modlitby vrozmedzi biblickej teologie. Oba prispevky tak
vybornym sposobom ukézali obohatenie, aké prinasa volba odlisnej metody vykladu
rovnakého textu.

Zavere¢na sekcia venovand okrem Jozueho aj rozporuplnym starozakonnym
zenam: Rahab, Joshua and Jezabeel, prispevkom Ladislava Tichého Rahab the
Prostitute in the New Testament zvyraznila elitné miesto prostitutky Rachab
z Jericha v textoch Nového zakona. Autor rozobral tri novozakonné texty klasickou
textovou analyzou, aby z nej vyvodil teologicky vyznam vztahu viery a skutkov.
Jaroslav Broz v prispevku Theological Implications of the Joshua/Rest Typologies
in Hebrews 3 and 4 podrobil typologickej analyze meno ,,Iesous* v Liste Hebrejom
(4,8). Uvedené meno mohlo oznacovat' JeziSa arovnako aj Jozueho, oboch
Mojzisovych nastupcov. Kontext kap. 3—4 ukazuje, Ze autor Listu Hebrejom zamerne
pracoval s typologickym vztahom Jozue/Jezis. Vystipenie Francesca Piazollu
s referatom The Re-reading of Jezabeel and Elijah Characters in the Book of
Revelation priznacne uzatvorilo sekciu Stidiom starozakonnych charakterov
v poslednom novozakonnom spise, v Knihe zjavenia. Kniha zjavenia pontka
relekturu a interpretaciu biblickych postav zrkadliacu aktualnu teologicku perspektivu
novozakonného autora.

Zaver medzinarodnej vedeckej konferencie zd’aleka neznamenal jej
ukoncenie. Vecer druhého dna konferencie sa niesol vo sviatocnej a slavnostnej
atmosfére vytvorenej otvorenim vystavy Proroci v ikondch. Vzacne ikony pochadzali
z osobnej zbierky Ing. Milana Urbanika, ktory ich poskytol vystave po dobu celého
jedného mesiaca od jej otvorenia. Ikony boli vystavené nielen na nazeranie, ale aj
priblizené odbornym slovnym a vizudlnym vykladom PhDr. Jozefa Matulu, PhD.,
sprevadzanym pdsobivym vystipenim internej doktorandky Vysokej skoly muzickych
umeni v Bratislave — flautistky Mgr. art. Katariny Tur¢inovej. Samotné otvorenie
vystavy bolo pohladenim duse s ¢rtami liturgie, do ktorej voviedol prof. Emanuel
Tov prednesom hebrejského textu o ElidSovi. Nasledujuci deni bol venovany
spoznavaniu blizkych kultirnych pamiatok, zamku v Slovenskej Cup¢i a historického
centra mesta Banska Bystrica za asistencie odbornych lektorov.

Nemozno nevyjadrit vrelu vdaku organizatorom konferencie za jej
vynikajicu pripravu nielen ¢o sa tyka organizacie, ubytovania, informacii
o konferencii i o navstivenom priestore, poskytnutia liturgického priestoru a Casu,
technického zabezpecenia a funkcnosti konferencnych priestorov, ale i za mnohé
detaily ohladom komfortu, ktoré skor prislichaju rekreacii ako pracovnej
konferencii. Za mnohé tu mozno spomenut’ vynikajucu kuchynu, kavu prvotriednej
kvality podavanu profesiondlmi z firmy Cipolla caffé, obcCerstvenie. To vsetko
vytvorilo neopakovatel'nu atmosféru, ktora podnietila okrem mnozstva osobnych
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zazitkov u jednotlivych ucastnikov konferencie aj vzajomné stretnutia, spomienky
a nové zoznamenia.

Dr. theol. Miroslav Varso
Spolocenskovedny ustav CSPV SAV
Karpatska 5

040 01 Kosice

Umrel biblista a teolog prof. Petr Pokorny

Redakcia StBiSI so zarmutkom prijala spravu, Ze 18. januara 2020 do vecnosti
odisiel prof. ThDr. Petr Pokorny, DrSC., dr.h.c (1933 —2020). Profesor Pokorny bol
uznavany dlhorocny profesor novozékonnej teoldgie nielen na Evanjelickej
teologickej fakulte Karlovej univerzity v Prahe (ETF UK), kde pracoval od r. 1968.
Ako host'ujuci alebo zastupujici profesor posobil na viacerych zahrani¢nych
univerzitach (Pittsburgh, Tiibingen, Petrohrad) a bol tiez ¢lenom viacerych
vedeckych organizacii (Studiorum Novi Testamenti Societas, Wissenschaftliche
Gesellschaft fiir Theologie, Akademie der Wissenschaften zu Géttingen, Ucena
spole¢nost Ceské republiky). Prof. Pokorny bol aj zakladatel'om (1998) i riaditel'om
(2001 — 2010) Centra biblickych studii Univerzity Karlovy a Akademie véd Ceské
republiky.

Praca prof. Pokorného sa ststred’ovala na interpretaciu synoptickych evanjelii
a deuteropavlovskych listov, zvlast’ Listu Kolosanom a Efezanom. Publikoval vSak
aj komentar k apokryfnému TomaSovmu evanjeliu a zjeho pera tiez vysli tak
prehladové diela o Novom zékone ako aj monografie o kristologii'.

Citujuc znekrologu, ktory napisali kolegovia prof. Pokorného, jeho
odchodom do vecnosti, nielen ETF UK ale aj biblicky svet, straca ,,podnikavého
badatele mezinarodniho véhlasu a netinavného organizatora védecké prace, ktory
hlubokou erudici v biblistice, teologii, filologii i filosofii spojoval s pratelsky
otevienou uréitosti svédka kiestanské viry.«?

' Len v prirucke STRBA, Blazej: Bibliografia biblickych vied slovenskej a &eskej
proveniencie (1989 — 2013). Bibliography of biblical sciences of Slovak and Czech
provenance (1989 — 2013) (StBiSISup), vlastnym nakladom: Badin, 2014, mozno najst
zadokumentovanych az 55 diel prof. Pokorného.

2 Dostupné online na: https://biblica.sk/download/nekrolog-prof-petr-pokorny/

StBiS1 12 (1/2020)



124 Umrel biblista a teolég prof. Petr Pokorny

Redakcii StBiS! je preto ctou, ze v roku 2019 bol prof. Petr Pokorny sti¢astou
Redakcénej rady StBiSI. Kiez jeho vedecké skimanie Svitého pisma zostava
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