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Not Only a Prophet

The Numerous Faces of Samuel

Daniela De Panfilis

Introduction

This study aims to show the complexity of the biblical character of
Samuel'. The first part (ch. 1) is a brief survey of the narratives of 1 Sam that
involve his character. In these narratives, Samuel’s character switches from one
role to another in a continuous flow, while it overlaps between different roles?.
In the second part of this study (chs. 2, 3), I will present the texts in which biblical
tradition refers to Samuel’s character. This survey aims to show how the biblical
tradition interpreted the character of Samuel. In the last part (ch. 4), I will address
the question of Samuel’s “prophetic” role which I will propose as key to
understanding all the roles played by Samuel. If 1 Sam introduce the character
of Samuel and the different roles he plays on behalf of Israel, the biblical
traditions emphasize one or another of these roles, but always recognize the
uniqueness of the character of Samuel.

In this study I will deal with the “literary character” of Samuel, not with
the “historical figure”. The methodology applied in this study is essentially
literary. The account of 1 Sam shows the interpretation of the Samuel’s role in
the history of the beginning of the monarchy, or rather, the different points of

! This study is dedicated to the memory of Prof. Stephen Pisano S.J., a maestro in
critica textus studies and in studies about the Books of Samuel, the doctorvater of the author
of this study.

2 Cf. McKENZIE, The Four Samuels, 3-18. McKenzie considers the role of prophet
and that of seer separately. He hypothesizes two different traditions in the institution of the
monarchy: the “seer tradition” (1 Sam 9:1-10:16) and the “prophetic tradition” (10:17-27).
DEMITROW, Quattro oranti, 168-169: “Il concentrarsi degli incarichi potrebbe essere un
segno del lavoro redazionale sulle tradizioni intorno alla persona di Samuele. Le diverse
funzioni attribuite a lui dimostrano pero I’importanza della sua figura per la storia di Israele”.
GARCIA-TRETO, Samuel, 90: “Samuel [...] is a complex figure, one who recapitulates the
main roles of Israel’s premonarchic leadership”. ESLINGER, Kingship of God, 139: “Samuel
[...] combines several occupations in one career”.
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126 Not Only a Prophet

view of different traditions. Each of the roles attributed to Samuel represents
a point of view on the biblical character that the subsequent traditions choose or
place in the background. In doing so, the subsequent traditions show their own
interpretation of the biblical character of Samuel. In this study, then, I will try to
recognize these interpretations through the comparison between the text of 1 Sam
and the texts of OT and NT traditions.

1 The Character of Samuel in 1 Sam

While narrating the “facts” of the beginning of the monarchy in Israel, the
Books of Samuel develop a reflection on the particular interpretation that the
monarchy, a widespread form of government in the ancient world, should have
because of the status of Israel as a people of God. While Deut 17:14-20 proposes
the “theoretical” portrait of the monarchy in Israel, the Books of Samuel propose
the “historical” development of this idea, development always between light and
shadow, always exposed to failure®. At the end of the Books of Samuel, two
models of kingship are highlighted: one that has failed to reach its goal (Saul),
and one in which the ideal has been realized (David)* even within the limits of
human nature. Being aware of that, the reader can now approach the Books of
Kings.

The importance of Samuel’s character is suggested by the Hebrew title of
the books. But at the end of 1 Sam 7 this story seems complete: 7:15-17 is
a summary that spans Samuel’s role as a judge of Israel; now the reader expects
the account of Samuel’s death. The request of a king (8:5) starts a new phase of
the story, in which Samuel is still the main character, even though he shares the
scene with the character of Saul. With the anointing of David (16:1-13), Samuel

3 The issue, here, is not that of the precedence between Deut 17:14-20 and the Books
of Samuel, but only to notice how the same idea can be expressed in a theoretical statement
and in an account.

4 Cf. 1 Kgs 9:4 (cf. 2 Chr 7:17). The reader of 1-2 Sam knows that David was not
always honest, righteous and strictly observing the statutes of the Lord, but this is the basic
attitude. This idea is expressed in 1 Kgs 11:4: the “heart” of David has always been with the
Lord. Thus, David becomes the touchstone of the right exercise of kingship. Cf., for example,
1 Kgs 15:3 (Jeroboam); 2 Kgs 14:3 (Amaziah); 16:2 (Ahaz); 18:3 (Hezekiah); 2 Chr 34:2
(Josiah).
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Daniela De Panfilis 127

disappears from the account’. After the death of Saul and Jonathan (31:1-6),
David remains the main character of a story that narrates the events of the
kingdom, both public and private, but still develops the main topic: the human
and institutional profile of the king of Israel.

Thus, the deep unity of 1-2 Sam emerges, which also gives sense to the
first seven chapters. Samuel’s character, the man of God, carries Israel from the
judge’s institution to that of the king, ensuring that this transformation remains
under the will of the God of Israel.

1.1 The Birth of Samuel

The beginning of the account of 1 Sam is placed within the context of the
circumstances preceding the birth of the main character, circumstances that are
key to understanding of the character himself. Elkanah, who is Samuel’s father,
has two wives: the first, Peninnah, has many children, while the second, Hannah,
is barren, nevertheless, she is the beloved wife (1:1-8). The biblical reader
quickly recognizes a familiar pattern® (Jacob and his two wives — Gen 29:1—
30:24), which suggests the exceptionality of this birth, but also its importance for
the story of Israel (it is Joseph, Rachel’s eldest son, who will play a crucial role
in the events leading up the family to Egypt).

However, the development of the account introduces the first variation on
the theme. While Leah gives birth to many children (Gen 29:31-35), Rachel
complains to Jacob (30:1). Jacob’s answer is exemplary: children are a gift from

5 Samuel’s presence in 1 Sam 19:18-24 does not seem original. Whenever the
character appeared in the account, he appeared as a main character, and never in such
a secondary role. Cf. SCHMIDT, Menschlicher Erfolg, 104-105. Otherwise GUNN, King Saul,
83, and NIHAN, Saul, 102. ACKROYD, The First Book of Samuel, 159, writes: “his (= of
Samuel) mention would seem to be due partly to the existence of this piece of tradition and
partly to a compiler’s desire to suggest that behind the events [...], as it were watching over
them, is the figure of the prophet, the king-maker”. The theme of the kingship, the core of 1
Sam 10, in 19:18-24 remains in the background. The presence of Samuel’s character in both
accounts reinforces the link between them. Cf. FOKKELMAN, Crossing Fates, 280.

¢ Cf. GUNN, Narrative Patterns, 286: “A number of passages in the narrative of Judges
and Samuel may be shown to exhibit an interesting measure of conventionality or
stereotyping”. This conventionality, that Gunn names “pattern”, occurs in those narrative
passages that the similar subject leads to telling with the same formal characteristics. A
pattern balances repetition and variation. A pattern, however, facilitates the communication
between narrator and reader. The recognition of the pattern shows the reader the narrative
function of the account in which the pattern is used. Cf. ALTER, Conventions, 113-130.

StBiS1 12 (2/2020)



128 Not Only a Prophet

God; if God has closed Rachel’s womb, then Jacob cannot give her a son (v. 2).
Rachel’s solution (the offer of the servant Bilhah — 30:3), like that of Sarah, is an
attempt to get around this obstacle rather than solve it. Finally, God gives Rachel
the desired son (vv. 22-24), the first of two. Differently, Hannah immediately
addresses her prayers to the Lord and obtains the son she asked for (1 Sam 1:9-
20). Samuel also is a blessing to his family: his mother Hannah gives birth to
sons and daughters (2:20-21).

1.2 Samuel the nazir of God

The promise to consecrate the son to God (1 Sam 1:11) merges the account
of Gen 29-30 with the account of Judg 13:2-5. In this account, there is a barren
woman (but not humiliated by the fertility of another wife), who does not
complain about her barrenness. It is God, rather, who announces through his
messenger the birth of a son who will be a nazir of God and will have the task of
delivering Israel from the hand of the Philistine enemy.

Although Hannah’s promise recalls the uncut hair and the dedication to the
Lord, the most important features of a nazir®, the Masoretic Text of 1 Sam 1:11
(see also v. 22) does not say that Samuel is a nazir. Greek witnesses (LXX® and
LXX?*) add to Hannah’s promise the adjective dotév “devoted, given”, hapax in
OT, and, before the uncut hair, they add also the abstinence from wine and
intoxicating drink’. 4QSam® expands the text of 1 Sam 1:22bp, interpreting

7 Cf. FOKKELMANN, Vow, 148: “Samuel, as a Nazirite, remains an essentially solitary
figure in the history of Israel”. Comparing the character of Samuel with that of Samson, the
only other OT character explicitly defined nazir, it is possible to note many shared features:
Samson is a “lonely hero”, he is related to his parents, but not to an offspring. Cf. AMIT,
Judges, 22, states that the proposal to emend the last phrase in 1 Sam 1:11 expresses the
tension that this phrase causes in its narrative context (1 Sam 1-3) and in the whole story of
Samuel. In fact, “these stories, depicting Samuel as priest, judge, or prophet, containing no
allusion to his activity or appearance as a Nazirite. One may therefore assume that Samuel’s
destiny for Naziritechood stems from broader contextual framework”. Amit identifies this
wider context in the account of Samson. Amit also notices that both accounts are in clear
contrast to the law of Num 6 (there is no Naziritehood neither lifelong nor from birth).

8 The Law for the Nazirite highlights two rules for a nazir: the abstinence from
intoxicating drinks and the uncut hair (Num 6:2-5). The theme of uncut hair includes the
story of judge Samson (Judg 13—-16), from the announcement of his birth until his death. In
particular, the account of Judg 16, is focused on Samson’s hair.

° About the abstinence from intoxicating drinks, we can see that Num 6, Judg 13:2-5
and 1 Sam | show variations on the same theme. The Law (Num 6) orders the abstinence to
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Daniela De Panfilis 129

Samuel’s stay in Shiloh as a nazir’s dedication'’. Based on this extra-text Frank
Moore Cross'! reconstructs the lost text in v. 11 and adds the word nazir at the
same place of Greek dotév. Stephen Pisano concludes that the three principal
textual witnesses “show a clear progression in the portrayal of Samuel as

nazir’'?.

1.3 Samuel the Apprentice-priest

During another visit to Shiloh, Hannah consecrates the boy Samuel to the
Lord (1 Sam 1:24-28). In other words, she leaves the child at the sanctuary under
the protection of Eli the priest.

The account of 1 Sam 2:11-26 is a constant comparison between the two
wicked sons of Eli and the boy Samuel, who grows well and obedient. With the
reference to Samuel’s service to the Lord, under the supervision of Eli, 2:11b and
3:1a" form an inclusio. Verse 2:18 emphasizes that Samuel serves the Lord in
the sanctuary and that he wears the ephod, the sign of priestly status'®. Verses
2:11b-26, therefore, tell us about the training of an apprentice-priest.

the nazir himself. This is consistent with the fact that Num 6 refers to adults. In the accounts
of Judges 13 and 1 Samuel 1 the nazir is an unborn child. The abstinence from intoxicating
drinks becomes a rule for the mother. If this is explicitly stated in Judg 13:4, this theme is
not missing from 1 Sam 1. Eli, in fact, seeing Hannah in the sanctuary believes she is drunk
(cf. 1 Sam 1:12-14).

19 DRIESBACH, 4QSamuel®, 197, considers the unique reading 1 Sam 1:22 of 4QSam?
as “Nomistic Theological Changes”. “This affects the reader’s definition of Samuel in cultic
terms. Rather than highlighting Samuel’s actions that might fit the roles of judge, prophet, or
priest [...], the text of 4Q specifies that he is, at least primarily, a Nazirite”.

' CROSS — PARRY — SALEY — ULRICH, /-2 Samuel, 29, 31.

12 PISANO, Additions, 21.

132 Sam 1:11a and 3:1a are almost identical.

!4 The linen ephod has a particular importance in Samuel’s priestly characterization.
In Exod 28-29 (Lev 8:7) ephod is a part of priestly clothing. Eli’s house is chosen by God to
go up to the altar of the Lord, to burn incense and to wear the ephod (1 Sam 2:28). Ahia (of
the house of Eli) is a priest of the Lord and wears the ephod (14:13). In 21:10 the ephod is in
the sanctuary of Nob and in 22:18 Doeg kills the priests, “eighty-five persons who wore the
linen ephod”. The two parallel sentences lead to the equivalence between “priest” and “man
who wears the ephod”. Abiathar, who escapes the slaughter of the priests of Nob and flees to
David, has the ephod (23:6) with him and is asked to use it in the consultation of the Lord
(23:9; 30:7). These are all occurrences of ephod in 1 Sam and are associated always with the
priestly function. The occurrence of 2 Sam 6:14, instead, presents David girded with an
ephod, but the context is the entering of the Ark in Jerusalem.
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130 Not Only a Prophet

The speech of the man of God (1 Sam 2:27-36) reinforces this
interpretation. This speech announces the fall of the house of Eli and its
replacement with the “faithful priest” (v. 35). Some scholars, based on the
narrator’s remark in 1 Kgs 2:27b, believe that 1 Sam 2:35 discloses the fate of
Abiathar, a descendant of Eli, who was removed by Solomon (1 Kgs 2:27a)"°.
Thus, the house of Zadok takes over the priestly office. However, another
interpretation, more related to the narrative context'®, is possible. The account of
1 Sam 3 is Samuel’s call to the prophetic role in which Samuel is recognized by
the people (cf. 3:20; 4:1). Eli, however, is not a prophet, but a priest'’. First
Samuel 2:11b-26, therefore, builds a priestly role for Samuel. Consequently,
I will propose that Samuel is the “faithful priest”, who will replace Eli and his

15 This interpretation is that of the rabbinic tradition and of JOSEPHUS, Ant. V.350.361-
362. VEIUOLA, Die Ewige Dinastie, 37, notes that 1 Sam 2:33 points forward to the massacre
of Nob priests, an opinion widely shared by scholars. Cf. SMITH, Samuel, 23; ACKROYD, The
First Book of Samuel, 40; KLEIN, I Samuel,27,35; ALTER, The David Story, 15; MCCARTER,
1 Samuel, 91-92. CAMPBELL, [ Samuel, 53-54: “The temptation to see Samuel as this faithful
priest has to be resisted; Samuel is established as prophet, not priest (3:20)”.

16 KEIL — DELITZSCH, Commentary, 40, 47, think that the interpretation of 1 Sam 2:35
as the replacement of Eli’s house with that of Zadok is “too contracted, and does not exhaust
the meaning of the words. The very introduction to the prophet’s words points to something
greater than this”. The authors suggest, then, the theory of multiple fulfillment of the
prophecy: first Samuel and then Zadok are the historical fulfillment of this prophecy. In
contrast FOKKELMAN, Vow, 148, highlights the narrative details: the reader has no other
information than that which he found in the story itself. “These data therefore are going to be
our guide in answering the question as to who is to replace and succeed Eli. Up to now is
only one candidate to be found: Samuel, of course, the young man who, right from the start,
receives his training in the temple”. But when the reader reads this text again, other
candidates can be found for the figure of the “faithful priest”. Fokkelman, therefore,
distinguishes between an interpretation based on the account itself and another interpretation
based on intertextual links.

17 First Samuel 4:18 builds for Eli the role of judge. Eli is never recalled as a judge
until his death and he is never remembered as a judge by the biblical tradition. But Samuel is
remembered as a judge and as a successor of Eli.
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Daniela De Panfilis 131

house'®. In fact, 1 Sam 2:35 is the portrait of Samuel as he appears in the chapters
that follow in 1 Sam"’.

1.4 Samuel, Judge, Guide, Intercessor and Priest

When Samuel reappears in the account (1 Sam 7) his character is
a combination of different roles. The background of the account is that of the
Book of Judges: the people of Israel leave the Lord to serve other divinities; the
Lord, in turn, leaves them in the hands of their enemies; Israel cries out to the
Lord and the Lord raises the judge and delivers Israel (cf. Judg 2:11-16).

When the Israelites cry to the Lord (1 Sam 7:2), Samuel reproaches them
and calls them back to loyalty to the Lord like Joshua (cf. Josh 24:14-24 — the
core of the covenant is the exclusive worship of the God of Israel). The narrator
comments: “and Samuel judged the people of Israel at Mizpah™*° (1 Sam 7:6b).
The Major Judges, however, are military leaders®!, whereas Samuel ensures
God’s victory by crying to the Lord** (7:5.8.9b) like Moses at Rephidim (Exod

18 PISANO, Additions, 31: “It is obvious to the reader that at least the immediate
intentions of oppositions is that Samuel is indicated as the faithful priest [...] Because of the
Elide downfall with young Samuel’s growth in stature with the entire section 2:12-36, it is
hard to avoid the conclusion that, at least at the time in the narrative, the «faithful priest» of
v. 35 was intended to mean Samuel”. Cf. ESLINGER, Kingship of God, 139: “When Yahweh
says he will raise a faithful priest for himself the reader is encouraged by preceding events to
conclude that Yahweh is simply making explicit the developments he had planned ever since
he closed and then opened Hannah’s womb”.

19 HERTZBERG, I & II Samuel, 38-39, states that the description of 1 Sam 3:35-36 does
not fit Samuel. On the contrary, we can notice that most of the portrait of the “faithful priest”
fits Samuel well. Only the detail of the “sure house” is not in Samuel’s story. But Samuel is
never charged with the behavior of his sons. The comparison with 2:30 might suggest
a solution. The Lord considers the covenant with the house of Eli a covenant for ever. In
13:13-14, Samuel announces to Saul that “the Lord would have established your kingship
over Israel forever”. There is no antecedent to this statement in the account, however the
theoretical possibility of a “covenant forever” must be there in order to justify the removal
of Saul.

20 Unless otherwise stated, all translations of biblical passages have been made by the
author of this study.

2l In 1 Sam 12:8-11, Samuel includes himself in the list of Major Judges. Samuel,
therefore, links his role as intercessor to the military leadership of the other judges, explicitly
recalling the account of 1 Sam 7.

22 There are reasons to consider Samuel’s presence in 1 Sam 11 a later addiction. As
in 19:18-24, here Samuel has a marginal role and he is recalled in only three verses: inv. 7,
“to come out after Samuel” is an inappropriate expression because Samuel never goes out in
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132 Not Only a Prophet

17:8-13). The role of intercessor is intertwined with that of a priest, who offers
sacrifice (7:9a.10a). The summary verses present Samuel in the role of governing
judge (7:15-17a) but also remind us that Samuel builds an altar to the Lord in
Ramah (7:17b)*.

There are clues in the text that indicate the composite nature of 1 Sam 7.
The first scene (7:2-4 — the lament of the people; Samuel’s reproach; the action
of the people) does not have a narrative antecedent: the story that precedes ch. 7
is the capture and return of the Ark by the Philistines, not the fall of the people
into idolatry. The second scene (7:5-6) also follows awkwardly the first: Israel
has already returned to the exclusive worship of the Lord (v. 4) when Samuel
proposes to them to gather in Mizpah (v. 5). Moreover, Samuel proposes himself
as an intercessor, but the following verse (v. 6) describes the penitential rite of
the people. Verse 7 binds the new complication of the account to the Mizpah
assembly: the threat of the Philistines and the resulting fear of the Israelites.
Samuel is requested to continue to intercede with God (v. 8), and he does it in
v. 9b. Between the request and its execution, there is the offer of the holocaust
(v. 9a), taken up at the beginning of the next scene (v. 10a). Therefore, vv. 9a
and 10a are understandable as additions to the narrative to connect Samuel’s
present role with his youthful training.

1.5 Samuel the Kingmaker

Chapters 8 to 16 present Samuel’s character in a continuous overlap of
roles. While there are brief notes about the priestly role (1 Sam 9:12-13.22-24;

battle; in v. 12 the people asks Samuel a question to which Saul answers; in v. 14 Samuel
summons the people to Gilgal, but in the next verse all the actions are performed by the
people and by Saul. Otherwise, LXX® makes Samuel the subject of all actions of v. 15.
Josephus (A4nt. V1.83) expands even more the role of Samuel.

23 MCKENZIE, The Four Samuels, 12-15, points out that the title of “judge” is
ambiguous. Both the charismatic heroes, who achieve great military victories, and the Minor
Judges, of whom nothing is said except that they “judge” Israel, are “judges”. McKenzie
concludes that if the stories of the Major and Minor Judges are two different traditions, two
different traditions also converge in the character of Samuel the judge. We can notice,
however, that Joshua is a charismatic hero and a governing judge. The judges, moreover,
continue the role of Joshua (cf. Judg 2:6-10). The last act of Joshua is the convocation of the
assembly in Shechem (Josh 24:1-28) for the covenant between God and the people. At the
end of the assembly, Joshua writes a document (24:25-27). In the same way, Samuel ends
the assembly of Mizpah (1 Sam 10:17-27) with a written document about the covenant
between the people and the king (v. 25a).
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10:8; 11:15 [only in LXXB]; 15:30.31; 16:2-3.5), as well as about the role of
intercessor (12:23a; 15:11b), Samuel’s most developed role is the political one.
When the elders of Israel ask Samuel to guide the transition to the monarchy
(8:5.20), Samuel, the judge, transforms himself into a kingmaker, a unique role
in the history of Israel. After the anointing of David, the monarchy continues as
a dynastic line, thus a kingmaker is no longer needed**.

If Samuel withdraws from political activity (1 Sam 12:1-5 — Samuel asks
for a judgment on his conduct as judge) after the choice of Saul (chs. 9-11), he
does not leave the role of guide. His speech (12:6-25) indicates the behavior that
the people and his king must have, that is, the obedience to God. But Saul fails
right on the obedience to God, the obedience of which Samuel is the keeper (chs.
13 and 15). Thus, Samuel plays another unprecedented role: in the name of God
he decrees the dismissal of the first king of Israel and his replacement®. The
speech of Samuel at Endor unites Saul’s rejection with the announcement of his
death and that of his sons, an event that opens David’s path to the throne.

In short, Samuel’s character plays several roles?®. However, one feature
binds every role of Samuel: he is the man who speaks with God, and God answers
him.

24 The prophet/priest continues to play a role in the anointing of the king, but not in
his designation. Nathan and Zadok (1 Kgs 1:32-34.38-39.45) anoint Solomon designated by
David to the succession; the priest Jehoiada gives royal signs to Joash, son of king Ahaziah,
and anoints him (2 Kgs 11:12).

%5 First Samuel 16:1-13 suggests that the selection of a new candidate to the throne is
in order to replace Saul, not to create his succession. Cf. JOBLING, I Samuel, 84: “Davidic
monarchy represents a new divine dispensation in Israel, not a continuation of the
dispensation under which Saul reigned”. This interpretation is reinforced with the link
between 13:14b and 10:1: the Lord anointed Saul as a nagid and now chooses David as
a nagid. The same impression offers us the rejection formula of 15:28 (the Lord “tears” the
kingship from Saul and gives it to his “neighbour”). In this verse, however, we can notice an
effort to create a relationship between the old and the new king with the noun “neighbour”.

26 Cf. ESLINGER, Kingship of God, 444-445, n. 42: “As in the case of Moses [...] it is
likely that Samuel’s multiple roles should not be regarded as contradictory. Whether the
contradiction is seen in historical terms, or in terms of tradition history, is irrelevant”.
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2 Samuel in the OT Tradition

In the OT tradition, the references to the character of Samuel are few but
significant. Two aspects are highlighted: on the one hand, the association with
David (kingmaker) and, on the other, with Moses (intercessor).

Because of the omission of most of 1 Sam (chs. 1-30) from 1 Chr,
Samuel’s character risks to disappear from the account of the monarchy in Israel.
Thus, 1 Chr builds a role alongside David for Samuel, who, in 1 Samuel, interacts
mostly with Saul. The conclusion of this account explicitly ascribes to Samuel
the authorship of the “Acts of King David” (1 Chr 29:29), continuing the
damnatio memoriae of Saul. Psalm 99 and Jeremiah 15:1 develop the second line
of interpretation: Samuel is the intercessor on behalf of the people. The third and
most complete reference to Samuel is the Praise of the Ancestors in Ben Sira 44—
50. This is a confirmation of the importance of Samuel’s role in biblical
memory?’.

2.1 1Chr6:12-13; 9:22; 11:1-3; 29:29 — Samuel and David

The references to Samuel in 1 Chr follow two lines of interpretation: on
the one hand, bond with the priestly world is underlined, on the other, Samuel’s
connection with David is strengthened. Both lines start from 1 Sam 1-2 and 16:1-
13, developing them according to the particular ideology of 1 Chr regarding the
Davidic monarchy.

The passage in 1 Chr 6:12-13 inserts Elkanah, Samuel and Samuel’s sons
in the genealogy of Levi. This information not only refers to the account of I Sam
1-2, but also offers its interpretation. In fact, in 1 Sam it is never mentioned that
Elkanah is of Levitic lineage, but his annual pilgrimage to the sanctuary of
Shiloh, especially the dedication of the boy Samuel, offer the starting point for
this interpretation®®. First Chronicles 9:22, then, refers to a role of Samuel in the

27 McKENZIE, The Four Samuels, 4, notices the place that Samuel occupies in the
tradition, but states: “[...] the early traditions fail to give us a clear reason of the importance
of Samuel, they fail because they give too many reasons”. We can observe, however, that the
OT tradition especially underlines the role of Samuel as intercessor and his link with the
monarchy. The reasons for the prominence of Samuel in the OT tradition are therefore, not
“too many”, but focus on the two main characteristics that Samuel shows in 1 Sam.

2 MCKENZIE, The Four Samuels, 4-5, regards the stress on the priestly role of Samuel
as a late addition to Chronicles, based on few notices in 1 Sam 1-3. “These notices come
from a period when the cultic functions attributed to Samuel elsewhere in the traditions were
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sanctuary: David and the “seer” Samuel choose the keepers of the threshold. This
information is a clear anachronism®: Samuel has already died before the
beginning of David’s reign (1 Sam 25:1a; 28:3a). Yet this information has a clear
purpose, that is, to establish continuity in cultic roles, from the period of Exodus
(Aaron, Eleazar, Phinehas; cf. 1 Chr 9:20), to the period of the monarchy (Samuel
and David), to justify this same continuity even in the post-exilic period*.

First Chronicles 11:3 is another indirect reference to Samuel alongside
David. Verses 1-3 take up carefully the facts narrated in 2 Sam 5:1-3. The
Israelites go to Hebron and recognize the leadership of David. Then the elders
go to Hebron to the “king”: David makes a covenant with the elders and they
anoint him king of Israel. In 2 Sam 5 David is “king” because he is anointed by
the men of Judah (2:4a), while in 1 Chr 11 he is “king” by divine will (cf.
10:14bp). The most important difference between the two accounts is not the
narrated “facts™!, but the extra-text at the end of 11:3b: David is anointed king
of Israel by the elders “according to the word of the Lord [as told] by Samuel”.
This extra-text refers to the words of Samuel in 1 Sam 13:14, the announcement
of the man who must replace Saul as a nagid over Israel, rather than to the
account of David’s anointing (16:1-13). In 1 Samuel, the interaction is between
Samuel and Saul, except for the anointing at Bethlehem, which is the only*?
interaction between Samuel and David. First Chronicles reminds us only of
Saul’s death (ch. 10). At the end of the account, which takes up ch. 31, the
narrator’s comment identifies the reasons for the defeat and death of Saul in “not
keeping the word of the Lord”, an allusion to ch. 15, and in the consultation of
the necromancer of Endor, an allusion to 28:4-25. First Chronicles 10:13 LXX?
completes the account of Endor with Samuel’s answer. In the MT this step is
missing. Without this reference to Samuel, his character disappears from the
account of the beginning of the monarchy in Israel. Therefore, the extra-text in

considered the proper work of Levites”. McKenzie also stresses the “evident artificial
character of these notices”.

29 CURTIS — MADSEN, Chronicles, 176.

30 Cf. BRAUN, I Chronicles, 141; CURTIS — MADSEN, Chronicles, 176, note that this
is the only reference to Samuel’s participation in the ordering of roles in the sanctuary and
“it is a good example of Jewish Midrash”.

3! There are two small differences between the two accounts. First Chronicles 11:1
omits the word “tribes”: “all Israel”, therefore, goes to Hebron. Verse 11:3 omits the two
occurrences of the word “king”. These two omissions are also in the Greek text.

32Cf.n. 5.
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1 Chr 11:3bp reminds us of Samuel’s role as kingmaker and also of the
theological beginning of David’s kingship™.

The last verses of 1 Chr recall the sources of the account™. The damnatio
memoriae of Saul continues in 29:29, where Samuel, Nathan and Gad are the
authors of the “Acts of King David”. Curtis and Madsen observe:

t34

There can be little doubt that these are nothing more than the references
to the narratives in which Samuel, Nathan and Gad are mentioned in
our book of Samuel [...] but such an enumeration of works would
emphasize the importance of David’s reign.*

Thus, 1 Chr 29:29 ascribes to Samuel the two books, which in the Canon
of Scriptures bear his name*®, and the title of “seer” (cf. 9:22; 26:28; 29:29), the
same title that Samuel has in 1 Sam 9 (equated to “prophet” in 9:9).

2.2 Ps 99:6 and Jer 15:1 — Samuel and Moses

The kingship of God in heaven and on earth is the starting point of Ps 99
(vv. 1-3). The second statement concerns the characteristics of divine kingship,
that are law and justice (vv. 4-5). The reprise of God’s holiness (vv. 3bB.5bp)
closes the second part of this psalm. The third part (vv. 6-8) develops the theme
of the relationship between God and his “exemplary servants” (Moses, Aaron
and Samuel): the servants intercede with God, and God listens to them; in the
same way, when God speaks, the servants listen to God and keep His Word. The
third reprise of God’s holiness ends the psalm (v. 9).

The point of interest of the psalm is in vv. 6-7, where the name of Samuel
is associated with those of Moses and Aaron. Peter Mommer®’ observes that the
names of Moses and Aaron and that of Samuel, are, in the first part of v. 6, in
synonymic parallelism and in v. 7 are gathered in the group of intercessors heard
by God. However, while the priests are a recognized group in the social structure
of Israel, the intercessors, “those who invoke the name of God” (v. 6af), are not.

33 Cf. ACKROYD, The First Book of Samuel, 30, about 2 Sam 2:4a: “The story appears
to know nothing of Samuel’s anointing of David [...]; the later Chronicler supplies the cross-
reference”.

34 The references to sources are also in 2 Chr 9:29; 12:15; 20:34; 32:32; 33:18.19;
35:26; 36:8.

35 CURTIS — MADSEN, Chronicles, 307-308.

36 KLEIN, I Chronicles, 544.

37 MOMMER, Samuel, 27-30.
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Moreover, the reference to the “pillar of cloud” and the “statutes” (v. 7), fits well
only for Moses and Aaron®®. Also, the “indulgence” and “punishment” (cf. v. 8b)
lack exact references in the story of Samuel, while the punishment of Moses and
Aaron is clearly stated in Num 20:12.24 to explain why the people’s guides
during the wilderness period fail to enter the Land*.

The double occurrence of the 87p qal participle overloads v. 6. If v. 6aa
(Moses and Aaron, the priests) were followed by v. 6ba (the role of intercessors
heard by God), nothing would be lost, and the text would be more
straightforward. The priestly role of Moses is not a difficulty. As Alonso Schokel
— Carniti*’ and Briggs — Briggs*' notice in their commentaries, in the time of the
composition of the psalm “this calling of the Name of Yahweh is conceived as
that of priestly mediation™*?. Verse 6aP (the name and the function of Samuel)
reveals itself as a gloss modelled on v. 6ac. But, even if the name of Samuel is
a gloss®, it is not out of place. Even Samuel is a priest and an intercessor; even
Samuel keeps what the “statutes” imply, that is loyalty to the covenant, and the
covenant expresses God’s “kingship” over Israel (cf. 1 Sam 7:3-6.8; 10:18;
12:14-15.24-25). The psalm, therefore, interprets Samuel’s role of intercessor
and “covenant keeper” in continuity with the same role of Moses and Aaron.

The role of intercessor alongside Moses** is also found in Jer 15:1. By
presenting Moses and Samuel, the exemplary intercessors (cf. Ps 99:6b), the
verse states the seriousness of the situation of the people: “Though Moses and
Samuel stood before me, my nephesh would not turn to this people”. LXX?
makes the statement of the Hebrew text more severe. The protasis of the
conditional sentence refers to a situation that has always had a different outcome

3 TATE, Psalms, 530, remarks that the cloud certainly refers to Exodus, but even
Samuel heard the Lord’s voice in the sanctuary of Shiloh (1 Sam 3:1-14). “There is no
specific mention of a pillar of cloud, but it may be that the column of smoke from the altar
in the temple represented the cloud column”. This statement goes beyond the text of 1 Sam
3 where there is no reference to the smoke from the altar.

39 Cf. the repetition of the condemnation of Aaron in Num 20:24 and of Moses in
27:13-14.

40 Alonso Schokel — Carniti, I Salmi, 363.

41 BRIGGS — BRIGGS, Psalms, 309.

42 Cf. DEMITROW, Quattro oranti, 168: “L’aspetto fondamentale della funzione
sacerdotale [...] rimane sempre quello di essere un mediatore fra Dio e gli uomini, in modo
speciale attraverso la supplica”.

43 MOMMER, Samuel, 29.

4 Cf. CRAIGIE — KELLEY — DRINKARD, Jeremiah, 204: “Moses and Samuel are
legendary intercessors”; LUNDBOM, Jeremiah, 720.
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in Israel’s history; the switch of the indirect object from the people to Moses and
Samuel reinforces the idea that divine anger is so strong that even the most
authoritative mediations are ineffective. The link between Jer 15:1 and Ps 99:6
is reinforced by LXX”*, which adds the name of Aaron to that of Moses and
Samuel.

2.3 Sir 46:13-20

The passage in Ben Sira 46:13-20 offers the most complete portrait of
Samuel outside 1 Sam. In the Praise of the Ancestors, the portrait of Samuel has
8 verses and equals in length both to the portrait of Moses (5 verses) and that of
David (10 verses).

The portrait of Samuel retells 1 Sam (chs. 1-28) with some emphasis that
reveals the point of view of the sage. Jeremy Corley writes, “Although the sage
bases the passage on selected portions of 1 Sam 1-12 and 1 Sam 28, he rarely
copies the biblical text exactly but chooses instead to emphasize a few main
aspects™. To this observation, we can add that, besides the choice, it is also the
combination of the passages that highlights the interpretation of Samuel’s
character.

Most of Samuel’s portrait (Sir 46:14.16-18) is a rewriting of 1 Sam 7.
These verses recall the role of a governing judge (cf. Sir 46:14a; 1 Sam 7:15-16)
and that of a moral guide who obtains the benevolence of the Lord on behalf of
the people (cf. Sir46:14b; 1 Sam 7:3-6). Verses 16-18 summarize the main topics
of 1 Sam 7:7-13 and praise Samuel as an intercessor and a priest*®. Samuel’s

45 Cf. CORLEY, The Portrait of Samuel, 31.

46 Here, the Hebrew text of Ben Sira does not use the noun (qal participle), but the piel
participle 112. NicCAccI, La Lode dei Padri, 209, n. 51, writes: “il participio mkhn qualifica
Samuele come uno che offri sacrifici, non come sacerdote in senso legale” and translates
“facente funzioni di sacerdote”. So SKEHAN — D1 LELLA, Wisdom, 518; MOPSIK, Sagesse,
293, n. 5; DEMITROW, Quattro oranti, 122, n. 20. CLINES, {12, 364, suggests the meaning:
“act as a priest without being one” for the piel participle. Cf. GESENIUS, i3, 529. However,
we can notice that in Num 3:3.4 the piel infinitive construct and the piel wayyigtol indicate
the priestly function of Eleazar and Ithamar, sons of Aaron and “anointed priests”. Leviticus
16:32 states that priests are anointed to “act as priests”. In conclusion, the use of the piel
instead of the qal form can be considered a feature of style without strong semantic
difference. CORLEY, The Portrait of Samuel, 36-38, recalls that Sir 45:15 uses the piel form
for Aaron, the priest. Cf. MACK, Wisdom, 27-28: “Samuel is a composite figure who is
designated as a priest because of his act of sacrifice, which occasioned a victory over the
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prayer and the burnt offering?’ obtain the expected result. God himself
annihilates the Philistine enemy. The great intercessor on behalf of Israel is
Moses, as narrated in the Book of Exodus. Hence, Ben Sira, whose portrait of
Samuel is mostly devoted to the role of intercessor, suggests a link between
Samuel and Moses.

Intertwined with these verses, Sir 46:13b.15 recalls the role of kingmaker
and seer/prophet. Although Ben Sira never mentions the proper name, the plural
form é&pyovtag in Sir 46:13b is an allusion both to the anointing of Saul and that
of David. Moreover, we can observe the lexical coincidence between Sir 46:13b
and 1 Sam 10:1. LXX?® translates the Hebrew word 733 with the Greek word
apywv. The same choice of words, both in Hebrew and in Greek, is used in 1 Sam
13:14 to refer to the man who replaces Saul.

The choice of words of Sir 46:15 merges different passages of 1 Sam.
Verse Sir 46:15a speaks of Samuel’s “faith” (wioTig) which allows him to be
recognized as a “prophet”. This phrase alludes to 1 Sam 3 when the Lord calls
the boy Samuel, who grows virtuous in the sanctuary of Shiloh (cf. 2:26)*.
Because of this event, “all Israel, from Dan to Beer-Sheba, knew that Samuel
was established (jaR niphal participle) as a prophet of the Lord” (3:30). LXX"®
employs the adjective miotos instead of the Hebrew participle so that Israel knew
that moTog ZapounA eic mpodnTY TG xuplw. Verse Sir 46:15b refers to the
“words” that allow Samuel to be recognized as “reliable seer” (moTog dpaTews).
In this case, the allusion is to the man of God of 1 Sam 9, whose words come true
(v. 6), equated to the seer and the prophet (v. 9).

The final verses (Sir 46:18-19) rewrite two rather distant episodes in the
account of 1 Sam, Samuel’s self-defence speech in 1 Sam 12:1-6 and the speech
at Endor (28:16-19). Both the Hebrew text and the Greek text of Sir 46:19 suggest

Philistines [...]. His inclusion shows that Ben Sira saw the performance of sacrifice as
definitive for the priestly office”.

47 There is an important difference between 1 Sam 7:9 and Sir 46:16. While in the first
verse the offer of the holocaust precedes the invocation, as two connected but distinct actions,
the text of Ben Sira reverses the order (the invocation precedes the offer) and considers the
offer the instrument (év) of the invocation.

8 1t is also possible to see an indirect reference to 1 Sam 2:35: the man of God
announces the “faithful priest” (iepets miotéds) who will replace Eli and his house in the
priestly role.
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the impending death of Samuel®’. This is not the situation described in 1 Sam 12:
Samuel dies later in the story (25:1 and 28:3). The solemn speech near death is
an interpretation that binds Samuel to other characters, such as Jacob, Joseph,
Moses, Joshua and David. Sir 46:20 adds a final remark to the speech at Endor
(1 Sam 28:16-19): Samuel’s prophecy “removes the lawlessness of the people”™”°.
Some scholars interpret the “lawlessness” as the request for a king (ch. 8). Saul’s
death, therefore, removes the sin of the people. Otherwise, some other scholars
propose the allusion to ch. 15 (the violation of Amalek’s herem which causes
Saul’s rejection)’’. The reference to ch. 15 rather than to the king’s request is
convincing. In fact, the addition of Samuel’s speech in ch. 28 (vv. 17-18) links
the announcement of Saul’s death to 15:27-28 and not to ch. 8.

Samuel’s speech in 1 Sam 12 indicates a clear prerequisite (cf. 12:14-
15.24-25): both the people and the king must act in obedience to the Lord. Saul’s
disobedience precipitates the people into guilt, and the people’s disobedience
involves Saul himself (cf. 15:9). Thus, Samuel not only foretells Saul’s death but
also Israel’s defeat in the battle of Mount Gilboa (cf. 28:19). I propose then, that
the two parts of Sir 46:20 refer to the two parts of the announcement at Endor.
Samuel’s prophecy of Saul’s death and Israel’s defeat removes the disobedience
of both.

The most interesting part of Ben Sira’s portrait is the introduction of
Samuel in Sir 46:13a. The Greek text is brief and without surprises: Samuel,
loved by the Lord, is the prophet of the Lord.

4 Sirach 46:19 refers to the wealth (ypjuata). This word can refer to the thefts
mentioned in 1 Sam 12:3, but neither to the oppression nor corruption that 1 Sam 12:3
emphasizes. The mention of sandal, which is absent from the Hebrew text, is found in Greek
text.

50 MINISSALE, La versione greca, 254, considers Sir 46:20b an explanatory addition
for parenetic reason. The Syriac text omits the genitive at the end of the verse. In this way,
the “guilt” is Saul’s disobedience (cf. MOPSIK, Sagesse, 295, n. 2), removed by his death.
SKEHAN — D1 LELLA, Wisdom, 518: “The guilt in question is Saul’s, and the likelihood is that
‘am, ‘people’, was no more than a faulty dittography of ‘awon, ‘guilt’ in the prototype of G”.

1 Cf. DEMITROW, Quattro oranti, 225. Ben Sira emphasizes that the elimination of
sin is the result of Samuel’s intervention and that the people are involved in Saul’s sin. The
author thinks that the sin is not the request of a king because Ben Sira is in favour of this
institutional change. Demitrow, then, hypothesizes that the reference is to the facts of 1 Sam
15 in which the people also have a part in the decision to spare the spoils of Amalek. So LEE,
Studies in the Form, 16, n. 68: “More likely the sin meant here is that of Saul in his failure to
put all the Amalekites under the ban [...]. His sin, in turn, encumbered the people”.
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The Hebrew text, which is longer than the Greek, adds to Samuel’s portrait
the events of his childhood and offers an interpretation of them.

The first statement (“Samuel loved® by his people and appreciated by his
Creator”) completes the Greek text with the people’s feeling about Samuel. On
the one hand, this statement recalls 1 Sam 2:26 where, unlike the sons of Eli,
Samuel grows in the esteem of both God and men; on the other hand, it binds
Samuel to Moses, “loved by God and men” (Sir 45:1ba). Among all the biblical
characters mentioned by Ben Sira, only Moses and Samuel share this
characteristic>.

The second sentence recalls the events before Samuel’s birth. “The one
dedicated from his mother’s womb” recalls the prayer of Hannah (1 Sam 1:11),
whereas “nazir’* of YHWH” makes explicit the MT text of 1:11.22 in the same
way as LXX® and 4QSam®. However, Ben Sira adds another detail to this
statement: “in prophecy”. Verse Judg 13:5 clearly states that the task of Samson,
the nazir of God, will be “to deliver Israel from the hand of the Philistines’".
But what is the task of Samuel, the nazir of YHWH? Ben Sira states that it is the
prophecy. In doing this, the sage summarizes and interprets the account of 1 Sam
1-3 (cf. 1:11 and 3:20). But this is the same statement made about Moses and
Joshua in Sir 46:1°%. Prophecy, therefore, is the interpretative key to Samuel’s
character and the many roles he plays on behalf of Israel.

Table 1 compares the statements of Sir 46:13-20 with the corresponding
texts of 1 Sam.

52 The Hebrew participle is in the active form, the Greek participle in the passive form.
In translations, scholars use both the passive (SKEHAN — DI LELLA, Wisdom, 516) and the
active form (MOPSIK, Sagesse, 293).

33 Cf. CORLEY, The Portrait of Samuel, 33.

54 LEE, Studies in the Form, 221, states that Ben Sira intentionally uses the title “nazir”
for Samuel, on the basis of a well-established interpretative tradition of 1 Sam 1:11. Cf.
PISANO, Additions, 19-24; DRIESBACH, 40Samuel, 197-198; DEMITROW, Quattro oranti,
153-156.

55 CORLEY, The Portrait of Samuel, 35, suggests a different interpretation: “While Ben
Sira celebrates Samuel as a proper nazirite [...], there is an implied contrast with Samson who
broke all three stipulations of the nazirite vow, as listed in Num 6:1-2”.

56 Cf. SKEHAN — D1 LELLA, Wisdom, 518.

StBiS1 12 (2/2020)



142 Not Only a Prophet

Table 1: Comparison between Sir 46:13-20 and 1 Sam

Sir 46:13-20

1 Sam

v. 13a Greek

3:20
(cf. Sir 45:1ba Moses)

v. 13a Hebrew

2:26 (Gyabov xal peta xuplov xal LeTd
avbpwTwy)

1:11.22 LXX"® and 4QSam®

3:20 (moTos Zapounh eis mpodNTYY TG
awpic)

v. 13b

/4 I’ \
xatéaTyoey Bagtheiay xal Exploey
dpyovtag éml Tov Aadv adTol

10:1 (Saul)
16:13 (David)

v. 14

7:3-6.15-16

v. 15a
év mioTel adTol AxpLBacdn mpodnTyg

3:1a.20 (cf. 2:26)

v. 15b 9:6.9

xal eyvwady év puacy adtol moTog

0pdaewg

vv. 16-18 7:9-13

v. 19 12:1-5 Samuel’s self-defence speech to
assembly of Israel.

v. 20 28:16-19 Samuel’s speech at Endor

3 Samuel in the NT Tradition: Between Moses and David

In the New Testament, we find three references to Samuel’s character. The
first is found in Peter’s speech (Acts 3:11-26), focused on the power of God,
which manifests itself from the history of the Patriarchs until the death and
resurrection of Jesus Christ. The prophets of Israel announced the passover and
the parousia of Christ. This is the occasion to introduce Samuel as the first of the
prophets alongside Moses. The second is in Paul’s speech (13:16-41), which
traces the history of Israel until David, from whose house God raised Jesus the
Savior (v. 23). In this history, Samuel has an important role as a kingmaker. The
third is in Heb 11, where the author outlines the entire biblical history (vv. 3-38),
according to the interpretative key of faith as the foundation of human life (vv.
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1-2). Between the Major Judges and the prophets, there is the name of Samuel
alongside that of David, representing the monarchy (v. 32).

3.1 Acts 3:24 and 13:20b-22

The speech of Peter is key to understanding the healing of the lame man at
the gate of the Temple (Acts 3:1-11). The healing that the people ascribe to the
Apostles (cf. vv. 11-12), is ascribed by Peter to the power of the Lord. This is the
same power that was displayed from the time of the Patriarchs (v. 13a) until the
glorification of Jesus (v. 13b), delivered by the people to be crucified (vv. 13-16).

Peter states that the people and their leaders acted out of ignorance, but
God accomplished what he had foretold through the mouth of all the prophets®’
(Acts 3:18), that is the suffering of his Christ. This is also true for the parousia,
where the Apostle refers to the prophetic announcement (v. 21). This prophetic
announcement is identified in the first instance in Moses’ announcement of the
“prophet®® like me” (Deut 18:15; Acts 3:22-23)". Peter, then, states that the
announcement of the Messiah’s days is the purpose of all prophecy (Acts 3:24).
But he identifies by name only one “prophet”: Samuel.

Verse Acts 3:24 offers two clues for understanding Samuel’s character.
First, Samuel is among the First Prophets (&md Sapounh xat tév xabe&is). This
claim testifies to the position of the Books of Samuel in the Canon of Scriptures
as well as the point of view of the Hebrew Canon. The Books of Samuel are
“prophetic”® and not “historical” books. As prophetic books, from the point of
view of the NT, the Books of Samuel foretell the days of the Messiah. Secondly,
all the prophets, foremost Samuel, extend the prophetic role of Moses.

57 KEENER, Acts, 1117, remarks that the hyperbole is a common technique both in
Greek-Roman rhetoric and among the sages of the Jewish tradition. Cf. BARRETT, Acts, 211.

58 Cf. MARGUERAT, Les Actes, 1, 134-135: “Ce n’est pas le législateur Moise qui est
invoqué, mais Moise le prophéte, en continuité avec la mention des prophéties au verset
précédent”. The NT recalls Moses as a mediator of the Torah: his own name is synonymous
with “Law”. “Dans le cadre de la fonction prophétique qu’il attribue a la Loi, Luc range son
témoignage au coté des prophetes” (MARGUERAT, Les Actes, 1, 134, n. 47). Cf. BARRETT,
Acts, 210, states that, even though all the prophets speak about the messianic time, “in
particular, Moses foretold the coming one, raised up by God as he himself had been”.

59 Cf. Deut 18:15. The second part of the statement (Acts 3:22b) is modelled on Deut
18:18-19 LXX®. BRUCE, Acts, 145, underlines that the quotation in Acts 3:23, which is in
a conflated form, is not taken directly from OT, but perhaps from a “testimony collection”.

60 PESCH, Atti, 196.
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The particle pév (Acts 3:22a), that follows the name of Moses, and d¢, that
precedes the mentioning of the prophets (v. 24a), reinforces their link with
Moses®!, that the long quotation of the words of Moses (vv. 22b-23) can hide.
Even the difficult syntax of v. 24 reinforces this connection: the main verb that
is missing in v. 24, should be taken from v. 22%%: “Moses said [...] and so did all
the prophets”. Above all, the link between the “prophet” Moses (v. 22) and the
only prophet called by name is strengthened. Charles K. Barrett writes, “Samuel,
is invoked as representative of all those who followed [...]. Samuel is probably
mentioned by name as the next prophet after Moses, but the choice of Samuel
was not only a matter of chronology”®. The passage in 1 Sam 3 (cf. 3:4.6.8.10)
refers to the “prophetic call” of Samuel with clear lexical references to the “call”
(not “prophetic”, but for the leadership) of Moses in Exod 3 (cf. 3:4b). The
presence of just the name of Samuel also highlights the importance that the NT
tradition ascribes to him®. When, then, do the Books of Samuel foretell the
Messiah? The section in 1 Sam 16:1-13 narrates David’s anointing and the
descent of the Spirit of God upon him®. There is a clear difference between this
“anointing account” and that of Saul, with which David’s anointing establishes
an analogical relationship®®. While David is anointed “among his brothers”
(16:132)%7, Saul is anointed in solitude®®. During the baptism at the Jordan, the
Spirit of God descends upon Jesus, who is in the midst of his brothers, a man

! Cf. MARGUERAT, Les Actes, 1, 134: “Au panorama du futur succéde la convocation
de I’Ecriture, et de toute I’Ecriture: Moise d’une part [...], tous les prophétes d’autre part [...]:
le bindme Moise/prophétes correspond a la formule synthétique «la Loi et les prophétes» [...],
qui englobe la parole de Dieu consignée dans le textes”.

2 Cf. BRUCE, Acts, 146; BARRETT, Acts, 210-211.

63 Cf. BARRETT, Acts, 210.

% BARRETT, Acts, 211, and MARGUERAT, Les Actes, 1, 135, quote Rabbi Judah the
Prince who states: “he (= Samuel) was the greatest of them all”.

%5 Cf. KEENER, 4cts, 1117: “Scriptures do not explicitly record messianic prophecy of
Samuel, but his prophecies about the establishment of David’s kingdom would be relevant”.
Keener quotes 1 Sam 16:1-13. “Positive prophecies about Israel’s anointed king could be
fulfilled par excellence in the messianic Son of David”.

66 Cf. GARSIEL, Samuel, 107.

7 The presence of David’s brothers in 1 Sam 16:13 is justified by the development of
the story: Jesse introduces all his sons to Samuel.

8 Samuel orders Saul to send away the servant (cf. 1 Sam 9:27) who is with him from
the beginning of 1 Sam 9. The servant comes back in the account later (implicitly in 10:10,
explicitly in vv. 14-16). The anointing of Saul, the announcement of the signs and the
transformation of Saul in another man (10:1-9) occur without witnesses.
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among men (cf. Matt 3:13.16-17; Mark 1:5.9-11; Luke 3:21-22; John 1:32-34).
Samuel, therefore, foretells the days of the Messiah, playing the role of
kingmaker.

This interpretation is reinforced by Paul’s speech in the synagogue of
Antioch of Pisidia (Acts 13:16-41), where he retells the history of Israel, starting
from the Patriarchs and the Exodus from Egypt (vv. 17-18) until the settlement
of the people in Canaan (vv. 19-20a). The first individual name quoted is that of
Samuel (v. 20b). Acts 13:20b states that the period of judges reaches until (Ewg)
Samuel. Samuel, therefore, is still a judge. This information comes from the
account of 1 Sam 7-8. But Samuel is “the® prophet”, a characteristic that
distinguishes him from the other judges of Israel. This characteristic, instead,
comes from 1 Sam 37°. Compared to the summary of the period of the Patriarchs,
the time in Egypt, the journey in the desert and the dwelling in Canaan
(4 verses)’!, the events of 1 Samuel are recalled with a certain measure of detail
(2 verses). The reason for this difference will be clear at the conclusion of the
speech.

From the account of the beginning of the monarchy, Paul selects only those
details that support his discourse. Table 2 compares the statements of Acts 13:21-
23 with the corresponding texts of 1 Sam.

% BARRETT, Acts, 634, notes that the function of the article in v. 20b is not to
distinguish between Samuel “the prophet” from another Samuel, who was not. The author
concludes that it is better to omit the article. We can remark, however, that the article makes
Samuel a pivotal character, who belongs fully to the category of judges but also begins the
time of the prophets in Israel. The article is attested in the most important manuscripts
(Papyrus 74 and codex R, B, A).

70 Cf. BRUCE, Acts, 305: “Samuel was regarded as the last judge (1 Sam 7:15) [...] and
as the first in prophetic succession after Moses (1 Sam 3:20)”.

"I MARGUERAT, Les Actes, 11, 43, notices that such a reminder of the history of Israel
is common in biblical literature. The purpose of this is to exalt God and remind people of his
identity. The same use of the story of Israel is in 1 Sam 10:18 and 12:7-11. Marguerat
highlights the function of this short history of Israel: emphasizing the divine guidance of
history.
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Table 2: Comparison between Acts 13:21-23 and 1 Sam

Acts 13 1 Sam

v. 21

xaxeibev RToavto Bacidéa ch. 8

xal Edwxey avTols 6 Bedg TOV XaovA vidv  chs. 9-10
Kig, &vdpa éx duliic Beviaulv,

gy Tecoepaxova, missing’>

v.22a

xal uetagthoag adTov 13:13-14

v.22b

yetpev” Tov Aawld adTols eis faciréa 13:14
16:1

@ xal EITeY papTupnoag:

ebpov Aavid Tdv Toli Tecoal ebploxw, “to find”, summarizes the
meanings of {yréw, “to look for” of
13:14 and 6pdw, in the secondary
meaning “to choose”, of 16:1

dvopa xata TV xapdiav (ov 13:14
16:7bB
¢ mowoel mavta Ta fedjuata pov missing

72 First Samuel 13:1 is an incomplete verse. LXX® omits it. The Vulgate translates
“duobus [...] annis”. The summary of Saul’s reign (14:47-51) lacks the information about the
length. This information is always present concerning the reign of subsequent kings: David
(2 Sam 5:5 and 1 Kgs 2:11); Solomon (1 Kgs 11:42); Rehoboam (14:21); Jeroboam (15:2).
JosePHUS, Ant. VI.378, gives the length of the reign of Saul after the account of his death:
eighteen years during the life of Samuel and twenty-two after the death of the prophet.
KEENER, Acts, 2060-61, proposes that, “Forty was, however, a standard summary number for
the long reign of a judge or king. [...] The forty years at least provides a literary connection
with the wilderness period”.

73 Cf. KEENER, Acts, 2062: “The «raising up» (¢yelpw) here prefigures that of Jesus in
13:30; Luke sometimes finds in «raising up» a double entendre for resurrection”.
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Unlike most of the tradition, Acts 13:21-22 recalls Saul’s kingship
(election and rejection’*). The choice of David for the throne” and the testimony
of God follow the removal of Saul. The account of Saul’s rejection recalled in
Acts is that of 1 Sam 13, in particular, vv. 13-14, merged with 16:1-13. These
narratives are also closely related in 1 Sam. In 1 Sam 13:14, David is chosen “as
a nagid”, the role for which Saul was previously anointed (cf. 10:1). In this way,
the replacement of Saul with David is complete and clear. Otherwise, Acts
13:22b states that David is chosen “as a king”. This is the same statement of
1 Sam 16:1. The text of the Lord’s testimony also combines 1 Sam 13:14 and
16:1, “David, son of Jesse” comes from 16:1 (see also 1 Chr 10:14b), while
“aman after my own heart” comes from 13:14 LXX® 7. The last part of Acts
13:22b is not present neither in 1 Sam 13:13-14 nor in 16:1-13. The text of
13:14ap of Targum Samuel is the bridge between the text of 1 Sam and that of
Acts”’. This sentence allows Paul to conclude his speech. On the ability to
perform the will of God, Paul binds David with Jesus, who descends from the
house of David (cf. Matt 1:1-17 and Luke 3:23-38), according to the promise
made to David (2 Sam 7).

Therefore, Samuel, judge and prophet, in the speeches of both Peter and
Paul, is recalled as the kingmaker. In this role, Samuel is part of the divine plan

74 KEENER, Acts, 2061, proposes two solutions: God removed Saul “by taking away
his office from him (1 Sam 16:1) or by his death (1 Sam 31:4-5)”. So BRUCE, Acts, 305. The
link between the removal and the death of Saul is suggested in 1 Sam 28:4-25. God does not
respond to Saul (vv. 4-6). Samuel states that God does not respond because he has become
an opponent of Saul (v. 16). The logical consequence is the death of Saul and the defeat of
Israel (v. 19). The addition of 28:17-18 links the rejection narrative (ch. 15) to the death of
Saul (31:1-6). Otherwise, PESCH, Atti, 534, suggests that the only reference is the rejection
of Saul. BARRETT, Acts, 632, points out that ueBictyut in the sense of “to remove from an
office” is attested even in Luke 16:4.

75 This condensed sequence is similar to 1 Chr 10:14: God “causes the death” (mn
hiphil) of Saul and transfers the kingdom to David.

76 Scholars (MARGUERAT, Les Actes, 11, 44; KEENER, Acts, 2061) also recall Ps 89:20
and Isa 44:28. Keener, however, states that the main source is “straightforward” 1 Sam 13:14.
BARRETT, Acts, 636, states that the testimony given to David is based on the OT, but it is not
an exact quotation as much as a conflation of different biblical texts perhaps by heart.

77 Cf. VAN STAALDUINE-SULMAN, Samuel, 304-305: “In many respects TJon adapted
this verse to its own theological view. God did not have to search for a new king, but
appointed one straightaway. The term «after his own hearty is explained as «doing his will».
Note that these two adaptations are also found in Acts 13:22”. Cf. WILCOX, The Semitisms
of Acts, 21-24.54.
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of salvation, which spans from Exodus until the liberation offered by the death
and resurrection of Christ, through the anointing of David.

3.2 Heb 11:32b

Hebrews 11 is structured in three parts: an initial thesis (vv. 1-2), which
takes up the concluding statement of the previous chapter; a demonstration, that
occupies most of the chapter (vv. 3-38); and a conclusion (vv. 39-40), which
introduces the beginning of next chapter.

The definition of mioTis is the first passage of chapter (Heb 11:1): faith
gives substance to hope and is the proof (the way of knowing) of what cannot be
proven otherwise (or cannot be known in any other way)’®. The second passage
links the theme that will be developed in the second chapter: the life of the
Ancestors of Israel, who received divine approval’’, demonstrates the definition
of miotig. All cited biblical characters®® (Abel, Enoch, Noah, Abraham, Sarah,

8 The first meaning of &eyyos is “proof”, cf. MITCHELL, Hebrews, 228-229, n. 1.
VANHOYE, Hebrews, 179, glosses “proof” with “means of knowing”: what is “proven”, in
fact, is also “known”. The use of the verb éAéyyw in John 3:20 is an interesting intertextual
link. “Who does evil hates the light, and does not come to the light, lest his deeds should be
proved/corrected (éAeyx87)”. A behavior can be corrected if it is proved and then known.
A further link between the two texts is the theme of “light”. In Heb 11:1 the “proof” concerns
the “things that are not seen”. In John 9:5 Jesus states that he is “the light of the world” and
then he opens the eyes of the blind man (vv. 6-7). Cf. RAVASI, Ebrei, 107; URSO, Ebrei, 153.
VANHOYE, Hebrews, 178, translates: “Faith is a way of possessing what is hoped for, a means
of knowing the realities that are not seen”. The first item (11:3) of the list that follows the
statement of Heb 11:1 is the knowledge (voéw) of the world as a God’s creation.

7 MITCHELL, Hebrews, 229; VANHOYE, Hebrews, 178. For the use of paptupéw as
“divine approval” cf. Acts 13:22: God testifies to David that he is the man according to his
heart.

80 RAVASI, Ebrei, 103, notes that this gallery of exemplary characters echoes the style
of Ben Sira, a text of the Hellenistic period. Cf. MITCHELL, Hebrews, 232: “Such catalogues
are extant within the Bible and the literature of Hellenistic Judaism, as well as in Greek and
Roman Literature”.
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Isaac and Jacob, Joseph, Moses®! and Joshua®?), embodying the mioTis in their
life, become examples™ for the believer of today.

Hebrews 11:32 is found between vv. 30-31 (the fall of Jericho) and vv. 33-
38 (which alludes to several different biblical episodes) and constitutes a sort of
transition®. All items from v. 3 to v. 31 are introduced with the formula
“mioTe+proper name™®, while v. 32 presents only a list of names which from
v. 33 onwards are replaced by generic references. A rhetorical question introduces
the verse and warns the reader of the change of style®. The verse lists®’ four
Major Judges (Gideon, Barak, Samson, Jephthah) without further details, and
then mentions two other characters (David, Samuel) and concludes with the
generic word “prophets”. Heb 11:32b is key to understanding how the author of
the Letter perceives the character of Samuel.

We can see that the list of judges is not arranged chronologically. The same
inversion between the names of Gideon and Barak is found in 1 Sam 12:11a.
Many scholars explain this non-chronological order by the perceived importance
of the two characters®®. This explanation is certainly founded on the breadth of
Gideon’s story (Judg 6-8). But, because these lists display the same inversion,
we can assume either a dependency between them or the same free approach to

81 The text dedicated to Moses is also larger than the text dedicated to other characters.
The birth of Moses, the choice to return to his people, the exit from Egypt, the night of Easter,
the passage of the Red Sea are recalled.

82 Joshua is not explicitly named, but the fall of Jericho (Josh 6) is an important
passage in the account of the Book of Joshua.

85 The mention of Rahab as a woman of faith may surprise the reader. But Rahab
contributed to the fall of Jericho (remembered in Heb 11:30) by choosing Israel and its God
(cf. Josh 2:21-21), and for this reason she became part of the people (cf. Josh 6:25). Moreover,
Rahab is mentioned in the genealogy of Matthew as mother of Boaz (cf. Matt 1:5).

8 ATTRIDGE, Hebrews, 348: “The naming of these six figures serves primarily as
a transition from the preceding pericope with its attention to individuals of the patriarchal
and exodus periods to the generically depicted later history of Israel”.

85 Two exceptions are Heb 13:8, which marks another phase of Abraham’s story, and
11:13 which introduces an author’s remark.

86 Cf. MITCHELL, Hebrews, 256-257; ATTRIDGE, Hebrews, 347.

87 Cf. VANHOYE, Hebrews, 191: “In 11:32 the author, wishing to give the impression
of superabundance difficult to manage”.

88 DELITZSCH, Hebrderbrief, 581; PINK, Hebrews, 848: “The order in which they are
mentioned is not that of time, but of dignity”. So URSO, Ebrei, 164, who attributes to the
same reason the inversion of the names of David and Samuel. Cf. ATTRIDGE, Hebrews, 347-
348: “The systematic departure from a strict scriptural sequence is a part of attempt to create
an image of a vast horde of exemplars of faith”.
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the most recent memories. Otherwise, both lists are very accurate regarding the
chronology of the most ancient events®.

The NA?" presents an asyndetic list of the four Major Judges. This list is
followed by the names of David, Samuel and the mentioning of the prophets
linked by two coordinating conjunctions”. Franz Delitzsch’' states that the
addition or omission of conjunctions produces different lists. This is evident in
the translations of this list into modern languages’. The two extremes are the
elimination of all conjunctions and, vice versa, the extension of them to all items.
These translations produce a uniform list, which highlights the inversion between
the names of Gideon and Barak, but, above all, between the names of David and
Samuel. The Greek text, however, shows two different coordinating conjunctions:
the name of David is linked with a reinforced conjunction (te xai) to the name of
Samuel; otherwise, between the name of Samuel and “the prophets” there is
a simple conjunction (xaf)’.

The reinforced conjunction e xal occurs 53 X in the NT. Some of these
occurrences are particularly significant. In Matt 22:10, the servants go out to
invite everyone to the banquet of the landlord. The merismus movnpovg Te xal
ayabBois reinforces the meaning of mavtag, that precedes in the verse. In Luke

8 CAMPBELL, I Samuel, 125, notes that the order of the judges in 1 Sam 12:11a is
wrong, whereas the events of Exodus and the conquest of the Land are re-presented in
accordance with the biblical text (v. 8): “These differences raise some substantial questions
about our knowledge of Israel’s past. Does ch. 12 preserve a variant tradition of Israel’s
experience of oppression and deliverance and kingship that has an equal claim to authenticity
with the preceding traditions? [...] Alternatively, [...] are we looking at faulty recall of
tradition or theologically influenced reshaping of tradition? We do not know. When we have
one tradition, it is unchallenged; when we have more than one, we may have a challenge and
no easy resolution”.

%0 This text is well attested (Papyri 13-46; Codex B, A, 1 and some minuscule
manuscripts). Other manuscripts have the conjunction 7e xai before the name Zawpwy and
xal after it. Few other manuscripts present only the conjunction Te xai before the name
Sauddv.

! DELITZSCH, Hebraérbrief, 581.

2 For example, the French translation TOB (2011, p. 2634), strengthens the link
between Samuel and the prophets (Gédéon, Barac, Samson, Jefté, David, Samuel et les
propheétes) and breaks that between David and Samuel. In this way the chronological order
is wrong, but suggests an interpretation: the prophetic role of Samuel is underlined.

93 Cf. JAY, New Testament Greek, 56: “Sometimes xal is preceded by the enclitic Te.
This denotes a somewhat closer connection than by itself”. Cf. BLASS — DEBRUNNER,
Grammatica, 540.
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12:45, the different conjunctions reinforce the link between eating and drinking:
drunkenness is the consequence of both. Acts 4:27 describes the opposition to
Jesus that involves all Jerusalem: the reinforced connection between Herod and
Pontius Pilate highlights the collusion of political powers against the Anointed
of God.

In summary, stressing the two different conjunctions, Heb 11:32b can be
divided into three homogeneous parts. The four Major Judges represent the time
of settlement in the Land; David and Samuel the beginning of the monarchic
period; the “prophets” all the time until the present’. In 11:32, therefore, Samuel,
rather than the “prophet” or the “last judge” of Israel, is the “kingmaker”. The
damnatio memoriae of Saul makes David the first king of Israel. Consequently,
Samuel is associated with David at the beginning of the monarchy (cf. 1 Chr
11:1-3). The order of the names (David and Samuel) reflects the relationship
between the two characters’.

4 Samuel the “Prophet”?

There are “scattered traces™® of Samuel’s prophetic role in 1 Sam. Only

two verses outside the storyline, two narrator’s comments, define Samuel as
a prophet”’. In 1 Sam 9, Samuel is defined (cf. vv. 11-13.18), and he defines
himself (v. 19), as a seer, a guide for the people and a minister of sacrifices,
whereas the narrator at v. 9 equates the role of “seer” to that of “prophet”.

%  ATTRIDGE, Hebrews, 347: “The individuals chosen as further generic
representatives of faith include four judges [...] one king, David, and one prophetic judge,
Samuel”. Omitting the mention of the prophets, this proposal then, identifies three groups of
names linked to three roles: judge, king, and judge-prophet. This highlights the uniqueness
of Samuel’s role, but not his relationship with David.

% Cf. 1 Chr 9:22. Otherwise, BRUCE, Hebreos, 334, states that the inversion between
the names of Samuel and David may have been intentional to put Samuel in closer contact
with the prophets.

%6 MCKENZIE, The Four Samuels, 6.

97 Otherwise MCKENZIE, The Four Samuels, 6, recognizes the prophetic role of
Samuel in chs. 3, 15, 28. But the title of “prophet” is absent in chs. 15 and 28. The role of
Samuel in those chapters is that of a moral guide. This is the role even of Moses and the
judges. Cf. Judg 2:6-19.
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But, it is 1 Sam 3 that transforms Samuel, the apprentice-priest, into
a prophet. The “call narrative” pattern, even if modified’®, which shapes the
account, allows switching the statement of v. la (“The boy Samuel was
ministering to the Lord in front of Eli”), a priestly role, to that of v. 20 (“And all
Israel from Dan to Beer-Sheba knew that Samuel was established as a prophet of
the Lord”), a prophetic role.

The formal coincidence between Exod 3:4 and 1 Sam 3:4.6.8.10 is clear,
even though the two call narratives are different in detail. But the “call narrative”
of Samuel, modelled on the pattern of the “call narrative” of Moses, builds the
mosaic profile of Samuel’s character.

Similarly, Moses is never called “prophet” in the Exodus account, but only
in the biblical tradition (cf. Deut 18:15.18; 34:10; Acts 3:22; 7:37. In Josh 14:6b;
1 Chr 23:14; 2 Chr 30:16; Ezra 3:2; Ps 90:1, Moses is called “man of God”).
Similarly, Moses plays several roles in his life.

At the end of the “childhood cycle”, the definition as “prophet” is, above
all, key to understanding Samuel’s character, as the man who speaks with God
and whom God answers, the intercessor on behalf of the people with God, the
living memory of the covenant of God with the people. In the same way, the
definition as “prophet” is also key to understanding Moses’ character.

Abraham Heschel writes,

The prophet is a person, not a microphone. [...] The prophet’s task is to
convey a divine view, yet as a person he is a point of view. He speaks
from the perspective of God as perceived from the perspective of his own
situation [...] The prophet is not only a prophet. He is also poet, preacher,
patriot, statesman, social critic, moralist. There has been a tendency to
see the essence and chief significance of prophecy in the display of one
or another of these aspects. Yet this is a misapprehension of the intrinsic
nature of prophecy.”’

%8 About 1 Sam 3 as “call narrative” see HABEL, The Form and Significance, 297-323;
GNUSE, A Reconsideration, 379-390; SIMON, Reading Prophetic Narratives, 51-68.
CAMPBELL, / Samuel, 57, states: “It is important to recognize that this is not a prophetic call
narrative; there is no call. It may serve in place of call narrative”.

9 HESCHEL, The Prophets, X1V.
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Conclusion

John McKenzie'® recognized “four Samuels”, that are the priest, the
prophet, the seer and the judge. In this study, I have tried to demonstrate that
there are actually more than “four Samuels”.

The Books of Samuel show the multifaceted shape of this character.
Samuel is requested from the Lord and then given back to him as a nazir forever
(1 Sam 1). His education is that of a priest (chs. 2-3). When Samuel comes back
into the account (ch. 7) he plays different roles: intercessor on behalf of Israel,
judge, priest, seer, moral guide or covenant keeper. His unique role in the history
of the monarchy is that of kingmaker. In fact, after the anointing of Saul and then
of David, the monarchy continues on a dynastic line. Only twice does the narrator
define Samuel as a prophet, two remarks outside the storyline. The first is the
most important. The “call narrative” of 1 Sam 3 builds the “prophetic” profile of
Samuel onto the model of Moses. So, “prophet” becomes key to understanding
Samuel’s character and all the roles he plays.

The biblical tradition emphasizes each time one or another role of Samuel.
The OT tradition highlights the role of kingmaker, and then the association with
David (1 Chr 6:12-13; 9:22; 11:1-3; 29:29), or the role of intercessor, and then
the association with Moses (Ps 99:6 and Jer 15:1). The NT tradition (Acts 3:11-
26; 13:16-41; Heb 11:32) recalls Samuel as a judge, but, above all, as a kingmaker.
In this second role, Samuel performs his prophetic role, like Moses, foretelling
the Davidic Messiah.
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Zhrnutie

Biblické postava Samuela je dost’ komplexnd. Samuel totiz zastava v prospech Izraela rozne
ulohy: ako prihovorca, knaz, vladnuci sudca, vodca (strazca zadkona). Hoci nie explicitne,
Samuel je tiez definovany ako nazir (1Sam 1,11). Ustanovovanie kral'ov je Samuelovou
osobitnou rolou v dejinach Izraela. Na zaver ,,cyklu detstva“ je Samuel explicitne naratorom
v poznamke mimo dejovej linie predstaveny ako ,,prorok™. Tymto spésobom je postava
Samuela predstavend podobne ako postava Mojzisa.

Biblicka tradicia spomina postavu Samuela iba na niekol’kych miestach (1Krn 6,12-13; 9,22;
11,1-3; 29,29; Z 99.6; Jer 15,1; Sir 46,13-20; Sk 3,24; 13,20b-23; Hebr 11,32b).
Starozakonna tradicia zdoéraziiuje dve rozdielne interpreta¢né linie: asocidciu s Davidom
a tlohu ustanovitel’a kral'ov a stivis s MojziSom a ulohou prihovorcu. Novozakonna tradicia
tiez spomina postavu Samuela v suvislosti s Davidom iMojziSom. Kazdd zmienka
o Samuelovi ukazuje, ze biblickd tradicia pojala jedinec¢nost’ tejto postavy vo vyrozpravanych
dejinach Izraela i jej dolezitost’ dejinach spasy.

Klucove slova: Samuel, Mojzis, David, tradicia Starého zékona, tradicia Nového zakona.
Summary

The biblical character of Samuel is a very complex one. Samuel, in fact, plays different roles
on behalf of Israel: intercessor, priest, governing judge, guide (covenant keeper). He is also
defined, even if not explicitly, nazir (1 Sam 1:11). His unique role in the history of Israel is
that of kingmaker. At the end of the “childhood cycle” Samuel is presented explicitly as
“prophet” by the narrator with a remark outside the story line. This presentation makes the
character of Samuel similar to that of Moses.

Few times the biblical tradition refers to the character of Samuel (1 Chr 6:12-13; 9:22; 11:1-
3; 29:29; Ps 99:6; Jer 15:1; Sir 46:13-20; Acts 3:24; 13:20b-23; Heb 11:32b). The OT
tradition highlights two different interpretative lines: the association with David, and the role
of kingmaker, and the association with Moses, and the role of intercessor. The NT tradition
also recalls the character of Samuel between David and Moses. Each reference to Samuel
shows that the biblical tradition has caught the uniqueness of this character in the narrated
history of Israel and his importance in the History of Salvation.

Keywords: Samuel, Moses, David, Old Testament tradition, New Testament tradition.

Daniela De Panfilis
Pontificio Istituto Biblico
Piazza della Pilotta, 35
00187 ROME, Italy
ddepanfilis@aruba.it
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Law Terms in the Versions of Jeremiah

Johanna Ezberger

Introduction

The meaning of the term 77N in the prophetic books of the Hebrew Bible
has been widely discussed from the perspective of the mutual influence of the
formation of the 7™ and the prophetic books'. In the context of the book of
Jeremiah, the semantics of the term 7N have been thoroughly discussed in
Christl Maier’s Jeremia als Lehrer der Tora. Soziale Gebote des Deuteronomiums
in Fortschreibungen des Jeremiabuches (2002), in which Maier investigates the
meaning of the term 710 in Jeremiah™?.

The standard equivalent of 7N in the LXX is véuog (sg.), but there are
many instances in which Jeremiah"** deviates from this correspondence.
Occasionally, scholars have debated the implications of individual deviations for
understanding the theologies of the two versions. For example, the difference
between the grammatical numbers of 1N (sg.) and vépor (pl.) in Jer™!
31:33//Jer™** 38:33 has been the subject of intense debate between Adrian
Schenker and Hermann-Josef Stipp?.

However, the semantics of the legal terms that are used as equivalents of
"0 in Jer™X and their implications for understanding the orientations, views
and ideologies behind the text have yet to be thoroughly discussed in a broader
context.

' Cf. even a broad range of introduction literature; SCHMID, La formation, 405-406;
ZENGER, Heilige Schrift, 25-27. Cf. on the other hand, the focus of the SBL Isaiah-section
during the last couple of years.

2 This debate has been pursued in various publications between 2006 and 2010.
SCHENKER, Das Neue; STIPP, Die Perikope, 1-25; SCHENKER, Welche Argumente, 113-124.
According to SCHENKER, Das Neue, the deviation from the standard correspondence in the
use of the plural vépot in Jer™*X 38:33 vis-a-vis the singular 7710 in JerMT 31:33 reflects the
distinct theologies or ideologies of the two versions, particularly in relation to their
understandings of the covenant, which is the subject of the immediate context. STIPP, Die
Perikope, denies any significant difference of meaning between the versions on an
ideological or theological level based on a difference in grammatical number.

Studia Biblica Slovac



Johanna Ezberger 159

This article analyzes the semantics of the legal terms that Jeremiah™** uses

as equivalents of the term 710 in Jer™T against the background of the semantics
of 7N in Jer™'. In order to complete the picture, Hebrew terms with Greek
equivalents that are elsewhere used as equivalents of 7710 will be taken into
account as well. The article concludes with a discussion of the relationship
between the two versions’ legal terminology from a diachronic perspective. It
must be borne in mind that in any given case, the use of a particular equivalent
for 7N in Jer"** may reflect either the presence of a particular Hebrew term in
the Vorlage or a decision on the part of the translator. Therefore, the relationship
between the legal terms in the two versions does not necessarily directly reflect
the relationship between Jer™" and the Hebrew Vorlage of Jer™**. While the use
of legal terms in the first part of Jer“*X largely accords with Jer™?, the use of
legal terms in the second part of Jer"** differs significantly from Jer™'. This
change of terminology roughly accords with Tov’s hypothesis that the second
part of Jer™™* was revised, and calls for an explanation that takes this hypothesis
and the observations behind it into account.

1 The Inadequacy of Hebrew and Greek Terms

As noted above, the standard equivalent of 7N within the LXX is vépos.
In Jeremiah, seven of eleven occurrences (2:8; 6:19; 8:8; 9:12; 16:11; 18:18; JerM”
31:31 [Jer*** 38:31]) of m1n have véyos as their equivalent. This correspondence
always includes equivalence of grammatical number, with the exception of 770
(sg.) in Jer™" 31:33 corresponding to véyot (pl.) in Jer"** 38:31.

2:8 ol iepeis oUx eimav mod éoTiv MM R AR K 071797
xUplog xal ol avrexopevol Tol DYIm MYT &Y "wam
obx AmioTavtd pe xai of 5933 182 DRI 2 WD
molpéves NoePouy eig Eue xal ol 1257 1HYRY IR

npodijTal émpodyTevov T Baai
12 4 > ~
xal dmiow dvwderols

¢mopevlnoav

The priests did not say, “Where  The priests did not say,

is the Lord?” and those who “Where is YHWH?” And
hold the law did not know me, those who hold the law did
and the shepherds sinned not know me; and the
against me, and the prophets shepherd sinned against me;
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6:19

8:8

9:12

16:11

Law Terms in the Versions of Jeremiah

prophesied by Baal and went
after what does not profit.

OTL TGV AGYwV [ou 00 TPogETy oV
xal TOV M KOV ATTWaQVTO
because they did not pay
attention to my words and they
rejected my law

még EpelTe OTL godol Eopey Nuels
xal xuplov éoTly pnebd’
NGV elg patny yevn iy axolvos
Yeudns ypapuatedow

How will you say, that we are
wise, and the law of the Lord is
with us? A false pen has
become in vain to scribes.

ot T eyxataMTeV adTolg TOV
pov 8v Edwxa Tpd
TPOTWTOV aOTEY xal 00X
fixouaay T dwvis nov
because they have forsaken my
law that I set before them, they
also have not obeyed my voice

2 > 7 > 4 4 ¢

avh’ wv eyxaTEMTOV e ol

TaTEPES VLAY AEYEL XUpLog xal

R bl 4 ~ b 4

@xovto émiow Oy GAAoTplwy
2 A el ~ \

xal édovAevoay adTols xal

TpoTexVVnoay adTols xal Eue

EYRATENTIOV xal TOV YOOV OV

olx épurd&avto

it is because your fathers have

forsaken me, says the Lord, and

were going after foreign gods

and the prophets prophesied
by Baal, and went after things
that do not profit.

12Wpn RS MaTHY o

N2TIORIM

because they did not pay
attention to my words; and
they rejected my law

1INIR D201 KN 2R

7PW5 N3N 1R 1INKR M DM

0™Aa0 PY LY Y

How do you say, we are wise,
and the law of YHWH is with
us? Surely, behold, the
scribes’ pen of falsehood has
made it to a lie.

NN WK PAINTAR DAY
=R9 5P WNY-R D7IaY
13 125

because they have forsaken
my law that I set before them,
and have not obeyed my
voice, or walked in
accordance with it

IR D2 IAR 1AYIWR DY
D'nHR AR 125 MoK
DY NNNW Q17PN DINR
TINY R NNINTART 1AW DR

it is because your fathers have
forsaken me, says YHWH,
and were going after other
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Jer*X 38:33
(Jer™M' 31:33)

Johanna Ezberger

and served them and
worshipped them and have
forsaken me and have not kept
my law

0Tt 0Ux @molelTal amo
iepéwg xai Bouly) amd cuvetol
xal Adyog amod TpodyTou
because law shall not perish
from a priest, and counsel from
a wise, and a word from a
prophet

01dovg 0wow ®ou eig TV
dtdvolay adT@v xal éml xapdicg
adTéV ypdw adTols

giving I will give my laws in
their mind, and I will write
them on their hearts

161

gods and served and
worshiped them, and have
forsaken me and have not
kept my law

AXVY 102N [N TARN"KRH D

X111 237 0ONN

because law shall not perish

from a priest, and counsel

from a wise, and a word from

a prophet

Dab"9y1 DaPa nK NN
N33ANOKR

I will give my law in their
inner part, and I will write it
on their heart

Four occurrences, however, do not follow the standard correspondence:

Jer**%X 33:4.5
(Jer™' 26:4.5)

Jer*** 39:23
(Jer™M' 32:23)

4 2\ A A /4 ~

v wy) axolvayTE Hov ToU
mopeveafat v Tolg vopipolg pov
ol £0wxa xaTd TPOTWTOV V&Y
> eloaxolew TGV Aéywv TG
Taidwy ou TEY mpody T 0lg
3 Al 3 4 1 3 ~
£yw ATOTTEAW PO Vb
*if you will not listen to me, to
walk in my precepts that I have
given before you, ° to hear the

words of my servants the prophets

whom I send to you

xal o0x fxovoay Tis dwvijs cou xal

év Tolg mpoaTaypuacty cov o0x

3 A $4 a3 r
¢mopevlnoay dmavta @ éveteilw
avTols olx émoinoay

na%H "HR pnwn 8H-or?
0278b *nn1 W
Ay MaTHY ynwy’
n5W "R WK DRI
D2"HR

*if you will not listen to
me, to walk in my law that
I have given before you ’ to
hear the words of my
servants the prophets whom
I send to you

(Frninal) 7pa wnw-RY
-53 nR 1357785 [Tnnal]
XY mipH onH Ny WK

1Y
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and they did not obey your voice
and did not walk in your
ordinances; all you commanded
them they did not do

XX . ~
Jer"™* 51:10  xal odx QvTelyovTo TGV

(Jer™" 44:10) pov @v Edwxa xaTd

TPOTWTOV TGV TATEPWY AVTRY

and they have not clung to my
ordinances that I gave before their
fathers

Jer"™ 51:23  yal odx Axoloate Tiis dwvii

(Jer" 44:23) xuplou xal év Tolg
adTol xat &v T adTol xat év
Tois paptupliots adTol olx
¢mopevfnTe
and you did not obey the voice of
the Lord and did not walk in his
ordinances and in his law and in
his testimonies

and they did not obey your
voice and did not walk in
your law; all you
commanded them to do,
they did not do
12578
1851 02185 *nNITWR
D2'MAR

and they have not walked
in my law and my
ordinances that I gave
before you and before your
fathers

M Mpa onpnw 89

R PITY

Dnadn

and you did not obey the
voice of YHWH and did
not walk in his law and in
his ordinances and in his
testimonies

1N (sg.) in Je™! 26:4 corresponds to vépot (pl.) in Jer™** 33:4. 77N in
the plural (ketiv) or in the singular (gere) in JerM' 32:23 corresponds to
mpoatdypata (pl.) in Jer"** 39:23. In two cases, the equivalents are not clear: in
Jer"** 51:10 (Jer™" 44:10), mpoordypata (pl.) corresponds to both 771 (sg.) and
mpn (pl.), and in Jer™* 51:23 (Jer™" 44:23), mpootdypata (pl.) and vépos (sg.)
correspond to 77N and Mpn, respectively, implying a reversal of standard

equivalents.

To get a more accurate picture, the uses of vépog, mpootaypata, and vouupot
elsewhere in the LXX and the use of pr/>npn, their only other Hebrew equivalent
besides 77N, need to be taken into account. In Jer 10:3, mipn (pl.) corresponds

3 The difference between pn and 1pn seems insignificant.
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to véwpot (pl.), while in Jer™** 38:37 (Jer™" 31:36), vépot (pl.) corresponds to
o'pn (pl.). pri(sg.) in Jer 5:22 and ©'pn (pl.) in 5:24 correspond to mpooTdyayuTa’.

5:22

5:24

10:3

Jer**X 38:37
(Jer™M 31:36)

Tov TaEavta dppov Spiov Tf

baraooy mpdoTayua aiwviov xal

oy UmepProeTal adTé

who sets sand as a boundary for
the sea, a perpetual ordinance, and
it will not transgress it

TOV 0106Vt Hulv eTOV Tpdipov xal
YoV xata xalpdy TANPWIEWS
Bepiopol xal
édvdakev Nuiv

who gives us rain, early rain and
late rain, according to the season
of the satisfaction of the
ordinance of harvesting, and he
kept it for us

OTL T poppa T@Y EBviy pdtala
because the precepts of the
nations are vain

éav mabowvtal ol vépol ouToL Ao

TPOTWTOU [ov d¥aly xVplog xal TO
yévos lopanh madoetal yevéshal
gbvog xata mpoowméy wou maocag
Tag NuEpas

if these laws cease from before
me, says the Lord, also the genos
of Israel will cease to be a nation
before me all the days

- b 131 Hin nnwR
MIN2Y 89 oW

I, who set the sand as a
boundary for the sea, a
perpetual barrier, and it will
not transgress it

[A] (7m) owa inan

mpn mMyaw nya viphm

=Y YRR

who gives us rain, early
rain and late rain, according
to its season, he keeps for
us the weeks appointed for
the harvest

ban onpn mpnr

because the ordinances of
the nations are vain

1850 1HRN DPRN WRTDR

589 P 03 MATORI
55 2185 "3 AN INaY?
o

if these orders cease from
before me, says YHWH,
also the seed of Israel will
cease to be a nation before
me all the days

# Other than in the first-mentioned group of occurrences, where 770 corresponds to
vopos, the use of singular and plural is irregular and does not follow any recognizable rules

or conventions.
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2 MT and LXX: A Synchronic Reading
2.1 The Meaning of /111 in the MT

According to Christl Maier, whose observations will be summarized and
evaluated below, Jeremiah™" is characterized by a tendency to understand 771N
as a general designation for the entirety of God’s will (“genereller Ausdruck fiir
die gesamte Willensoffenbarung JHWHs ). According to Maier, the final version
of JerMT largely presupposes a written corpus and presents Jeremiah as its teacher®.

Like the majority of Jeremiah scholars, Maier believes that Jer"** and
JerMT share a common Vorlage, to which Jer™** is closer. Maier occasionally
refers to Jer** while discussing the text history of JerM". The terminology of
Jer™X is not the focus of Maier’s research.

2.1.1 Stereotyped Language

The vast majority of occurrences of the term 17N are characterized by
stereotyped language. N0 is generally referred to as God’s 77N, Where God is
the speaker, 77N takes a first-person singular suffix (6:19; 9:12; 16:11; 26:4;
31:33 and 44:10), and where the prophet is the speaker, it takes a second-person
(32:23) or third-person (44:23) singular suffix, depending on whether the speech
is addressed to or deals with God (32:23 and 44:23, respectively).

InJer 6:19;9:12; 16:11; 26:4; 32:23 and 44:10:23, n7in is the direct object
of a verb that signifies the abandonment of the 770 by the prophet’s audience or
by the “fathers” (o®n, 6:19; a1y, 9:12; 2, 16:11; N255 ynw &Y, 26:4; 751 &Y,
32:23; 751 &Y, 44:10.23).

2.1.2 A Written Corpus

Two passages explicitly refer to a written corpus. In Jer 2:8, those who
handle the law are described as n7nn *wan. The verb wan usually takes an object
that designates a concrete, physical entity; in this context, 7710 may refer to a
scroll. Likewise, the use of 0180 and 7pw vy in Jer™! 8:87, which states that the

> MAIER: Jeremia, 351.

® With the exceptions of Jer™T 18:18 and eventually 44:10; cf. MAIER, Jeremia, 351.

7 BHS proposes reading nwy as inf. abs. and reading 7N as the object of nwy.
According to this reading, the scribes falsify the text of the 171n. See already DUHM, Jeremia,
88; RuDOLPH, Jeremia, 60, and practically all more recent commentaries: see MCKANE,
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scribes (0™a0), who invoke their special relation to the 770, have turned into
liars while executing their scribal office (“the pen of lie [pw VY] has turned the
scribes into a lie”), points to a written corpus.

In Jer 8:8-9, those responsible for 7710 are in parallelism with other leading
groups, all of which have betrayed their mission. (The same occurs in 2:8%.) In
the larger context of 8:8-9, the 77N of the scribes is opposed by the words of the
wise’, suggesting an opposition between written 710 and oral teaching.

A similar opposition can be found in Jer 6:19 and 9:12, where God’s n71n
on the one hand and God’s voice (51p, 9:12) or God’s words (027, 6:19) on the
other figure as complementary elements of a parallelism'®. If 7711 is not used as
a synonym of 0™27 and 5, it is presented as a complement to oral teaching and

Jeremiah, 11, 1072; CARROLL, Jeremiah, 228; but not HOLLADAY, Jeremiah 1, 274. JerMT,
however, makes sense, and Jer™*X supports JerMT; see MAIER, Jeremia, 298, 300.

8 In JerMT 2:8, the priests, those who handle the 71, the shepherds, and the prophets
are all in parallelism. The title “shepherds” is elsewhere used to designate either the kings or,
in a more general way, the leadership of the people (see 3:15; 10:21; 12:10; 22:22; 23:1.2.4;
25:34-36). Whether those who handle the n71n are to be identified with the priests, who are
mentioned immediately beforehand, or with a subgroup of the priests, or whether they
represent another independent group, is controversial. Duhm and Rudolph identify those who
handle the n7n with the priests; see DUHM, Jeremia, 19; RUDOLPH, Jeremia, 16; see also
HERRMANN, Jeremia, 122. Hyatt identifies them as a subgroup of priests; see HYATT, Torah,
386. Maier argues that they are an independent group; see MAIER, Jeremia, 293; see also
MCKANE, Jeremiah, 1, 32. Maier proposes to identify those who handle the 7710, which she
imagines to be a written object, with those who are responsible for writing and teaching 7710
following the example of Ezra in the books of Ezra and Nehemiah. In Jer™T 8:8-9, the scribes,
who handle the 770, are compared with the sages.

® MAIER, Jeremia, 302.

19 In JerMT 6:19, the first part of the parallelism comprises 2127 with a first-person
singular suffix as the grammatical object of wap (hif.), third-person plural, linked to a
negation. The second part consists of n7In with a first-person singular suffix as the
grammatical object of 8on in the third-person plural. Both 0127 and 7N are therefore
connected with God.

In 9:12, 77N with a first-person singular suffix determined by a relative phrase is the
grammatical object of an infinitive introduced by 5y, which expresses a reason whose
consequence (introduced by 135) does not appear until v. 14. The giving of the reason is
continued by four elements comprising three finite verb forms (one of which has a double
function) that at the level of meaning parallel the infinitive. The grammatical object of the
following verb, ynw with negation, is 57p with a first-person singular suffix. Here also, 7710
and 91p are attributed to God.
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consequently as a written corpus''. In Jer 26:4, God’s n™n and the words of the
prophets rather than God’s voice or God’s words figure as complementary
elements of a parallelism'?.

According to Maier, Jer 18:18, which parallels the 77 of the priests with
the counsel of the wise and the word of the prophet, refers to the priests’ oral
teaching, which it relates to the oral teaching of sages and prophets'’. Maier’s
argument, however, is based on controversial inner-biblical parallels'*. One of
the parallel texts invoked by Maier, Hos 4:6, has frequently been read as referring
to a written corpus and even to the Pentateuch'. Jeremiah 18:18 might therefore
refer to the priests’ teaching of the written 77N, and Maier’s hypothesis of the
underlying idea of a written corpus might reach further than she herself assumes.

2.1.3 Apparent Exceptions

The use of the plural MmN in Jer 32:23 (getiv) is striking, although the use
of the second person in a speech of the prophet addressed to God, the
subordination of NN to a verb signifying abandonment, and the parallelization
of mn with God’s voice'® closely connect the use of m7in here with the
stereotypical use of 7710 (sg.) in 6:19; 9:12; 16:11; 26:4. The plural NN (getiv)
as well as its equivalent mpootdypata in Jer™** 39:23 leads Maier to the
suggestion that JerMT 32:23, in contrast to 6:19; 9:12; 16:11, might attest to an
original plural and point to a plurality of laws'’. However, in light of 44:10.23,
where the equivalences are unclear, mpootayuata might well be considered an
equivalent of 77N (sg.).

' See MAIER, Jeremia, 316, 321; see also THIEL, Jeremia, 101; FISCHER, Jeremia,
275.

12 The request to listen to God (who is the speaker) is explained by two parallelized
infinitive propositions. 729 is followed by its grammatical object, 771, which is determined
by a first-person singular suffix and a relative phrase that marks it as a gift of God; ynw is
followed by its grammatical object 0'®23771 *7ap 27, which is likewise determined by a
relative phrase that characterizes the prophets as having been sent by God.

13 MAIER, Jeremia, 311.

14 MAIER, Jeremia, 311.

15 KESSLER, Micha, 194.

16 In the first part of the parallelism of Jer 32:23, which 770 is part of, pnw in the
third-person plural is linked to a negation and followed by the grammatical object of God’s
voice. 77N constitutes the grammatical object of the second part and is followed by 751 in
the third-person plural and linked to a negation.

17 Within the MT, the plural of 7™ appears only twelve times.
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In Jer 44:10 7N is part of a two-part expression with mpn, and in 44:23
it is part of a three-part expression with nipn and N1Tp. In 44:10.23 770 seems
to be used either as a generic term or as a synonym for mipn and mp'®. The
tripartite expression in 44:23 is in parallelism with God’s voice in much the same
way as N is in 6:15 and 9:12".

Excursus: Diachrony according to Meier

Meier’s observations remain valid on a synchronic level, regardless of
whether her conclusions on a diachronic level are followed. However, it is worth
summarizing her diachronic conclusions here.

Based on the understanding that JerM™ 31:33 and 32:23 constitute
exceptions, Meier proposes a multistage text history. At the first stage, 7N
designated a collection of laws in a deuteronomistic tradition, as they might have
appeared in an early version of the book of Deuteronomy®. The second stage,
which uses a wider range of terms, had a less clearly defined perspective. Maier
considers 32:23, which, following the ketiv, features a plurality of m=n, and
44:10.23, where 7710 (sg.) is part of a list featuring other legal terms in the plural,
to be relatively late?!. At the third stage, ™ in 31:33 designated the Pentateuch.

2.2 prvapn

In the context of an analysis of the meaning of the terms that correspond
to nn in Jer™*X, it will be useful to consider the utilization of two other Hebrew
terms, pr/npn, which correspond to Greek terms that elsewhere correspond to
ann.

¥ The relationship between, and any more specific semantics of, these three
expressions is hardly ever discussed; see MAIER, Jeremia, 334, who understands 1710 as a
synonym.

1Y Within a speech of the prophet, which is addressed to the people, ynw in the second-
person plural with a negation is (in the first element of the parallelism) followed by its
grammatical object, the voice of YHWH. In the second element of the parallelism, the
tripartite expression consisting of 17N, Mpn, and MY, which are all determined by first-
person singular suffixes attributing them to God, functions as the grammatical object of 751
in the second-person plural with negation.

20 MAIER, Jeremia, 293.

21 MAIER, Jeremia, 328, 336.

StBiS1 12 (2/2020)



168 Law Terms in the Versions of Jeremiah

2.2.1 Order of Nature

Jeremiah™" uses pr/npn in two fundamentally different ways. One group

of occurrences refers to the order of nature®’. This meaning of pr and npn is
obvious in 5:22.24.

Jer 5:22 1, who set the sand as a boundary 0" 9123 DN nnp-wN
for the sea, a perpetual barrier, and 133 89 D'?W'
it will not transgress it

Jer 5:24  who gives us rain, early rain and late [A] (7m) owa nan
rain, according to its season, he  —wp mMyaw npa wiphm
keeps for us the weeks appointed for 15w
the harvest

In context, ©'pn (pl.) in Jer 31:36 likewise refers to the order of nature.
Jeremiah 31:36 is part of a passage (31:35-37) according to which the stability
and inaccessibility of the order of heaven and earth guarantee the stability of
God’s covenant with Israel. The reference to the order of nature is underlined by
the use of Mpn in the preceding v. 35:

Jer 31:35  Thus says YHWH, who gives the sun N1 7Y AR N2
for light by day and the order of the 17 NpR DAY MRY Wnw
moon and the stars for light by night, D7 v31 n55 IR DA
who stirs up the sea and its waves roar DY MIRIY T O3 1AM
— YHWH of hosts is his name.

Jer 31:36  If these orders cease from before me, 0PN W DR
says YHWH, also the seed of Israel 03 DI 0ORI 11950 19N
will cease to be a nation before me all "3 NIAN INAW SRR P
the days. orAr9a b

Jer 31:37  Thus says YHWH: If the heavens “OR MY K 1
above are measured, and the NP nHYRbn oY YT
foundations of the earth below are IR"D3 VNAY PARTTOM
explored, then I will also reject all the -5y b P-HI3 DRAR

offspring of Israel because of all they

MTORI WY WRD
have done, says YHWH.

22 In this meaning, the use of pPr/npn seems close to an often-assumed original
meaning of the root. According to ThWAT, the original meaning of ppn/pr/npn is
“demarcation”; see RINGGREN, 151, ppn.
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In Jer 33:25 — part of vv. 14-26, which has no equivalent in Jer™** — mpn
also designates the order of nature. The passage is heavily based on 31:25-27,
which it quotes. The use of mpn is part of the quote:

Jer 33:25  thus says YHWH: if my covenant is  0ny *n™a 850K 717" 90K 10

not with day and night, I haven’t -x5 pARY DY vy
established ordinances of heaven N
and earth

Jer 31:36  if these orders cease from before 31951 158N WNToR
me, says YHWH, also the seed of 10w SR PIT 03 MIATORI
Israel will cease to be a nation D' A-59 2185 M3 NPAn

before me all the days

2.2.2 Guidelines

The only places where the use of pr/npn designates Israel’s laws are Jer
44:10.23, where mpn appears alongside 77N (as part of a two-part expression
with 770 in 44:10 and as part of a three-part expression with 7710 and MY in
44:23)%.

Jer 44:10  and they have not walked in my law  -qwx 1257789

and my ordinances that I gave DI'MAR 31991 03185 NN
before you and before your fathers
Jer 44:23  you did not obey the voice of NN M Mpa onynw 89

YHWH and did not walk in his law onaba &Y PRV
and in his ordinances and in his

testimonies

mpn either functions as a synonym or as a definition of the generic term
0. In 10:3, mipn refers to the laws of the nations.

2.3 The Equivalents of 771 in the LXX

2.3.1 vépog: God’s Instructions for Israel

The signification of véyog (sg.) within Jer~** is largely congruent with the

signification of mmn in Jer™'. As an equivalent of 7N (sg.), vépos (sg.) is
restricted to the stereotyped material of Jer 1-18, where 770 is presented either

2 pn/npn as a law term seems to be largely interchangeable with other law terms in
biblical texts; see RINGGREN, 155, 153, ppn.

StBiS1 12 (2/2020)



170 Law Terms in the Versions of Jeremiah

as God’s abandoned 1710 or as the responsibility of a specific group that betrayed
its mission.

Jeremiah™** 38:37 has vépot (pl.), while the corresponding verse, Jer™!
31:36, has o'pn. However, Jer™*X 38:35-37 and JerM" 31:35-37 differ concerning
both the form and the content of the individual verses and their order**, resulting
in different semantics for the two terms in their respective contexts.

It has already been mentioned that o'pn in JerMT 31:36 refers to mpn in
the preceding verse, supporting the view that the passage presents the stability of
the order of heaven and earth as guaranteeing the stability of the covenant
between God and Israel. o'pn in JerM" 31:35 has no equivalent in the
corresponding verse, Jer™** 38:36.

In the context of Jer™**, véuot (pl.) recalls the previous use of véyot (pl.),
in Jer™** 38:33, where it corresponds to 70 (sg.) in Jer™. In Jer"** 38:33, véuot
(pl.), as well as its equivalent 70 (sg.), refers to the law (or the laws) given to
Israel at Sinai. If végot (pl.) in Jer™** 38:37 takes up véyot (pl.) in Jer** 38:33,
it does not designate the order of nature — in contrast to its equivalent, @'pn, in
Jer™MT 31:36 — but rather refers to the law(s) that were given to Israel at Sinai.

In Jer"** 51:23 vdyor is used with mpootdypata, just as 7N is used with
mpn in Jer™" 44:23. However, in Jer** it is mpootdypata that refers to the laws
given to Israel at Sinai, by creating a link to 51:10, where mpootayuata stands
on its own.

Excursus: Diachronic Aspects of Jer" 31:35-37 (Jer***38:35-37)

The deviation from the standard equivalent in Jer"*X 38:35 (JerM™ 31:37)
is one of many differences between the versions. Jer™' 33:14-26 quotes JerM”
31:35-37, maintaining its order and form. JerM" 33:14-26, which has no equivalent
in Jer"*X | is largely considered to be an addition on the part of Jeremiah™™?*, The
differences between the versions, in both the order of vv. 35-37 and the parallel
between Jer"** 38:35 and Jer™" 31:37, are best explained as adaptions of Jer™"
31:35-37 to Jer™' 33:14-26 by whoever added the latter. Concerning the
relationship between the Greek and Hebrew legal terms, there are two

24 The first verse of this passage in Jer™*X (Jer™*X 38:35) corresponds to the last verse
in JerMT (JerMT 31:37). Jeremiah™*X 38:35//JerMT 31:37 is also the verse that is marked by the
most far-reaching differences, JerMT 31:37 being quoted in JerMT 33:14-26, which is a zero-
variant of JertXX,

25 BOGAERT, Urtext, 237-247; see ERZBERGER, Jer 33:14-26, 663-683.
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possibilities: (1) JeremiahM™ has broken a link between 31:33 and 31:36 by
utilizing different terms in the two verses. If this is the case, Jeremiah™™ might
either have added mpn in 31:35 in order to emphasize the subject of the order of
nature or have chosen o°pn in Jer™™ 31:36 in order to correspond to an already
existing Mpn in 31:35. In either case, the question remains why Jeremiah™"
chose a similar term rather than the same term in order to create a link between
v.35and v. 36. (2) If the link between Jer"** 38:33 and Jer"** 38:37 was created
by Jeremiah"** or its Hebrew Vorlage, mpn in v. 35 might easily be imagined
to have been eliminated after having lost its reference point.

2.3.2 véupos: Guidelines of Changing Valence
voutpos (pl.) is used in Jer 10:3 and 26:4:

Jer 10:3 éti e TV 0viv pdTtala 5an onyn mpnma

because the precepts of the because the ordinances of
nations are vain the nations are vain
Jer 26:4-5 *&ay un axobonTé wou Tod nabh "o wnwn 8-ox?
(Jer™* 33:4- mopeveahal év Toig nov 02718% "N WK
3) ol Edwna xatd mpdowmov YUY 'R0 "T2Y MATHY v’
> eloaxole TGV Méywv Tév 0HR MHW 1218 WK

maidwy pov T@v Tpody T olg
p) \ 3 4 \ < ~
£yw ATOTTEMAW TPOS DWHS

*if you will not listen to me, to *if you will not listen to me,
walk in my precepts that  have  to walk in my law that I have
given before you, given before you

> to hear the words of my > to hear the words of my
servants the prophets whom I servants the prophets whom
send to you I'send to you

In Jer** 33:4, véuupor corresponds to 7N in JerM 26:4%°. The use of
véppor in Jer™™ 33:4 accords with the stereotyped use of véuos in 6:19; 9:12;
16:11. Jeremiah™* 33:4 uses vuipor with a first-person singular suffix in a
verbal phrase that warns not to abandon the laws as part of a parallelism in which
God’s directives for Israel are parallel to the words of the prophets. Like vopog in
6:19; 9:12 and 16:11 and vdpot in 32:23, the véuipot in Jer™ X 33:4 are directives

26 Some minuscule have vopoig, which seems to reflect an alignment with JerMT but
keeps the plural; see ZIEGLER (ed.), Jeremias, 331.
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for Israel. In Jer 10:3, vopupot, which corresponds to mpn, refers to the laws of

the nations.

2.3.3 mpooraypata: Sinai and the Order of Nature

mpooTdypata appears in Jer** 5:22.24; 39:23; 51:10.23:

Jer 5:22 Tov TaEavta dppov Spiov Tf
Baracoy aiwviov xal
oy UmepProeTal adTé
who sets sand as a boundary for
the sea, a perpetual ordinance,
and it will not transgress it

Jer 5:24 TOV 0106vTa Nl VeTOV TpPdiyov
xal 8Yrpov xata xalpdy
TANPWIEWS
Bepropod xal ébvragey nulv
who gives us rain, early rain and
late rain, according to the season
of the satisfaction of the
ordinance of harvesting, and he
kept it for us

Jer"™¥39:23  xal olx #xougay Tis dwviis dou

(Jer™'32:23)  yai 2y Tolc oov olx
¢mopevlnoay dmavta @ éveteilw
avTols olx émoinoay
and they did not obey your voice
and did not walk in your
ordinances; all you commanded
them they did not do

LXX . ~
Jer=2 51:10  xal odx dvteiyovto T&V

T . ¥
(Jer" 44:10) TPOTTAYURATWY| L0V WV Edwx
XATA TPOTWTOV TEY TATEPWY
vtV

- o' 5123 5N WK
11103 ]9 oW

I, who set the sand as a
boundary for the sea, a
perpetual barrier, and it will
not transgress it

[A] (7m) owa 1nan

mpn Myaw nya wiphm

15N Rp

who gives us rain, early rain
and late rain, according to
its season, he keeps for us
the weeks appointed for the
harvest

(Trnal) T9pa wnw R
-b3 nX 12577xY [Tnnai]

RH mivyH ond annr R
Wy
and they did not obey your
voice and did not walk in
your law; all you
commanded them to do,
they did not do

150K

21851 02%18Y nnITWwKR
D2'MAR

Studia Biblica Slovaca



Johanna Ezberger 173

and they have not clung to my and they have not walked in
ordinances that I gave before my law and my ordinances

their fathers that [ gave before you and
before your fathers
Jer™  51:23  xal odx Axoloate Tiis dwvii M 9P onynw 8N

(Jer™" 44:23) xuplou xal év Tolg onabn &5 Py
adTol xat &v T adTol xat
gv Tolg paptuplots adTol olx
¢mopevlnTe
and you did not obey the voice you did not obey the voice
of the Lord and did not walk in of YHWH and did not walk

his ordinances and in his law and  in his law and in his
in his testimonies ordinances and in his
testimonies

In Jer™' 5:22.24, mpogrdypata is equivalent to pn (v. 22) and npn (v. 24)
and signifies the order of nature. In Jer"** 39:23 (JerM' 32:23), the use of
mpoataypata strongly recalls the use of vépog in 6:19; 9:12; 16:11. As in 6:19;
9:12 and 16:11, the mpootaypata in 32:23 are attributed to God within God’s
speech and presented as the direct object of a verb that signifies their
abandonment by the people. As in 9:12, they are part of a parallelism and are
paralleled by God’s voice.

Whereas Jer™* 51:10 is limited to the term mpootdyuata — in contrast to
the parallel verse JerMT 44:10, which contains a two-part expression consisting of
mn (sg.) and mpn (pl.) — Jer™** 51:23 (Jer™" 44:23) has vépog and mpootdypata.
As has already been mentioned, it is mpootaypata (pl.) in 51:23 that, by creating
a link to 51:10, refers to the laws given to Israel at Sinai.

Excursus: Diachronic Aspects of Jer" 44:10.23 (Jer*** 51:10.23)

In Jer™* 51:10 (Jer™' 44:10), one Greek equivalent (mpootdypata)
corresponds to two Hebrew equivalents (7710 [sg.] and mpn [pl.]). In Jer"*X
51:23 (JerM" 44:23), mpootdypata (pl.) and véyos (sg.) correspond to 7N and
mpn, respectively, a reversal in the order of elements vis-a-vis what would have
been expected given the standard equivalents even outside the book of Jeremiah.
A majority of scholars maintain that mpootdypata (pl.) in Jer"** 51:10 translates
mpn (pl.) in JerMT 44:10 and that 7N (sg.) was added later following the
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example of JerMT 44:23%7. However, in light of other deviations from standard
equivalents in Jer*, it is equally possible that mpogtdypatae (pl.) corresponds
to 7N (sg.) in Jer™* 51:10.23 (JerMT 44:10.23), which would be supported by
the order of the terms in Jer™** 51:23 (Jer™M" 44:23), and that mpn was added to
JerMT 44:10 based on the model of Jer™T 44:23.

2.4 Semantics and Orientations

The tendency observed by Meier to use 77N as a general designation for
the entirety of God’s will toward Israel is confirmed by semantic oppositions
within and outside Jer™". Jeremiah™" makes a clear distinction between the law
exclusively given to Israel and other kinds of laws or regulations. prn/npn
designates either the order of nature or the law for the nations or for Israel and is
used for God’s instructions for Israel only in combination with 770, 77N (as
well as min in Jer™T 32:23) exclusively designates God’s instructions for Israel.

The way legal terms are used differs considerably between the first and
second parts of Jer™**. Jeremiah"** 1-18 is dominated by the use of véuog in the
singular to designate the law of Israel, corresponding to the use of 771 in Jer™.
While there is no other term for directives for Israel and vépog is exclusively used
for Israel’s law throughout Jer™** 1-18, the employment of law terms in the
subsequent chapters of Jer** is characterized by far greater variety and some
interchangeability of terms, and those terms are always in the plural, with the
exception of vopoc, which is used alongside mpootdypata in Jer™** 51:23 (JerM”
44:23).

In addition to végot (pl.) in Jer™* 38:33 (Jer™" 31:33), the law given to
Israel is designated by the terms vopipor and mpootaypata, the latter of which is
the standard equivalent of mpIn/o'pn and elsewhere in Jer™** (5:22.24) refers to
the order of nature in the same way as mpin/o'pn does in Jer™'. mpootdypata
designates the law given to Israel in Jer"** 39:23 (Jer™" 32:23) and the law given
to Israel at Sinai in Jer** 51:10.23 (Jer™" 44:10.23) and appears in combination
with vépog in Jer™** 51:23. In Jer** 33:4 vépupor, which in Jer™** 10:3 designates
laws for the nations, refers to God’s directives for Israel.

2T HOLLADAY, Jeremiah 2, 278; MCKANE, Jeremiah, 11, 1072; MAIER, Jeremia, 332.
This hypothesis, however, starts from an assumption that would first have to be proven: that
vduos is the standard equivalent of 7N throughout Jer™*X as well.
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The distinction between a law for Israel and a law for the nations is less
clear in Jer™™* than in Jer™". While vépos is exclusively used for Israel, vépipos
can be used to designate either the laws of the nations (Jer™** 10:3) or Israel’s
laws (Jer™™* 33:4 [Jer™' 26:4]). By using mpootdypata on its own in Jer™**
39:23; 51:10 (Jer™' 32:23; 44:10) and with vdyog in Jer™** 51:23 (JerM" 44:23)
to describe the expression of God’s will toward Israel, and in Jer™** 5:22.24 to
describe the order of nature, Jeremiah"*X creates a link between God’s law for
Israel and the order of nature.

The second part of the book is characterized by an almost uniform use of
plural forms (with the exception of vopos appearing alongside mpootaypata in
Jer™ X 51:23 [JerMT 44:23]). Particularly striking is the use of the plural form
vépot in Jer™* 38:31 (Jer™" 31:33) and mpoordypata in Jer** 51:10 (Jer™" 44:10)
wherever the laws of Sinai are referred to?®.

The different semantics of law terms in the two versions of the book of
Jeremiah as well as the orientations related to them concern both the relationship
between Israel’s law and laws for those who are not Israel, and the shape and
character of Israel’s law. In contrast to Jer™', which uses nn as a general
designation for the entirety of God’s will toward Israel, which is more or less
clearly identified with a written corpus, the plural terms in Jer“** suggest a less
defined plurality of laws. Jeremiah™" draws a far clearer distinction between the
law given to Israel and the laws of the nations than the second part of Jer**¥,
which for its part establishes a link between Israel’s laws and the order of nature.

3 A Diachronic Rereading

While the question of dependency is under debate, a majority of
researchers regard Jer™** as the translation of a Hebrew text that is closer to a
common Vorlage of both Jer™** and JerM” than Jer™”, as noted above. However,
even if this is the case, the choice of a specific Greek equivalent for a Hebrew
word might still be due to the translator.

The shift in the use of law terms in Jer"**, which takes place after Jer***
18 — with the next occurrence of a law term coming in Jer™** 33 (JerMT 26) —
points to two different approaches in the two parts of Jer**. This suggests either

28 In light of these findings, Schenker’s analysis of the plural in Jer 31:33 as creating
an opposition between the law given at the Sinai and the laws that will be given in the future
should be reconsidered; see SCHENKER, Das Neue, 33, 59.
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a change in the disposition of the author or two different authors, translators, or
revisers. If Jer™** came closer to the common Vorlage with regard to the
semantics of legal terms, Jer! must have adjusted the terminology of the second
part to the first.

Maier’s hypothesis, according to which the use of 7™ in JerM! reflects a
deuteronomistic context and thus precedes the common Vorlage, would be
seriously challenged if the terminology of JerM” represented a revision of the less
uniform terminology in the second part of Jer"*,

However, the shift in the utilization of law terms in Jer™** accords with the
observation that there is a change in the standard equivalences. A similar change
between the first and second half of Jer™** has been observed with regard to other
terms as well, leading Thackerey to posit two translators®’ and Tov to posit that
the book’s second part was revised™’.

If Tov is correct that the second part of Jer™** was revised, the more coherent
system of terminology observed in Jer** 1-18 and — correspondingly — in Jer™"
must have been deliberately undone®'. By opting against further uniformity in
favor of stronger diversification, Jeremiah™** apparently rejected the specific
understanding of 77N in its Vorlage, which was upheld by Jeremiah™'. This
reconstruction undermines the widely held view of a unidirectional development
toward a conception of Israel’s law as an expression of God’s will that took the
form of a literary entity called 7.
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Zhrnutie

Prispevok analyzuje sémantiku legislativnych terminov, ktoré Jeremias™** pouziva ako

ekvivalenty slova 7710, Dané terminy si skimané vo svetle sémantiky vyrazu 770
a hebrejskych terminov s ich gréckymi ekvivalentmi, ktoré st na inych miestach pouzité ako
ekvivalenty nmin. Zatial’ ¢o pouZitie vyrazov pre zakon v prvej Casti Jeremiasa*X prevazne
sthlasi s JeremiasomMT, ich pouzitie v druhej casti Jeremiasa™*X sa 1isi od pouzitia
v Jeremia$oviMT, Zmena terminologie v JeremiaSovit*X zhruba stihlasi s hypotézou E. Tova,
Ze druha Cast’ Jeremiasal*X bola zrevidovana.

Klucove slova: Jeremids, Septuaginta, masoretsky text, legislativne terminy, Tora.

Summary

The present article analyzes the semantics of legal terms that Jeremiah™** uses as equivalents
of the term 7MN. These terms are examined in light of the semantics of the term 7710 and of
Hebrew terms with Greek equivalents that are elsewhere used as equivalents of 7. While
the use of legal terms in the first part of Jeremiah!*X largely accords with Jeremiah™T, the
use of legal terms in the second part of Jeremiah™*X differs significantly from JeremiahMT,
The change of terminology in Jeremiah™** roughly accords with Tov’s hypothesis that the

second part of Jeremiah™*X was revised.

Keywords: Jeremiah, Septuagint, Masoretic Text, law terms, Torah.
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Poéma o zodpovednom Zivote a smrti (Sir 40,28-41,4)

Poeticko-sémantickd analyza

Pavel Prihatny

Uvod

Stadia sa venuje poeticko-sémantickej analyze poémy 40,28-41,4 v Knihe
Sirachovho syna (alebo Ben Siru). Predlozeny hebrejsky text sa opiera o rukopis
H® z 12. stor.! Rukopis H? bude porovnévany s najstar§im rukopisom z Masady
(HM#), ktory poému tiez s¢asti obsahuje. Na niektorych miestach, kde je H®
nezrozumitel'ny, predkladdme text upraveny tak, 7e zohl'adiiuje obidva rukopisy?.
Preklad je volny a sleduje nielen ¢o najvernejsiu reprodukciu materského textu
v lexikélnej rovine, ale aj — nakol’ko je to moZné — jeho poeticky charakter’.

Pozornost’ je sustredend na dve negativne sentencie v poéme (40,28a;
41,3a) diktujuce jej obsah i poeticky charakter’. Celkova analyza poémy tak
smeruje k pochopeniu sposobu zivota, pred ktorym sa v uvedenych negativnych
sentenciach varuje: tento spdsob Zivota je vyjadreny syntagmou jnn »n, ,,zivot
z daru®, pritomnou hned’ v ivodnom riadku poémy v prvej negativnej sentencii.
Syntagma jnn »n je sledovana v rovine jej vyskytu v Sir i v kontexte celého SZ.
V dalSej Casti su analyzované sémantické odtiene lexém negativnej sentencie
40,28a. Nasleduje poeticka analyza poémy a v poslednom kroku je predlozena
verifikdcia obsahu syntagmy jnn *n za pomoci Greimasovho semiotického
Stvorca.

'K edicii hebrejskych rukopisov odkazujeme na BEENTIES, Ben Sira. Dostupné su aj
na fotografiach a ich prepisoch v podani Martina Abegga a Erica Reymonda na internete:
http://www.bensira.org/navigator.php. V §tidii pouzivame pre jednotlivé rukopisy skratky
HMas, HA, HB, HE, HP. K charakteru rukopisu HE a jeho datécii porov. RHEY — DHONT, Scribal
Practices, 97-121.

2 Nejde nam tu o snahu dopracovat’ sa k Urtextu. Ide o jednoduché textovo kritické
porovnanie problematickych miest s ohl'adom na poeticky raz textu.

3 Hlavne v rovine rytmiky reS$pektujic aj naznaky endekasilabu, dramatizacie
prostrednictvom skracovania riadkov, €i v rovine fonetickych prvkov.

4 V centre pozornosti je predovsetkym prva negativna sentencia (40,28a), ktord je
v druhej Casti poémy obsahovo d’alej rozvinuta druhou sentenciou (41,3a).
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Aby bolo mozné uchopit’ semiosis® poetického textu a vdaka nej jeho
zmysel, je nevyhnutné pristipit k jeho poetickej analyze®. Jej cielom je
postrehnat’ stilad medzi vyznamom a jeho zdznamom: medzi posolstvom, ktoré
chce autor komunikovat’ a poetickym textom ako formou jeho komunikécie.
Poeticky znak je totiz ,,autoreflexivny a motivovany*, o znamena, ze

kazdy element posolstva je v iom sémantizovany a interaguje
s primarnymi Strukturami zmyslu. Tak fonologické, ako aj
morfosyntaktické komponenty nadobudaju v poetickom texte
sémanticku hodnotu, ktora efektivne prispieva k tvorbe globalneho,
hyperkonotativneho zmyslu posolstva’.

Sémanticka analyza poetického textu teda nutne zahina poeticku (a spolu
s iou sémanticku a Strukturalnu) analyzu. Bola by chyba zamerat’ sa v nej len na
urcenie obsahu jednotlivych lexém a ich syntagmatickych vztahov, lebo kazdy
poeticky signifikant je ,,v mensSej miere prvkom vyjadrujucim vztah ako skor
vyjadrenim $truktary“®. Tuto charakteristiku poetického signifikantu nazyva
Marchese aj ,,fonoprosodické posolstvo™’. V pripade poetického textu je preto
treba najprv dobre zhodnotit’ mieru a uroven pouzitia poetickych figur zo strany
Pudského autora: je treba ich rozpoznat, opisat’ a urcit’ ich funkciu vzhl'adom na
celkové posolstvo textu. V konecnom dosledku az dostato¢ne jasné pomenovanie
¢i zachytenie funkcie pouzitych poetickych figur dava poetickej analyze jej
zmysel.

Popri tychto metodologickych krokoch je zaroven nutné ponechat
primerany priestor intuicii, ktora berie do tivahy a respektuje nikdy nie celkom
uchopitelny presah hlbinnych $truktir zmyslu'®. Tieto hlbinné $truktiry zmyslu

5 K definicii semiotickej terminologie porov. GREIMAS — COURTES, Semiotics.

® A teda k analyze nielen v rovine sémantickej, ale aj Strukturalnej: k primerane;j
Strukturalnej analyze v zmysle dokumentu PAPEZSKA BIBLICKA KOMISIA, Interpretacia, 42-
44. V poetickej analyze sa opierame o autorov DOBBS-ALLSOPP, Biblical Poetry; ORTON,
Poetry; SCHOKEL, Manual; WATSON, Classical.

7 MARCHESE, Metodi, 144.

8 AGOsTI, 1l testo, 11, ktorého cituje MARCHESE, Metodi, 146.

® MARCHESE, Metodi, 146.

19V pripade biblického textu je uchopenie zmyslu konkrétneho fenotextu stazené
nielen jeho Strukturovanim a ,,nadpodmienenost’ou” najprv v genotexte jeho l'udského autora,
ale aj — a predovSetkym — pritomnostou druhého, ¢i skor prvého, bozského autora
(Uberdeterminierung, ,,nadpodmienenost™, termin aplikovany Freudom v jeho analyze snov,
ktorym chce povedat’, ze kazdy element tvoriaci sen je podmieneny predchadzajucimi
skasenostami; porov. FREUD, Studienausgabe, 293-308). Treba preto vzdy pamaétat’ na to, ze
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maji svoj ,,definovatelny logicky status“!! desifrovatelny za pomoci analyzy
elementarnej Struktury signifikacie alebo Greimasovho semiotického Stvorca,
ktory bude aplikovany v zavere $tadie'?.

Figry poetického textu tento zaroven obohacuju o iné funkcie: jeho
zelanu esteticka funkciu, ktorej ulohou je zabavit’ a rozptylit, ako aj d’alsie dve,
sebe vlastné a podstatné funkcie, akymi st tvorenie vyznamu, ktoré dava jazyku
zivot a umoziuje skuto¢né poznanie a zrkadlenie charakteristickych vypovedi
doby'®. Vsetky tieto funkcie — zv1ast estetickd a tvoriva — uzko koresponduji so
schopnostou intuicie chapanej ako ,komponent kognitivnej kompetencie
subjektu‘'*. Intuicia tu teda nie je akymsi neuchopitelnym subjektivizmom: ide
skor o informované (do formy vloZené) prejavy ,.sekunddrnej imaginacie'”,
ktoré su v texte predlozené prave za pomoci poetickych figur, tvoriacich (¢i
obohacujucich) vyznam, a tiez ich objektivizujliicich prezentacii historicko-
kultirneho kontextu.

zmysel biblického textu transformovany do signifikujticich nastrojov I'udského jazyka nikdy
nemozno celkom obsiahnut’ alebo vycerpat. K terminom ,genotext, fenotext porov.
KRISTEVA Semeiotiké.

1 Porov. GREIMAS, On Meaning, 48.

12 Uzito¢ny analyticky nastroj, aky Greimasov semioticky Stvorec bezpochyby je,
bude pouzity k zobrazeniu zékladnej interpretacnej linie poémy, bez analyzovania
pripadnych substruktur.

13 Porov. BARFIELD, Poetic, 34.

14 GREIMAS — COURTES, Semiotics, 161-162.

15 Sekundérna imaginécia“ je pojem, s ktorym prisiel Coleridge (Biographia, 304),
na ktorého odkazuje aj BARFIELD, Poetic, 27-28. Vyjadruje nim aktivitu 'udského vedomia
pri tvorbe poézie, v povahe ktorej — ako piSe Barfield — je ,,rozpinat’ sa k plnosti vedomia
a vedenia“. Sekundarna imagindacia je tak schopnost’ (a aktivita) 'udského vedomia prekrocit
empirické vnimanie skuto¢nosti a dosahovat’ jednotu bytia. V tomto zmysle tzko suvisi
s intuiciou a je akymsi medzistupiiom medzi intuiciou a jej vyjadrenim v poetickej forme;
porov. BARFIELD, Poetic, 26-28.
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Poéma Sir 40,28—41.4

mn O Mn a3 28a Syn mdj'®, neZi Zivotom z daru!
SHinonn qoxi v 28b  Lepsie je zomriet', ako byt drzy.
a1 mow Sy mawn vk 29a Tomu, kto hl'adi'” na cudzi stol,
ovn munY R 29b  nic sa k Zivotu neprida.
Tarnyon wal Hiyn 29¢ Dusu si upriamil k jemnym darom'®,
o'Yn Mo Y1 Ry 29d  aké st madremu trdpenim ™.
moRW ponn wai ny vy 30a Hrubému® ¢loveku sladké je Ziadat,
WK M2 9wan1a7par 30b  vo vntri jeho hori sta ohen.
Tt mnbnn la O, smrt, trpké je myslienka®' na teba,

16 Preberame gere 32 namiesto ketiv *an, ktoré nedava zmysel: ide o metatézu, zimenu
podobnej spoluhlasky.

17 Doslova ,,zazera“, so zamerom posudzovat'.

18 Preberame celu gere tipravu neslovesnej vety tohto versa (namiesto ketiv wa3 9apn
myvn). Oprava v HB rukopise koreSponduje s najstar$im rukopisom HM® a je syntakticky
spravna. Doslovné znenie je: ,,chodnik jeho duse [su] delikatnosti daru®. Tento vers je tazké
prelozit’ jednoznacne. SKEHAN — DI LELLA, Wisdom, 467, vidi v prvom slove metatézu a ¢ita
Syan, ,necistota”; porov. tiez WRIGHT, No Small, 218. Aj ked’ k tomu navidza gr. text
(&MoyAoet, ,,poskvrituje), nemyslime si, Ze takato oprava je nutna. Ver§ dava zmysel aj s
53pn, v antropologicko-etickej rovine azda aj lepsie, o to viac, Ze 93pn by tu mohlo mat’ aj
ista poeticka funkciu. Jemnou yn aliterdciou totiz vytvara prepojenie medzi dvoma
syntetizujucimi konceptami tvodnych verSov druhej strofy (40,29¢-30), ktoré su
v chiastickej pozicii: 9spn, ,,chodnik a ©pn, ,vnatro“, kde chodnik/cesta Zivota je
vyjadrenim vnutra ¢loveka. V podobnom zmysle sa da vidiet’ aj preklad Pesity: ,,nendvidi
seba, kto miluje potesenia* (preklad podl'a CALDUCH-BENAGES, La Sabiduria, 243). SKEHAN
— D1 LELLA, The Wisdom, 464, preklada: “The delicacies offered bring revulsion to one’s
spirit”; MOPSIK, La Sagesse, 239: “Les meilleurs plats offerts sont écceurements de 1’ame”;
MORLA, Los Manuscritos, 247: “La garganta rechaza los manjares mendigados”.

19 Preberame 10, dolozené rukopisom HM* (v HE rukopise je TI0, ktoré je v kontexte
menej zmysluplné). Vyznam tohto riadka (stichu; budeme pouzivat’ termin ,,riadok®) nie je
lahké interpretovat’. P71 znamena skor ,,rozumny*‘; vol'ba slova ,,mudry* resSpektuje rytmiku
riadka.

20 Doslova ,,silnému, mocnému*. Syntagmu wa3 1y nachadzame u Iz 56,11 v kontexte
zodpovedajucom naSmu, kde sa hovori o nesvedomitych pastieroch oznacenych ako ,,slepi*
(@), ,.nemi psy (0nhR 0ah2), ,.tazko dychajuci [v spanku] a bluzniaci® (20w o),
,,obl'ubujuci spanok* (o115 *anx). U 1z 56,11 ide o jediny vyskyt syntagmy v SZ. Jej pouZitie
naznacuje moznu recepciu tejto pasdze IzaiaSa Ben Sirom a prispieva k spravne;j interpretacii
nasej poémy.

2l Preberame 7121, dosveddené (okrem pociatoéného 1) v rukopise HM™. 772 je
nepozornostou prepisovatel’a v podobe metatézy.
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nnan Sy vpw Wk 1b  tomu, kto bezstarostny je,
movm POw R lc kto Zije si Gspesne
aynoaphnamyr 1d  avladze sa radovat’ z hojnosti.
TP mmbnrn 2a O, smrt, ako je dobry tvoj del,
nney qom oaR Wb 2b - Cloveku nezdravému, bez sily,
Sawpmbwin vk 2d  tomu, kto pada® na vietkom,
MmpnTaniaio 2c¢  trpkému, bez nadeje.
TP mnnTnan 9k 3a Neboj sa smrti, je Gdelom,

Y DN DIwRI Mt 3b spomni na predoslych i buducich®.

Sxnwabaphnm 4a  Lésom™ je vSetkym od Boha,
oY nmnaoxnan Ant 4b preco sa priecit’ zdkonu Najvyssieho®?
wp AR oaw a9xy  4e Citisic, sto, a &i desat’ rokov?,
orn Swwannan PR 4d v podsveti niet?” vravy o Zivote.

Poéma 40,28-41,4 obsahuje dve negativne sentencie (40,28a; 41,3).
Sentencie figuruju po jednej v prislusnych dvoch castiach poémy (40,28-30;
41,1-4). Prva ¢ast hovori o Zivote z daru®®. Druh4 ¢ast’ hovori explicitne o smrti
(41,1-4), o udele smrti, ktorému sa nevyhne ziaden ¢lovek. Druha negativna
sentencia je zachovana aj v najstar§om rukopise HV®,

Poéma ma vzhl'adom na pocet jednotlivych verSov (22, tol’ko je spoluhlasok
hebr. abecedy) kvazi akrosticky charakter a tento pocet — pocet vsetkych
spoluhlasok hebr. abecedy — naznacuje, ze sa tu chce k téme povedat’ vsetko
podstatné. Téma smrti je v poéme kl'iCova a spaja obidve jej Casti. Aj ked’ slovo

»smrt*, MmN, nemame v prvej Casti explicitne vyjadrené, z obsahu je dostatocne

22 Preberame gere WP namiesto imperfekta wpa v HB. Participium dosvedCuje aj
HM? a je syntakticky spravne.

2 Doslova ,,pamiitaj, ze prvi i neskorsi s tebou; v pripade HM* rukopisu doslova
»pamétaj na vychodntl i zdpadnu s tebou* (TnY PINKRY TP 121). V druhom riadku zaroven
vypustame spojku '3, ktora je vynechana (priCom syntakticky by tu bola vhodna) aj v prvom
riadku a nefiguruje ani v HV* rukopise. Podobne ako v prvom riadku nie je nevyhnutna a jej
pritomnost’ tu nartisa rytmiku versa.

24 Namiesto pbn, ,,podiel* (kvoli zachovaniu metriky prekladdme ako ,,16s) rukopisu
HE ma HM® pp. Je to zaujimava obmena, ktora by mohla odrazat’ uvazovanie o stave ¢loveka
po smirti.

% Doslova ,, Tére Najvyssicho®.

26 Rukopis H* tu mé prehodeny slovosled: 01w 5581 nRm WS,

%7 Preberame qere "8 namiesto WR.

28 Touto charakteristikou Zivota ako Zivota ,,z daru predbichame analyzu.
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zrejmé, ze sa o nej hovori. Prvou aluziou na nu je hned’ uvodny imperativ,
negativna sentencia v 40,28a: 'mn YR, ,Nezi! [Zivotom z daru]*. Druhou je
komparativna opozicia vyjadrend vo v. 28b, pricom cely ver§ je zaroven v
chiastickom paralelizme (abb’a’) s emfatickou funkciou vlastnou paralelizmu®’
zvyraziujicou varovanie pred ,,nezivotom®. Hned’ ivodné slova poémy (avodny
imperativ/negativna sentencia) ,,Nezi!“ tak upozornuji pred akousi formou
opa¢ného stavu k Zivotu, ktory je v kone¢nom ddsledku nezivotom, smrtou®.

Syntagma inn »n u Ben Siru a v SZ

Klucovou syntagmou prvej negativnej sentencie (40,28a) v poéme je »n
1nn, ,,zivot z daru®. U Sir ide o jediny vyskyt. Druha lexéma syntagmy jnn, ,,dar®,
je pritomna u Sir 7-krat v rozli¢nych rukopisoch, v nasledovnych kontextoch,

2 Kugel ju opisuje nasledovne: “A is so, and what’s more, B” (KUGEL, Idea, 43).
K otazke $truktiry hebrejského verSa — a v dosledku toho aj k otdzke paralelizmu a jeho
funkcie — je uzitocné spomenit niektoré vyznamnejSie sStadie, ktoré zatriasli tzkym
ponimanim paralelizmu v hebrejskej poézii, zvlast paralelizmu v rovine paralelismus
membrorum. Jednou z prvych vyznamnejSich bola dizertatna praca O’Connora neskor
publikovand (v druhej edicii, s dodatkom) pod titulom Hebrew Verse Structure. O’Connor
na zaklade analyzy syntaxe hebrejského verSa (“line, cola”) vyratava niekol'ko vzorcovych
syntaktickych vymedzeni (“constraints”) a zavrhuje metricky, prip. rytmicky rozmer ako
zasadny pre jeho charakter. Prinos O’Connora aj s poukazom na menSie nedostatky
zrozumitel'ne zhffia vo svojich dvoch recenzidch Holladay (“Hebrew Verse Structure” [1];
“Hebrew Verse Structure” [2]). V linii O’Connora pokracuje Dobbs-Allsopp, ktory
spochybiiuje konstitutivnu tlohu paralelizmu ako takého v hebrejskej poézii. Podobne aj
Holmstedt povazuje paralelizmus za ,,epifenomén poetickej syntaxe* (HOLMSTEDT, Hebrew,
630). S jeho predchadzajucou upravou uveden¢ho Kugelovho principu paralelizmu treba v
syntaktickej rovine a v zmysle jeho apozitivnej teorie suhlasit’, av§ak nemyslime, zeby to z
formalneho hladiska (paralelizmus ako dvojriadok, verS) prinaSalo zésadni zmenu.
Holmstedt nakoniec suhlasi s emfatickou funkciou druhého riadka, aj ked’ tézu “A is so, and
what’s more, B” povazuje za ,,rozmazany [fuzzy] koncept* a apozitivnu teoriu predklada ako
»syntaktické a sémantické rieSenie zaroven*, ktoré ,,lepsSie vysvetl'uje data a pontiika nam tak
model na d’alSie skiimanie v nadeji na definitivne nahradenie napdtého modelu paralelizmu
poetickej syntaxe biblickej hebrejciny* (HOLMSTEDT, Hebrew, 634, 640-641). Opatrnejsi a
vzhl'adom na paralelizmus konzervativnejsi je pristup Tsumuru a jeho teoria ,,vertikalnej
gramatiky” alebo ,vertikality, pomocou ktorej vysvetluje syntaktick¢ zlomy
v paralelizmoch; porov. TSUMURA, Vertical, 447-459.

30 Ze tento stav Zivota, ktory Sir d’alej opisuje, vlastne ani Zivotom nie je, je vyjadrené
aj za pomoci tematickej inklizie vymedzujlcej prvi strofu poémy (40,28-29): manb 1n PR
o™ (v. 29b).

Studia Biblica Slovaca



Pavel Prihatny 185

syntaktickych funkciach a vyplyvajtcich sémantickych rysoch, ¢i komponentoch
(Bedeutungselement):

3,17 (H) v syntagme nn WK, v pozicii nomen rectum ako prislovkové
urCenie sposobu. Vyznam je v kontexte v komparativhom vztahu
negativny: kto pracuje v pokore na svojich dielach, bude viac milovany
ako ten, kto je schopny rozdavat dary. jnn tu vyjadruje ,,bohatstvo,
schopnost’ obdarovat™;

4,4 (H*) ako priamy predmet. Ide o vyskyt v negativnej sentencii
(v kontexte poémy plnej negativnych sentencii). Vyznam je v kontexte
pozitivny vo vztahu k chudobnému v nudzi, ktorému sa nema odmietat’
dar: jnn tu vyjadruje ,,almuznu®;

4,31 (H*) v syntagme 100 TiNa v pozicii nomen rectum ako prislovkové
urCenie Casu. Ide o vyskyt v negativnej sentencii. Vyznam je v kontexte
pozitivny vo vztahu k prijimatelovi, ktorym nie je chudobny; z kontextu
skor vyplyva, ze ide o ,,domacich*: jnn tu vyjadruje ,,mzdu, spravodlivy
narok*;

7,33 (H*P) ako prislovkové uréenie spdsobu. Vyznam je v kontexte
pozitivny vo vztahu k chudobnému v nadzi. jnn tu vyjadruje ,,almuznu®;
10,27 (H*) ako priamy predmet. Vyznam lexémy ako takej je pozitivny,
avsak vo vztahu k ¢loveku, ktory nepracuje alebo pracuje zle, poukazuje
na ¢osi chybajice: v tomto zmysle je vyznam negativny. jnn tu vyjadruje
,,odmenu*;

11,17 (H*) ako podmet v syntagme p*7%¢ inn. Bodky nad pismenami
ozna¢uji opravu a komentatori sa zhoduju na ™ 1nn’'. Vyznam je
vysostne pozitivny: inn tu vyjadruje ,,dar od Pana*;

40,28 (HM*B) v analyzovanej syntagme 100 »n v pozicii nomen rectum
v gramatickej funkcii prislovkového urcenia spdsobu. Vyznam syntagmy
je v kontexte chiastického paralelizmu verSa (navySe s negativhou
komparaciou), ako aj v kontexte poémy, negativny’>. 1nn tu vyjadruje
negativnu ,,zavislost™ (viac nizSie, v analyzach). Vyznam jnn v tomto jeho

31 Vgetky preklady relevantnych autorov tu zohladiiujii chybajuce ™, naznacené

prepisovatelom. MORLA, Los manuscritos, 102, dodava: “La primera comenzaria sin duda
con 1NN y la mencion del nombre divino ™.” Tematicky paralelizmus verSa tomu tiez
nasvedcuje.

32 Okrem 10 mame u Sir este tri vyskyty lexémy nann: 3,17 (HA; alternativa k jnn

v HY); 35,12 (HB; ide o dar od Boha) a 45,21 (HB; ide o obetné dary).

StBiS1 12 (2/2020)



186 Poéma o zodpovednom zivote a smrti (Sir 40,28-41,4)

poslednom vyskyte u Sir (v zachovanych hebr. rukopisoch) zda sa, zaroven
naznacuje akusi syntézu predchadzajucich vyskytov a je tak klimakticky.

Z tohto prehladu vyskytov u Sir vyplyvaju pre inn — predovsetkym
s ohladom na syntagmatické viazby — nasledovné sémantické rysy: bohatstvo,
almuzna, mzda, odmena, dar od Pana, zavislost. Pre objasnenie sémantického
pol’a (alebo motivu) syntagmy jnn »n v analyzovanej negativnej sentencii 40,28a
je zvlast vyznamny syntakticky totozny vyskyt v 3,17 (jnn w'R), kde navyse
rovnako ide o komparaciu dvoch foriem Zzivota. Pod negativnou formou je tu
implicitne zahrnuty zivot v opozicii k tomu, ktory je explicitne deklarovany ako
zivot v pokornej praci. Z prehl'adu zaroven vyplyva, ze vSetky ostatné vyskyty
potvrdzuju linedrny sémanticky motiv v pouzivani inn (,,daru®) u Sir.

V kontexte celého SZ je inn zriedkava lexéma. Nachadzame ju 5-krat,
priCom v pozicii nomen rectum viazaného stavu iba raz (v syntagme, ktora Sir
pozna; pozri vyssie 3,17), v Pris 19,6: inn wR5 pan 521 2071 10 B 00
(,,Mnohi pochlebuji urodzenému ¢loveku a kazdy je priatel'om toho, kto je Stedry
[doslova ,,muza daru®]). Tento paralelny vyskyt, i ked’ jediny mimo Sir, je opét
— vzhl'adom na zhodnu syntakticki formaciu s nasim 40,28a — bezpochyby
vyznamny. Ide tu znova o negativny odtien lexémy jnn, o podobu netprimného
konania cloveka, ktory vyuziva druhého. Negativnost' takéhoto zivotného
postoja potvrdzuje aj nasledujtci vers Pris 19,7, ktory hovori o opusteni bedara
dokonca aj vlastnymi (bratmi), lebo od bedara niet ¢o dostat™. V kazdom pripade
je zaujimavé, ze vyskyt lexémy jnn v paralelnych textoch — aj napriek tomu, ze
je zriedkavy — je najhojnejsi v starSom mudroslovnom texte, ktory mohol byt pre
Sir zdrojom. Z porovnania tychto paralelnych vyskytov, tak v ramci Sir, ako aj
v celom SZ, sa uz da predbezne tvrdit, Ze jnA v syntagme jNA N v negativne;j
sentencii 40,28a ma negativny obsah a Ze sa tu nehovori o ,,zivote Zobraka*, ako
preklada slovensky ekumenicky preklad. jpn »n poukazuje na formu
nezodpovedného zivota ¢loveka, ktory nezotrvava vo svojich pracach a hl'ada,
ako zit' na ukor iného: v jadre takéhoto zivotného postoja je v konecnom
dosledku sebectvo a lakomstvo.

3 Vyskyty v Gn 34,12 a Nm 18,11 st irelevantné. Zvy$né dva st tieZ v madroslovnej
knihe Prislovi (18,16; 21,14), prvy v pozicii nomen regens a druhy v pristavku. Prvy z nich
je tiez negativny; kvalita (pozitivna alebo negativna), ktort vyjadruje druhy, je sporna: ak je
vers$ v antitetickom paralelizme (podobne ako nasledujuci 21,15), ide o pozitivny vyznam.
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Sémantické odtiene lexém negativnej sentencie v 40,28a

Negativna sentencia v 40,28a sa uz na prvy pohl'ad javi byt’ v chiastickom
paralelizme s druhou ¢astou versa (v. 28b). Je preto vhodné stru¢ne zhodnotit’,
v akych sémantickych odtienoch figuruju jej lexémy. Sir piSe, Ze je lepSie
»zomriet™ (qoR1; part. nif. oK), ako zit' ,,zivotom z daru®. V tvare qal mé qoR
vyznam ,,zhromazdit, odlozit*; v pouzitom tvare nifal ma pasivny vyznam
(pripadny reflexivny tu neprichadza do tvahy) ,,byt’ zhromazdeny, pridruzeny*
v zmysle ,,byt pridruzeny k otcom, k svojmu 'udu* alebo jednoducho ,,byt’ vzaty,
zomriet*. V rukopisoch Sir nachddzame (&itate'né) sloveso qoR v nifale 5-krat**:
vsetky vyskyty v pasivhom vyzname sa vzt'ahuji na smrt’ (okrem 42,21, kde sa
hovori o dielach stvorenia, ktoré maji svoje miesto a netreba ich ,vziat,
odobrat™*). Vyskyty v ramci SZ s v rovnakom zmysle. Sloveso §oRK1 v druhej
polovici verSa teda sémanticky koreSponduje so zékazom Mn Y8 v negativnej
sentencii v prvej polovici versa a Strukturalne s nim tvori chiasticky par. Druhé
sloveso v druhom riadku, 550 (v tvare qal, s vyznamom ,.kopit’, zdvihat*‘), by sa
tak vzhl'adom na chiasmus malo viazat’ k jnn »n v prvom riadku a osvetl'ovat
zmysel tejto kI'icovej syntagmy pre pochopenie negativnej sentencie. V tvare
551non (hitpolel, v participiu) je to jediny vyskyt u Sir a v ramci celého SZ mame
len jeden dalsi, v Ex 9,17 (tieZ v participiu)®’, kde je pranierované povysenecké
spravanie faradna k Izraelitom. Obidva tieto vyskyty zosilnené chiastickou
konstrukciou v na§om versi tak jasne navadzaju k prekladu 551non ako ,,drzo sa
spravat™. Aj v tomto pripade slovensky ekumenicky preklad nezodpoveda idei Sir.

Poeticka analyza

Analyza poetickych prvkov dosvedcuje a potvrdzuje tento obsah
negativnej sentencie 40,28a. Poéma obsahuje viaceré izotopy® spajajiice
formalne jej obe casti. Je to napriklad vyrazny poeticky prvok v podobe zvicsa

3 Sir 8,7 [HA] v pasivnom vyzname ,,zomriet™; 16,10 [H*] v reflexivnom vyzname
,,zhromazdit’ sa‘; 40,28 [HM*3] v pasivnom vyzname ,,zomriet*; 42,21 [HM*B] v pasivnom
vyzname ,,byt’ vzaty, odobraty*; 44,14 [HM*] v pasivnom vyzname ,,zomriet™.

35 spya S5non 71w

36 Jzotopy su vSetky tie opakované elementy (sémantické, fonetické) daného textu,
ktoré¢ vytvéaraju jeho homogénny obsah a v dosledku umoziuju aj prislusna lektaru
a interpretaciu; porov. GREIMAS — COURTES, Semiotics, 163-165; MARCHESE, Metodi, 125-
127.
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vzdialenej’’ aliteracie, ktora sa tiahne celou poémou a je distribuovana ¢o do
poctu symetricky v obidvoch Castiach poémy. Ide o ,,mt* (nn, pripadne vn)
aliteraciu, o dve spoluhldsky/fonémy tvoriace prave lexému smrt' (1), Tato
aliterdcia okrem toho, Zze vytvara v ramci poémy izotopickl sémanticki
kategdriu, prepaja zaroven niektoré vyrazy, ktoré — aj ked s izolovane
vyznamovo uplne odli§né — tak v kontexte poémy formuju spolocné sémantické
pole. Ide o tieto: mn (,,smrt*; 41,1.2.3), 10 (,,dar*; 40,28), 550 (,,spravat’ sa
drzo, povySovat' sa“ — vyznam v tvare hitpolel 55mnonn; v. 28), mn
(,,povazovat*, vo viazanom inf. s predlozkovou vizbou nunb; v. 29), avun
(,,chutné jedlo*; v. 29), pnn (,,chutit’ sladko®, v impf. hifilu p>nnn; v. 30), n1an
(,,obydlie*, vo viazanom stave s priponou n12n; 41,1), oRkA (,,odmietat™, v
impf. o&nn; v. 4). Vsetky tieto lexémy v pouzitych gramatickych formach
zretel'ne rezonuju spomenutou aliteraciou a v kontexte poémy priamo suvisia s
uvazovanim o smrti, s témou smrti>’.

Dalsim dolezitym prvkom tvoriacim spojivo v poéme st kli¢ové slova
(spolo¢ny slovnik) pouzité v obidvoch &astiach: wi (40,29; 41,1.2)*, hlavne

37V pomenovani distriblicie paralelnych prvkov sa pridrziavame terminoldgie
Dennisa Pardee (ako ju prebera aj Reymond). Pardee vo svojej analyze paralelizmu
v ugaritskej a hebrejskej poézii rozlisuje medzi typmi a distribuciou paralelizmov. Terminom
»vzdialena®, ako ho uvadzame v texte, sa tu rozumie foneticky paralelizmus — v naSom
pripade v podobe aliteracie — distribuovany v poéme roztrisene, a teda vo verSoch
oddelenych inym/i verSom/ami. Okrem vzdialenej distribicie rozliSuje Pardee eSte
,»vnutorni® (v ramei riadka/stichu versa — polversa), ,,pravidelnii” (v rdmci versa) a ,,blizku*
(vramci susednych verSov). Tejto terminoldgie sa budeme pridrziavat’ aj d’alej v texte; porov.
REYMOND, Inovations, 17-23, hlavne 19; PARDEE, Ugaritic and Hebrew, 7.

38 Tato aliteracia nie je v okolitych pasazach pritomna. Najblizsia predchadzajuca
lexéma s ,,mt* fonémami je osamotena v 40,24 (n5xn, part. Hif. 51) a najblizsia nasledujuca
je tiez osamotena aliteracia v dvojici lexém v 41,9¢.9d (nnnw5/Amnn), znovu v spojent so
smrtou, no d’alej nerozvijana.

3 Vedomy zamer v pripade tejto aliteracie by azda mohla oslabit’ len skuto¢nost’, Ze
n je Castou preformativnou spoluhlaskou, ¢o zvéacSuje pravdepodobnost’ vyskytu slova
zacinajuceho prave na n; porov. JOUON — MURAOKA, Grammar, 235-238. V naSom pripade
spomedzi desat’ slov poémy, v ktorych sa ,,mt* aliteracia objavuje, sedem zacina prave na n
a ostatné tri obsahuju aliteraciu vd’aka gramatickej forme slova. Desat’ vyskytov, v kontexte
prepojenych aj sémanticky, je akokol'vek dobry zaklad na vnimanie zdmernej aliteracie, o to
viac, Ze sa v blizkom i vzdialenejSom kontexte poémy neobjavuje.

40 Nezapocitavame ketiv v Sir 41,4.
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v predlozkovej vizbe w'R5 (40,29.30; 41,1.2)*"; m'n (40,28.29; 41,4)*; 2w
(40,28; 41,2).

Prva strofa poémy (40,28-29b) teda varuje pred zivotom z daru. Lexémy
kmena "1 v nej maju silné zastapenie: objavuju sa v Styroch riadkoch Styrikrat —
v ivodnom a zavere¢nom riadku strofy — a tvoria zrete'nu formalnu i obsahovu
inklaziu. Obsahovil stvislost' potvrdzuje aj tematické rozvinutie Uvodnej
negativnej sentencie v dalSich dvoch verSoch (vv. 28b.29a). Vers 28b hovori, ze
je ,,lepsie zomriet' [byt vzaty] ako drzo sa spravat™. Tieto vyznamy, ako bolo
naznacené predtym, tu potvrdzuje a posiliiuje aj chiastické usporiadanie v. 28
a lexémy 590/™n a qoR/"nn tak spaja do prisluinych sémantickych poli ,,nezivot*
a ,,neprimerany zivot z daru“. Nasledujuci riadok v. 29a znovu prebera tému
uvodného v. 28a, rozvija ju a eSte viac zosilituje negativitu sposobu zivota
,»Z daru® prostrednictvom expresivneho slovesa miw (,,zazerat* so zamerom
kriticky, posudzovacéne preskumat)*, ktorého intenzita je foneticky zosilnend
vyraznou W aliterdciou naprie¢ celym riadkom, tvoriacou tak védzbu medzi
danymi lexémami: hovori sa tu o ,,Cloveku™ (W'R), ktory ,,zazera* (mswn) na
cudzi ,,stol“ (jnbw). Tato W aliterdcia je eSte intenzivnejSia v druhej strofe
a zakoncuje prvu ¢ast poémy (viac d’alej, v nasledujucom texte). Riadky Gvodne;j
strofy su za pomoci uvedenych sémantickych, syntaktickych a poetickych
prvkov uzko previazané a strofa tak znie ako manifest, ktory je d’alej v poéme
rozvijany. Rytmus a celistvost’ tohto ivodného manifestu posiliiuje aj slovna hra
prostrednictvom paronomazie: v kazdej druhej polovici riadka zrkadlia dve
fonémy svoju pritomnost’ z jeho prvej polovice (v. 28a—na>; v.28b—v(n)a;
v.29a— v amn;v.29b — n a") a tematicky prepajaju prislusné lexémy, ktoré sa
tymto vzdjomne doplhajii a vysvetluji. Zvlast vyznamné pre pochopenie idey
prvej strofy (i celej poémy) je prepojenie MAWN—NYW (zazerat — stol).

Celkova struktura prvej strofy, ktorej jednotlivé riadky su pekne
previazané, sa da vyjadrit’ klasickou schémou ABA’B’, pricom obidva ,,.B*
riadky strofy tu maji emfaticki funkciu. Paralelizmus tak v nasom pripade

4 Tvar v'&H mame v zachovanej casti HE (prip. HM®) rukopisu iba v tejto poéme.
V ostatnych rukopisoch na inych miestach este v HA (14,3) a v H® (21,22; 2-krat v 25,20).

42 Nezapotitavame ketiv v Sir 41,1.

43 Podobne Iz 14,16: ,,Ti, ktori t'a uzrt, obzr( si ta (117sw") a pomyslia si o tebe [...]“
Sir pouziva nxw este raz (50,5), kde hovori o zjave velkiiaza Simona pozorovaného 'udom,
ked’ vychadzal zo svityne.
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prispieva k idei prvej strofy poémy: pod ,zivotom z daru“ sa tu rozumie
nezodpovedny zivot, drzo (az hrubo) prezivany na ukor majetku iného.

Druha strofa (40,29¢-30) d’alej rozvija tému ¢loveka zazerajuceho na cudzi
stol a zameriava pozornost na nespravnost’ cesty, ktoru si voli a ktora mu
neprinesie pokoj. Struktira tejto strofy je uz odlisna: ABB’C. Homoiarkton vo
verSoch vv. 29d.30a, nachadzajucich sa uprostred druhej strofy, tato Struktiru
naznacuje, je jedinym v celej poéme a syntakticky je trochu sileny**. Prvy vyskyt
WK by si totiz ziadal spojku 1 v odporujicom vyzname, nakol’ko jeho obsah je
v antitéze k predchadzajicemu versu v. 29c. Okrem toho, nepritomnost’ spojky
1 vytvara istil tazkopadnost’ v rytme druhej strofy a odd’al'uje zakoncenie idey,
ktorou strofa vrcholi vo svojom poslednom, klimaktickom riadku (v. 30b), na
za¢iatku ktorého uz spojka 1 nechyba®® a opisuje désledok spdsobu Zivota
hrubého c¢loveka (wa1 1p): ustavicny ohenn (WRX) vo vnutri. Zhodny zaciatok
tychto dvoch riadkov nesie isti davku irdnie, a jeho funkciou je napovedat,
v akom vzt'ahu st obsahy riadkov a ako im treba rozumiet: ich vypovede totiz
uzko suvisia, no zarovei st v radikalnej opozicii. Prvé slovo je sice totozné, ale
oznacuje dva uplne protichodné typy l'udi*®. Tuto protichodnost mozeme vidiet
aj v antitetickom paralelizme u vSetkych ostatnych ¢lenov obidvoch riadkov:
druhy ¢len, v oboch pripadoch predikat k w&b, stavia do protikladu pT7v,
»mudreho* k wai ny, ,,hrubému®; treti ¢len stavia do protikladu <10, ,,utrpenie*
k pnnn, ,,chutit’ sladko*; a napokon stvrty ¢len stavia do opozicie 0'yn, ,,vnutro*
k nHRw, ,.ziadosti.

V strofe je navyse dvakrat opakované substantivum wai (40,29¢.30a.),
zakazdym vzt'ahované na inkriminovaného ¢loveka. Tieto dve opakovania a W
aliteraciu, ktora sa opit’ vyrazne tiahne celou strofou, doplia nbRw a uzatvara
posledné slovo strofy wx. Naskrz celou strofou je tak spriadana jedna linia:

# Tazké je predpokladat chybu na tomto mieste, nakolko tento typ chyby
prepisovatel'a by sa vzt'ahoval na druhy riadok. V nasom pripade ide skor o chybajice 1
v prvom riadku. Pozri d’alej.

4 Pre zvySok poémy je typickou, lebo okrem posledného riadka zakoncuje vietky
ostatné strofy (vo Stvrtej je elipsou odlozend k participiu slovesa).

4 Je zaujimavé, ze podobna schéma sa v poéme objavi este dvakrat (41,1b.c.2b.c).
Avsak v tychto naslednych vyskytoch v druhej Casti poémy je druhy vyskyt prirodzene
elipticky, bez predlozkovej vizby, lebo rozvija tézu (riadky nie su v antitéze). Aj tento
kontrast — v prvom pripade rovnaky zaciatok a protichodné vyznamy a v d’al$ich dvoch vyskytoch
mierne odliSny zaciatok (za pomoci elipsy) a rovnaké vyznamy — sved¢i o poetickom
majstrovstve autora.
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v dusi, wai (nefes) ¢loveka, ktory ma zalubu v Ziadani, n9Rw (Selah) hori ohet,
WR (eS). Volba zlej cesty zo strany takého ¢loveka ma napokon jasny koniec:
eSte vicsiu ziadost, ktord sa meni na ohnivi Ziadostivost’. Vietky tieto poetické
prvky, ako aj vyznamové odtiene viacerych lexém prvej Casti poémy vzt'ahujice
sa na Cloveka, ktory Zije ,,zivot z daru™ (jnn »n) — ,,spravat’ sa drzo®, ,,chutné
jedlo®, ,,chutit’ sladko®, ,,ziadat’ si* — napovedajl jasne, ze to, €o je pranierované,
nie je zivot ¢loveka odkazaného na milosrdenstvo, odkazaného Zobrat’, ale hruby,
ziadostivy a nezodpovedny zivot. Druha strofa tak rozvija a potvrdzuje ideu prve;j
strofy.

Tretia a S$tvrtd strofa poémy maji rovnakd Struktiru (ABB’C)*. Ich
uvodné riadky zacinaji zvolanim a po nich nasleduju dva ,,B* riadky, v obidvoch
strofach rovnako zacinajuce a vzhl'adom na ich ,,B“ poziciu v paralelizme opat’
emfatické. Strofy uzatvara melancholické vyvrcholenie (41,1d; 41,2d), ktoré ma
v pripade Stvrtej strofy charakter findlneho tthrnu vlastného rozvinutej parataxe,
v tomto pripade syndetickej (okrem asyndetickej vizby medzi tretim a Stvrtym
riadkom, ktoru tvori aj elipsa, vd’aka vynechanému v°R). V oboch strofach sa
explicitne hovori o smrti a takato schéma — od zvolania, cez doraz (cez emfaticky
prvok) az k melancholii — je k téme vel'mi vhodna. Strofy su zretel'ne ¢lenené
tematicky aj formalne ivodnymi ¢asticami (71, nX). Niektoré nakopené lexémy
v tretej strofe naznacuju pritomnost’ slovného paru (angl. word-pair). Mame tu
blizky vyskyt troch lexém opisujucich stav ¢loveka, ktorému je myslienka na
smrt’ trpkou: VPW (,,spokojny*), 15w (,,bezstarostny*), MH¥A (,,prosperujici).
Lexémy vpw a 5w (pripadne adjektivum 15W) nachadzame spolu u Jéba a tiez
v 1Kr*; n5w a nby, pritomné spolu v jednom riadku nasej strofy u Jer (12,1),
pricom vsetky tieto SZ pasize kontextudlne ladia s nasou poémou®. Vyskyt
v jednom riadku (41,1c; v pripade n%W a n%) je hendiadicky v pristavku,

4 Trochu zvadza vidiet v kontexte poémy v 198w fonetickl —a v dosledku i obsahovii
— paralelu so 918w, ktoré sa objavuje ako predposledné slovo poémy o smrti.

48 Posledny riadok Stvrtej strofy sa zda byt rozvinutim ,,B“ pozicie, aviak jeho
vypoved’ je odlisna od dvoch predchadzajticich. Nehovori uz o zivotnej sile v jej fyzickych
prejavoch, ale o désledku jej stracania v podobe vnutorného rozpolozenia, a teda o celkovom
postoji k zivotu.

0 nopw 851w 8RS (Job 3,26); mbwi nopwi o nan parm (1K 4,40). Tak Job,
datovany niekde do 5. stor. pred Kr., ako aj Krn, pisané koncom 4. stor. pred Kr., uz boli Sir
k dispozicii.

50 Jednotlivo st spomedzi prorockych a mudroslovnych knih najvyznamnejsie
pritomné v Iz (opw 7x; N5 4x), Jer (VpW 6x; N 8x) a Job (Vpw 4x; nHw 3x).
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s funkciou evokovat’ slovny par a zaroven je to merizmus: vyjadruje totalitu
dobrého rozpolozenia Cloveka tretej strofy — jeho vnutorny pokoj i uspech
v ¢innosti. Paralelny vyskyt v rdmci verSa (Vpw a nHW) — aj ked ho inde
v zachovanych rukopisoch u Sir nenachadzame — by mohol naznacovat’ jeho
recepciu z uvedenych SZ textov a tak aj formujtci sa slovny par®'. U Sir je jeho
pouzitie zosilnené aj peknou fonetickou hrou, nakol’ko po tvodnych wx5/w'N
s ich koncovymi W nasleduju nase ,,pary* tiez zacinajuce so W (opat’ W aliteracia).
Toto zdvojenie foneticky spaja obe syntagmy do jediného slova (OpW—w'RY;
PHOW-wR), znie vyrazne a dramatizuje ideu priputanosti k Zivotu u ¢loveka tretej
strofy. Spomenuty paratakticky zoznam vlastnosti u ¢loveka Stvrtej strofy, pre
ktorého je smrt’ ziadanou, je v prislusnych riadkoch synonymny a obsahuje aj
vyrazna alitericiu i asonanciu v riadku 41,2c: w13, tackajici sa“ a wpi,
»zakopavajuci (koSel-nokes), zakoncenil elipsou (vynechané wW'R)
v zaverecnom riadku v. 2d, ktord ho skracuje (je vyrazne kratsi ako prislusny
posledny riadok v. 1d predoslej strofy). Toto skratenie prispieva v pasazi
uvazovania nad smrtou k tazkopadnosti, az melancholii a findlnym zhriiujicim
zoznamom dramatizuje celkova vypoved. Zaujimavé je, ze v parataktickom
zozname riadkov vv. 2b-d figuruje Sest’ vlastnosti ¢loveka, ktorému je smrt
ziaducou a tento pocet tak naznacuje neukoncenost’ a otvorenost zoznamu.
Ponechava tak otvorené dvere a pobada k novej vypovedi. A odpoved’ prichadza
v klimaktickej strofe poémy, ktora zacina druhou negativnou sentenciou (v. 3a).

Vypoved’ druhej negativnej sentencie, ku ktorej vsetko predchadzajuce
uvazovanie vedie a ktorou zacina piata strofa, je takto majstrovsky pripravena.
Sir zaodial narocné témy — zivot a reflexiu nad tym, ¢o ho paralizuje a robi
nezivym, ako aj uvazovanie o smrti, ktort zrelativizoval — do bohatych
poetickych figur a teraz, v zavere, moze za pomoci jednoduchej vypovede
a konstatovania vyzvat’ svojho ziaka nebat’ sa smrti. AvSak za podmienok, zZe
zivot sam — ak by bol prezivany ,,z daru® — uz nie je istou formou smrti.

V piatej strofe nachadzame esSte niekol’ko poetickych prvkov. V prvom
riadku je kvoli zachovaniu rytmu vypustena ¢astica ™3°%. Zavere¢né slova prvého

S AVISHUR, Stylistic, tento par medzi konvenénymi neuvadza. V Stvrtej strofe
opisujucej stav ¢loveka, ktorému by smrt’ bola ziadanym tdelom, tiez mame blizky vyskyt
lexém naznacujucich word-pair (pw/5W3), avsak SZ korpus, ani Sir inde v zachovanych
rukopisoch ich paralelné pouzitie nevykazuje. U Sir je to ojedinely vyskyt.

52 Toto vynechanie je u Sir zriedkavé. Celkovy obraz syntaktického pouZitia Castice
"] zo strany Sir skor potvrdzuje jeho zaclenenie do ,,zivého pokracovania literarneho jazyka
osobitého zanru“ (KADDARI, The Syntax, 91), akym je mudroslovna literattira.

Studia Biblica Slovaca



Pavel Prihatny 193

ver$a strofy st vd’aka zdmennej pripone v pravidelnom ryme, jedinom v celej
poéme, a zaroven odkazuju na predchadzajiice dve osamotené zakoncenia tohto
druhu v poéme v 41,1a.2a (7721, 7"pn); obidva tieto predoslé riadky, podobne
ako nas vers, otvaraju prislusné strofy a, opdt’, ako nas vers, explicitne hovoria
o smrti. Okrem vyziev v negativnych sentencidch, ktoré st prirodzene v druhej
osobe, st to jediné Styri vyskyty so zamenom v druhej osobe, a teda v priamom
osloveni adresata, a su tematicky tizko spité: dva, hovoriace o podiele na smrti
(,,udele*), st rovnaké (7'pn, resp. T'P0) a d’alSie dva hovoria o potrebe pamaitat’
na tento podiel, vlastny kazdému ¢loveku (7721, privlastok 71y sa vztahuje na
ivodné mar)*.

Poému zakoncuje jediny distich v poéme v 41,4c-d. V prvom riadku zhina
kontrastne relativizovany rozmer smrti u modelovych postav tretej a Stvrtej
strofy: s ohladom na nevyhnutny koniec Zivota je jeho dizka v zisade
bezpredmetna. Posledny riadok predstavuje zaujimavé zakoncenie poémy. Jeho
syntaktickd Struktira je neStandardna: o»n by malo normalne nasledovat’ po
mnoin. Z tejto konstrukcie evidentne vyplyva, ze autor chcel v poéme nechat’
posledné slovo zivotu.

Greimasov semioticky Stvorec

Semioticky $tvorec®® by mal ukazat, ¢i je poetickd analyza spravna, ¢i
obstoji vyznam negativnej sentencie ,,nezi zivotom z daru“. Prvotnda séma
(zékladna interdikcia) semiotického Stvorca je syntagma ,,zivot z daru* situovana
v lavom hornom rohu S$tvorca. Jej protikladnym (kontrarnym) obsahom je
»pripravenost’ obdarovat™, ktorti vyjadrime sémou ,,darovat*. V protikladnej
(kontradiktivnej) pozicii prvej deixy sa zakonite objavuje ,,nie-zivot z daru“. Na
zaklade deiktickej implikacie medzi protikladnymi sémami ,,darovat™?/,,nie-zivot

33V piatej strofe v mladsom H® rukopise je v porovnani s najstar§im rukopisom HMas
eSte jedna, na pohl'ad menSia tprava: 7P v druhej Casti verSa je pozmenené na D IWRA.
Mohlo by tu azda ist’ o snahu vyhnut sa altizidm na kabalisticky ezotericky koncept ,,adam
kadmon* (bozsky archetyp ¢loveka) o to viac, ze nasa poéma hovori o smrti a zivote. Pojem
»adam kadmon* je v literatire prvykrat vystopovatel'ny zaciatkom 13. stor. (porov. HAMMER
— STUCKRAD, Polemical Encounters, 38), ¢o by vzhladom na odhadovanu datéciu HE
rukopisu pripustalo snahu vyhnut sa akémukol'vek prepojeniu s ezoterizmom. Vsetky
ostatné vyskyty 07p v neskorSich rukopisoch Ben Siru st bezprostredne zrozumitel'né
a nevztahuju sa na reflexiu o Zivote.

34 Podrobnejsie k semiotickému $tvorcu porov. GREIMAS, On Meaning, 48-62.
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z daru® astcasne cestou indukcie (zo spodnej k vrchnej urovni opozitnych
sém)’> mozno zarovenl sému ,darovat™ obohatit o obsah ,nezavislost,
samostatnost™: iba ten, kto ma prostriedky, moze darovat, a to darovat’ zo
svojho, nakol’ko nezije z daru. Obsah poslednej sémy (v 'avom dolnom rohu),
ktora predstavuje vysledok a zaujima nas najviac, sa zakonite — ako kontrarny
obsah k ,,nie-zZivot z daru* a zaroven kontradiktivny k ,,darovat’; samostatnost™
— ukazuje nasledovne: ,nie-darovat, byt skiipy, lakomy; nie-samostatnost™.
Graficky to vyzera nasledovne:

Schéma: Greimassov semioticky Stvorec v Sir 40,28—-41,4

v b
zivot z daru darovat
nezavislost, samostatnost

nie-darovat’
byt skupy, lakomy
zavislost, nie-samostatnost

nie-zivot z daru

Zaver

O ¢om hovori poéma ,,0 Zobrani a smrti“>°, ako byvaju jej dve &asti

zvycCajne titulované? A k ¢omu vyzyvaju jej dve negativne sentencie, zvlast
druha, ktora zaznieva v klimaktickej strofe poémy a sama osebe ma klimakticky
charakter, nakol’ko je centralnou vyzvou, ku ktorej vSetko uvazovanie smeruje?
Poéme je mozné ponechat’ nazov ,,0 smrti“, lebo naozaj o smrti hovori, avsak nie
nazov ,,0 zobrani“. Poéma totiz nehovori len o smrti fyzickej. Jej podstatnou
témou v tomto ohlade je smrt’ uz pocas zivota: zivot, ktory je nezivotom,
izolaciou v ziadostivosti a lakomstve. Ak sa adresat poémy vyhne takémuto
spOsobu Zivota, potom sa smrti bat nemusi. A méze mat nadej, ze takto
zodpovedne prezivany zivot nekonci v Seole: poslednym, hoci v pohl'ade ,,za*
smrt’ akosi zahmlenym a nejasnym slovom je ,,zivot“, o»n. Titul poémy 40,28 —
41,4, vyplyvajuci z predlozenej analyzy a zohl'adnujtci jej obidve Casti, by tak
znel: ,,poéma o zodpovednom Zzivote a smrti.

55 K interpretécii semiotického $tvorca porov. MEISTER, Computing, 174nn.
5 Tak napr. slovensky preklad SEB, anglicky NRSV, ¢&i taliansky CEI.
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Zhrnutie

Poetickd a sémanticka analyza poémy ,,0 Zobrani a smrti* (40,28—41,4) v Knihe Sirachovho
syna, ako su jej dve cCasti titulované napr. v NRSV alebo aj v slovenskych prekladoch,
ukazuje na pekné predstavenie jej dvoch tém autorom poémy, no odhal'uje aj jeho poetické
majstrovstvo. Analyza je vypracovana opierajic sa o stredoveky hebrejsky rukopis ,,HE,
s prihliadanim k zachovanym ¢astiam najstarSieho rukopisu z Masady (HM®). V poslednom
kroku je predlozené grafické overenie jej vysledkov za pomoci Greimasovho semiotického
Stvorca.

Analyza ukazuje, ze zvycajny titul prvej Casti poémy (,,0 Zobrani*) nevyjadruje jej tému
primerane a v désledku ochudobnuje aj druhu Cast’ poémy (,,0 smrti*) o jej plny obsah. Ben
Sirov koncept ,,zivot z daru‘ (jnn »n), pred ktorym on varuje, poukazuje skor na lahkovazny
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spdsob zivota. Na druhej strane, Zivot prezivany zodpovedne, robi ¢loveka schopnym nebat’
sa smrti. Upraveny titul poémy by tak mohol zniet’: ,,0 zodpovednom Zivote a smrti.*

Klucove slova: Ben Sira, poézia, zivot z daru, zodpovednost, smrt’.

Summary

Poetic and semantic analysis of the poem on “Disgrace of Begging and Concerning Death”
(40:28-41:4) in the Book of Ben Sira, as its two parts are entitled for example by NRSV, and
similarly also by Slovak translations, reveals beautiful presentation of its two topics and also
poetic mastery of the author. Analysis is elaborated on the basis of medieval Hebrew
manuscript “H®”, taking in consideration preserved parts of the eldest manuscript from
Massada (HM®), and in the final step performes graphic verification of its results using the
tool of Greimas’s semiotic square.

Analysis shows that usual title of its first part (“Disgrace of Begging”) does not encapsulate
its topic appropriately, and, consequently deprives second part of the poem (“Concerning
Death”) of its full meaning. Ben Sira’s concept of the “life of a beggar” (jnn »n) that he
warns from, shows in fact more to the form of life lived recklessly. On the other hand, life
lived responsibly enables one not to be afraid of death. Adjusted title of the poem thus could
sound: “On responsible life and concerning death.”

Keywords: Ben Sira, poetry, living from gift, responsibility, death.
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Elijah among the Former Prophets in Hebrew Ben
Sira 48:1-12

Jeremy Corley

Within the Praise of the Ancestors, Ben Sira 48:1-12 celebrates Elijah, one
of the mightiest biblical prophets'. Although Elijah appears in the Former
Prophets of the Hebrew Bible (1 Kgs 17-2 Kgs 2), he is a somewhat unusual
character within the Book of Kings (as in Ben Sira), because he has no clear
affiliation to the Jerusalem temple. Admittedly, his sacrifice on Mount Carmel is
offered at the time of the evening sacrifice (nnann, 1 Kgs 18:36; cf. 2 Kgs 16:15;
Dan 9:21)%. However, according to strict Deuteronomic legislation, sacrifice
should only have been offered in the single approved sanctuary (Deut 12:5-7),
identified with the Jerusalem temple. Whereas for the Deuteronomistic author
the local altars should be destroyed, as Hezekiah and Josiah did (2 Kgs 18:22;
23:12-20), the destruction of local altars serves for Elijah as a sign of the people’s
sin (1 Kgs 19:10)°. However, as a supporter of the Jerusalem temple, Ben Sira
ignores this aspect of Elijah.

As a worker of miracles, Elijah is a remarkable prophetic character. To be
sure, at the opening of the Former Prophets, Joshua is credited with several
miracles, and Sir 46:4 refers to his causing the sun to stand still (Josh 10:12-13).
Nevertheless, within the books from Joshua to Kings, the figures of Elijah and
Elisha stand out for the abundance of their miracles. It is noteworthy that Ben
Sira highlights Elijah’s miraculous deeds, including his remarkable heavenly
ascent®. Since he went up to heaven (2 Kgs 2:1-18), the conclusion of the prophet
Malachi speaks of his future return (Mal 3:23-24 [4:5-6]) — also mentioned in
a fragmentary Qumran Aramaic document (4Q558 1.2.4). However, instead of

' T am grateful to Blazej Strba and his colleagues for the kind invitation to the Former
Prophets conference in Badin (December 2019) and for comments on an earlier form of this
article. I am also grateful to the participants at the Catholic Biblical Association of America
online Deuterocanonical Seminar (August 2020) for suggestions.

2 GRAY, I & II Kings, 389.

3 DHARAMRAI, Prophet, 65-66.

4 KOSKENNIEMI, Miracle-Workers, 31-36.
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recording any deeds of this northern prophet, the Chronicler only refers to
a warning letter he sent to King Jehoram of Judah (2 Chr 21:12-15). Within
deuterocanonical literature, the farewell speech of Mattathias to his sons refers
briefly to Elijah’s zeal for the law and his ascent into heaven (1 Macc 2:58).

Ben Sira’s account of Elijah occurs within the Praise of the Ancestors (Sir
44:1-50:24), a long poetic composition celebrating Israel’s heroes of faith from
the Genesis patriarchs until the recent high priest Simeon II. The poem on Elijah
(48:1-12) occurs in the middle of the section on the Former and Latter Prophets
(46:1-49:10). This section of 120 bicola begins with Joshua (46:1: “Moses’
servant in prophecy”) and ends with “the Twelve Prophets” (49:10). A canonical
concern is evident in 46:1-49:10, because (as Sid Leiman observes) it “reflects
the Masoretic sequence of books: Joshua, Judges, Samuel, Kings, Isaiah, Jeremiah,
Ezekiel, and the Twelve Minor Prophets™.

Despite his concern for the Law of Moses, Ben Sira’s Praise of the
Ancestors is marked by its greater emphasis on the subsequent biblical history
described in the Former Prophets. The major part of Ben Sira’s Prophets section,
beginning in Sir 46:1, traces the biblical story throughout the Former Prophets.
In fact, the first of the Latter Prophets, Isaiah, does not receive a mention till the
second part of the poem on Hezekiah (48:20-25). Near the end of the section,
Jeremiah receives two bicola (49:7), Ezekiel two bicola (49:8-9), and the
“Twelve Prophets” one bicolon (49:10). Yet among the major figures in the
Former Prophets, Ben Sira focuses on several wonderworkers — especially
Joshua, Samuel, Elijah, and Elisha. It is noteworthy that the poem on Elijah
alludes to the first of the Latter Prophets (Isa 49:6 in Sir 48:10), who will soon
be introduced (Sir 48:20).

Strikingly, the poem on Elijah also includes two major allusions to the last
of the Minor Prophets (Mal 3:19.23-24 [4:1.5-6] in Sir 48:1.10)°. Besides their
poetic value, this double allusion to the final chapter of Malachi has a canonical
purpose in drawing the diverse Hebrew prophets more closely together as
a defined group. While it is likely that both the inclusion of Joshua with the
Former Prophets and the collection of the “Twelve Prophets” (Sir 49:10) into
a unit predate Ben Sira, the sage’s poetic activity contributes to the growing
prophetic identity of the two bookends framing the Prophets in the classification
of the Hebrew Bible.

5> LEIMAN, Canonization, 150; cf. STADELMANN, Ben Sira, 190.
® BEENTIJES, Elijah, 93.
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Ben Sira’s interest in the Former Prophets contrasts with the general lack
of interest evident in the preserved Qumran documents. For instance, whereas
the Dead Sea Scrolls preserve more than 20 fragmentary copies of Genesis and
at least six fragmentary copies of Jeremiah, there are only three of the Book of
Kings (4Q54; 5Q2; 6Q4). Admittedly, the story of the heavenly ascent (2 Kgs 2)
is reflected in the Paraphrase of Kings (4Q382) and in the Elisha Apocryphon
(4Q481a), which also names Elisha once (4Q481a 2.3)’. Whereas the Qumran
Hebrew non-biblical documents attest the full name of Moses about 75x,
surprisingly the full name of Elijah is never attested in the Hebrew non-biblical
writings from Qumran, even if an Aramaic Vision text (4Q558) mentions his
name. In addition, 4Q521 (Messianic Apocalypse) attributes the miraculous
works of Isa 61 to an eschatological figure, perhaps denoting Elijah, because of
a reference to raising the dead and a possible echo of the prophet’s prayer to shut
the heavens®.

Eljjah is also virtually absent from the works of Philo, but his treatise on
God’s immutability mentions that the widow Tamar (= the widow of Zarephath)
met an unnamed “prophet” and “man of God” (Mut. 136-138). However,
Josephus writes at length about Elijah (4nt. 8.319-9.185), although Louis
Feldman notes that Josephus had ambivalent feelings toward him’. On the one
hand, since the prophet was a biblical zealot, Josephus could hardly aggrandize
him because of his own dependence on the Roman imperial family. On the other
hand, Josephus could not afford to downgrade such a powerful biblical hero,
although he downplays the miracles associated with him.

This study will focus mainly on the preserved Hebrew text of Sir 48, found
in Genizah MS B. I will be using the text edition of Moshe Segal, who
reconstructs the missing text in a few lacunae (e.g., 48:11b-12b), and for the
Greek text, I use Joseph Ziegler’s edition'®. A few significant differences
between the Greek and Hebrew texts of this passage will also be noted'!.

7 FELDMAN, Dead Sea Scrolls, 54-61 (on 4Q382), 151-55 (on 4Q481a).

8 CoLLINS, Scepter, 117-122.

 FELDMAN, Josephus’ Portrait, 61-86.

10 SEGAL, Sefer, 330; ZIEGLER, Sapientia, 350-51. The Hebrew poem is found in a leaf
of MS B (XVII Verso, MS.Heb.e.62) containing Sir 47:23—48:12, housed at the Bodleian
Library in Oxford, but available online at the Ben Sira website. In this article, all biblical
translations (including Ben Sira) are mine unless otherwise noted. When distinguishing
between textual forms of Ben Sira, HE = Hebrew MS B; G = Greek; S = Syriac.

' On major differences between the Greek and Hebrew texts, see BEENTIES, Elijah,
98; KOSKENNIEMI, Miracle-Workers, 265.
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Elijah as a Fiery Prophet Against Idolatry (Sir 47:25-48:3)

H®: % And its [= Israel’s] sin grew very great,
and to every evil it sold itself,

!'Until there arose a prophet like fire,
and his words were like a burning furnace.

2 And he broke for them the staff of bread,
and in his zeal, he made them few.

3By God’s word he stopped up heaven,
and he brought down three instances of fire.

G: ?°And they sought out every wickedness,
until vengeance came upon them.

! And there arose Elijah, a prophet like fire,
and his word burned like a torch,

2Who brought upon them a famine,
and by his zeal made them few.

3By the Lord’s word he held back heaven,
and likewise three times brought down fire.

Ben Sira’s depiction of Elijah is set within a description of the idolatry that
ensued after Solomon’s death and the division of the kingdom. When Sir 47:23
states that “Rehoboam caused the people to go wild by his policy (or advice:
1n¥Y),” it echoes the monarch’s harsh behaviour in 1 Kgs 12:13-14: “He
abandoned the advice (nxy) of the elders that they had advised him, but he spoke
to them according to the advice (n¥y) of the youths.” Thereafter, Sir 47:23 goes
on to say that Jeroboam son of Nebat “sinned and caused Israel to sin,” echoing
1 Kgs 14:16, where the prophet Ahijah declares that God will give up Israel “on
account of the sins of Jeroboam, which he sinned and which he caused Israel to
sin.” Ben Sira proleptically traces the theological cause for the exile of the
Northern Kingdom (722 BCE) back to the idolatry of Jeroboam son of Nebat two
centuries earlier (47:23-25), even before mentioning the ninth-century BCE
prophets Elijah and Elisha'?. Nevertheless, 48:15 emphasizes that although
Jeroboam was guilty for his idolatry (47:23), the whole Northern Kingdom

12 BEENTIES, Elijah, 92.
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deserved punishment for its lack of repentance after the preaching and
wonderworking by Elijah and Elisha'’.

The sage’s introduction to Elijah has further reminiscences of phraseology
from the Book of Kings: “And its [= Israel’s] sin (1nRvnM) grew very great, and
to every evil (7p7) it sold itself (12nn7)” (Sir 47:25). The mention of sin echoes
the Deuteronomist’s repeated verdict on the northern kings Nadab and Baasha:
“He did what was evil in the Lord’s eyes and walked in the way of his
father/Jeroboam and in his sin (1n&vM) by which he made Israel sin” (1 Kgs
15:26.34). The final verb echoes the Deuteronomistic narrator’s comment on
Elijah’s adversary Ahab: “Surely, there was no one like Ahab, who sold himself
(72nnn) to do what was evil (7n) in the eyes of the Lord” (21:25). The same
verb also recalls the Deuteronomistic explanation for the exile of the Northern
Kingdom: “And they sold themselves (¥721nn0"M) to do what was evil (¥77) in the
Lord’s eyes to provoke him” (2 Kgs 17:17).

The preserved Hebrew text of Sir 4748 has a series of three usages of the
construction “until” (AWK - TY). The first and the third instances, which have
negative overtones (47:25; 48:15), provide the framing context for the sage’s
depiction of Elijah, emphasized by the term “sin” (nxvn). According to 47:23-
24: “Rehoboam caused the people to go wild by his policy, until there arose Let-
There-Be-No-Memory-For-Him, Jeroboam son of Nebat, who sinned and caused
Israel to sin. And he placed an obstacle for Ephraim, to drive them away from
their soil.” In 47:23, the phrase “until there arose” (Dp - WK - V) leads to a
description of Jeroboam’s sin, regarded as the long-term theological cause for
the exile. The second use of the phrase, which is positive, occurs in 48:1: “until
there arose” (Op - TWR - TP). Interestingly, the Elijah story employs the same
construction in 1 Kgs 17:17: “The son of the woman, the mistress of the house,
became ill, and his illness was very strong until (AW - Tp) there was no breath
left in him.” In the third instance of this construction (Sir 48:15), the people’s
evil deeds lead to their exile: “They did not cease from their sin, until (WK - TY)
they were torn away from their land.” Here the sage echoes 2 Kgs 17:22-23: “The
sons of Israel walked in all Jeroboam’s sins that he committed, and did not depart
from them, until (AW - TY) the Lord removed Israel from before him.”

Although the Greek translation of Sir 48:1 begins a new poem: “And there
arose Elijah, a prophet like fire,” such delimitation does not work for the

13 HILDESHEIM, Prophet, 78-79.

Studia Biblica Slovaca



eremy Cotley 203
Jeremy )

corresponding Hebrew poem, because the opening phrase: “until there arose” (op
- WK - Tp) depends grammatically on the preceding clause'*. While similar at
first glance, in fact the Hebrew and Greek texts of 48:1b differ significantly.
Using the imagery of a furnace from Mal 3:19 [4:1], the Hebrew states that “his
words were like a burning furnace.” By way of contrast, the Greek employs the
imagery of the torch or lamp from Isa 62:1 LXX, saying that “his word burned
like a torch (wg Aaumag).” Whereas the Hebrew reference has overtones of
judgment, the Greek allusion moves towards overtones of salvation, although the
echo of Isa 62:1 in 1QM 11:10 occurs in the context of judgment on enemies.

Reflecting the many references to fire in the earlier biblical account (1 Kgs
17-2 Kgs 2), Ben Sira aptly dubs Elijah “a prophet like fire” (Sir 48:1). This fiery
comparison recalls the three instances when Elijah brought down lightning from
the sky (v.3)'°. The first case was the lightning (called the “fire of the Lord”) that
came down on the sacrifice at Mount Carmel, ahead of the torrential rainstorm
(1 Kgs 18:38)'¢. The second and third instances refer to the bolts of lightning that
fell on the messengers sent by King Ahaziah (2 Kgs 1:9-14). The motif recurs
when Sir 48:9 refers to the “fiery troops” (W& - *1773) that brought Elijah up to
heaven'’.

Fire is elsewhere a symbol of divine revelation, since God is called
a “consuming fire” (Exod 24:17; Deut 4:24; 9:3). Deuteronomy describes the
Deity speaking at the fiery Horeb theophany: “You saw no form on the day when
the Lord spoke to you at Horeb from the midst of the fire” (Deut 4:15). Arising
from their encounter with God, the prophets speak the divine word. Since Elijah
is a prophet, there is a fitting echo of God’s depiction of his word as being “like
fire” (WX, Jer 23:29). Indeed, when Jeremiah tried to stop speaking the divine
word, “it became in my heart like a burning fire (NP1 - WRI), imprisoned in my
bones” (20:9).

Fire symbolizes judgment in Mal 3:19 [4:1] as elsewhere (cf. Deut 9:3; Ps
21:10), and the sage’s poem mentions the “judgments of vengeance” heard by

14 BEENTIES, Elijah, 92. Treatment of the Elijah poem begins with 47:25 in SKEHAN
— D1 LELLA, Wisdom, 533; cf. GILBERT, Les relectures, 19.

1S DHARAMRATI, Prophet, 162-63.

16 Tractate Yoma quotes this verse to illustrate one of the six kinds of fire — the kind
that consumes both solids and liquids (b. Yoma 21b). Reference courtesy of Vincent Skemp.

7 DHARAMRALJ, Prophet, 183.

StBiS1 12 (2/2020)



204 Elijah among the Former Prophets in Hebrew Ben Sira 48:1-12

Elijah at Horeb (Sir 48:7)'®. Using an inverted quotation, the statement in Sir
48:1, that Elijah’s words were “like a burning furnace (9912 - 71N2),” reverses
the phrase in Mal 3:19 [4:1], describing the day of judgment “burning like
a furnace (711n2 - 7pa)”"°. The motif of fiery judgment recurs in a story about
Elijah’s birth, found in the Lives of the Prophets (1* century CE or later):

When he was to be born, his father Sobacha saw that men of shining
white appearance were greeting him, and wrapping him in fire, and they
gave him flames of fire to eat. And he went and reported (this) in
Jerusalem, and the oracle told him, “Do not be afraid, for his dwelling
will be light and his word judgment, and he will judge Israel [with
sword and fire].” (Liv. Pro. 21:2-3)*

Within Sir 48:2 Elijah’s breaking of the staff of bread alludes to his calling
of a prolonged drought (1 Kgs 17:1; Jas 5:17), thereby causing famine for Israel
(1 Kgs 18:3; Luke 4:25). When Sir 48:2 says of Elijah: “In his zeal, he made
them few (ov'ynn),” it refers to the way the zealous prophet diminished the
people through the famine, and then killed the prophets of Baal at the end of the
contest on Mount Carmel (1 Kgs 18:40)*'. Elijah’s zealous temperament (1 Kgs
19:14) is recalled in Mattathias’ farewell speech to his sons: “Elijah, because of
zeal for the law, was taken up into heaven” (1 Macc 2:58). The imagery of fire
(Sir 48:1.3) can represent zeal (Ezek 36:5; Ps 79:5), which was a major feature
of Elijah’s character®.

Ben Sira explains the cause of the famine in 48:3: “By God’s word he
stopped up heaven.” In 1 Kgs 8:35 Solomon prays that God will hear the people’s
plea “when heaven is stopped up (2w - 7¥Pn3a) and there is no rain because
they have sinned towards you, and they pray towards this place.” While the sage
stresses that this action occurred “by God’s word” (58 - 9273), the biblical
prophet announces that the drought will happen “in accordance with my word”
(™27 - *3Y), because his two subsequent moves during the drought happen

% STADELMANN, Ben Sira, 197. Although fire can represent divine wrath (Jer 4:4;
21:12), the returning Elijah’s role will be “to put an end to anger before the wrath” (Sir 48:10).

19 BEENTIES, Elijah, 93.

20 HARE, The Lives, 396. Reference courtesy of Kelley Coblentz Bautch.

2l There is an ironic overtone in the sage’s assertion that Elijah made the sinful
Israelites few, in view of Elijah’s zealous complaint that he alone is left (1 Kgs 19:10.14).

22 HILDESHEIM, Prophet, 92; SCHORCH, Elijah, 98-101. Previously, Sir 45:23 speaks
of the zeal of Phinehas, and some rabbinic texts identified Phinehas with Elijah (7g. J. Exod
6:18; Pirge R. El. 29); cf. SCHORCH, Elijah, 106-109.
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because the word of the Lord came to him (17:2.8), and later his two prophetic
messages to King Ahab also occur because the Lord’s word came to him
(21:17.28). Moreover, just as Sir 48:3 has just stated that the closure of the
heavens happened “by God’s word” (5& - 9272), so 1 Kgs 16:34 stresses that the
death of Hiel’s two sons occurred “in accordance with the Lord’s word” (min” -
9272), made through an earlier figure Joshua, whom Ben Sira considers prophetic
(Sir 46:1). Just as King Ahab thinks it a little thing to follow the way of Jeroboam
and turn to Baal worship (1 Kgs 16:31), so Hiel of Bethel thinks it a minor matter
to leave Bethel and rebuild Jericho (v. 34)%.

Elijah’s Mighty Works (Sir 48:4-6)

HE: *How awesome you were, Elijah!
Happy is anyone who may boast like you!**
> The one raising a corpse from death,
and from Sheol, by the Lord’s favour!
%The one bringing down kings to the pit,
and nobles down from their beds!

G: *How you were glorified, Elijah, in your marvels!
And who is to boast like you?

> The one who raised a corpse from death,
and from Hades at the word of the Most High!

% The one bringing down kings to destruction,
and honoured ones from their bed!

Although the Greek has already named Elijah (Sir 48:1), he remains
unnamed in the Hebrew till 48:4, just as the Hebrew text of 46:13 postpones
naming Samuel and 47:12 delays naming Solomon. Interestingly, Josephus also
delays naming Elijah, since he is first introduced in the Antiquities as “a certain
prophet of the most high God” from the city of Tishbe in the country of Gilead
(Ant. 8.319)%. Only later does Josephus specify that the prophet is “Elias” [=

23 CONROY, Hiel, 210-18.
24 Emendation of relative pronoun WX (“that”) to WX (“happy”). A similar

emendation is widely proposed in 48:11 (see below).
25 KOET, Elijah, 181.
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Elijah], when King Ahab tells his steward Obadiah that he had sent men
throughout the entire land to look for “the prophet Elias,” but they had not found
him (4nt. 8.329). The Greek of Sir 48:4a shows concern with social honour when
it exclaims about Elijah, “how you were glorified,” imitating a comparable
expression from the praise of Joshua and Simeon (“how he was glorified”: 46:2;
50:5). This motif of honour occurs in the Hebrew of 48:4b with the verb “be
honoured” or “show oneself splendid” or “boast” (18an")?®. The verb occurs in
the divine promise to Israel: “You are my servant, Israel, in whom I will show
myself splendid (xanR)” (Isa 49:3). If in Sir 48:4 (as in 48:11) we accept an
emendation of the relative pronoun WK (“that”) to ™wK (“happy”), Ben Sira
may in this context be implying that only Elisha has cause to boast of miracles
like Elijah (48:12-14). The wording echoes Moses’ eulogy of Israel in Deut
33:29: “Happy are you (7WR), Israel! Who is like you (7112)?”

As in three other passages in the Praise of the Ancestors (Sir 46:2; 47:14;
50:5), the sage here employs the term “how!” (71) to express the greatness of
a biblical figure. Third-person constructions appear in the exclamation on Joshua
in 46:2 (“How splendid he was when he stretched out a hand!”’) and on the high
priest Simeon in 50:5 (“How splendid he was when he looked out from the
tent!”). By way of contrast, the second-person exclamation about Elijah in 48:4
uses a similar construction to the second-person exclamation about Solomon in
47:14 (“How wise you were in your youth!”). Unlike most of the characters
described in the third person within the Praise of the Ancestors, Ben Sira
addresses Elijah with 9 bicola in the second person (48:4-11), just as the Hebrew
text also has a second-person address to King Solomon lasting 9 bicola (47:14-
20 HB, which lacks 47:16)*’.

Ben Sira’s Hebrew text begins the verse by praising Elijah as “awesome”
(8, 48:4), perhaps recalling the Israelites’ response when fire descended on
the sacrifice at the end of the contest on Mount Carmel: “and the whole people
was in awe (revocalizing 877), and they fell on their faces” (1 Kgs 18:39)*.
Because the same adjective describes the great and “awesome” (&711) day of the
Lord in Mal 3:23, Ben Sira may be hinting at Elijah’s role in actualizing divine

26 The cognate noun “splendour” (n7&an) describes the glory of the priestly figures
of Aaron and Simeon (Sir 45:8; 50:1), as well as the splendour of Adam (49:16).

¥ HILDESHEIM, Prophet, 79.

28 Here 1 revocalize the verb in the MT, which states: “and the whole people saw
(Xm), and they fell on their faces” (1 Kgs 18:39).
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judgment, both in his lifetime and at his future return. Possibly also Ben Sira’s
wording in his address to Elijah (Sir 48:4) is an ironic reversal of his reaction to
Jezebel’s threat to make his life like that of one of the slaughtered Baal prophets:
“Then he was afraid” (revocalizing 87 in 1 Kgs 19:3 to match LXX édof3n6)%.
Sirach 43:2 also employs the adjective “awesome” to describe the sun,
subsequently depicted as a fiery smelting pot (v. 4)*°. While the Masada text of
Sir 43:2 calls the sun: “an awesome (&) instrument, the work of the Most
High,” the Cairo Genizah MS B changes the wording: “how (711) awesome (X713)
is the work of the Most High!” Elijah’s connection to the sun may be suggested
by the way he was carried up to heaven with fiery troops (Sir 48:9).

Possibly Elijah is addressed directly because of the belief that he did not
die but was taken up to heaven to await his return (Sir 48:9-10)*!. The literary
device of apostrophe is often an emotional exclamation, as in David’s lamenting
over Saul and Jonathan (2 Sam 1:19-27) and over Absalom (19:1 [18:33])*. For
rhetorical effect, the biblical poets use the device to favourably address the God-
fearing man (Ps 128:2-3) and to offer admiration directly to the woman of worth
(Prov 31:29). Tod Linafelt comments on the poetic significance of using direct
address:

The apostrophic mode constitutes the speaker as speaker, a speaker who
wants to be heard and responded to; however, it is not the posited
“hearers” of the poem that are truly expected to respond, but rather,
those who overhear it.*?

Thus, when Ben Sira declares, “How awesome you were, Elijah,” he is not
expecting Elijah himself to respond, but the exclamation is for the benefit of his
own audience*.

Perhaps the most spectacular of the prophet’s awesome deeds (Sir 48:5)
was to raise to life the widow’s son at Zarephath (1 Kgs 17:22). Here Ben Sira

2 DEVRIES, [ Kings, 233.

30 Thanks to Jordan Schmidt for this observation. The awesome prophet ascends to
heaven, where the moon is, and Ben Sira also employs the adjective “awesome” to describe
the moon, since Sir 43:8 (H®) says of it: “how (71) awesome (8M2) [it is] in its changing!”

31 Is Solomon addressed directly because he is felt to be somehow present in the
location of his temple?

32 LINAFELT, Private Poetry, 500-516.

33 LINAFELT, Private Poetry, 502.

34 By way of contrast, the presumed actual priestly audience are directly addressed in
his second-person doxological prayer for wisdom in Sir 45:25-26 and 50:23.
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deploys the hiphil of the verb “raise” (01p), which depicts the restoration of the
people in Hos 6:2: “He will raise us (13np*) and we will live.” Just as the Greek
of Sir 48:5 interprets the Hebrew participle P11 (lit., “one expiring”) as “someone
dead” (vexpov — so also the Syriac here), most interpreters understand the revived
person as one who has already died, in accordance with a common reading of the
Deuteronomistic narrative (1 Kgs 17:17-24)*. However, like the Syriac “dying”
in Sir 8:7, Moshe Segal interprets the participle in 48:5 (»13) as someone going
to die but not yet dead — as in Ps 88:16, where NRSV renders: “close to death™.
Similarly, some modern interpreters of 1 Kgs 17:17-24 follow Josephus (Ant.
8.325) by regarding the Zarephath story as describing an apparent death where
the prophet actually revives a very sick lad’’. Elijah’s divinely authorized
intervention to bring someone back from the realm of the dead contrasts with
Saul’s unauthorized consultation of the dead Samuel at Endor (Sir 46:20; 1 Sam
28:3-25), against the Torah stipulation (Deut 18:9-14).

Verse Sir 48:6 praises Elijah as “the one bringing down kings to the pit
[nnw = the grave or destruction], and nobles down from their beds!” Although
Ben Sira does not name these kings, they include Ahab, Ahaziah, and Jehoram.
Most famously, after the sulky King Ahab had lain down on “his bed” (ynvn,
1 Kgs 21:4) and Queen Jezebel had arranged the judicial murder of Naboth,
Elijah predicted Ahab’s death as a punishment (21:19; 22:34-38). Mention of the
word “bed” (7v'n) also recalls its presence in the story of Israel’s King Ahaziah
(2 Kgs 1:4.6.16), whose death Elijah foretold as the penalty for his apostasy (vv.
16-17). Moreover, although the exact term does not appear, the bed motif recalls
Hazael’s use of a “netted bed-cover” (122n) to suffocate the sick King Ben-hadad
(8:15). If we consider the Chronistic narrative (possibly anachronistic), we could
also include Elijah’s sending of a letter predicting punishment for Judah’s bed-
bound King Jehoram, who died of an incurable disease (2 Chr 21:12-19)*%. In
addition, there is an ironic contrast with Sir 48:5, since Elijah raised to life the
widow’s son, whom he took and placed down on “his bed” (1nvn, 1 Kgs 17:19).

35 SKEHAN — DI LELLA, Wisdom, 529; HILDESHEIM, Prophet, 95; SMEND, Weisheit
erkldrt, 76; MOPSIK, Sagesse, 302. Commentators accepting the child’s actual death include
COGAN, [ Kings, 428-30; WALSH, / Kings, 233.

36 SEGAL, Sefer, 331.

37 DEVRIES, [ Kings, 222, 220; GRAY, I & II Kings, 382-83; GARSIEL, From Earth to
Heaven, 46.

38 HILDESHEIM, Prophet, 97.
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Indeed, the contrast is expressed with the opposite participial verbs, since Elijah
is both “the one raising” (o'pnn) to life and “the one bringing down” (7™17) to
death. This pattern matches the vertical axis found in the Elijah cycle, especially
in the story of the descent of fire at Mount Carmel (1 Kgs 18:38) and the
prophet’s subsequent heavenly ascent (2 Kgs 2:1-18).

Elijah’s Commission at Sinai (Sir 48:7-8)

H®: ® The one anointing someone full of recompenses,
and a prophet as a successor in your place —

7 And he let him hear punishments at Sinai,
and at Horeb, judgments of vengeance!

G: "Hearing a rebuke at Sinai,
and at Horeb judgments of vengeance!

¥ The one anointing kings as a recompense,
and prophets as successors after him!

While verses Sir 48:7-8 deal with Elijah’s visit to Mount Horeb (1 Kgs
19:8-18), the Hebrew text differs from the Greek and Syriac by placing v. 8
before v. 7%. Verse 8 echoes God’s instruction about anointing successors in
1 Kgs 19:15-17, but unlike Moses, who anoints the priest Aaron (Sir 45:15),
Elijah anoints kings and prophets (48:7). Verse 8b has a clear allusion to Elisha
in the alliterative phrase: “a prophet as a successor (7"21n) in your place
(7°nnn),” based on the command in 1 Kgs 19:16: “You shall anoint Elisha son
of Shaphat of Abel-meholah as prophet in your place (7°nnn).” Presumably the
Genizah Hebrew verse contains synonymous parallelism, so that the person “full
(85m) of recompenses” (Sir 48:8a) is also the successor prophet Elisha®’. To fulfil
the role of bringing recompenses, Elisha sent a delegate to anoint Jehu (2 Kgs
9:1-10), who then performed vengeance on the royal line of Ahab. The noun
“recompenses” (Mm>wn) recalls Jehu’s reference to the divine prophecy of
vengeance against Ahab’s son Joram: “Surely for the blood of Naboth and for

3 If the Hebrew sequence is original, the Greek and Syriac may have placed v. 7
before v. 8 to avoid the impression that the successor prophet Elisha (v. 8) was the one hearing
God at Sinai (v. 7). For the same reason, the Hebrew avoided the expected series of
participles: “the one hearing” (v. 7).

40 SKEHAN — D1 LELLA, Wisdom, 533; BEENTIES, Elijah, 94.
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the blood of his son that I saw yesterday, says the Lord, I will recompense
(*nnbw) you on this plot of ground” (2 Kgs 9:26)*'. Many commentators on Sir
48:8 follow the Greek and Syriac, however, by reading “kings (*a%n) of
recompenses” (= kings performing recompenses), referring not only to Jehu who
terminated Ahab’s dynasty (2 Kgs 9:1-10:36), but also to Hazael who brought
vengeance on Ben-hadad (8:7-15)*. Technically, it was not Elijah himself but
Elisha who in fact encountered Hazael in Damascus (8:7-15) and also sent
a representative to anoint Jehu (9:1-10)%.

Verse Sir 48:7 explains God’s message for Elijah at the holy mountain:
“And he let him hear punishments at Sinai, and at Horeb (37912) judgments
("vawn) of vengeance (op1).” Here the sage recalls the admonition in Mal 3:22:
“Remember the Torah of Moses my servant, which I commanded him at Horeb
(29m2) for all Israel — statutes and judgments (Dvawn).” Whereas the
Deuteronomist’s story uses only the place name Horeb (1 Kgs 19:8), Ben Sira
differs from earlier biblical books by explicitly identifying Horeb with Sinai,
thereby enhancing Elijah’s similarity to Moses, whom tradition connects both to
Sinai (Exod 19:11) and to Horeb (Deut 4:15). The language of Sir 48:7 has
similarities to God’s communication to Moses: “He let him hear his voice” to
teach “his judgments (»vawn) to Israel” (Sir 45:5).

The Greek understands that at Sinai Elijah was given to hear “rebuke”
(éAeypdv = NNOIN tékahat), whereas the parallelism suggests that the unvocalized
Hebrew spoke of “punishments” (mnmn t6kéhor)*. The noun echoes Hos 5:9:
“Ephraim, you will be for desolation on the day of punishment (7m0 tokeha)
among the tribes of Israel.” Elijah heard judgments on Mount Horeb affecting
the apostate people of Israel, because all except seven thousand had bowed the
knee to Baal (1 Kgs 19:18). The motif of vengeance also recalls the message of
Elisha’s delegate when anointing Jehu: “You shall strike down the house of Ahab
your master, so that on Jezebel I may avenge (*nnp1) the blood of my servants
the prophets, and the blood of all the Lord’s servants” (2 Kgs 9:7).

41 Although the piel verb 05w (“repay” or “recompense”) is common in the MT, the
noun NMSWN (tislémet or taslomet = “recompense”) appears three other times in Ben Sira
(12:2 HA; 14:6 HA; 35:13 HB) but never in the MT.

42 HILDESHEIM, Prophet, 68; SEGAL, Sefer, 331; PETERS, Buch, 411.

43 STADELMANN, Ben Sira, 199.

4 GILBERT, Les relectures, 19.
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Elijah Ascended and Ready for the Future (Sir 48:9-10)

H®: ° The one taken upwards in a tornado,
and on high with fiery troops!

' The one recorded as ready for the time,
to put an end to anger before the wrath,
To bring back the heart of fathers towards sons,
and to reestablish the tribes of Israel!

G: ’The one taken up in a whirlwind of fire,
and in a chariot of fiery horses!

19The one recorded in rebukes for the times,
to abate anger before wrath,
To turn a father’s heart to his son,
and to restore the tribes of Jacob!

In Sir 48:9, the passive form “taken up” (nMp51) denotes a heavenly
assumption, while the Greek participle (dvainudbBeic) resembles the Greek of
1 Macc 2:58 that Elijah “was taken up” (dveAnud0y) into heaven. Sirach 48:9
speaks of Elijah being “taken up” (np%1 = niphal participle), using the same verb
form (niphal perfect) applied to Enoch in 49:14*. In addition, the same niphal
verb appears in the book’s first mention of Enoch (44:16), though many scholars
view this verse as a later gloss because of its absence from the Ben Sira Masada
scroll*. Ralph Hildesheim has pointed out that in the Praise of the Ancestors, the
sage is not absolutely closed to some specific cases of survival after death*’. Just
as Ben Sira mentions two persons who while still alive were “taken up,” namely
Enoch and Elijah ([44:16]; 48:9; 49:14), Elijah is also paired with Enoch in
Philo’s Questions and Answers on Genesis (QG 1.86) and Josephus’ Antiquities
(Ant. 9.28).

While Ben Sira borrows the term “tornado” or “whirlwind” (77p0) from
2 Kgs 2:11, the term “troops” echoes Bildad’s rhetorical question to Job about
God’s power: “Is there a number to his troops (" 11739)?” (Job 25:3). The mention

45 Whereas 2 Kgs 2:9 uses the passive (niphal) for Elijah, Gen 5:24 employs the active
(gal) for Enoch.

46 SKEHAN — DI LELLA, Wisdom, 499; HILDESHEIM, Prophet, 100, n. 100; BEENTIES,
Elijah, 96, n. 25.

47 HILDESHEIM, Prophet, 261-62; SCHNOCKS, Totenerweckung, 296-298.
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of “fiery troops” (WR - *1773) almost matches the “fiery chariots” (W - 237) and
“fiery horses” (WX - "010)” that took away Elijah to heaven (2 Kgs 2:11)*,
A comparable motif recurs in the story of Elisha, when God revealed to the
prophet’s servant that “the mountain was full of horses (2'010) and fiery chariots
(WK - 237) surrounding Elisha” (6:17)%.

Ben Sira describes the exalted Elijah as the one recorded or written down
(21n2) as ready for the occasion or time. This participle has a double meaning.
On the one hand, in Elijah’s readiness for the time of his future activity, it depicts
him as “recorded” or “enrolled” or “appointed,” as in Isa 4:3: “everyone recorded
(21m211-52) for life in Jerusalem.” On the other hand, even if the participle is not
exactly a proper citation formula, because it is Elijah himself who is written
down, it still leads into a clear scriptural reference to the end of the prophet
Malachi’s book (Mal 3:23-24)*°. However, this passive participle may also hint
at the shift from viewing Elijah as an oral preacher towards seeing him as a literary
figure. Whereas the Deuteronomistic History presents him as a “speaking
prophet” (1 Kgs 17-2 Kgs 2), the Chronicler’s unique reference to Elijah refers
only to a “letter” or “written message” (2n2n) made by Elijah (2 Chr 21:12).

The final verses of the prophet Malachi contain this promise: “Behold,
I am sending you Elijah the prophet before the coming of the great and awesome
day of the Lord. And he will bring back the heart of fathers towards sons and the
heart of sons to their fathers, lest I come and strike the land with the ban” (Mal
3:23-24 [4:5-6]). In light of this promise, Ben Sira declares that Elijah is “ready”
(n21) for this role. The Qumran Messianic Apocalypse (4Q521 2.3.2) has
a comparable echo of Mal 3:24 in the motif of reconciliation between fathers and
sons, using Malachi’s three-word phrase “fathers towards sons” (033 - 5y -
max)’!. In addition, this Qumran mini-apocalypse employs the term “ready”
(121), but unfortunately its fragmentary context in the Qumran text precludes

48 DHARAMRAI, Prophet, 183-84.

4 Moreover, the term “troops” (0™173) also recalls Elisha’s death, since 2 Kgs 13:20
states: “And Elisha died, and they buried him, and Moabite troops used to come into the
land.”

50 SMEND, Weisheit erkliirt, 46; BEENTIES, Elijah, 93; HILDESHEIM, Prophet, 100-101;
SKEHAN — DI LELLA, Wisdom, 530. The term “written” or “recorded” became popular in later
apocalyptic texts (Dan 12:1; Rev 5:1).

31 COLLINS, Scepter, 120; BEENTIES, Elijah, 93, n. 17.
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a full comparison®”. Interestingly, Mal 3:23 is also echoed in a fragmentary
Aramaic Vision text from Qumran: “To you I will send Elijah before... power,
lightning, and meteors” (4Q558 54.2.3-5)°.

The word “for the time/occasion” (np%) means “for the right/particular
time” in Sir 10:4, where the sage asserts that God provides a suitable leader for
each time: “The government of the earth is in God’s hand, and over it will stand
a person for the right time (np).” Moreover, the Hebrew text of 39:30 speaks of
God’s providential ruling of all things in the universe: “All these things were
created for their function, and they are in a storehouse and will be appointed for
the right time (ny%).” The word in 48:10 refers to the right or particular time in
the future, unknown to humanity, when Elijah will return to fulfil the appointed
mission’*. Whereas two of the Greek uncials speak of one recorded for the times
“in rebukes” (év é\eyuois — perhaps referring to Mal 3:23-24), instead of this
phrase Ziegler follows Smend in proposing the adjective “ready” (€totuog) to
match the Hebrew?”,

After the mention of Elijah’s role in enabling vengeance to be enacted on
sinners (Sir 48:6-8), it comes as a surprising contrast that, as in Mal 3:23-24, the
expected return of Elijah will not be to bring punishment but rather “to put an
end to anger” before the dreadful day of the Lord’s judgment. Although Ben Sira
describes the prophet’s appointed task of bringing divine anger to an end, the
Greek and Syriac differ on what follows. The slightly tautological Greek text
says: “before wrath” (Bupol = 1m)*. Segal tentatively suggests that the lost
Hebrew may have had the word “ban” or “curse” (07n), echoing Mal 3:24°7,
However, the Syriac echoes Malachi’s mention of “the day of the Lord” (Mal
3:23) in its wording: “before the day of the Lord™®.

52 JASSEN, Mediating the Divine, 147-148; COLLINS, Scepter, 120. Possibly the
fragmentary text of 4Q521 could here be referring to Elijah: “he is ready (j121): coming are
fathers towards sons.”

53 GARCiA MARTINEZ — TIGCHELAAR (eds.), The Dead Sea Scrolls, 11, 1115; cf.
PUECH, L’attente du retour d’Elie, 3-26; JASSEN, Mediating the Divine, 143-44.

54 The Greek plural phrase “for the times” (&g xatpols) suggests the apocalyptic notion
of the final times (Dan 12:7; 1 Thess 5:1; 1 Tim 4:1).

35 SMEND, Weisheit erklcirt, 460-61.

36 Accepted by SEGAL, Sefer, 330; PETERS, Buch, 409; SAUER, Sirach, 326.

57 SEGAL, Sefer, 332.

8 Accepted by SKEHAN — DI LELLA, Wisdom, 531; HILDESHEIM, Prophet, 70;
MOPSIK, Sagesse, 303.
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The depiction of Elijah’s future role in Sir 48:10 could be understood as
reflecting his prophetic ministry described in 1 Kgs 17-2 Kgs 2. His first task
(according to the Greek) is to put an end to anger before the wrath, just as Elijah
sought the people’s repentance in order to avert God’s final wrath that would
ultimately destroy the Northern Kingdom (Sir 47:24; 48:15). The third task of re-
establishing the tribes of Israel is symbolized by his setting up twelve stones on
Mount Carmel to match number of the “tribes of the sons of Jacob” (1 Kgs
18:31), as well as the subsequent answer to Elijah’s prayer, indicating that God
has turned back the people’s hearts (18:37).

The second task of bringing back the heart of fathers towards sons recalls
the immediate prelude to the Elijah story, when the father-son bond has been
betrayed by human sacrifice: “In his [= Ahab’s] days Hiel of Bethel built Jericho;
at the cost of Abiram his firstborn he laid its foundation, and at the cost of his
youngest son Segub set up its gates” (1 Kgs 16:34). Charles Conroy observes
that Hiel loses his two sons while building Jericho, suggesting that this
foreshadows the later loss of Ahab’s two sons, Ahaziah (“according to the Lord’s
word,” 2 Kgs 1:17) and Jehoram (“according to the Lord’s word,” 9:24-26).
Bart Koet comments on Hiel’s action:

A father who killed his eldest and youngest son as an offering for the
success of his city-building is evidently not an example of a father who
turns his heart to his son. When Elijah inspires fathers to turn their
hearts to their children, this flagrant example of idolatry will stop.®

As a contrast, Elijah serves as a substitute father or protector for the
widow’s son (1 Kgs 17:8-24), in accordance with Sir 4:10: “Be a father to
orphans, and in place of a husband to widows.” Elijah also serves as a substitute
father to Elisha, who cries out when he is losing Elijah who is ascending into
heaven: “My father! My father!” (2 Kgs 2:12). Koet astutely observes: “Whereas
1 Kgs 16:34 describes an unfaithful father, the Elijah cycle is concluded by
a story of a faithful son.”®!

Ben Sira deploys assonance in the depiction of Elijah’s role (Sir 48:10bc
HP): “to put an end to (n"awnb) anger before the wrath (Segal: 117M), to bring

59 CoNRrOY, Hiel, 210-218.

0 KoET, Elijah, 179.

! KOET, Elijah, 176-177. In addition, 1 Kgs 21:3-4 reports Elijah’s rebuke of King
Ahab for his judicial murder of Naboth, who had declared his intention to protect the
inheritance of “my fathers” or “my ancestors” (*nay).
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back (2"wnb) the heart of fathers towards sons.”®? The redirecting of hearts within
the family has a faint parallel to the mention of a turning of hearts towards God
in Elijah’s prayer on Mount Carmel: “Answer me, O Lord, answer me, so that
this people may know that you, Lord, are God, and that you yourself have turned
their hearts (naon) back™ (1 Kgs 18:37). A comparable instance of assonance
(with the verbs reversed) explains the purpose of the intervention by Joshua and
Caleb in the Israelite assembly (Sir 46:7 H®): “So as to turn back (2"wn?) wrath
(p7n) from the congregation, and so as to put an end to (R*awnY) a malicious ill
report.” In the accounts of Israel’s monarchs, wrath could be turned away by the
removal of idolatrous practices, but in Elijah’s day, King Ahab’s idolatry
continued Jeroboam I’s pattern of provoking divine wrath (1 Kgs 16:33). Ben
Sira echoes the Deuteronomist in seeing idolatry as causing the fall of the
Northern Kingdom (2 Kgs 17:11.17; Sir 47:24-25; 48:15)%. Elijah’s role parallels
the religious activity of Hezekiah in putting an end to Judah’s infidelity, by
making a covenant with God to avert his fierce anger (2 Chr 29:10). Hence the
activity promised for the returning Elijah is to be successful in removing idolatry
— a task which he failed to complete during his earthly life.

Elijah’s future role was to reconcile parents and children: “to bring back
the heart of fathers towards sons.” This phrase echoes part of the description of
Elijah’s task in Mal 3:24: “And he will bring back (2*wn/amoxatactroel,
“restore”) the heart of fathers towards sons and the heart of sons to their fathers.”
Elijah’s forthcoming mission was also “to reestablish the tribes of Israel,”
echoing the task of God’s servant (perhaps originally Cyrus) in Isa 49:6: “to raise
up (0'pn5 = otficar) the tribes of Jacob and to bring back ('wn5 = émotpédar)
the survivors of Israel.”®* Because Isa 49:6 mentions the “tribes of Jacob,” the
Greek and Syriac adopt this formulation, whereas the Hebrew mention of “Israel”
is likely original as the lectio difficilior. A similar concern for the twelve tribes

2 Moreover, the verb “to put an end to (n*awnb)” exhibits subtle assonance with the
opening Deuteronomistic description of Elijah as “the Tishbite” ("awnn) in 1 Kgs 17:1.
A link between Elijah’s designation *awnn (“the Tishbite”) and the idea of nawWwn
(“repentance”) is proposed by GARSIEL, From Earth to Heaven, 147-148.

3 Thus, Moses is commanded to impale the worshippers of Baal, “so that the fierce
anger of the LORD may turn away from Israel” (Num 25:4). Later, 1 Macc 3:8 declares of
Judas Maccabeus: “He went through the cities of Judah and destroyed the impious out of it
[= the land], and he turned away wrath from Israel.”

% STADELMANN, Ben Sira, 200; HILDESHEIM, Prophet, 104; SKEHAN — DI LELLA,
Wisdom, 534.
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occurs in Ben Sira’s nationalistic prayer: “Gather all the tribes of Jacob” (Sir
36:13 H®). In Ben Sira’s thinking, the returning Elijah would revive the nation,
just as on an individual level he had resuscitated the widow’s son (Sir 48:5; 1 Kgs
17:22)%.

In fact, Ben Sira’s poem on Elijah is framed by a double allusion to the
prophet Malachi, who indeed speaks of the zealous prophet’s future return (Mal
3:23-24) on the basis of the tradition that he ascended into heaven (2 Kgs 2:1-
18). In fact, the Book of Malachi has multiple echoes of the Jacob story,
beginning with its blunt opening statement: “I have loved Jacob, and Esau I have
hated” (Mal 1:2-3)%. A particular parallel exists between Gen 32:12 and Mal
3:24 [4:6] because of several shared words (sons, strike, lest someone comes).
Sirach 48:10 alludes to the prophet’s description of Elijah’s return: “And he will
bring back the heart of fathers towards sons and the heart of sons to their fathers,
lest I come and strike the land with the ban.” (Mal 3:24 [4:6]) The Malachi text
echoes the Genesis report of Jacob’s prayer: “Please deliver me from the hand of
my brother, from the hand of Esau, for I am afraid of him, lest he come and strike
me — mother along with sons” (Gen 32:12). The Elijah story is also set against
the background of family tensions, especially between fathers and sons (1 Kgs
16:34).

Luke’s Gospel reapplies Greek Sirach’s mention of the returning Elijah to
the unborn John the Baptist, both in his reconciling role and in his task of
restoring Israel: “And he will turn back (émiotpéder) many of the sons of Israel
to the Lord their God, and he will go before him in the spirit and power of Elijah,
to turn back (émiotpéyat) the hearts of fathers towards children, and the
disobedient to the prudence of the righteous, to make ready for the Lord a people
prepared” (Luke 1:16-17)°’. An eschatological interpretation of the family
reconciliation foretold in Mal 3:24 occurs in Pseudo-Philo at the conclusion of
Joshua’s farewell speech, where he promises eternal life for the Israelites
assembled and their descendants: “I will restore you to your fathers and your
fathers to you” (L.4.B. 23:13)%,

% T owe this insight to Bradley C. Gregory.

% LEAR, Relationship, 651-52.

67 Just as Sir 48 links these two prophetic figures of Elijah and Malachi, so does Luke
1:17 when describing the role of John the Baptist; cf. KURz, Sirach 48.1-16, 308-324.

68 HARRINGTON, Pseudo-Philo, 333.
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Elijah in Relation to Elisha (Sir 48:11-12b)

Because the Hebrew text in Sir 48:11-12b is damaged, here is a comparison
with the Greek and Syriac versions, which attest a belief in the resurrection®.

HE: ' [Happy is the one] who saw you and died.

[But happy are you, because you will indeed live.]”

12[Elijah was concealed in a tornado,
And Elisha was filled with his spirit.]”!

G: '!'Happy are those seeing you
And those having been established in love,
For we also will live in life.”

12 Elijah is the one who was covered in a whirlwind,
And Elisha was filled with his spirit.

S: '"Happy is the one who saw you and died,
Yet he does not die but will indeed live.”

12 Elijah was gathered to heaven in the treasuries,
And Elisha received twice as much prophecy.

Since Elijah has been described as “the one taken upwards in a tornado”
and as “the one recorded as ready for the time” (Sir 48:9-10), the Greek and
Syriac versions allude to the afterlife or resurrection in v. 11b, where the Hebrew
text is lost. While Elijah resembles Enoch by being “taken up” to the divine
presence in heaven ([44:16]; 48:9; 49:14), 48:10 has added an allusion to Mal

 Greek from ZIEGLER, Sapientia, 351; Syriac from CALDUCH-BENAGES — FERRER —
LIESEN, Wisdom of the Scribe, 258. For six scholarly reconstructions of the original lost
Hebrew of Sir 48:11, see BEENTIES, Elijah, 97. For a reconstruction implying resurrection,
see PUECH, Ben Sira 48:11, 87.

70 Reconstruction of Sir 48:11b from SMEND, Weisheit hebriisch, 55.

7! Reconstruction of Sir 48:12ab, based on Greek, from SEGAL, Sefer, 330. On the
reminder of 48:12, which deals with Elisha and is beyond the scope of this article, see
HILDESHEIM, Prophet, 109-11.

72 Although the major Greek uncials read: “those having been established/adorned
(xexoounuévor) in love,” ZIEGLER’s edition follows the Origenic MSS in reading: “those
having fallen asleep (xexoiunuévor) in love.”

73 Followed by SEGAL, Sefer, 330. However, if we see here the hand of a Christian
redactor, we may understand the second colon thus: “yet he does not die but will indeed give
life”’; cf. VAN PEURSEN, Que vive celui qui fait vivre, 288.
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3:23-24 about his future role. The problem lies in the fact that elsewhere Ben Sira
repeatedly denies the notion of an afterlife (Sir 10:11; 14:16; 17:27-28; 22:11;
30:4; 38:21; 41:3-4)"*. For instance, Sir 17:27-28 G asks:

Who will praise the Most High in Hades, in place of those living and
offering thanksgiving? From someone dead, as from someone non-
existent, thanksgiving has perished. Someone living and healthy will
praise the Lord.

Similarly, Sir 38:21 H® urges the bereaved to relinquish the memory of the
person who has died: “Do not remember him, for there is no hope for him. What
will you benefit? But you will harm yourself.”

Nevertheless, taking a minority position within scholarship, Emile Puech
strongly advocates the view that Ben Sira himself had a resurrection belief, and
hence he reconstructs Sir 48:11: “Happy the one who sees you before dying, for
you will give life and he will live.””* To be sure, despite the sage’s lack of belief
in a meaningful individual afterlife, a few figures in the Praise of the Ancestors
come close to overcoming death. Enoch was assumed into heaven ([44:16];
49:14); Elijah resuscitated the widow’s son (48:5) and was later taken up to
heaven in a whirlwind (v. 9); Elisha worked wonders even after his death by
raising a corpse (vv. 13-14)". Interpreting the Book of Malachi, Ben Sira has an
expectation of Elijah’s return (Sir 48:10-11), so the implication is that this
prophet escaped death and will return to earth in the future.

In spite of the sage’s repeated denials of the afterlife, the Greek and Syriac
versions include some references to it. Whereas the Hebrew text Sir 48:7:17b
refers to the decay of a human corpse buried in the earth after death: “The
expectation of mortals is worms” (cf. 10:11), the Greek text most likely alludes
to post-mortem punishment by adding fire as well as worms (Isa 66:24; Mark
9:48), so that its translation reads: “The punishment of the ungodly is fire and

74 COLLINS, Jewish Wisdom, 92; CORLEY, Afterlife Hope, 5-9.

5 PUECH, Ben Sira 48:11, 87.

76 Sir 48:14 H® reports of Elijah’s successor Elisha: “In his life he performed marvels,
and in his death portentous deeds.” Presumably v. 14b refers to the resuscitation of a corpse
thrown into his grave (cf. 2 Kgs 13:21), which might conceivably suggest some kind of post-
mortem existence. Such instances may provide a connection with Sir 49:10 about the bones
of the Twelve Prophets sending forth new life, but in light of Ezek 37:1-14, I understand the
mention of dead bones flourishing (Sir 46:12; 49:10) as a reference to national restoration.
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worms.””” Similarly, when the Syriac finds passages contrary to belief in an
afterlife, it frequently omits them (e.g., Sir 41:4cd) or modifies them (e.g., Sir
17:27)"®. Indeed, the Syriac form of 48:11 (“Yet he does not die but will indeed
live”) recalls not only Ps 118:17 but also Jesus’ saying on the resurrection in John
11:25. Hence, although the Greek and Syriac versions of Sir 48:11b suggest
a belief in the afterlife, it is prudent to be cautious about whether the future
resurrection was mentioned here in the lost original Hebrew. In 48:11b, both
Greek and Syriac may have slightly expanded or edited the lost original text’.

The fragmentary Hebrew Sir 48:11 raises numerous questions. Whereas
the Greek and Syriac presume that the first word of 48:11 is “happy/blessed”
(™wN), Hebrew MS B actually has simply “who” (Awx)*. If the difficult Hebrew
relative conjunction or pronoun WK (“who, which”) is emended to read "Wy
(“happy”), the Hebrew and Syriac agree on v. 11a: “Happy is the one who saw
you and died.” It is possible to see here a statement contrasting Elijah who was
taken up to heaven with Elisha who died and was buried (2 Kgs 13:20): “Happy
is the one who saw you [ascend to heaven], even though he [himself later] died.”
In Sir 48:11-12, Ben Sira plays on Elijah’s riddling response to Elisha’s request
for a double share of Elijah’s spirit: “You have asked a hard thing — if you see
(7R7N) me being taken from you, it will happen thus for you, but if not, it will
not happen” (2 Kgs 2:10).

Particular questions arise about the Greek of Sir 48:11, which stands out
as a tricolon in a long series of bicola. Whereas the Hebrew and Syriac have the
singular (“one who saw you™: T&7), the Greek has a plural (“those seeing you”:
ot i06vtec)®. The Greek also turns the one who has “died” (nn) into “those having
been established/adorned” (major uncial MSS: xexoounuévor) or “those having

7T REY, L espérance post-mortem, 260. Ben Sira’s grandson and later copyists inserted
references to the afterlife; cf. COLLINS, Jewish Wisdom, 95.

78 NELSON, Syriac Version, 113-14.

7 On Sir 48:11 see VAN PEURSEN, Que vive celui qui fait vivre, 286-301; see also
BEENTIES, Elijah, 96-97; SCHRADER, Leiden, 85-87.

8 For the possible presence of the singular noun W& meaning “happiness” (Gen
30:13), see SMEND, Weisheit erkidrt, 461. Note that Sir 38:15 is a comparable statement
beginning with “one who” ("Wx), and keeping the pronoun is accepted as a possibility by
MoPSIK, Sagesse, 304. Possibly the original text had both words: “happy is the one who”
(WK - MWR); cf. Ps 137:8-9; 146:5.

81 Possibly the plural Greek expression in Sir 48:11a (“Happy are those seeing you”)
has an echo of Luke 10:23 (cf. Matt 13:16): “Happy are the eyes seeing the things that you
are seeing,” though the wording is different.
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fallen asleep” (Origenic MSS: xexoipunuévol). The Greek qualifying phrase (év
ayamnoel = “in love”) invites suspicion, because the noun ayamyais occurs only
once elsewhere within the Greek uncials of Ben Sira (Sir 40:20), but seven
further times in the later Greek expansions (1:10c, 12d; 11:15b; 17:18b; 19:18b;
24:18a; 25:12a).

In the second half of the damaged bicolon, texts and interpreters differ
regarding who will live: “he” (Syriac; Segal) or “we” (Greek; Skehan) or “you”
(Smend). The Greek text of Sir 48:11b may be influenced by the mention of
revivification in Hos 6:2: “On the third day we will arise, and we shall live
({noéueba) before him” (cf. Rom 6:8; 2 Cor 13:4; 2 Tim 2:11)*. In fact, the whole
Greek verse can be read as a Christian affirmation:

Happy are those seeing you at the final resurrection, in other words,
those having fallen asleep (G°) — or having been established/adorned
(GP5%) — in love, for we Christian believers also will live in life, like
Elijah who overcame death.®

A comparable Christian change to the Greek text occurs in Sir 25:1, where
the uncial MSS suggest a reference to Jesus’ resurrection: “In three things I was
beautified, and I arose in a timely way before the Lord and human beings” ("Ev
TpLoly wpaiohyy xal dvéetny dpaia Evavtt xuplov xal dvBpdmwy)™. For a Christian
copyist, mention of the number “three” suggested Christ’s three days in the tomb,
as in John 2:19: “in three days I will raise it up,” (év Tpiotv Nuépaig £yepd adToV),
and Mark 9:31: “after three days he will rise” (ueta Tpels Nuépag avaotyoetal).

The Syriac of Sir 48:11 can be read in two ways. On the one hand, we can
understand it as concluding with peal verbs: “Happy is the one who saw you and
died, yet he does not die but will indeed live” — perhaps asserting that Elisha
would share in the final resurrection. The phraseology echoes the affirmation in
Ps 118:17: “I shall not die, but I shall live,” taken from a psalm often applied to
Jesus’ resurrection (Mark 12:10; Acts 4:11). On the other hand, if we see here
the hand of a Christian redactor, we may according to Wido T. van Peursen
understand the second colon as concluding with aphel verbs: “yet he does not

82 Although the NT does not explicitly quote Hos 6:2, it may be echoed in Luke 9:22;
24:46.

83 See VAN PEURSEN, Que vive celui qui fait vivre, 298. The Greek use of the first-
person plural, differing from Hebrew or Syriac, matches a pattern elsewhere in the Praise of
the Ancestors (Sir 44:1; 50:22-24).

8 For a Greek reconstruction of Sir 25:1, see ZIEGLER, Sapientia, 78.
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die, but will indeed give life.”® Here the one who saw Elijah may be interpreted
as Jesus at the transfiguration (Mark 9:1-8), and he is likewise the living one who
gives life (John 5:21; Rev 1:18). Such Christian influence on the Syriac, as on
the Greek, makes it hard to use the early versions for reconstructing the lost
original Hebrew in such an instance.

Although certainty is impossible, the most suitable reconstruction of the
lost Hebrew for Ben Sira’s context (in my view) was supplied by Rudolf Smend
and Norbert Peters: “Happy is the one who saw you and died. But happy are you
(TWR), because you will indeed live.”®® If this reconstruction is correct, it
includes an ironic echo of Elisha’s false promise conveyed through Hazael to the
sick king Ben-hadad of Damascus: “Go, say to him: You shall indeed live (7"nn
- n)” (2 Kgs 8:10). In light of Ben Sira’s lack of hope in the resurrection, it
seems best to regard Sir 48:11a as referring to the event of Elijah’s ascent,
witnessed by Elisha (2 Kgs 2:11-12). Whereas Elisha died sometime after seeing
Elijah depart, the ascended Elijah himself will indeed live. Lutz Schrader
interprets Sir 48:11a by viewing Elisha as the subject of the statement (‘“Happy
is the one who saw you”), which leads well into v. 12, and he takes the next verb
as concessive: “though he died,” in contrast to Elijah®’. Accordingly, in my
understanding, the preserved first half of the verse praises Elisha, who saw Elijah
ascend to heaven, even though he himself later died and was buried (2 Kgs 13:20-
21). The reconstructed second half of Sir 48:11 then praises Elijah, who by
contrast escaped death and hence lives and awaits his return at the end-time (Mal
3:23-24). Thus, the original Ben Sira looks forward to Elijah’s return, as
promised by Malachi, but he has no clear expectation that Elijah’s return will
lead into a general resurrection, because belief in a wider resurrection only
entered the mainstream of Jewish belief a generation later, following the death
of the Maccabean martyrs (Dan 12:1-3; 2 Macc 7:1-38)%.

Finally, to complete our study of Ben Sira’s presentation of Elijah, we can
refer to the early versions in the absence of the Hebrew for Sir 48:12ab. While
the Syriac says: “Elijah was gathered to heaven in the treasuries, and Elisha

85 See VAN PEURSEN, Que vive celui qui fait vivre, 288. He also notes (VAN PEURSEN,
Que vive celui qui fait vivre, 292) a case of Christian wording in Sir 48:10 S (“bring good
news”).

86 SMEND, Weisheit erkliirt, 461; SMEND, Weisheit hebridisch, 55; PETERS, Buch, 413.

87 SCHRADER, Leiden, 87. However, with an echo of Sir 37:26 and 44:14, he
reconstructs 48:11b differently: “for surely his name will live.”

8 CORLEY, Afterlife Hope, 11-18.
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received twice as much prophecy,” the Greek of 48:12 says: “Elijah is the one
who was covered (éoxemaa0y) in a whirlwind, and Elisha was filled with his
spirit.” While Elijah’s heavenly ascent is described in 2 Kgs 2:11, Elisha’s being
filled with a double portion of Elijah’s spirit reflects his request in vv. 9-10,
a request recognized as fulfilled in v. 15. When the Greek says that Elijah was
covered or concealed (éoxemaaty) in the whirlwind or storm, there may be the
nuance of “concealing” (Exod 2:2 LXX; 3 Macc 3:27.29), as a way of speaking
of Elijah’s mysterious disappearance (2 Kgs 2:12)*. Although 1 Kgs 17:3 LXX
employs a different verb when reporting the divine command for Elijah to depart:
“Be hidden (xpUfnbt = nanon) at the brook Cherith,” Segal reconstructs Sir
48:12a with the same Hebrew verb: “Elijah was concealed (éoxemacdy = qno1)
in a tornado.”

Conclusion

Within Ben Sira’s Praise of the Ancestors, the poem on Elijah occurs in
the middle of the Prophets Section (Sir 46:1-49:10). This section of 120 bicola,
beginning with Joshua (46:1: “Moses’ servant in prophecy”) and ending with
“the Twelve Prophets” (49:10), displays a canonical concern by referring in
traditional sequence to Joshua, Judges, Samuel, Kings, Isaiah, Jeremiah, Ezekiel,
and the Twelve Prophets. The poem on Elijah is framed with allusions to the last
of the Minor Prophets, since Elijah is first described as one whose words were
like “a burning furnace” (echoing Mal 3:19) and later depicted (“as it is written”)
having the task “to bring back the heart of fathers towards sons” (echoing Mal
3:23-24). Drawing on the abundant references to fire in the Deuteronomistic
narrative (1 Kgs 17-2 Kgs 2), Ben Sira aptly dubs Elijah “a prophet like fire”
(Sir 48:1), and in keeping with his prophetic role, Ben Sira emphasizes Elijah’s
connection with God’s word (v. 3). Thereafter, Ben Sira focuses on Elijah’s
mighty deeds, culminating in his heavenly ascent. Although the Greek and Syriac
versions of Sir 48:11 presume the notion of the afterlife, the damaged Hebrew
text may have contrasted the living and ascended Elijah with the deceased and
buried Elisha.

8 SCHMITT, Entriickung, 144.
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Zhrnutie

V ramci Sirachovcovej chvaly slavnych predkov sa basenn o ElidSovi nachadza uprostred
sekcie venovanej prorokom (Sir 46,1-49,10). Tato Cast’ pozostavajuca zo 120 bikolonov
zacina Jozuem (46,1: ,,MojziSovym nastupcom v prorockom urade*) a kon¢i ,,dvandstimi
prorokmi* (49,10). Uvedena sekcia je zaujimava z kanonického pohladu, ked’ze v tradicnom
poradi odkazuje na Jozueho, Sudcov, Samuela, Kralov, Izaiasa, Jeremiasa, Ezechiela
advanastich prorokov. Hebrejska basen o ElidSovi je zardmcovana aluziami na posledného
z tzv. malych prorokov, ked’ze EliaS je najprv zobrazeny ako ten, ktorého slovo ,,bl¢alo
ohnom sta fakl'a“ (odkaz na Mal 3,19) a neskor ako ten (,,ako je pisané®), ktorého tilohou je
»obratit' srdcia otcov k synom“ (odkaz na Mal 3,23-24). Bohato cerpajuc z odkazov
s motivom ohfia v deuteronomistickom rozpravani (1Kr 17-2Kr 2) Sirachovec vystizne
nazyva ElidSa ,,prorokom ako oheii* (48,1) a v stilade s jeho prorockou tlohou zdoéraziiuje
EliaSovo spojenie s Bozim slovom (v. 3). Nésledne sa Sirachovec zameria na Elid§ove mocné
¢iny, Co zavrsi vystiipenim do neba.

Klucove slova: Sirachovec, Elias, Skorsi proroci, Malachias, vzkriesenie.

Summary

Within Ben Sira’s Praise of the Ancestors, the poem on Elijah occurs in the middle of the
Prophets Section (Sir 46:1-49:10). This section of 120 bicola, beginning with Joshua (46:1:
“Moses’ servant in prophecy”) and ending with “the Twelve Prophets” (49:10), displays
a canonical concern by referring in traditional sequence to Joshua, Judges, Samuel, Kings,
Isaiah, Jeremiah, Ezekiel, and the Twelve Prophets. The Hebrew poem on Elijah is framed
with allusions to the last of the Minor Prophets, since Elijah is first described as one whose
words were like “a burning furnace” (echoing Mal 3:19) and later depicted (“as it is written™)
having the task “to bring back the heart of fathers towards sons” (echoing Mal 3:23-24).
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Drawing on the abundant references to fire in the Deuteronomistic narrative about the prophet
(1 Kgs 17-2 Kgs 2), Ben Sira aptly dubs him “a prophet like fire” (48:1), and in keeping with
his prophetic role, Ben Sira emphasizes his connection with God’s word (v. 3). Thereafter,
Ben Sira focuses on Elijah’s mighty deeds, ending with his ascent into heaven.

Key words: Ben Sira, Elijah, Former Prophets, Malachi, resurrection.
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The Range and Significance of the References to
Elijah in John’s Gospel

Maurizio Marcheselli

How extensive are the references to Elijah in the Fourth Gospel [FG]? Are
they limited to the two explicit occurrences of the name in 1:21a.25 or do they
include other passages? Moreover, what is the significance of the association of
Elijah with the “Christ” and the “prophet” in the opening verses of the Johannine
narrative? The present paper will seek to answer these questions.

1 The Immediate Context of John 1:21a and 1:25

In general, commentators recognise that, in John 1:21, Elijah represents
a figure of eschatological saviour', but not that the FG intends to present Jesus
with the features of the Elijah redivivus’.

The necessary first step in our study is the examination of the immediate
context of the two mentions of Elijah in 1:21a and 1:25. Thus, it is necessary to
begin by explaining the structure of the first two days of the Johannine narrative
(1:19-34) and the “rhetorical arrangement” of John’s testimony which they
contain. Then, we shall focus particularly on the dynamics of vv. 19-23, which
contain John’s indirect testimony to the messiah.

! SCHNACKENBURG, Das Johannesevangelium, 277: “Nach der Ablehnung des
Messiastitels distanziert sich Johannes auch von anderen messianischen Gestalten mit einem
klaren Nein. [...] handelt es sich entweder um Vorldufer bzw. Begleitpersonen des Messias
oder — wahrscheinlich — um Messiasgestalten, Heilsbringer nach anderer Erwartung; sonst
konnte der Taufer schwerlich mit einem glatten «Nein» antworten”.

2 Cf. BECKER, Das Evangelium nach Johannes, 113; WENGST, Das Johannesevangelium,
80.
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1.1 The Structure of the First Two Days of the Johannine
Account (1:19-34)

The immediate context of the twofold reference to Elijah in John 1:21a.25
is formed by vv. 19-28, which correspond to the first day of the Johannine
narrative. However, we cannot approach vv. 19-28 without considering vv. 29-
34: it is within the totality of these two days that the evangelist describes John’s
(first) testimony to Israel’s messiah in a unitary way".

The passage from one day to the next is marked explicitly in 1:29 (“the
next day”), but the temporal indications are not the only criterion structuring vv.
19-34. The internal structure of these two days has to take account of the fact,
first and foremost, that they are thought of as the reply to two different questions
which those sent by the Jews from Jerusalem address to the Baptist: “Who are
you?” (vv. 19.22) and “Then why are you baptising?” (v. 25)*. The answer to the
first question is found precisely in v. 23 (“I am the voice of one crying in the
wilderness”) and that to the second in v. 31 (“For this I have come baptising with
water, that he might be revealed to Israel”)’.

The answer to the question “Who are you?” (repeated twice by the
messengers) covers vv. 19-23 and is arranged in two stages: at first, John replies
negatively, making it clear who he is not (vv. 19-21) and then positively, on the
basis of Isa 40:3 (John 1:22-23). The response to the question “Then why are you
baptising?” (1:24-34) is also structured in two steps: first, in the absence of Jesus,
John replies by declaring that his baptism does not have a messianic character
(vv. 24-28); then, the following day, in the presence of Jesus, he declares that his

3 John’s second and final testimony to the messiah is recounted in 3:22-4:3.

*If the principals are identified once for all in 1:19 as “the Jews” from Jerusalem, the
messengers sent present a double profile in connection with their two successive questions:
they are indicated, first of all, as “priests and levites” (1:19) and, then, as “some Pharisees”
(1:24). In our view, the prepositional construction in 1:24 (ek + genitive) is not to be
understood as a complement of agent (ek = hypo) but, rather, as a partitive: “[some] of the
Pharisees”.

5> The messengers’ second question presupposes that the messiah has to perform
a baptismal ministry, to be understood, obviously, as a gesture of purification. John’s first
response to the question “Why are you baptising?” is that his baptism is not this messianic
baptism (1:26a): he, John, is not claiming the right to baptise like the messiah. Thus, he is
making it clear that the type of purification effected by his baptism is of a completely different
nature from that implied in the baptism of the one who is coming after him. Cf. GRASSILLI,
“Santificali nella verita”, 101-108.
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baptism has the task of causing the messiah to be manifested to Israel (vv. 29-
34). In this case too, a first, negative, declaration (vv. 24-28) is followed by
a positive one (vv. 29-34).

1.2 A Testimony Arranged in a Double Crescendo

If, on the one hand, the first two days of the account appear as a response
to two different questions posed to the Baptist, on the other hand, they are
profoundly linked by the category of “testimony” (1:19.32.34). The particular
quality of this word of John is underlined right from the beginning in two
complementary ways: with the vocabulary of testimony (v. 19: martyria) and
with that of confessing (v. 20: homologeo). Both terms come from juridical
language; both are employed in a technical way in the Johannine writings
(Gospel and Letters)°.

Schematically, John’s testimony to Jesus in 1:19-34 is arranged as follows.

L. “Who are you?” — Indirect testimony of John to Jesus (vv. 19-23)’

a) the Christ, Elijah, the prophet vv. 19-21
b) the Kyrios vv. 22-23
II. “Then why are you baptising?” — Direct testimony of John to Jesus
(vv. 24-34)
a) first series of clues about the messiah (“one whom you do not
know”, etc.) vv. 24-28
b) second series of clues about the messiah (“the Lamb of God”,
etc.) vv. 29-34

In response to the question “Who are you?” John already offers a series of
identifications of the messiah, both in the negative part of his reply (1:19-21) and
in the positive one (vv. 22-23). In response to the question “Then why are you
baptising”, he gives further details of the profile of the messiah of Israel,

¢ Cf. BEUTLER, paptupéw, 958-964; BEUTLER, paptupia, 964-968; HOFIUS, duoloyéw,
1255-1263.

7 Various authors identify John’s indirect testimony with vv. 19-28 and his direct
testimony with the following day (vv. 29-34): WENGST, Das Johannesevangelium, 78-86;
SCHNELLE, Das Evangelium nach Johannes, 46-47; SCHENKE, Johannes, 43. However,
already in 1:26-27, John speaks directly of the messiah although he is not yet present on the
scene. In fact, Schenke recognises that, although Jesus does not yet appear on the first day,
he is nonetheless already present in the testimony which John gives to him in 1:26: SCHENKE,
Johannes, 39.
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beginning in Jesus’ absence (vv. 24-28) and concluding in his presence (vv. 29-
34).

Thus, the two main movements of 1:19-34 set out a double crescendo: the
direct testimony of John to Jesus (vv. 24-34) culminates, in v. 34, with the
proclamation of Jesus as Son of God®; this high point is matched — in the indirect
testimony of vv. 19-23 — by the allusive use of Kyrios with reference to this same
Jesus (v. 23)°.

Both these developments contain the same sideslip: it is more immediately
clear in 1:19-23 but can also be identified in vv. 24-34'°. In verses 19-23, John
passes from indicating Jesus (indirectly) as the Christ, Elijah and the prophet (vv.
19-23) to referring to him (indirectly) as Lord (vv. 22-23). In verses 24-34, there
is a movement from indications which evoke the motif of the hidden messiah and
the messiah who comes as a bridegroom (vv. 26-27)"! to the recognition of Jesus

8 Verse John 1:34 should be read in close connection with the whole section that
precedes it and prepares for it where we find messianic descriptions and titles which are no
less significant than that of v. 34. John’s testimony “is later amplified in the declaration that
Jesus is (a) the Lamb of God; (b) one who, being equipped with the Spirit, is able to baptize
with the Spirit, and (c) the Elect One (or Son) of God”: BARRETT, The Gospel according to
St John, 170. In verse 34, the reading with vids has to be preferred for external and internal
reasons: cf. METZGER, 4 Textual Commentary, 200. The close connection between Lamb of
God (v. 29), Son of God (v. 34) and the action of baptising in the Spirit (v. 33) is expressly
highlighted also by MOLONEY, Belief'in the Word, 64; FABRIS, Giovanni, 191-192.

® The title x0ptog is found in the quote from Isa 40:3 [LXX]. On the mouth of John the
Baptist, it could not refer to anyone else, if not Jesus. This is the opinion of FREED, Old
Testament Quotations, 3-4; MENKEN, Old Testament Quotations, 30, and of almost all the
commentators (exceptions are WILCKENS, Das Evangelium nach Johannes, 39; WENGST,
Das Johannesevangelium I, 80-81). Also, the interpretation of Simoens (“the way of the
Lord” as an epexegetical genitive: the way which the Lord is) presupposes a reading
of xUptog in John 1:23 in Christological terms: SIMOENS, Selon Jean, 88.

19 In connection with John 1:29-34, Moloney correctly observes: “The Baptist renders
witness to Jesus in a way that transcends Jewish messianic expectation: Jesus is the Lamb of
God, «he who baptizes with the Holy Spirit», the Son of God. None of this can be «contained»
within the historical, cultural, or religious expectations of Israel. The reader is challenged to
go beyond what he knows and understands” (MOLONEY, Belief in the Word, 64). In our
interpretation, this going beyond happens precisely twice within the first two days.

! The interpretation in nuptial terms of the gesture of undoing the lace of the sandals
is traditional: cf. SANCTI THOMAE DE AQUINO, Super Evangelium S. loannis lectura, caput
I, Lectio XIII,4 [Accssessed 17-11-2020]. In recent times, it has been taken up with
convincing arguments by PROULX — ALONSO SCHOKEL, Las sandalias del Mesias Esposo, 1-
37. The examination of the legal and narrative texts relating to the levirate law, and its
interpretative tradition, conducted by these two scholars shows how the expression “untie the
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as the Lamb of God, the pre-existent One, the Son of God who baptises in the
Holy Spirit (vv. 29-34).

1.3 The Christological Outline of the Indirect Testimony
of John to Jesus (1:19-23)

Within the structured testimony/confession of John in 1:19-34, we shall
now consider more closely the characteristics of what we have identified as the
first movement (vv. 19-23) and of the two parts of which it is composed (vv. 19-
21 and vv. 22-23).

In 1:19-23, John replies, twice, to the question “Who are you?” and,
therefore, describes his own identity. However, while he speaks of himself, he is
already bearing witness to Jesus, albeit indirectly. That vv. 19-23 are already an
integral part of the testimony which John gives to the messiah can be
demonstrated on the basis of the two lexical clues recorded above: v. 19 places
explicitly under the category of testimony what John says from that moment on
(“this is the testimony of John); the threefold introduction to John’s first answer
(v. 20) alludes to the quality of public confession attaching to all his words (“and
he confessed, he did not deny but confessed”)'?.

John’s indirect witness to the messiah (1:19-23) is structured in two stages
arranged by the repetition of the question over his identity: by refusing for
himself the identification with the Christ, with Elijah and with the prophet, John
— at first — implicitly causes these titles to bounce back toward the one who is
their proper owner (vv. 19-21)"%; presenting himself as the voice crying in the

snare” has been converted into an overall figure of a legal act by which a matrimonial right
is renounced.

121n 1 John “confess” (poloyéw) is a technical term for the profession of faith (2:23;
4:2-3; 4:15), but, already in the FG, this verb has the clear connotation of a public declaration
before a hostile audience: cf. 9:22; 12:42. The use of dporoyéw in these two passages of the
FG is bound up with a bitter observation: both the parents of the blind man who was cured
(9:22) and many of the Jewish leaders (12:42) did not dare to profess faith in Jesus publicly
because of the Pharisees. In both passages, the resulting confession was to provoke their
expulsion from the synagogue. Mentioning the presence of the Pharisees in 1:24 reinforces
the connection with the two subsequent uses of oporoyéw in which someone avoids
confessing precisely because of this group (9:22; 12:42). Of John the Baptist alone, the FG
proclaims solemnly that he confessed.

13 Limited to the first of the three titles, this observation is found also in HOFIUS,
buodoyéw, 1262: the public affirmation of the Baptist is an indirect profession of Jesus as
messiah.
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wilderness, John — then — makes a veiled allusion to Jesus as Kyrios (vv. 22-23)'.
The arrangement is one of a crescendo: the identification as “Lord” surpasses the
three previous ones.

2 John 1:19-21: A Threefold Description of the Messiah?

By means of a rapid comparison with the Synoptic tradition and with the
manuscripts of the Dead Sea, we shall now seek to sketch the historical-religious
frame within which to interpret the threefold description of John 1:19-21.

2.1 John 1:19-21 and the Synoptic Tradition

The last two characters with which John the Baptist refuses to be identified
(Elijah and the prophet) are both figures of a prophetic type. If, then — as we shall
see — “the prophet” is to be identified with “the prophet like Moses”, the portrait
of Jesus implicitly drawn by the Baptist in 1:21 is associating Elijah and a figure
who recalls Moses. The fact that Jesus is presented allusively along with these
two characters evokes the Synoptic episode of the Transfiguration (Mark 9:4-5
// Matt 17:3-4 and Luke 9:30.33)"°.

The question arises whether the three titles found in John 1:19-21 are all
on the same level. These three figures return together in a list in v. 25, and in the
same sequence: an indication that they probably have some features in common.
However, the text seems to suggest a gradation between the first title refused by
John (the Christ: v. 20) and the two following ones (Elijah and the prophet:
v. 21): in fact, whereas the refusal to be identified with Elijah and the prophet is
the response to two precise questions formulated by the priests and levites, the
declaration that he is not the Christ is made by John without him having been
given any direct question on the subject. Can we ascribe this difference to the
fact that the figures of Elijah and the prophet are not on the same level as the
former? Have we to understand that, having heard John’s confession that he is
not the Christ — that is, the messiah —, the messengers then ask him if he happens
to be some figure of lesser significance?

14 ZUMSTEIN, L évangile selon saint Jean, 75; THEOBALD, Das Evangelium nach
Johannes, 158.

15 In this episode, the Synoptic sequence normally places Moses before Elijah (Mark
9:5; Matt 17:3.4; Luke 9:30.33); in Mark 9:4: however, we find the same order as in John
1:21: Elijah comes first, and Moses follows.
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In the Synoptic account, when Jesus poses the explicit question about his
own identity, the replies he is given correspond broadly to the three
identifications (the Christ, Elijah, the prophet) which John the Baptist refuses for
himself in John 1:19-21'¢. The passages of the triple tradition in question are
precisely two: in Mark 6:14-16 (// Luke 9:7-9)", the identifications suggested for
Jesus are “John the Baptist, Elijah, one of the prophets™; in Mark 8:28-29 (// Matt
16:14-16 and Luke 9:19-20)'%, to the three already presented is added “the
Christ”. Prescinding from the fact that the way in which the FG understands the
figure of Elijah and that of the prophet might not coincide with the Synoptic
position, the juxtaposition of John 1:19-21 with Mark 8:28-29 would seem to
support the idea of a different degree of importance between “the Christ” and the
other figures proposed for identifying Jesus: in Mark, it is only Peter who
recognises Jesus as the Christ whereas the other identities are suggested by the
people; similarly, in John, it is the Baptist who takes it on himself to deny that he
could be the Christ whereas Elijah and the prophet are suggestions which are
found in the mouths of the priests and levites.

2.2 John 1:19-21 and Messianic Expectation at Qumran

Is it possible, however, to maintain that, in the FG, the Christ, Elijah and
the prophet are, in fact, three representations of the “eschatological mediator of
salvation™? This is the significance which we attribute to the term “messiah™"’.
Messianic expectation is a particular form of eschatological expectation: it
foresees the participation of one or more human mediators in the salvific action
of God. Monti has given a useful working definition of messianism: that body of
concepts which express the certainty of the coming of a happy world whose
inauguration is aided by the decisive contribution of one or more mediators of
salvation endowed by God with particular charisms®.

16 Cf. BEUTLER, Das Johannesevangelium, 101, with reference to other german-
speaking scholars.

17 The parallel in Matt 14:1-2 is much shorter and contains only the words of Herod
identifying Jesus with a risen John the Baptist.

18 Between Elijah and one of the prophets, Matthew adds Jeremiah. In both cases,
Luke gives the formula “one of the ancient prophets”.

Y SaccHl, L 'apocalittica giudaica e la sua storia, 199: “Chiameremo messia la figura
di ogni mediatore di salvezza, qualunque sia la sua natura”.

20 Cf. MoNTIL, Una comunita alla fine della storia, 21.
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Qumran attests a notable complexity in the representations of the
eschatological mediator or mediators of salvation for the period prior to Jesus of
Nazareth and the composition of the gospels®'. The interest of the Qumran texts
for our enquiry is twofold: on the one hand, the messianic expectations which we
encounter in the manuscripts introduce the figure of a prophet who is to be
identified with “the prophet like Moses”, and who turns out to be, to all intents,
a messianic figure (cf. John 1:21b); on the other hand, not without a certain level
of uncertainty/speculation in the interpretation of the passages, Elijah too could
be included among the eschatological mediators of salvation (cf. John 1:21a)*.

At Qumran, in successive phases of the community’s existence,
a messianic function was attributed to a good six, different subjects: the priestly
messiah; the royal messiah; the archangel Melchizedek; Moses; Elijah; and the
community itself>. We could ask whether, in indicating the mediators of
eschatological salvation spoken of by the manuscripts, the generic expression
“positive eschatological protagonist” would be more accurate. However, the
legitimacy of the use of the term “messiah” in this connection can be defended
on the basis of the linguistic usage peculiar to the Qumranic community**: 1Q28a
(better known as 1QSa) 2:12 and 4Q252 (better known as 4QpGen?) 5:3 represent
the most ancient cases in the whole of Jewish literature of the absolute use of the
substantive “messiah”, preceded by the article, to indicate the eschatological
figure par excellence. It should then be added that the various titles employed to
designate the eschatological figures of a priestly and a royal type can basically
be summed up in those of the messiah of Aaron and the messiah of Israel (cf.
1QS 9:11)>.

Two specifically Qumran texts, which were composed in the second half
of the second century B.C., 4Q521 (known also as 4QMessianic Apocalypse or
4QO0n the resurrection) and 11Q13 (known also as 11QMelchizedek or 11QMelch),

2l Cf. GARCiA MARTINEZ, Esperanzas mesianicas, 187-222.

22 This is maintained by MONTI, Una comunita alla fine della storia, 40-48.120-122.

2 Cf. MONTI1, Una comunita alla fine della storia, 23-24. The whole of Monti’s study
revolves round the chronological development of the messianic expectation, something
which he has reconstructed on the basis of the dating of the various manuscripts.

24 Cf. MONTL, Una comunita alla fine della storia, 23.

25 Thus, with the substantive “messiah” and with the adjective “messianic”, we are
referring to those texts which contain direct references to the figure of the messiah (by means
of the technical term), but also to those which refer to other messianic figures — as the
eschatological authors of salvation —, who are not properly designated with the term messiah:
cf. GARCIA MARTINEZ, Esperanzas mesianicas, 188.
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share the conception of a prophet who has to carry out a role of precursor in
relation to the actual protagonist of the eschatological action®®. According to
Monti, the most ancient messianic reflection at Qumran, attested by these two
manuscripts, appears as an expectation of Elijah and Moses as prophets redivivi
charged with introducing the action of the eschatological liberator, whether God
(4Q521) or the archangel Melchizedek (11Q13)%. In view of the fact that fr. 2
col. 3 seems to quote Mal 3:24 and Sir 48:10 ad sensum, we could hypothesise
that the figure of the messiah in 4Q521 fr. 2 col. 2 is to be identified with the
prophet Elijah redivivus, whose action remains subordinate to that of the
protagonist proper of the final judgement, that is, God himself’®. 11Q13
represents the earliest sufficiently developed expectation of the eschatological
liberator: it describes the complex superhuman figure of a royal and priestly
archangel identified as Melchizedek?. At a certain point, alongside this heavenly
messiah, the text seems to introduce another character identified as the
“messenger” of Isa 52:7 and described as “messiah of the spirit”. This messenger
/ messiah of the spirit, who announces the liberating work of Melchizedek, is the
eschatological prophet who, by virtue of the juxtaposition with 4Q377, can
finally be identified with Moses redivivus®®. On the one hand, the title of
“messiah” is ascribed to him and, on the other, he is attributed with the function
of precursor of the activity of the heavenly messiah (Melchizedek)*'.

26 The dating has been established on the basis of the studies of Puech: c¢f. MONTI,
Una comunita alla fine della storia, 40, n. 2.

27 Cf. MONTL, Una comunita alla fine della storia, 47.

B Cf. MoNTI, Una comunita alla fine della storia, 43. A wholly different
interpretation is offered by GARCiA MARTINEZ, Esperanzas mesidnicas, 198-200, who thinks
the text is speaking of the Davidic messiah.

2 Cf. MoNTI, Una comunita alla fine della storia, 46. This figure anticipates in itself
the diarchic (priestly and royal) messianic expectation and can be placed at the root of all the
subsequent developments of the Qumranic expectations regarding human messianic figures.

30 Thus MONTI, Una comunita alla fine della storia, 46.

311t is completely justified to consider this prophet an authentic messianic figure: cf.
GARCIA MARTINEZ, Esperanzas mesidnicas, 218. His identification with the messianic figure
of the eschatological prophet is the most probable hypothesis (cf. GARCIA MARTINEZ,
Esperanzas mesianicas, 208.217). On the other hand, this character of a messianic figure does
not contrast with the characterisation of the precursor (cf. GARCIA MARTINEZ, Esperanzas
mesianicas, 220).
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It is well known that a peculiar feature of Qumranic expectation is
constituted by diarchic messianism®?. The expectation of two messiahs at
Qumiran is attested by two works which can be dated to the beginning of the first
century B.C.: 1QS 9:9-11 and 4Q175 (known also as 4QTestimonia). Actually,
however, there are three figures of eschatological mediator of salvation attested
in these two manuscripts: side by side with the messiahs of Aaron and Israel is
the prophet™. In 1QS 9:11, these three characters do not perform any particular
role. What we have is, respectively, a messiah of a priestly nature (the messiah
of Aaron) and another of a royal nature (the messiah of Israel). As for the prophet,
the community subsequently identified him with the Teacher of Righteousness®*.
However, 4Q175, which represents the most significant parallel with 1QS 9:9-
11, shows clearly that the expectation of the prophet (better, of “a prophet”)
mentioned alongside the two messiahs has its roots in Deut 18:15 (the prophet
like Moses). 4Q175 appears as a collection of four quotations, juxtaposed
without a break in continuity, which have the purpose of announcing the coming
of three messianic figures and their opponent®”: Exod 20:21b according to the
Samaritan Pentateuch, that is, combining Deut 5:28-29 and Deut 18:18-19 (the
messianic figure is the prophet like Moses expected for the end times); Num
24:15-17 (royal messiah); Deut 33:8-11 (the priestly messiah, descendant of
Levi)®%; Josh 6:26, interpreted through a passage from the Apocryphon of
Joshua®. 1QS 9:11 and 4Q175 testify to an eschatological projection of the figure
of Moses. The formation of the expectation of a return of Moses in the future
could have its roots in an exaltation of the historical Moses such as that attested

32 This diarchic Messianism is without analogy in Jewish literature of the second and
first centuries B.C. MONTI, Una comunita alla fine della storia, 59-60: it is only a passing
idea attested solely by manuscripts copied in a very precise period of the community’s
history.

3 Some authors claim that Qumran’s “messiah of Aaron” can be identified with
Elijah: cf. LEON-DUFOUR, Lecture de | ’Evangile selon Jean, 157-158; WITCZYK, Gesu nel
ruolo di Elia, 33-42. This is not our position.

3 Cf. MoNTIL, Una comunita alla fine della storia, 51-53.

35 In 4Q158:6 also, there is a very broad florilegium of biblical texts including, among
others, Exod 20:19-22; Deut 5:29; 18:18-20.22. The particular importance assumed by Deut
18 at Qumran is clearly attested.

36 Cf. GARCIA MARTINEZ, Esperanzas mesidnicas, 218: these three quotations are
found on a single level and in perfect parallelism, and, consequently, have to be referred to
three analogous figures.
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in 4Q377 fr. 2 2:5. The biblical bedrock of the Mosaic expectation shared by
1QS 9:11 and 4Q175 is undoubtedly constituted by Deut 18:18-19: these two
texts are among the most ancient witnesses to a Mosaic typology in a messianic
key™®.

At Qumran, therefore, the eschatological figure of Moses appears as
precursor (messiah of the spirit), either (typologically) of the two messiahs,
priestly and royal (1QS 9:9-11 and 4Q175), or (redivivus) of Melchizedek
(11Q13)*°. With regard to Elijah, 4Q521 is the only text of any length to treat of
Elijah in an eschatological context*. Here, he appears as precursor of the
eschatological work of God, in judgement and in teaching. In this fragment, the
Elijah redivivus is expected as the precursor of the final judgement carried out
by God. This day of God’s judgement does not coincide with that of the coming
of the messiah: at Qumran, Elijah is not understood as precursor of the messiah*!.

The working hypothesis which we formulated at the end of the first section
is that, by rejecting for himself the threefold identification with the Christ, with
Elijah and with the prophet, John makes it implicitly revert to Jesus (cf. §1.3).
Within the framework delineated in this section, there seems to be a certain
plausibility in the hypothesis that the three titles which the Baptist cannot accept
for himself in 1:19-21 correspond in fact to three different messianic profiles.

3 The First and Third Figures: The Christ and the Prophet

We shall focus first of all on the first and third identifications proposed by
John in order to outline the profile of the messiah in John 1:19-21. With these,
the expectations relating to the Davidic messiah and the messianic figure of the
prophet like Moses are transferred to Jesus.

37 Moses is described here as “his messiah”, on account of his prophetic role. The title
of “messenger” is also attributed to him.

38 Cf. also, perhaps, 1 Macc 14:41.

3 At Qumran, there is no trace of a concept of Moses as type of the messiah (the
messiah as a second Moses): cf. MONTIL, Una comunita alla fine della storia, 119-120. Rather,
the final development attested is that of 11QMelch: the expectation of an eschatological
prophet identified with Moses redivivus.

40 Monti criticises the opinion of those who think that, in 4Q521, Elijah corresponds
to the figure of the priestly messiah: cf. MONTI, Una comunita alla fine della storia, 43, n. 3.

*I For Monti, this is true of all the Jewish literature prior to Christianity: cf. MONTI,
Una comunita alla fine della storia, 122.
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3.1 The Christ

This term (6 yptoTés) indicates the royal expectation of a Davidic type. The
title, “Christ”, is the Greek translation of “messiah” and is to be taken here in its
restricted sense of king of Israel, descendant of David**. This Messianism of
a Davidic type implies a liberation achieved within the framework of the
monarchy.

If, in John 1:20, the Baptist refuses for himself the title of “Christ”, it is
because he regards it as the exclusive prerogative of Jesus. Taking up again in
3:28 the declaration formulated for the first time in 1:20, John makes it
understood more clearly, though still indirectly, that the title ¢ yptoTés must be
reserved exclusively for Jesus.

In fact, Jesus is identified several times in the FG as “the Christ”. Various
figures within the account recognise him explicitly as such: Andrew (John 1:41),
the Woman of Samaria (4:25.29), the crowd (7:31.41a; cf. 12:34) and Martha
(11:27). In 9:22, the parents of the man born blind do not dare confess that he is
the Christ: the implication is that they believe that that is what he is**. The
evangelist himself presents Jesus as “the Christ” in the first conclusion of the
book (20:31)*. Jesus calls himself “Christ” in a single case (17:3) where the
value of the title is weak, forming — as in 1:17 — a single expression with the
name “Jesus”*. However, the Johannine Jesus shows that he does not reject this
title absolutely, as is seen on the occasion of the dispute which takes place in the
context of the feast of Dedication (10:24-30).

Thus, it is more than reasonable to argue that the first of the three
identifications rejected by John indicates a messianic profile that is wholly

42 Cf. BROWN, An Introduction, 155: the term “Messiah”, with the capital letter, is
better restricted to a concept delineated with precision, that is to say, the anointed king of the
Davidic dynasty who was to establish in the world the definitive kingdom willed by God for
Israel.

43 In three cases, a collective figure hesitates over the possibility of attributing the title
to Jesus: some of the people of Jerusalem in 7:26-27; some of the crowd in 7:41b-42; the
Jews in 10:24.

4 Before this passage, the evangelist has used the title only in 1:17, as a single whole
with the name, Jesus: “Jesus Christ”.

45 This is a verse which many hold to be a gloss. Cf. BROWN, The Gospel according
to John, 741.
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compatible with the Johannine theology. “The Christ” represents a piece in the
picture of the messiah, Jesus, provided by the witness of John*®.

3.2 The Prophet

“The prophet” of John 1:21b is not a reference to a generic figure of
a prophetic type but constitutes an allusion to the prophet like Moses spoken of
by Deut 18:15%". In this passage, Moses announces to the Israelites that the Lord
will raise up in their midst “a prophet like me”*®. Actually, the whole passage of
Deut 18:15-19 is of great importance for the FG*’: sufficient to recall that the
motif of no longer (willing) to listen to the voice of the Lord God (Deut 18:16) is
taken up polemically in John 5:37b. If one then considers that it is in the mouth
of this prophet like Moses that YHWH will place his words, and that the former
will say what he has been commanded (Deut 18:18), it is not difficult to recognise
in this aspect a fundamental feature of Johannine Christology (cf. 3:34a; 7:16;
12:49-50; 14:24b).

Our investigation into the messianic expectation at Qumran in the second
section revealed the existence of an eschatological-messianic expectation
connected with this figure starting already from the II-I centuries B.C. In the Acts
of the Apostles, Luke explicitly refers the text of Deut 18:15-19 on the prophet
like Moses to the coming of the messiah, Jesus (“his Christ”: Acts 3:18): cf. Acts

46 An argument in favour of a major role of David for the development of Johannine
Christology has been advanced by DALY-DENTON, David in the Fourth Gospel.

47 Among the patristic commentators, we recall in particular CYRIL OF ALEXANDRIA,
Commentary on John, 1,10: for him, “the prophet” of John 1:21 is “the prophet like Moses”
of Deut 18 and is the messiah.

“ In 1 Macc 14:41, there emerges the expectation of “a faithful prophet” (or one
“worthy of faith”) who is to arise after Simon, commander and high priest. It is possible that
this is the same figure as the one indicated in Deut 18:15.

4 Boismard has thoroughly studied the Johannine Christology of the prophet like
Moses: emphasising that the complex of motifs which is found in Deut 18:15-19 surfaces
repeatedly in the FG: cf. BOISMARD, Moise ou Jésus, 1-71. According to Boismard, the
presence of the motif of the prophet like Moses in the FG goes well beyond the presence —
albeit significant — of the title mpod»tyns. According to Boismard, the presentation of the motif
of the prophet like Moses in the FG is arranged in four parts: some explicit uses of the title
of prophet; seven texts or groups of texts which evoke the motif, the account of the call of
Nathaniel; and the three Galilean signs as a reprise of the motif of the threefold sign of Moses.
Few are ready to follow him down this road.
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3:22-23; 7:37°°. It is now useful to add some thoughts on the expectation of the
prophet like Moses in the Samaritan world.

Part of the definitive system of the Samaritans’ creed is the belief in the
taheb son of Joseph, “a prophet like Moses” who will appear in the end times, on
the day of revenge and reward. The term taheb derives from the Aramaic root
“return”: he is “the one who returns”, that is, the prophet like Moses promised in
Deut 18:15.18. For the Samaritans, the taheb is neither a redeemer nor a liberator:
he is a revealing messiah with prophetic traits>'. According to some, the adoption
of the title taheb comes from a late period: however, the absence of the title does
not imply the absence of the concept™.

It is in Tibat Mdrqe that we find a description of the Samaritan messiah
with both prophetic and royal traits. This collection of midrash was known
previously as Memar Marqah (Mimar Mdrge). 1t is one of the most important
proto-Samaritan works of midrashic exegesis®. In it, the eschatological saviour
adds together the features of the prophet like Moses and of the king descended
from Joseph, and he is called taheb™.

Clearly, the question of dating is relevant for the content of the Samaritan
creed, including the eschatological prophet, the taheb. Tibat Marge is made up
of six books. The first and sections of the second date from the fourth century
although they contain later interpolations; the final four books were put into
writing many centuries later: however, one can speculate that they too — or, at

50 Marguerat describes the Lucan use of Deut 18 in terms of Moses as “typological
counterpart of Jesus”, “prefiguration of the messianic prophet”, of whom he is also the herald:
MARGUERAT, Les Actes des Apdtres, 135, 255. Here, Luke would be taking up a Jewish-
Christian tradition.

5! The assigning of royal traits to this prophetic messiah would be mirroring
a subsequent stage in the establishment of the Samaritan creed, and his association with the
eschatological events would also belong to the most recent stages: cf. PUMMER, The
Samaritans, 293-294. BOISMARD, Moise ou Jésus, 25-44, was of a different opinion.

52 Cf. PUMMER, The Samaritans, 293-294.

33 Modern editions of this text are: MACDONALD (ed.), Memar Margah of 1963 and
BEN-HAYIM, Tibdt Mdrge of 1988. MacDonald’s text provides an English translation, Ben-
Hayim’s, one in modern Hebrew. A new edition of ms K (XIII century: the most ancient
manuscript to have come down to us) with English translation edited by Avraham Tal is in
preparation.

34 Tibdt Mdrqe 4:12 makes reference to Joseph and Moses: there is no one greater than
those two. There is no one like Joseph, the king, and no one like Moses, the prophet. Both
possessed an elevated condition: Moses possessed prophecy, and Joseph possessed the good
mountain [Gerizim].

Studia Biblica Slovaca



Maurizio Marcheselli 241

least parts of them — go back to the earliest period. In Ben-Hayim’s edition, this
figure is mentioned explicitly only in the first two books. Although they are the
oldest books, Ben-Hayim claims that what we have here are interpolations
because these passages are missing in ms K, the most ancient witness to have
come down to us (XIII century). However, the possible absence of the title does
not imply that the most ancient layers of the work lack the concept of a revealer-
messiah with the traits of the prophet like Moses™.

Undoubtedly, in ancient time, the Samaritans already attributed a very
special importance to the text of Deut 18:15.18-19, which is found twice in their
Pentateuch. In the Samaritan Pentateuch, in fact, Deut 18:18 is also inserted into
the expansion which follows the Decalogue, that is, after Exod 20:21. If,
therefore, we must put forward strong reservations as to the possibility that the
Samaritan belief in the faheb had already been systematised in the first century,
for our purposes, it is sufficient to be able to observe that, for the Samaritans,
already in the first century, the prophet like Moses constituted a particular
messianic figure with a function that was essentially revelatory.

We believe it completely plausible that John 1:21b reflects the expectation
of the prophet like Moses®® and that the FG attributes to Jesus this messianic
profile also. If John the Baptist refuses for himself the identification with “the
prophet”, it is because he holds it to be a trait belonging to Jesus. In a couple of
circumstances, the FG actually identifies Jesus as 6 mpodnys: he is called this by
the crowd in 6:14 and 7:40. In the use of “prophet” in the mouth of the Woman
of Samaria (4:19) and the blind man who was healed (9:17), as also in 7:52, there
is the problem of the absence of the article. However, it is admitted by various
authors that, at least in the case of the Woman of Samaria, the reference to
“a prophet” (4:19) could be understood in a non-generic sense, above all in the
light of how the dialogue closes in 4:25-26: Jesus’ last words to the woman are
“I who am speaking to you am he” (4:26). With that, he identifies himself
precisely with that revealer-messiah which the woman says she is expecting

55 Cf. PUMMER, The Samaritans, 224.

¢ This is the opinion of many commentators: cf. SCHNACKENBURG, Das
Johannesevangelium, 278-279; BROWN, The Gospel according to John, 49-50; BOISMARD,
Moise ou Jésus, 2-5. Cf. also the note of the Bible de Jérusalem (1998) at John 1:21. Even in
1967, MEEKS, Prophet-King, 21-29, was able to say that the title of prophet as something
independent in the FG had rarely been given importance. Often, there was an attempt to read
this designation against the Hellenistic background of the theios anér; only rarely had some
authors drawn attention to the possible significance of the title in relation to Deut 18:18.
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(4:25: “When he comes, he will show us all things”). On the lips of the Woman
of Samaria, the messiah assumes clear prophetic traits (v. 19 and v. 25) along the
lines of Deut 18:15-19. Thus, Jesus’ words in 4:26 are not to be minimised: he is
not saying “I who am chatting to you am he”; but rather “I who am
communicating the divine revelation to you am he”. The declaration of 7:52
would be clearer if it referred to the eschatological prophet and not to a generic
prophetic figure’’: why could Galilee not be the home region of such a generic
prophetic figure? It would be more difficult to accept that it could be the place of
origin of the eschatological prophet, the one like Moses. This narrower
interpretation of the prophet mentioned in v. 52 seems to find support in 7:40-42
where we encounter, on the lips of the crowd, in rapid succession, first the
identification of Jesus as “the prophet” and then as “the Christ”*®: for the first
group in the crowd, he is the eschatological prophet promised by Deut 18:15.18;
for the others, he is the consecrated king, the Davidic descendant of royal
messianism>’. The two groups are probably referring to two possible profiles of
messianic figures.

By contrast with what happens with the title “Christ”, the Johannine Jesus
never describes himself as “the prophet”, not even indirectly. However, it appears
to be sufficiently clear that the last of the three identifications rejected by John
points to a profile of an eschatological emissary compatible with the Johannine
picture of Jesus.

57 A couple of papyri (§0% and perhaps §07%) support the lectio with the article: “the
prophet” (cf. 1:21). Many recent commentators hold that this is the preferable lectio: cf.
THEOBALD, Das Evangelium nach Johannes, 547; WENGST, Das Johannesevangelium, 300-
301. In any case, it appears that — even if the term were used here without the article — the
“prophet” intended in John 7:52 is not just any prophet but “the prophet like
Moses”. Indeed, the generic assertion that no prophet comes from Galilee is contradicted, for
example, by 2 Kgs 14:25.

58 In examining the Johannine texts which refer “the prophet” to Jesus directly, Meeks
concentrates almost exclusively on John 7:40: a passage which poses the question of the
relationship between “prophet” and “Christ”, and so of the relationship with the Davidic
ideology (MEEKS, Prophet-King, 32-99).

5 The order is reversed compared with John 1:19-21, and the absence of a reference
to Elijah is striking.
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4 The Central Figure: Elijah

We turn now to the figure mentioned second in John 1:19-21, the one who
constitutes the specific object of our enquiry. First of all, we intend to enquire
whether the FG also has traces elsewhere of an interest in Elijah, even in the
absence of an explicit mention. Then, we shall summarise the pre-Johannine
evidence for an expectation of Elijah as figure of eschatological mediator of
salvation (Elijah redividus). Finally, we shall clarify the sense gained by the
reference to Elijah in v. 21a in the light of what we have called the indirect
testimony of John to Jesus in vv. 19-23.

4.1 Traces of Elijah in the FG Outside 1:19-21

In the FG, not only does Jesus never call himself Elijah — the same applies
to “the prophet” —, but — prescinding, obviously, from John 1:21a.25 — he is never
explicitly identified as such either by anybody in the narrative or by the
evangelist. However, there are some passages and expressions in the gospel
which could be taking up aspects of the Old Testament presentation of this
prophetic figure.

a) The syntagma ¢ épy6uevos. Brown has maintained that the origin of the
expression “the one who comes” — used frequently for Jesus in the FG — could
be Jewish speculation about Elijah®®. The reasons for thinking that “the one who
comes” (0 épyouevog) was originally a way to indicate Elijah are two. First of all,
there are the texts which refer the verb €pyouat to him: Mal 3:1 [LXX], a passage
associated with Elijah because of its reprise in Mal 3:22-23 [LXX], says “Behold,
he is coming”; Matt 11:14 speaks of Elijah as “the one who is to come”. Then,
there are the texts which refer the verb €pyouat to the Baptist, who — at least in
the proto-Christian tradition attested by Matthew — was interpreted as Elijah
(Matt 11:14.18; 17:10-12). In the FG, “the one who comes” is found frequently
referring to the messiah: John 1:27 is the first attestation. This Johannine
linguistic usage (cf. 11:27) could be explained (at least in part) by the fact that,
in Johannine theology, Jesus also assumes the features of the Elijah redivivus.

b) The resuscitation of the son of the widow of Zarephath (1 Kgs 17:17-24
LXX). Two Johannine passages echo the Old Testament account of the cure of

%0 BROWN, The Gospel according to John, 44.
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the son of the widow of Zarephath: John 20:22a refers to 1 Kgs 17:21; John 4:50
to 1 Kgs 17:23.

The gesture performed by Jesus in John 20:22a is explained in the light of
some important passages of the OT where we find again the same rare verb
¢uduoaw (Gen 2:7; Ezek 37:9; Wis 15:11), including the description of Elijah
who gives breath to the widow’s son (1 Kgs 17:21)°". Thus, in the background to
Jesus’ gesture, there lie a series of texts describing the communication of life on
the part of God (Gen 2:7; Wis 15:11), possibly through the mediation of
a prophetic figure (Elijah [1 Kgs 17:21] or Ezekiel [Ezek 37:9]).

In 4:50, Jesus uses the same words as those used by the prophet in 1 Kgs
17:23 on the occasion of the healing of the son of the widow of Zarephath. Only
the order is different (1 Kgs {fj 6 vids gou; John 6 vids oou {fj) and there is
a different command (1 Kgs “see”’; John “go”).

On the basis of these traces, it could be argued that the figure of Elijah
contributes to the Johannine representation of Jesus in two ways: through the fact
that he “comes” into this world, coming from the world of God (Elijah redivivus)
and through his capacity to communicate life®.

4.2 Representations of a Messianic Elijah prior to or
contemporary with the FG

There is no scholarly agreement about the existence of pre-Christian
representations of Elijah as precursor of the messiah®. Instead, there is solid

attestation of Elijah as a messianic figure in a series of witnesses prior to the
FG*.

61 In the LXX, the verb éuduodw is used for the creation of Adam in Gen 2:7 and for
the return to life of the people of Israel after the Exile in Ezek 37:9. Wis 15:11, which speaks
of the folly of the maker of idols, is to be compared with Gen 2:7. In Job 4:21, on the other
hand, the verb is used in a threatening context.

2 Cf. PIDYARTO GUNAWAN, Jesus the New Elijah: in this author’s judgement, the
main reason for the Johannine interest in Elijah, on the level of Christology, is the theme of life.

3 Cf. FERGUSON, The Elijah Forerunner Concept, 127-145. He concludes that, even
if there is no direct, pre-Christian textual evidence, there is sufficient circumstantial evidence
to show that the concept of Elijah as the precursor of the messiah had its origin in pre-
Christian Judaism. Be that as it may, this debate does not affect our study.

% This is also the basic assumption of the study of FERGUSON, The Elijah Forerunner
Concept. He holds that Elijah as precursor of the Day of the Lord is a datum taken for granted
for pre-Christian Judaism, one which does not require any demonstration.
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The first text to be considered is Mal 3:22-23 [LXX] = 3:23-24 [MT]®,
which cannot be understood apart from 3:1. This prophetic text does not speak
of Elijah as precursor of a human mediator of eschatological salvation: in Mal 3,
he simply precedes the coming of the Day of the Lord (Mal 3:23; cf. 3:2), that is,
of the Lord himself (Mal 3:1). In Mal 3, therefore, Elijah appears as a man with
decidedly particular characteristics; he will collaborate in some way in the
salvation of Israel without being either king or priest: perhaps he is something
more®®. Malachi is different from all the other sources which speak of the Day of
the Lord: he foretells the coming of Elijah before that day. One can speculate as
to what happened from the historical point of view. When the expectation of the
restoration of the Davidic monarchy was set aside, the messianic hope that had
previously reposed in the figure of the king — according to the position expressed
by Haggai and Zechariah — passed over to the high priest. Malachi, on the other
hand, is the expression of a different tendency: the royal figure was replaced by
a prophetic character (Elijah) who was to bring the process of the redemption of
the people to fulfilment®’. In Malachi, it is the messianic Elijah who takes the
place of the Davidic royal messiah.

Sirach 48:1-12 too shows a notable interest in Elijah. Verse 10 is especially
important for us: the third stich is a clear reprise of Mal 3:23 LXX. This text
assigns a role to Elijah for the “future times”: placating the wrath of God by
healing the divisions within families and by re-establishing the tribes of Israel.
In this case too, Elijah directly precedes the divine judgement (the explosion of
wrath)®®.

We have seen above (§2) that the varied messianic expectation that can be
traced from the Qumran manuscripts seems, at least in the judgement of some,
to include an Elijah redivivus whose eschatological coming is immediately prior
to the divine judgement.

5 Verse Mal 3:22 of the MT is v. 24 in the LXX: Moses (v. 24) has been shifted after
Elijah (vv. 22-23) in reverse order to the MT.

8 Cf. SAccHI, L apocalittica giudaica e la sua storia, 206.

67 Assis, Moses, Elijah and the Messianic Hope, 214-220. In this role, Elijah assumes
traits which belonged to Moses. Assis postulates this sequence: a royal Davidic messiah
(Haggai and Zechariah) — a prophetic messiah = Elijah, who takes up characteristics which
initially belonged to Moses (Malachi) — a royal messiah with Elijah as the herald of the
coming of this Davidic messiah (the Jewish sages of subsequent periods).

8 Cf. MONTI, Una comunita alla fine della storia, 120-122: the prophet Elijah is the
only figure in the history of Israel whose return as a figure redivivus is already attested in the
Bible (cf. Mal 3:23-24 and Sir 48:10).
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In all three Synoptics, Elijah is mentioned fairly frequently: Mark and Matt
use his name nine times each, Luke seven times®. Luke’s position is rather two-
pronged: on the one hand, he links Elijah with John the Baptist; on the other
hand, he makes him typologically the figure of Jesus as a prophet. However, our
interest is not in Elijah as type of a gospel figure (thus Luke), whether Jesus or
John the Baptist; our concern is rather for Elijah redivivus. In the dialogue which
follows the Transfiguration in Mark and Matt (a passage absent in Luke), Elijah
is clearly presented as the precursor of the messiah and is identified explicitly
with the Baptist: Mark 9:11-13 // Matt 17:10-12. Whereas, in Mark and Matt, the
Elijah redivivus is identified with John, the FG seems to identify him with
Jesus™.

In his commentary on John, Brown was hesitant over the possibility that
the messiah could have the features of Elijah: in his judgement, the attestations
would only be later, and this Elijah-type messiah would, therefore, remain
conjectural”!. More recently, however, Brown changed his opinion on this
point’?>. The evidence that emerges from the sources examined undoubtedly
assigns an eschatological role to this figure. If, in some contexts, we cannot,
perhaps, exclude a representation of Elijah as a precursor of the messiah’”,

% In §2, we have already looked at two passages where the crowd suggests various
possible identifications for Jesus, as well as the episode of the Transfiguration: in the first
two passages, the name of Elijah occurs 5 x in all (2 x each in Mark and Luke; 1 x in Matt);
in the context of the Transfiguration, 6 x (Mark 9:4-5 // Matt 17:3-4 and Luke 9:30.33). Only
these episodes are attested in all three Synoptics. In the Synoptics, Elijah appears in two other
main contexts: the dialogue following the Transfiguration (6 x: Mark 9:11-13 // Matt 17:10-
12) and the account of Jesus’ death (4 x: Mark 15:35-36 // Matt 27:47-49). We can also add
the saying recorded in Matt 11:14. Luke mentions Elijah without a Synoptic parallel in 1:17
and 4:25.26.

70 1t is clear that, in the FG, John the Baptist, cannot be identified with Elijah in any
way: are we to see in this a polemic against the followers of the Baptist? Various
commentators are disposed to accept this, even if we have no clear proofs that the Baptist’s
followers thought of him as Elijah (cf. BROWN, The Gospel according to John, 48).

71 “There is not sufficient evidence for a messianic view of Elijah at the time John was
written”: BROWN, The Gospel according to John, 47.

2 Cf. BROWN, An Introduction, 155: Judaism knew of a gallery of characters who
were expected to appear at the moment of the definitive intervention of God on behalf of
Israel; for example, Elijah, the Prophet-like-Moses, the Priestly Messiah and, probably, the
Son of Man. These figures can be vaguely described as messianic. Without any hesitation,
Lambrecht affirms that, in Judaism, sometimes Elijah is a messianic figure, other times, the
precursor of the messiah: LAMBRECHT, "HAlag, 286.

73 Thus FERGUSON, The Elijah Forerunner Concept, 144-145.
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nevertheless, for the most part, he is presented with an autonomous role which is
directly oriented to the coming of the Day of the Lord. In this sense, he can be
described a messianic figure.

4.3 Jesus as Elijah in John 1:21a

To assess the significance of the reference to Elijah in John 1:21a, what is
important is not so much the deeds of the person which are recounted in the book
of Kings as, rather, the function which was gradually attributed to him in relation
to the future developments in the history of salvation.

The placing of Elijah between the Christ and the prophet suggests that this
figure too expresses something correct, if insufficient, about the identity of Jesus.
Elijjah is able to say something of the Johannine Jesus, and that is that he is
a messianic figure’*. The three identifications put forward in John 1:19-21 are to
be understood as three possible profiles of an eschatological mediator of
salvation. More than preparatory and secondary figures, not only “the Christ” but
also “Elijah” and “the prophet” represent designations of an eschatological
messenger invested with the task of inaugurating the last days.

It is possible that the importance to be attributed to the three figures is not
identical for the FG. Such a diversified perception would find its confirmation in
the Synoptics and, perhaps, in the texts of Qumran also. Nonetheless, it appears
that we can speak of three profiles of the messiah, or, if one prefers a less specific
expression, three pictures of the “positive eschatological protagonist”.

The fact that these titles can be referred to Jesus and that, in fact, in the
development of the Johannine account, at least two (the Christ and the prophet)
are so referred — albeit in different ways — does not mean that they are an adequate
expression of the identity of the eschatological messenger. These three
identifications may be acceptable for the theology of the FG, but none speaks
exactly of the identity of Jesus. Even “the Christ” is a title which cannot be

74 The thesis that Jesus is pictured in the FG as the messianic Elijah is maintained by
the above-mentioned WITCZYK, Gesu nel ruolo di Elia. Before him, cf. PIDYARTO
GUNAWAN, Jesus the New Elijah. Also, ASHTON, Understanding the Fourth Gospel, 256,
claims that the author of 1:19-21 (which, in his view, would be part of the Signs Source)
intends to assign to Jesus the title of Elijah, and the identification with Elijah could be one of
the sources for the Johannine idea of the pre-existence of Jesus.
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accepted without reservation”. None of these three titles indicates the proper
nature of the messiah of Nazareth according to Johannine understanding.

Only the title of “Lord” is an adequate expression of the Johannine
understanding of the messiah. In fact, the allusive reference to Jesus as Kyrios
(v. 23) constitutes the climax of the indirect testimony of the Baptist (vv. 19-23):
it takes its cues from the expectations of a royal messiah (v. 20), a messianic
Elijah (v. 21a) and a prophet like Moses (v. 21b), ending up in attributing to Jesus
the title which is the translation of the divine tetragrammaton. In John 1:23, as
an obvious allusion to Jesus, “the Lord”, indicates in the clearest way possible
his especial closeness to the God of Israel. Something indicated elsewhere in
John by “Son”, “Only begotten”, and even by “Logos”.
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Zhrnutie

Elias sa spomina v Janovom evanjeliu dvakrat (Jn 1,21a a 1,25), a to iba v kontexte naracie
o prvom dni (1,19-28). Nachadza sa vylu¢ne v spolo¢nosti d’alSich dvoch postav: ,,Krista“
a ,,proroka®. Ciel'om tejto Studie je dokazat’, Ze z st Jana Krstitel'a ma toto trio poskytnat
prvy, hoci nepriamy popis izraelského mesiaSa. Z Janovho pohl'adu je vSak JeziSov portrét
ako Krista, Elidsa redivivus a proroka ako MojziSa — i ked’ nie mylny — nedostatocny. Tento
prispevok pozorne sleduje, ako Stvrty evanjelista koncipuje svedectvo Jana Krstitel'a
o izraelskom mesiasovi v 1,19-23 a ukazuje, ze identifikdcia JeziSa s ElidSom — ale aj
s Kristom a prorokom — vola po tom, aby bola objasnena a prekonand pouzitim nazvu kyrios
(1,23), ¢o je slovo, ktoré pouziva grécka Biblia Izraela na preklad bozského tetragrammaténu.

Klucove slova: Elids, prorok ako Mojzis, Kristus, mesidSske ocakavanie, samaritansky
mesias.

Summary

Elijah is mentioned twice in John’s Gospel (John 1:21a and 1:25), and only in the context of
the first day of the narrative (1:19-28). He is found exclusively in company with two other
figures: “the Christ” and “the prophet”. The article aims to demonstrate that on the lips of
John the Baptist, this trio is meant to provide a first, although indirect, description of Israel’s
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messiah. However, in the johannine view, Jesus’ portrait as the Christ, the Elijah redivivus,
and the prophet like Moses — although not wrong — is insufficient. Carefully observing how
the fourth evangelist structures John the Baptist’s testimony to the messiah of Israel in 1:19-
23, this contribution shows that the identification of Jesus with Elijah — but also with the Christ
and the prophet — cries out to be clarified and surpassed by the use of the title kyrios (1:23),
a term the Greek Bible of Israel uses to translate the divine tetragrammaton.

Key words: Elijah, prophet like Moses, Christ, messianic expectation, Samaritan messiah.
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Prophet and Remnant, Crisis and Renewal

Paul’s Use of the Elijah Story in Romans 11

Levente Balazs Martos

Paul’s use of the Old Testament is manifold in allusions, quotations and
use of biblical language. Many of these instances refer to key stories of the Tora,
as well as to sayings of the (Latter) Prophets and to different parts of the Ketubim,
that is, the Writings, mostly Psalms. It is a very rare, almost exceptional case',
that Paul refers himself to narrative texts of the Hebrew Bible outside the Tora,
as it happens in Rom 11:2-4 even twice. The introductory part of Rom 11:2 can
be regarded as a quotation of 1 Sam 12:22, though in a word by word identity
with Ps 94:14%. Then, in Rom 11:3-4 we meet phrases of 1 Kgs 19:10.18, a dialog
between God and Elijah. It seems useful to quote here the passage we will be
speaking about in the whole study:

'T ask then: Did God reject his people? By no means! I am an Israelite
myself, a descendant of Abraham, from the tribe of Benjamin. > God
did not reject his people, whom he foreknew. Don’t you know what
Scripture says in the passage about Elijah — how he appealed to God
against Israel: 3 “Lord, they have killed your prophets and torn down
your altars; I am the only one left, and they are trying to kill me’? * And
what was God’s answer to him? “I have reserved for myself seven
thousand who have not bowed the knee to Baal.” > So t0o, at the present
time there is a remnant chosen by grace. (Rom 11:1-5)?

What is the exact role of these quotations in the Pauline text? Why does
Paul quote the dialog between God and Elijah in his argumentation? What type

I'NAZ regards as quotation of 2 Sam 7:8.14 the verse 2 Cor 6:18, which is sometimes
seen as secondary (2 Cor 6:14-7:1) and 2 Sam 22:50 in Rom 15:9, which is identical with
the text of a psalm (Ps 18:50). So, later prophets are very underrepresented in Pauline
literature.

2 Quoting Psalms, I will use the Hebrew numbering, though it is evident that Paul was
usually using the Greek text. It seems useful to refer to Ps LXX only in those cases where the
textual form of the text requires such a closer identification.

3 Ttalics are mine. Unless otherwise stated, English quotations of the biblical texts are
given according to NIV in the whole study.
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of testimony does this argumentation provide about the personal situation and
concepts of Paul and how does it serve the conviction of the Roman Christian
community? To put it more concretely: is it possible that for Paul, the personal
story of Elijah played a significant role, or was he interested only in the concept
of “remnant” and “justification by faith”, which he would be speaking about in
the verses 5 and 6?

Would it be confirmed that for Paul not only the words and the concepts
used in the dialog between God and Elijah, but also their dialog and their personal
relationship were important, then the narration of Elijah will help us to
understand better the rhetoric strategy of Paul, his mode of argumentation and
the intention which led him to writing the letter.

1 Context Wider and Closer

“Context” has different meanings. I consider context first as a literary term.
Paul develops his thought in the Letter to the Romans which has a rather clear
structure. The structure of the letter helps us to understand the exact meaning of
certain expressions. Smaller units belong to the whole picture. The literary
context, then, is built according to a rhetoric situation and rhetoric intention.
Authors construct their writings and speeches always in such a way that reflects
their understanding of the situation and their intention to influence it. This second
meaning of context is not literary but historical. Third, there is a broader cultural
and religious context furnishing preconceptions, common ideas, possible
understandings, which seem to be likely or not, even after decades and hundreds
of years. Intertextuality, that is the phenomenon of different texts being in dialog
with each other, builds upon the assumption that there is (there was at time of the
communication between writer and reader) the common knowledge both of them
which helped understanding, though within borders and with misunderstandings
too.

At this part of the study I shall concentrate on the literary context. But later,
when we come to depict the rhetorical situation and the aim of the letter, we shall
come back necessarily to the other dimensions too.

Chapters 9-11 of the Letter to the Romans seem rather complicated for
modern day readers and this is due to the many quotations squeezed into them.
Paul’s quotations appear often in form of questions, dialogizing with each other
too. Paul put questions and answered to them often by a quotation, modified and
continued by another quotation. Quite often, the writer of the letter identified the
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biblical author of his quotations (cf. 9:25.27.29; 10:19.20; 11:9), while holding
intense discourse with his readers, introducing his own point by verba dicendi
(cf. 9:1.14.30; 10:19; 11:1.11).

Despite the complex line of reasoning, an introduction and three large units
are usually separated within the chapters: Rom 9:1-5; 9:6-29; 9:30-10:21; 11:1-
36*. From the point of view of the quotations such a disposition makes clear that
Paul, again and again, completes the larger units of his argument with a chain of
quotations (9:25-29; 10:16-21; 11:34-36). Paul, who basically wants to
understand and interpret the Jewish people’s faith in Christ and their disbelief in
him, furthermore in this context to understand and appreciate the present stand
of the Christian community in front of Judaism, also stops three times to express
his concern, his own internal relationship with what he has to say (9:1-5; 10:1;
11:1). These manifestations are also accentuated because the introduction of the
whole section (9:1-5) is of a very personal nature, and thus it significantly
influences the mood of the whole chs. 9—11. Their characteristic element is the
mention of the heart, that is, the heart of Paul (9:2: the pain of the heart; 10:1:
I desire from my heart).

Paul’s personal tone is accentuated by the fact that while in the introduction
he speaks of the gifts of all Israel, he declares himself to be one of them at the
beginning of ch. 11 (“those of my own race, the people of Israel”, 9:4; “I am an
Israelite myself, a descendant of Abraham, from the tribe of Benjamin™, 11:1).
The verse 10:2 adds “zeal” to the line of gifts typical of Israel, although it
immediately limits this (“they are zealous for God, but their zeal is not based on
knowledge”).

Paul has a special dialogue with the Scriptures of Isracl. He offers
a different understanding and comprehension of the history of the Israelites,
while at the same time showing the present spread of the gospel and its impact
on salvation history. Chapter 9 revolves primarily around the mystery of election,
ch. 10 discusses the transmission and effects of the gospel of Christ, and ch. 11
discusses the further relationship between the Jewish people and believers in
Christ.

The reasoning of Rom 9-11 and with them the biblical background of
Paul’s thoughts does not end with the use of quotations torn from their original
context. The mystery of the election of the Jewish people was realized in history
and recorded in stories in the sacred scriptures. Paul’s argument, albeit in a broad

4 Cf. WILK, Rahmen, 227-254; ALETTI, Romains, 197-224.
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perspective, follows the great narrative of the origins of Judaism. Chapter 9
begins with Abraham and his descendants (9:6-9), and foreshadows already in
the tension of Jacob and Esau, Isaac’s two sons (9:10-13), the mystery of divine
choice, that is, from a wider prospective, the specific question of what the
relationship between Jews and Christian would be like.

The relationship between election and grace and between election and
mercy is presented from Rom 9:14 onwards by recalling another key story of
Israel, the history of the golden calf (Rom 9:15 — Exod 33:19)°. God is also
revealing himself more and more in the history of the people. The prophetic
quotations in chapter Rom 9 about divine mercy for the people (Rom 9:25-26 —
Hos 2:25) and the fulfillment of the promise (Rom 9:27-28 — Isa 10:22), then the
manifestation of Rom 10 about the transmission of the gospel, are all about God
not withdrawing his promise. The new reality of the gospel offered in Christ —
though proving to be a stumbling block to some (9:33) — continues the divine
promise. If the background of the first great unity is the election of the ancestors
and the manifestation of mercy associated with them, the second (9:30-10:21)
builds on the “stone of stumbling,” Christ, whose presence is the end and fullness
of the law (10:4), and through whom the offer of salvation reaches all.

At the beginning of Rom 11, another important character of Israelite
history then appears, in the person of Elijah. As already mentioned, Paul begins
this new section extremely personally, emphasizing his own Jewishness as a sign
and proof of Judaism converted to faith in Christ. The question of the imaginary
interlocutor on the possible rejection of the Jewish people sums up all that has
been said so far. This question at the same time gives Paul the opportunity to
formulate his central statement in a new way: God did not reject his people (11:1-
2). By grace he invites the Gentiles and offers salvation to those he has “known
in advance” (11:2; cf. 8:29). Elijah’s conversation with God gives emphasis and
further interpretation to this statement.

Some of the terms that arise in connection with Elijah have already been
prepared in previous chapters. The idea of the “remnant” repeats what Paul
quoted earlier from the book of Isaiah. Romans 9:27 quotes Isa 10:23, and in
Rom 9:29 we can also assume as a synonym the term seed, descendant. The verb
form of the word “remnant” also returns in the complaint of Elijah: “I was left
alone”. This form, of course, reinforces our impression that the remnant in first
person is Paul himself.

5 Cf. BARCLAY, “I will have mercy”, 82-106.
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“Search” takes on a new paradoxical meaning. In the context of Rom 9—
11, it was again and again a search for God, namely, on the part of the people
who sinfully did not seek their God (Rom 10:20 — Isa 65:1). The gentile peoples
similarly “did not seek the truth” (cf. Rom 9:30). In Elijah’s words (11:3),
“search” ({yteiv) is the attitude of those who seek the life of the prophet, their
deadly threatening temper. The blinded human temper is curbed by a long-
suffering and merciful act of God.

The sovereign nature and power of God’s response continues the act of
election, part of which is the “foreknowledge” of God (Rom 11:2). A similar
form also expressed his gracious deed in an earlier section of the letter, ch. 8
(8:29). Knowledge and action of God belong to each other in the innermost way.

2 Elijah’s Dialog with God in 1 Kgs 19

What can we say about the narrative of 1 Kgs 19, about the original literary
context of the sentences quoted by Paul?

First, Elijah enters a personal story of crisis and renewal in a moment,
when Israel itself is in crisis and needs renewal. The narrator of 1 Kgs interprets
the events through the eyes, thus through the phrases of Elijah who extends his
complaint in front of God on Mount Horeb. What first looks like personal danger
and crisis® will be shown by time as the failure of all Israel. It is God who must
act in order to solve the crisis. God awaits to reveal his will. He does not solve
the crisis immediately, rather, through the angelic visit and the manifestation of
his presence at Horeb he leads the prophet and the whole situation to
a culmination.

It is worth noting that the dialogue between the Prophet and God, from
which Paul quotes, is the culmination of the story. Paul indicates precisely the
detail that dramatically fulfills, and thus summarizes the special story of Elijah’s
escape, his desire to die, angelic nourishment, his running to Mount Horeb and
his encounter with God.

There is a tendency of delay in the structure of 1 Kgs 19. Elijah’s escape
into the wilderness is not a solution, at the level of the narrative, it is more an

® The story of 1 Kgs 19 is interpreted as a “life crisis” by KACHLER, Wiiste, 215-218.
We agree with much what Kachler exposed. But the twofold phrases of Elijah do not point
to a straitforward solution of this crisis. By the end of the story, Elijah does not seem to have
simply overcome his doubts and crisis.
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opportunity for Elijah to articulate his problem more clearly. Sleep and the food
received from the angel three times is not a solution either, it is more of a delay,
a preparation for another divine encounter. This divine encounter also takes place
only after a threefold denial (“the Lord was not”). There is a type of delay also
on the side of Elijah, when he literally says the same as before: “I have been very
zealous for the LORD God Almighty” (1 Kgs 19:10.14) — in the original story
this phrase is followed by the phrase that Paul also quotes. Delay emphasizes in
the story the value and significance of God’s response, and on the other hand, it
indicates the path one must take in order to accept and engage himself in God’s
action. It shows how God has time and how humans need time to make the steps
God had called upon them to do.

“Delay” is a literary term. At the level of the narrative, we would rather
say “lagging,” let it be about the time Elijah needed to sleep, let it be about the
sentence repeated on Mount Horeb again. After the peculiar appearance of God,
a literally repeated sentence can take on two meanings. On the one hand, we may
think that Elijah can finally make his complaint in the presence of God so that
the Lord will indeed hear and listen to it. However, repeating a sentence can also
be understood in the sense that Elijah is (still) incapable of change. Only God
can change his life, only God can lead him on new paths. This new path will be
the election of a new prophet, the replacement of Elijah (by the person of Elisha).
God’s gesture means that he does not delay. The lagging of Elijah continues in
his desire to die and in his dream. However, God is the God of life who wants to
accomplish something new.

Elijah’s story, like that of Paul, takes place on the borderline between
a communal and a personal destiny. Elijah’s story is personal, but it is also a story
in which God uses and converts the most personal to bless his own people.
Solving the crisis of Elijah means something different to the people and
something different to the successor of the prophet, and at the same time
completely different to the prophet himself.

This picture of 1 Kgs 19 about the prophet who needs change, is rather
unusual and less developed in early Judaism. It is enough to hint at the short
section about Elijah in the Book of Ben Sira to remind us how his figure was
seen a “prophet of fire”” and an agent of the last times (cf. Sir 48:1-12). Verses
Sir 48:10-11 speak about his role in the end of times, as an author of

7 Cf. WERLITZ, Versdhner, 192-200; CRUSEMANN, Gottes leise Stimme, 208-214;
SCHWEMER, Elijagestalt, 229-233.
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reconciliation between fathers and sons, the quencher of the wrath of the Lord,
the restorer of the tribe of Jacob, someone with whose friendship those who come
to eternal life can boast. Thus, Elijah is a patron in the final judgment. As for the
story on Mount Horeb Ben Sira points out that there Elijah learned about God’s
judgment (v. 7): “You heard rebuke at Sinai and judgements of vengeance at
Horeb.” (NRSV)

Yet, the historical context in which Paul uses the story of Elijah, receives
new light and becomes better understandable, if we assume that Elijah was for
Paul not only a prophet of fire but rather a prophetic figure who had to change,
by the grace of God.

3 Paul, Elijah and the Romans

What role does Elijah’s dialogue with God play in Paul’s argument? What
light does it shed on Paul and his way of reasoning? What is the role Elijah plays
in the dialog of the apostle and his addressees? At a closer look we gain twofold
impression: in the letter to the Romans Elijah is in dialog with God but he is also
in dialog with Paul and the Christians. He maintains his role as a severe prophet
of judgment, but it is especially in this severe role that he functions as an
admonitor to certain part of the Roman community.

Quotations always introduce different voices in the language of a text.
Readers sometimes identify themselves with these voices, sometimes they don’t.
The writer himself, as he presents himself in his writing, can identify himself
with such voices, but does not necessarily do so. That is to say: we can assume
that Paul in this case identifies himself with the voice of Elijah and at the same
time we think that this identification is not full and not the only one possible to
be heard in these phrases.

The introduction of Paul to Rom 11 was formulated in a personal way
(11:1-2). Paul is quoting a dramatic dialog, rather than only one part of a dialog,
and this fact seems to me very meaningful. The longer the quotation is, the deeper
the impact, it leaves in the reader. Paul not only quoted the two parts of the dialog,
but interrupted them by his phrase: “And what was God’s answer to him?” (Rom
11:4) This interruption creates some distance to Elijah and his concern. It
prepares and stresses the divine answer. The quotation gives space to a long
enumeration of the fearful circumstances Elijah had to suffer — by this it makes
also possible an understanding of and an identification with the situation of
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Elijah. Yet, the stress comes upon the divine answer, which gives consolation
and direction.

Elijah gives a speech of accusation or complaint, lists the sins of the
unfaithful, and at the same time his own serious difficulties. It is God who calms
him, who shows a way out by speaking of the elect, of those who “have not
bowed the knee to Baal” (Rom 11:4; cf. 1 Kgs 19:18). Elijah’s emotional
sentences offer the reader an excellent opportunity to identify with Paul as well
as to experience his own doubts and difficulties (cf. the concepts of “conscience”
in 9:2 and “heart” in 10:1 by which Paul displayed his own commitment, his own
attitude by the word “soul” in 11:3). Paul does not necessarily adopt Elijah’s
vision, but offers the reader a person and a story in which he can deepen,
personalize the doubt expressed in Rom 11:1 about the rejection of the Jewish
people, and receive a personal response from God through the biblical story.

Interpreters of the section have traditionally highlighted the concept of
“remnant”, as the key of interpretation and as the rationale of the quotation of the
Elijah story. As the quotation of the dialog between God and Elijah shows, for
Paul there is a former time and there is a present time, which were paralleled by
him. This fact opens the way for a typological interpretation of the quotation in
Paul’s thought®. The remnant was at the time of Elijah the group of 7000 who
did not bend their knees for Baal. Christian believers, mostly those of Jewish
origin, whom Paul addresses can and should regard themselves as the faithful
»~remnant”. They do not seek their justification by works but they are the chosen
ones by grace, as Paul explains in Rom 11:5-7. The representative of this remnant
is Elijah persecuted, who turns to God and is reminded and comforted by God
through the existence of this remnant. The election, which has been talked about
so much since ch. 9, is fulfilled by keeping the remnant. This remnant does not
kneel to Baal, that is, seen in the horizon of the justification by faith, though they
seek God, not by their own deeds, but by faith in Jesus Christ.

8 Andreas Lindemann in his article of 2007 describes the discussion whether the
quotation of the story of Elijah is of typological character or not; cf. LINDEMANN, Paulus.
Typology builds always on a tertium comparationis, but it binds never all the possible aspects
of the different time and story sequences. Lindemann is right in stressing the positive
character of the Pauline text: it does not judge against the non-believer Israelites — as if they
all would become Baal worshippers by their non faith in Jesus Christ —, but it stresses the
positive message of the election by grace and the remnant. But at the same time Lindemann
denies the personal typology between Elijah and Paul. In his opinion Paul speaks only about
the community of the believers.
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In Romans 11, the “remnant” will soon come back in a new form, as the
trunks of the olive tree (Rom 11:13-24) — the tree that also accommodates the
new branches to be grafted into it, the representatives of the Gentiles. Elijah, “left
alone,” is joined by seven thousand other men, and Paul, who is subject to
persecution, can speak in the community of many Jews who believe in Christ.
This corresponds to the image of the sacred “seed” that Paul quoted from the
book of Isaiah (Rom 9:29). It is the Jewish heritage, the permanence of the Lord’s
elective love, the holy tribe waiting to be fulfilled and already seen fulfilled,
which has been given as a free gift, an undeserved inheritance to the Gentiles as
the preparation for the beginning of the faith in Christ.

This traditional interpretation is not incorrect but gives place to some
additional personal elements. The story of Elijah is important not only because
of the image and concept of the remnant. In his 2002 paper Gerd Theiflen gave
a psychological explanation to all three chapters Rom 9—11°. He stressed the self-
involvement of Paul in the argument of these three chapters. According to
Theien Paul did not only cope with the unbelief of the major part of
contemporary Judaism but writing the Letter to the Romans he was also coping
with his own inner questions.

In Theillen’s study Paul’s development is depicted by an analysis of the
introductions to the three chapters. The introductions to them are formulated
always from a very personal point of view, which then influences by a high
degree the chapters themselves. The inner development of Paul himself is
considerable. In Rom 9 Paul expresses an unrealistic wish: “I could wish that
I myself were accursed and cut off from Christ for the sake of my brothers, my
kinsmen according to the flesh...” (v. 3). At the beginning of ch. 10 he turns over
to a realistic wish formulated in prayer: ,,Brothers, my heart’s desire and prayer
to God for them is that they may be saved.” (v. 1). Whereas at the beginning of
ch. 11 there is an ,,apodictic conclusion™: ,,I am an Israelite.” (v. 1) Paul’s
existence itself becomes a sign for the fact that God has not forsaken his people,
has not rebuked his covenant. From an unrealistic wish to a realistic prayer and
to a short and decided statement — Paul comes to terms with himself, he is
experiencing and expressing himself step by step with more clarity.

Why is Paul reacting with so much of personal commitment? The high
degree of personal commitment of Paul is motivated on the one side by the
Judaizing Christians, who opposed Paul in the times before the writing of the

° THEIBEN, Auseinandersetzung.
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Letter to the Romans. On the other hand, as he himself asks for prayer for his
journey to Jerusalem (cf. Rom 15:30-32), it is plausible to suppose that he
experiences fear. TheiBlen uses the psychological category of ,,ambivalence” —
Paul’s attitude toward the journey to Jerusalem and toward his own Jewish
identity would be ambivalent. By writing Rom 9-11 he finds himself part of
Israel, but also part of the remnant of faithful Israel. He finds himself also as
a lonely and persecuted prophet like Elijah, but he receives with Elijah the
positive answer from God about the remnant, about the grace of God.

When Paul recalls the figure of Elijah, he finds himself in a similar
situation like the former prophet. When writing the Letter to the Romans, he must
“put order” in a community, or at least prepare the ways for peaceful and
productive coexistence, while also finding his own way'’. His personal history
and convictions, his compassion for the Jewish people, are not only a rhetorical
turn, but also the starting point of his thinking and theological exploratory
work!'!. Elijah’s story and example, the supplication and complaint contained in
it, express Paul’s complaint in the presence of God, but it also gives members of
the community an opportunity to pray to God for the future of both of their
communities.

Paul refers to a text that simultaneously articulates his personal difficulty
and pain in the community and is also instructive in terms of a possible response
to tension in the community. God’s answer refers to choosing the remnant instead
of a violent solution'?. Repeating the repeated sentence of the Prophet, Paul
brings his readers back to a situation in which the original character, Elijah, also
needed patience to understand and accept the new form of God’s revelation. The
zeal that was so characteristic of Elijah, the prophet of fire, is tamed several times
in this story. God is not present in the fire, and the prophet is also forced to wait
and slow down to hear God’s word.

10 Situation of the writing of the Letter to the Romans and situation of the Roman
community are summed up in SCHNELLE, Romerbrief, 3-24.

" As one of the basic motives for writing the Letter to the Romans, James Dunn
assumes Paul’s own understanding and systematization of his thoughts after previous strifes
and difficulties; cf. DUNN, Reason, 185-200.

12 The “zeal” of Elijah is very close to what we have identified so far in Romans in
the form of “search,” “effort,” and “zeal” (Rom 10:2). This zeal of Elijah at the same time
brings close to Paul’s zeal, to his torments about rejection of the gospel, but also raises the
possibility of an aggressive response to the rejection of the gospel, as Elijah did at the end of
1 Kgs 18.
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Elijah is a model, a possible person of identification for Paul, who
experiences fear and solitude, but wants to stay with God and Jesus Christ. It is
not only the inner ambivalence of Paul himself, his own inner coping, what is
present in the chapters of the letter. Elijah figures in this case as a model of
identification and self-understanding for the parties of the Roman community.
The community was at least threatened by the danger of fractions, possibly and
mostly by the factions of Judaists and non-Judaists in the community. Paul offers
his very personal thoughts, questions and answers as a way of solution, as
a process of inner reconciliation for the parties of the community. In this regard,
Elijah, as a strong fighter of Israelite monotheism and faith, can be a model of
the Judaist Christian, but with a special need of openness and change.

Paul depicts Elijah at a fearful moment and quotes the answer he received
from God. Paul shows, how much he himself is involved in the question of Elijah
— and by this he helps the identification of his readers with Elijah. It is almost
evident, that after admonishing so much the Judaist part of the community, he
has to turn himself to the non-Judaist part again, saying by the image of the olive
tree: If you received grace from God, do not forget about the tree which bears
you (Rom 11:13-24).

Those of the Roman community who were familiar with the story of Elijah
possibly understood the strong voice of someone who could not change. As if the
dialog of Elijah and God would admonish them: You should understand what
God is asking for. You must accept the new non-Jewish members of the
community. The divine answer to Elijah preaches change for everyone: for the
Jewish Christian part of the community, which must accept the newcomers. For
the Gentile part of the community, which must acknowledge the dignity of the
seven thousand, the remnant, the life-giving old Olive tree.

Conclusion: Description of Inner Development as Part of
Exegesis

In 2003 Manfred Oeming wrote an article about depth psychology/
psychoanalysis in biblical studies, with special interpretation of the story of
Elijah in 1 Kgs 19'°. We read in his introduction: “Tiefenpsychologische
Auslegungen sind die heimlichen Bestseller der Bibelwissenschaft.” —
“Psychoanalytical interpretations are the secret bestseller of biblical

13 OEMING, Hilfe.
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scholarship.”'* Why? Our age loses interest in historic-critical analysis of texts,
or rather we lose the impression that history itself, the description of processes
of coming into existence, development and use of certain texts could have a direct
meaning for us. Whereas from the 19" century on history and historical meant
for many people direct access to reality itself, today we look for other, usually
more personal ways of connecting to a meaningful reality.

Our interpretation aimed a stabilized way of describing the personal
involvement of the author of our text, apostle Paul with the argument he was
explaining. As Oeming put it at the beginning of his essay: “Selbsterfahrung
durch Fremderfahrung”'®, experience of ourselves through experience of others
belongs to our modern habits.

The text we have been speaking about is in my opinion a good example for
the fact, that literal and theological qualities of the texts, as concentration of first
person statements, use of concepts as “heart,” expression of sorrow and other
feelings on the one side and the search for the possible psychological state of
mind of the author do not contradict each other, but indeed they are parts and
signs of the one and same reality. If today’s readers have their own habits and
ways of knowledge, it seems natural to find them in search for texts and analyses
which yield the type of knowledge they were looking for.

The description of an inner development of a biblical author does not
contradict in itself the faith in the theological or inspired character of the text,
rather, it helps to depict more carefully the human side of the process, the
becoming of the Bible and it also helps today’s readers to find the Bible more
meaningful.
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Zhrnutie

Eliasov pribeh v 1Kr 19 je ¢asto povazovany za biblicku paradigmu krizy a vyhorenia, a to
nie bezd6évodne. Je mozné, ze i sv. Pavol bol ovplyvneny podobnym spdsobom uvazovania,
ked’ cituje ElidSov narek a Boziu odpoved’ nail vo svojom Liste Rimanom? V naSom ¢lanku
by sme chceli odpovedat’ na tuto otdzku ukdzanim spdsobu, akym je v ElidSovom pribehu
rieSend kriza a poukazanim na paralely v sposobe, akym Pavol pouziva dany pribeh. Zda sa,
ze tu ide o dvojaky paralelizmus medzi danymi dvoma pribehmi. V obidvoch pripadoch sa
kriza v prvom rade rozvija na komunitnej urovni a ako prvé potrebuje komunitné rieSenie.
Na druhej urovni v8ak v oboch pripadoch zohrava tilohu personalna zmena. V 1Kr 19 Elizeus

Studia Biblica Slovaca



Levente Baliazs Martos 265

nahradza FEliasa ako proroka a z pohl'adu kontextu Rim 9-11 Pavol taktiez vyjadruje svoju
vel'mi osobnu ponosu, ¢im podava vzor pre Citatel'ov Listu Rimanom.

Klucove slova: Elids, 1Kr 19, Rim 9-11, intertextualita, psychologia.

Summary

The story of Elijah in 1 Kgs 19 is regarded often as a biblical paradigm of crisis and burn out,
and this not without reason. Is it possible that Saint Paul too was influenced by a similar way
of thinking, when he quoted the lament of Elijah and the answer of God in his Letter to the
Romans? I would like to answer this question by showing how the story of Elijah is about
the solution of a crisis and how there are parallels in the way Paul uses the story. It seems
that we face a double parallelism between the two stories. The crisis is developed in both
cases primarily on a communitarian level and first needs a communitarian solution. But on
a second level, personal change plays role in both cases. In 1 Kgs 19 Elisha replaces Elijah
as a prophet and, seen in the context of Rom 9-11, Paul also expresses his very personal
lament, thus offering a model for his Roman readers.

Key words: Elijah, 1 Kgs 19, Rom 9-11, intertextuality, psychology.
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Elias v Jakubovom liste

Julius Pavelcik

Uvod

Elias je poslednou zo starozdkonnych postav, ktoré autor Jakubovho listu
uvadza, aby podporil alebo konkrétne demonstroval niektoré obsahy svojho
posolstva zidokrest'anskym adresatom. PiSe o iom v piatej kapitole vo verSoch 17
a 18: "Hhlag évBpwmog 7y bpotomabig Nuiv, xal mpocevyfi mpoonvEato Tol wi)
Bpékat, xal odx €Rpekev émi Tic yiic éviauTols Tpels xal uhvas €€ xal mdiwv
mpoanbato, xal 6 obpavds VeTdv Edwxev xal 1) yij EBAdoTyoey TOV xapmov aldTi.
,Elid§ bol Clovek rovnaky ako my a naliechavo sa pomodlil, aby nezaprsalo
a nezaprsalo na zem tri roky a Sest’ mesiacov. A opéat’ sa pomodlil a nebo vydalo
dazd’ a zem priniesla svoju urodu.*

Ked tuto formulaciu porovname so starozakonnym pribehom Elidsa
v Knihach kralov, tak takmer ni¢ nesedi: Elias nebol taky obycajny clovek ako
my, nie je tam charakterizovany ako ,,spravodlivy*, nemodlil sa za sucho ani za
dazd’, sucho netrvalo tri a pol roka a vyslovne sa tam nehovori o tom, zZe zem
vydala svoju Urodu. Preto celkom spontanne prichadzaju na mysel zakladné
otazky: Preco je v kontexte prihovornej modlitby v oblasti medzil'udskych
vztahov, zvlast za uzdravenie chorych, ako priklad uvedeny Elia$ s modlitbou
zameranou na prirodné javy? Preco prave Elias a preco taka jeho charakteristika,
ktora v tejto slovnej podobe nema obdobu ani v starovekej zidovskej literatare,
ani v Novom zakone?? Odpoved na tieto a d’alSie otazky na ne nadvizujice
zavisi na interpretécii Specifického jakubovského ponatia proroka Eliasa, ktoré
vytvara tak samotna charakteristika tejto prorockej postavy v 5,17-18, ako aj jej
uzsie a SirSie kontextové suvislosti. Nasledujuca Stidia sa obmedzuje len na

! Texty Nového zékona st vzaté z NA%,

2 FOSTER, Significance, 185: ,Here he seems to adopt a position which none before
him have taken, neither in the Hebrew Bible nor in the deuterocanonical corpus, nor in other
Second Temple literature; nor is such a portrait of the prophet found elsewhere in the New
Testament. On the basis of our current sources, therefore, it is possible that our Author is
being creative and original in his use of his sources, in order to reinforce his message.*
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niekol’ko zékladnych exegetickych pozndmok k tym aspektom, ktoré sa zdaju
byt smerodajné pre celkové uchopenie funkcie Eliasa v Jakubovom liste, prip.
tiez intencie jeho autora.

1 Kontext

Verse Jak 5,17-18 vytvaraju kompaktni a homogénnu jednotku, ktora sice
syntakticky nevykazuje ziadne napojenie na predchadzajice vv. 13-16, ale
jednoznacne je snimi prepojena z hladiska svojho obsahu. Témou, ktora
dominuje perikope vymedzenej vv. 13-18 azaroven ich tak odliSuje od
predchadzajiceho dvanasteho versa, ako aj od zaverecnych dvoch versov celého
listu, je modlitba. V kazdom versi tejto perikopy nachadzame aspon jedno slovo
s korefiom eUy-: podstatné mena 0y (v. 15) a mpoaevyn (v. 17), slovesa elyopat
(v. 16) a mpoagevyopar (vv. 13.14.17.18). Tieto slova sa v Jakubovom liste
nachadzaju len v tejto Casti piatej kapitoly, tvoria jej vyznamovu kostru, davaju
jej Specificky tematicky raz a robia z nej kompaktny celok. Starsi st vo v. 14
privolani, aby sa pomodlili za chorého (mpocevédobwoay ém’ adTév); tato
prihovorna modlitba prednesend ,,s hlbokym presvedéenim viery* (v €0y T
mloTews) ma, ako uvadza v. 15, za nasledok nielen uzdravenie chorého, ale aj
odpustenie jeho hriechov. Vsetci adresati listu su v 16. versi vyzvani, aby si
vzajomne vyznavali hriechy anavzajom sa za seba modlili (elyecbe Omep
aAMiAwv). ElidSova naliehava modlitba (mpoceuyfj mpoonvéato) za neprianie, ako
aj jeho modlitba (mpoondéato) za dazd’ boli vypocuté. Pretoze vietky tieto
priklady ukazuji na prihovorny charakter modlitby v danych verSoch, mézeme
sa opravnene domnievat’, ze tento Specifickejsi vyznam sa neda celkom vylucit’
ani vo v. 13, kde je na modlitbu vyzvany (mpocevyéofw) ten, kto je postihnuty
nejakym nestastim. Okrem uvedenej sémantickej skupiny slov spojenych
s modlitbou ey sa v 16. versi nachadza termin déxois, ktory akcentuje aspekt
prosby’. Do sémantickej oblasti modlitby patri tieZ sloveso YéAlw z 13. versa vo
vyzname ,spievat chvalospev*t. Terminologickd roznorodost ohladne
modlitby, pritomna v tychto verSoch, zodpoveda rdéznorodosti jej obsahov
a foriem pouzivanych pri roznych prilezitostiach v roznych zivotnych
situaciach’.

3 Porov. FABRIS, Lettera, 344; JOHNSON, Letter, 336.
4 Porov. TICHY, Gebet, 434.
3 Porov. WALL, Community, 269; TICHY, Gebet, 436-437.
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Autor Jakubovho listu sa k modlitbe vyslovuje aj na inych miestach,
pricom pozoruhodne v nich pouziva celkom odlisné terminy nez v piatej
kapitole. Na dvoch miestach tematizuje rozne aspekty ,ziadania“, resp.
»prosenia“ prostrednictvom slovesa aitéw, ktoré samo osebe sice nie je
S$pecifickym modlitebnym terminom®, ale v prislusnych kontextovych
stvislostiach v Jak ma evidentne tento zvlaStny teologicky vyznam. Vo
verSoch 1,5-6 je kazdy, komu chyba mudrost’, vyzyvany, aby o iiu vo viere a bez
pochybovania ziadal Boha (aiteitw), ktory dava vSetkym bez vynimky a vy¢itania,
a mdZe si byt isty, ze ju dostane (xal dofYoetar adtd), pretoze on, Otec svetiel,
udel'uje akykol'vek dobry dar (v. 17).

Na zaciatku S$tvrtej kapitoly, kde autor listu poukazuje na zdroje
rozpoltenosti vnutri spoloCenstva, jeho ¢lenovia okrem iného jednoducho ani
neziadaju (4,2: odx &yete S O wn aitelobar vudc) a dokonca aj v pripade, ked’
Ziadajt, nedostavaju, pretoze Ziadaju ,,zle® (v. 3: aiteite xai o0 Aayfavete diétt
xax@s aitelobe). Na zaklade predchadzajiceho pouZitia slovesa aitéw v liste je
opravnené vidiet pod adverbiom xaxds porusenie podmienky spravneho
ziadania vyslovenej v 1,6: ten, komu chyba mudrost, ma ziadat’ vo viere a bez
akychkol'vek pochybnosti (aiteitw 0¢ &v mioTel undév daxpiéuevos), pretoze ten,
kto pochybuje, sa podoba vetrom rozburenym morskym vinam (6 yap
dtaxptvbuevog Zotxey xAUdwvL Baddaooms aveplopévn xal prmiopéva), je vo svojom
vnutri rozpolteny, nepokojny a nestaly (v. 8). To nakoniec potvrdzuje aj opis
situacie v spolo¢enstve adresatov v prvej polovici Stvrtej kapitoly (4,1-10), ktori
sa nachadzaju tak v stave vzajomnych rozbrojov, ako aj v stave rozpolteného
vzt'ahu voci Bohu. Vyzvy na spravnu modlitbu si tu zasadené do autorovho
nekompromisného odstdenia priatel'stva so svetom u adresatov oslovenych ako
,»cudzoloznice* (v. 4). Ich modlitby, ktoré sa vyCerpavaju v ich ziadostivostiach
(v. 3b), nemozu uspiet’ u Boha. Prava modlitba musi byt’ sustredena bezvyhradne
na neho a v plnej dovere v neho’.

Zatial’ ¢o v 1,5-6 autor Specifikuje obsah (,,mudrost™) a adresata (,,Boh*)
prosby, v 4,2-3 venuje pozornost’ skor (ne)pritomnosti samotnej prosby a jej
forme (,,zle*). Jednotlivé aspekty modlitby sa vzajomne podmieniuju a prirodzene
nie je mozné ich fakticky od seba oddelit’.

O modlitbe v suvislosti s istou rozpoltenostou v ¢loveku sa hovori aj vo
verSoch 3,9-10, ktoré su sucastou Sirsej perikopy (vv. 1-12) o moci jazyka ako

6 Porov. TICHY, Gebet, 432.
7 Porov. HARTIN, James, 273.
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vel'mi tazko (pokial’ vobec, porov. v. 8) ovladatel'nej malej Casti tela, schopne;j
moralne poskvrnit’ celého ¢loveka a strhnut’ ho k pachaniu nepravosti (3,6:
6 xbopos Tijg ddixiag ) yAdooa xabiotatal év Tois wélea nuév, ) omiolioa SAov
To odpa) azla, ktoré nakoniec moze viest k smrti (v. 8: axatastatov xaxov,
weaty o Bavatnddpov). Specifickym prejavom rozkladnej &innosti jazyka
v tomto kontexte je jeho schopnost’ velebit' Boha a zaroven preklinat’ ¢loveka
stvoreného podla podobnosti s nim (v. 9). Pouzité sloveso etAoyéw, doslovne
,»dobre hovorit™, v profannej gréckej literatire mohlo z hl'adiska formalneho
oznaCovat’ esteticku atraktivnost’ reci, z hl'adiska obsahového chvalu, resp.
vychval'ovanie nejakej veci alebo osoby a prileZitostne aj bohov®. V Septuaginte
prekladalo najcastejSie tvary slovesa s korefiom 771 ,,zehnat*, pricom jeho
sémantickym opozitom uz nie je xaxoloyéw (,hovorit' zle [o niekom]), ale
xatapdopat (,preklinat*)’. Pozehnanie mohlo smerovat nielen od Boha
k ¢loveku, ¢im mu bola prejavend Bozia priazen a jeho blahodarna moc, ale aj
od ¢loveka k Bohu, ¢im odpovedal na jeho pozehnanie tym, ze ,,vo chvale uznal
jeho moc*“!’ aprosil ho o prejavenie jeho priazne''. Novozakonné spisy
dosvedcuju zidovsky zvyk velebenia Boha tak pri réznych prilezitostiach
bezného Zivota, ako aj pri bohosluzbe'?. Tento spdsob oslavovania Boha je v Jak
3,9-10" dany do prikreho kontrastu s preklinanim ludi, s ktorym je nezlucitelny
(00 xp%, ddeAdol pou, Talta oltws yiveshar)'* pre toho, kto mé byt vo vztahu
k Bohu nerozdvojenym, dokonalym zboznym veriacim schopnym drzat' svoj
jazyk na uzde, skrotit’ ho a nepadat’ v slove (porov. 1,26; 3,8; 3,2).

Pre autora listu je modlitba jednoznacne zasadne dolezitym aspektom
zivota spolocenstva adresatov. Venuje sa jej na zaciatku, uprostred aj na konci
listu, poukazuje na jej rozne ako kladné, tak aj zaporné aspekty tykajlice sa jej
obsahu, formy, resp. sposobu prednasania, jej adresata, situacii a prilezitosti,
v ktorych ma byt prednasana. Modlitba, v ktorej sa realizuje vertikalny rozmer
krestanskej existencie, je sucastou SirSieho spektra jej rdéznych prejavov, ku
ktorym sa autor vyjadruje, jej neodmyslitelnou a nenahraditelnou sti¢astou'.

8 Porov. LINK, edhoyla, 206.

? Porov. LINK, edAoyia, 207; PATSCH, ebloyéw, 199.

10 LINK, ebAoyia, 208.

1 Porov. LOUW — NIDA, Lexicon, 442.

12 Pozri LINK, eb)oyia, 213; PATSCH, edAoyéw, 199-200.

13 Vo v. 10 sa nachadza podstatné meno eddoyla (a xatdpa).
14 Tak to tiez dokumentuju priklady z prirody v 3,11-12.

15 Porov. TICHY, Gebet, 440.
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Predpokladom modlitby je elementarne, ale zasadné uznanie svojej existencne;j
zéavislosti na Bohu v akejkol'vek situacii svojho zivota (porov. 4,15)
a bezvyhradné podrobenie sa jeho voli'®, o, ako vidime z celého listu, sa
jakubovskym adresatom v mnohych ohl'adoch tspesne nedari.

V perikope 5,13-18 je mozné vypozorovat niekol'ko zaujimavych
momentov spolo¢nych s predchadzajucou ¢astou vv. 7-11: fraza év t@ dvopatt
o8 xwplov (vv. 10 a 14)'7; obraz zeme/pddy a jej plodov (v. 7: TV Tigiov xapmdy
THe i v. 18: %) i éPAdoTnoey Tov xapmdv adtiic)'®; ,,(ne)prianim* (tol wi
Bpékal, xal obx EBpeev), resp. ,,dazdom* (VeTdv) vo vv. 17-18 sa znovu objavuje
téma dazd’a (,ran¢ho aneskorého) zv. 7 (mpoinov xal oYiuov); motiv
trpezlivého znasania zla, resp. jeho zakusania (v. 10: Oméderypa Tijs xaxomabiag;
v. 13: xaxomafel Ti5); vyuzitie prorokov, resp. prorockej postavy Eliasa, ako
prikladov istého ziadiiceho postoja alebo vzorového spravania: trpezlivosti podl'a
v. 10 a modlitby podl'a vv. 17-18'. Tieto spolo¢né momenty ukazuji na istd
vnitorni prepojenost’ a sudrznost’ oboch casti, ¢o nakoniec ovplyviluje aj
celkovy vyklad obrazu proroka Elidsa v Jak*.

S poslednymi dvoma verSami celého listu ma pasaz 5,13-18 takisto
niekol'’ko spoloénych momentov: na urovni terminologickej (a v bezprostrednej
blizkosti) sloveso ce{w (vv. 15 a 20) a podstatné meno apaptia (vv. 15.16 a 20);
na urovni Stylistickej frazu Tig év vpiv (vv. 13.14 a 19); na Grovni syntaktickej
paralelné konstrukcie (s podobnym obsahom) vo verSoch 15 (xdv apaptias 7
memoxws) a 19 (av Tig v Opiv mAavnbfj amo t¥js dAnbelas). Nesmieme opomenut
ani oslovenie ,bratia®, ktoré sa sice vyskytuje priebezne v celom liste*!,
v zavere¢nej kapitole sa vSak nachadza napadne &asto (vv. 7.9.10.12.19)*.

16 Porov. MARTIN, James, 201.

17 Stoji za zmienku, Ze v 5. kapitole sa nachadza 8 zo 14 vyskytov terminu xUptog
v Jak, Co tiez prispieva k jej istej kompaktnosti.

1% Podstatné meno y# sa v Jak nachadza 5-krat len v 5. kapitole (5,5.7.12.17.18)
a takisto prispieva k jej celkovej sudrznosti.

19 Porov. BLOMBERG — KAMELL, James, 237-238; METZNER, Brief, 277.

20 Pozri d’alej Gast’ 2.

2 ggeddol pov (1,25 2,1.14; 3,1.10.12; 5,12.19); adeAdol pov dyamyrot (1,16.19; 2,5);
&deAdoi (4,11; 5,7.9.10); porov. BOTTINI, Preghiera, 134.

22 METZNER, Brief, 276: ,Dadurch erhilt der Text eine gemeindebezogene
Dringlichkeit.*
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Pozoruhodné paralely su tiez vidiet' medzi uvodnou a zavere¢nou Cast'ou
listu®*: tematika trpezlivého znagania skusok, resp. zla, konkrétnejsie choroby
(bmopovn: 1,3.4; 5,11; dmopévw: 1,12; 5,11), nachadzajuica sa v blizkosti modlitby
(porov. 1,5; 5,13-18); sloveso mAavaw v 1,16 a 5,19; bezprostredna blizkost’
Hhriechu® a ,,smrti (1,15; 5,20). Tak ,,slovo pravdy* (1,18), ako aj ,,pravda“
(5,19) ako protiklad ,.bludnej cesty*“** velmi uzko stvisia so spasou (porov.
1,21%° a 5,20).

Po vsetkych negativach adresatov, vyslovenych v liste zo strany autora, st
jeho zaverecné exhortacie optimistické. Ukazuje, ze je mozné aaj ziaduce
reStaurovanie celého spektra vertikdlnych aj horizontdlnych vztahov vnutri
veriaceho spologenstva®®. Zakladnymi piliermi tejto reStaurdcie v oboch
vztahovych rovinach si: vzdjomné vyznavanie hriechov a vzajomna modlitba.
V SirSom kontexte vzajomnych vztahov medzi ¢lenmi spolocenstva, ktoré su
naStrbené napr. vzajomnym osocovanim (4,11: w9 xataAalelte aAAjAwv,
&deddol) a vzdjomnym stazovanim si na seba (5,9: w) orevdlete, ddeldol, xat’
GAMAwy), je vzadjomné vyznavanie hriechov (v. 16: éopodoyeiohe olv dAAAoLg
ths apaptiag)’’ ich zasadnym korektivom. Prostrednictvom modlitby
spoloCenstvo v dovere zveruje Panovi na ,uzdravenie“, ateda aj na spasu
vietkych tych svojich €lenov, ktori st chori alebo zabludili od pravdy?®®.

2 Elias, ¢lovek ako my, sa modli

Pokial’ je téma modlitby ustrednou témou verSov 13 az 18, tak nas
v suvislosti s postavou proroka ElidSa mdze trochu prekvapit, ze z ElidSovho

23 METZNER, Brief, 276: ,die inklusionsartigen Verbindungen*; HARTIN, James, 272:
,»a literary inclusio®.

24 Pravda‘“ (¢Mfeier) v Jak este v 3,14.

25 PAVELCIK, Dokonaly zakon slobody, 180: ,,«Slovo pravdy» v Jak 1,18 je Bozim
slovom, je prejavom BozZej stvoritel'skej vole (Boudnbeis). Toto slovo ako éudutos Adyos je
zéarovei slovo spasne, ktoré ma moc spasit’ duse (Jak 1,21).

26 Porov. CARGAL, Restoring, 189.

27 Na uvedenych troch miestach z Jak sa nachadza reciproéné zdmeno &AAAAwv.
Narusenie vztahov v spoloc¢enstve, prirodzene, nie je mozné redukovat’ na uvedené priklady,
prejavuje sa aj v inych ohladoch, napr. nadrziavanie ur¢itym osobam (2,1-11), absencia
praktického socidlneho citenia (vv. 14-17), rdzne Sarvatky a spory (4,1-2) a pod.

28 METZNER, Brief, 277: ,,Jmmer geht es um Heilung, sei es im eigentlichen (c@lew
5,15) oder im iibertragenen ({a3vat 5,16; cwlew 5,20) Sinn.“ Podobne FRANKEMOLLE, Brief
2-5,705.
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cyklu v starozdkonnych Knihach kralov, zvlast zo 17. a 18. kapitoly Prvej knihy
kralov, nie su uvedené tie udalosti zjeho Zzivota, kde skutocne explicitne
vyslovuje modlitbu, ktora je vypocuta: napr. pri vzkrieseni syna vdovy zo
Sarepty (1Kr 17,20-22) alebo pri obeti na Karmeli (18,36-38). V kontexte
vyrokov o modlitbach v roznych zivotnych situdciach, predovsetkym za
uzdravenie z nemoci, a vyziev k nim autor listu skuto¢ne neobvykle odkazuje na
jeho modlitby tykajlice sa prirodnych javov?’.

2.1 Modlitebné postoje ElidasSa

Vyhlasenie obdobia sucha a prichod dazd’a po troch rokoch (porov. 1Kr
18,1) ohranicuju udalosti rozpravané v 1Kr 17—-18. Je vsak treba povedat’, Ze ani
v jednom pripade sa Elias vyslovne nemodli ani za sucho na zaciatku, ani za dazd’
na konci. Vo versi 17,1 jednoducho ohlasuje obdobie sucha ako Bozi trest za
zavedenie Baalovho kultu Achabom (porov. 16,32-33)*° astym spojené
modlarstvo; v zavere 18. kapitoly opdt’ len konstatuje ,,Cujem hukot dazd’a“
(18,41)*, ktory prichddza a ktory je mozné chapat ako odpoved na uznanie
Hospodina za Boha Izraelitmi a koniec trestu®. V tejto stvislosti ako mozny
zaklad pre formulacie v Jakubovom liste sa uvadzaji dve formulécie
zuvedenych ohranicujucich udalosti. Elias v 17,1 konstatuje: ,,Akoze Zije
Hospodin, Boh Izraela, pred ktorym stojim, v tychto rokoch nebude rosa ani
dazd’, iba ak na moje slovo®. Vo versi 18,42 zasa Citame: ,,Medzitym vysiel Elias
na vrchol Karmela, sklonil sa po zem, vsunul si tvar medzi kolend.* Formuléacie
(a) ,stat pred Bohom* a (b) ,,mat’ hlavu vsunuti medzi kolenami* byvaju
interpretované s odkazmi na iné starozakonné miesta a na rabinsku literatiiru ako
modlitebné postoje. Je vSak treba konsStatovat, ze uvedend ,,modlitebna“
interpretacia oboch miest nemusi byt’ tak jasnd, ako by sa mohlo na prvy pohl'ad
zdat’.

(a) ,,Stat* v Biblii je v mnohych pripadoch skuto¢ne modlitebny postoj
(porov. 1Sam 1,26; Jer 18,20; Mt 6,5; Mk 11,25; Lk 18,11)*, pritom je ale vzdy
explicitne uvedené, ze sa prislusnd osoba modli. Pokial’ si prejdeme miesta

2 Porov. WARRINGTON, Significance, 218.

30 Porov. Stary zdkon, 141; Ancient Testament, 54.

3! Preklady starozdkonnych textov, pokial nie je uvdené inak, st prevzaté zo SEB.

32 Porov. BURCHARD, Jakobusbrief, 213; Ancient Testament, 64.

3 Pozri ALLISON, Commentary, 776-777, kde uvadza d’al3ie, aj mimobiblické odkazy.
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uvedené v slovniku Jenni-Westermanna pod heslom Tnp v tretej skupine™,
sucastou ktorej je aj 1Kr 17,1, tak len na jednom mieste v Knihe proroka
Jeremiasa je ,,statie” explicitne spojené s (prihovornou) modlitbou (Jer 18,20)%.
V tom istom prorockom spise v Jer 15,1, aj ked’ to nie je explicitne uvedené,
modzeme takmer s istotou uvazovat o prihovornom modlitebnom ,,postoji*
Mojzisa a Samuela pred Bohom?®. Zalm 106,23 hovori o Mojzisovi, ktory ,,sa
postavil®“ pred Boha, ¢im odvratil jeho ni¢ivy hnev. Podobne podl'a Gn 18,22
Abraham ,,zostal stat** pred Hospodinom, aby ho prosil, mozno presnejsie, aby
s nim vyjednaval ohl'adne osudu Sodomy.

Vicsina starozakonnych miest z kultovej oblasti, spomenutych
v uvedenom slovniku, zahrnuje spojenie korefia Tny s predlozkou *32%
v zékladnom (,,sluzobnom®) vyzname: ,,‘md s predlozkou [lifné opisuje
presnejSie postoj sluzobnika, ktory stoji pred svojim panom a prijima jeho
rozkazy*>’. Takto sa hovori o sluzbe levitov, ktori maju stat’ pred Hospodinom
alebo pred zhromazdenim a sluzit’ im (Nm 16,9; Dt 10,8; 18,7; Ez 44,15). Mojzi$
v Dt 4,10 pripomina den, kedy Izrael stal pred Hospodinom na Horebe, aby si
vypocul Hospodinove slova. Podla Dt 5,5 sam Mojzi§ stal na Horebe ako
sprostredkovatel’ medzi Hospodinom a 'udom, aby mu oznédmil Hospodinovo
slovo. V 1Kr 19,11 je ElidSovi dany prikaz, aby sa postavil na hore pred
Hospodinom, ktory sa mu hodlal zjavit. Pinchas v Sdc 20,28 stoji pred archou
apyta sa Hospodina, ¢i ma ist do boja. Levitikus 9,5 hovori o celom
spolocenstve, ktoré sa postavilo pred Hospodina, aby kinazi mohli zacat' svoj
knazsky trad obetovanim obeti. Druhd kniha kronik 20,13 konstatuje, ze vSetci
Judovci stali pred Hospodinom, aby si vypoculi jeho slovo vnuknuté Jachazielovi
(porov. 20,14-18). Ezechiel vo svojom videni (Ez 8,11) vidi 70 starSich Izraela
a Jaazanju ako stoja pred modlami a palia kadidlo. V zavere Knihy proroka
[zaidSa (66,22) Hospodin prisl'ubuje zidovskému kultovému spolocenstvu, ze
jeho potomstvo a meno budu stat’, prip. zostanu, tak ako nové nebesia a nova
zem, ktoré utvori®®. Fraza ,AkoZe Zije Hospodin, Boh Izraela, pred ktorym
stojim* (1197 "RTRY WK SR 158 mn) v 1Kr 17,1 (tiez v 1Kr 18,15; 2Kr

3 AMSLER, Ty, 331; 3. skupina sa venuje pouZitiu tohto slovesa v kulte.

35 Spomet si, Ze som stal pred tebou, aby som hovoril pre ich dobro a odvratil od
nich tvoj hnev.*

36 Hospodin mi povedal: Aj keby stal predo mnou Mojzi§ a Samuel, tomuto l'udu
nebudem nakloneny.

37 AMSLER, Tny, 330-331.

3 K tomuto miestu porov. WESTERMANN, Isaiah, 428.
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3,14; 5,16) skor ukazuje na sluzobny vztah proroka k Hospodinovi, ktoré¢ho
pokyny pocuva a je pripraveny ich plnit, nez na modlitebny postoj, kedy prorok
o nie¢o alebo za niekoho prosi*’.

(b) Obvykle je fraza ,,mat’ hlavu vsunuti medzi kolenami* povazovana*’
za modlitebny postoj, ako ukazuji niektoré rabinske texty*'. NajcastejSie sa
uvadza pribeh z b. Ber 34b, kde sa hovori o rabi Hanina ben Dosovi: ,,sklonil
hlavu medzi kolend a prosil o Bozie milosrdenstvo**?, v dosledku &oho sa
uzdravil chory syn rabi Johanana ben Zakaja. Samotné EliaSovo gesto je
v rabinskej literatlire interpretované vo vztahu k obriezke a §abatu®.

Niet pochybnosti, ze ide o modlitebny postoj, moézeme vsSak takmer
s istotou konstatovat’, ze v 1Kr 18,42 sa Elia§ nemodli za dazd’. Podla 18,41 totiz
uz ,,pocuje hukot dazd’a“, preto je na mieste otazka, preco by sa zan modlil.
Vyznam tohto jeho postoja byva interpretovany rdzne, napr. ako ,vyraz
extatického ststredenia“*, ako vyraz hlbokej depresie proroka, ktorého vel'mi
trapi osud jeho I'udu v dobe trvajliceho sucha®, ako prejav prorokovho akéhosi

3 Porov. Stary zdkon, 141; Ancient Testament, 54. V tomto zmysle to chape aj
Septuaginta, ktora tu pri preklade pouzila sloveso mapiotyut (6 Beds Iopank & mapéotyy
évamiov adTov). BERTRAM, mapioctyut, 837: ,,So stehen Leviten (zu ihrer Wiirde vgl. Nu 16,9)
und Priester auf Grund besonderer Erwéhlung im Dienst am Altar in der Gegenwart Gottes
(...). Was von den Priestern gilt, gilt auch von den Propheten. So berufen sich Elia und Elisa
bei ihren prophetischen AuBerungen auf den Gott, in dessen Dienst sie stehen (3 Bag 17,1;
18,15; 4 Bag 3,14; 5,16) und begriinden damit ihre Autoritat.

40 Porov. napr. ALLISON, Commentary, 776-777; JOHNSON, Letter, 337; OHLER, Elia,
258; CHAINE, L Epitre, 135.

# OHLER, Elia, 258, pozn. 26, vidi potvrdenie tohto vykladu aj v preklade
Septuaginty: ,,Obwohl mir kein direkter Hinweis darauf bekannt ist, zeigt wohl schon die
Ubersetzung von 9713 mit xmtw, daB an ein Gebet gedacht wurde.* Ohlerov argument nie je
celkom presved¢ivy, pretoZe sloveso xUmTw je mozné chapat’ predovsetkym ako postoj
sluzobnika, ktory sa sklana pred svojim Panom, resp. uznava jeho moc; pozri MURAOKA,
Lexicon, 419, ktory k Gn 43,28 uvadza ,,a mark of humble respect* a pri d’alsich uvedenych
prikladoch z LXX (Ex 34,8; 1Kr [=1Sam] 24,9; 1z 2,9; 46,6; 51,23) je nesporné spojenie
s proskynézou alebo s ponizenim. Sloveso 771 sa v hebrejskom Starom zékone nachadza uz
len 2 x v 2Kr 4,35-36 s vyznamom zohnut sa, sklonit’ sa nad niekoho (v LXX prekladané
slovesami dlaxdpunw a cLUYXAUTW).

42 Podra talianskeho prekladu v BOTTINI, Preghiera, 49, kde je uvedeny aj povodny text.

43 Porov. BOTTINI, Preghiera, 95-96.

4 Stary zékon, 154.

4 HENTSCHEL, I Kénige, 115.
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ustipenia do pozadia pred Bohom a jeho zdsahom®’, ako vyraz ,,posledného
sebaodovzdania®, ktoré ,,ukazuje cestu zivota tym, ktori vézia v zakliati «sucha»
a zmaru*’,

Vidime, Ze uvedené formulacie z 1Kr samy osebe nemusia byt’ automaticky
vnimané ako vypovede o ElidSovej modlitbe za sucho aza dazd’, ako to
formuluje Jakubov list. U prikladov z rabinskej literatiry je potom zasadna
a mdzeme povedat, ze tazko zodpovedatelna otdzka, nakolko tradicie v nej
zachytené mohli ovplyvnit' jakubovskt formulaciu. Ukazuju vsak na to, Ze
uvedené postoje z 1Kr boli v zidovskom prostredi vnimané ako modlitebné.
V kazdom pripade pasaze z 1Kr 17 a 18 zostavaji primarnymi vychodiskovymi
starozdkonnymi textami*® pre Jakubovo tvrdenie o ElidSovej u¢innej modlitbe za
sucho a dazd’, ktoré tohto proroka predstavuje ako ¢loveka, ktory sa modli a jeho
modlitba je Gi¢inna.

2.2 (U)éinnost’ modlitby

Podl'a Jakubovho listu je Elias konkrétnym prikladom modlitby
spravodlivého Cloveka, o ktorej sa hovori v 5,16b, kde je opisand participiom
évepyoupéwy. Jednym z diskutovanych problémov v tejto stvislosti je otazka
konkrétneho vyznamu tohto participia, ktorej zodpovedanie blizsie Specifikuje
charakter ,,modlitby spravodlivého®, ¢oho vzorom Elias je.

Gramaticky je évepyoupévy) participium prézenta média od slovesa évepyéuw,
ktoré v aktivnom tvare moze mat’ dva zakladné vyznamy: (1) intranzitivny: ,,byt
¢inny, prip. byt G€inny, pdsobit* alebo (2) tranzitivny: ,,uskutocnit’, sposobit™.
V aktivnom tvare — ¢i uz participia prézenta (1Kor 12,6; Gal 3,5; Ef 1,11; 2,2;
Flp 2,13a), alebo aoristu (Gal 2,8a), alebo indikativu prézenta (1Kor 12,11; Mk
6,14 a jeho paralela v Mt 14,2), alebo aoristu (Gal 2,8b; Ef 1,20), alebo infinitivu

4 Ancient Testament, 64: ,C’est plus que I’attitude ordinaire de la priére. Elie se
condamne a ne rien voir, et a rester immobile, comme pour forcer I’action de Dieu, qu’il sent
étre imminente.*

47 HELLER, ElijaSova modlitba, 268; HELLER, ElijaSova modlitba, 267: ,,Elijas touto
pozici vyznava, ze piijima a vnitin€ podstupuje smrt, kterd v podobé nicivého sucha ovladla
zemi. Kenaanci povazovali dobu sucha za ¢as vlady boha smrti Mota. Touto pokorou az do
prachu, do posledniho sebeodevzdani, se prorok dostava do protikladu s Adamem a Evou,
ktefi chtéji byt jako bohové, a proto odmitaji lidské hranice (Gn 3,1-7). Tak ElijaSovo gesto
pfipomina slova Z 44,26 (doslovng): ,Nase duse se sklonila do prachu® (srov. Gn 3,19; Jb
10,9; 17,16; 34,15; 7.22,16.30; 119,23 atd.).“

48 Porov. MCKNIGHT, Letter, 451; VARNER, James, 392.
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prézenta (Flp 2,13b) — je v Novom zakone okrem jedného miesta (Flp 2,13b)
jeho podmetom Boh, resp. prejavy jeho moci®’.

V Novom zakone sa sloveso évepyéw vyskytuje 9-krat v medidlnom
slovesnom rode bud’ v tvare indikativu prézenta (Rim 7,5; 2Kor 4,12; 1Sol 2,13;
2Sol 2,7) alebo participia prézenta (2Kor 1,6; Gal 5,6; Ef 3,20; Kol 1,29; Jak
5,16). Pokial’ na tomto mieste metodologicky odhliadneme od Jak 5,16, tak vo
vsetkych ostatnych pripadoch je pouzité intranzitivne, pricom podmet pri iom sa
16zni>’. Hoci tato skutoénost mdze byt silnym vychodiskovym bodom aj pre
intranzitivnu interpretaciu participia média v Jak 5,16b, situdcia je v tomto
pripade trochu zlozitejsia, ako ukazuje trvalo panujiica nejednota medzi badatel'mi
suvisiaca s mnohostrannou nejednoznacnostou évepyoupévy, ktora sa prejavuje
v nasledujucich aspektoch®':

(1) Z hradiska vypovedného vyznamu gramatického média: participium
évepyovuévy ma byt prekladané v aktivnom, mediadlnom alebo pasivnom zmysle?

V pripade aktivneho®® a medialneho potatia sa doraz posuva skor na to,
¢oho je schopna modlitba, ktora ,,vel'a zmoze®, resp. ,,ma vel’ku silu/moc* (ToAd
loyvet), sama od/zo seba, ¢i uz tym samotnym faktom, ze prebieha, alebo
ucinkom, na ktory je zamerana, resp. ucinnost'ou, v ktorej sa prejavuje jej
sila/moc?”.

4 Porov. BERTRAM, évepyéw, 650-651; PAULSEN, évepyéw, 1106-1107; ADAMSON,
Epistle, 208.

50 Porov. BERTRAM, gvepyéw, 651; PAULSEN, évepyéw, 1106-1107; BLOMBERG —
KAMELL, James, 246, pozn. 40; ADAMSON, Epistle, 208-209.

3! Porov. POPKES, Brief, 350.

52 CHAINE, L Epitre, 134: ,Le sens actif du moyen est préférable d’aprés 1’usage
habituel du N. T.“

53 Napr. Moo, James, 187: ,,prayer is very powerful in its working, or in its effect*;
BLOMBERG — KAMELL, James, 246, pozn. 40: ,, The root meaning of the verb is «to be at
work»; hence «to be exercised» seems closer to the origins of the word than «to be effective»,
though both are possible.“ Podobne MCKNIGHT, Letter, 448, pozn. 98; ROPES, Commentary,
309; ADAMSON, Epistle, 210: ,,2vepyovpévy in Jak 5,16 is better taken to mean «in operation»
than taken as a passive: this prayer is mighty in what it is able to do, not in what it is enabled
to do.”
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V pasivnom ponati®* sa kladie doraz na to, na ¢o je uschopnend inym
subjektom, za ktory moze byt povazovany Boh® alebo Duch®.

(2) Z hradiska gramatického postavenia vo vete’’: participium évepyoupéwn
ma byt chapané predikativne/adverbialne, tzn. modifikuje sloveso ioyvet, alebo
atributivne ako adjektivum, ktoré ako zhodny privlastok modifikuje dénoig?

V prvom pripade sa stretdvame obvykle sjeho prekladom v podobe
vedl'ajsej vety s obsahovym zdoraznenim bud’ priebehu, alebo u¢inku modlitby,
ktora v zavislosti od medialnej alebo pasivnej interpretacie moze byt podmetom
alebo predmetom v tejto vete®®. V druhom pripade sa obvykle prekladd pomocou
adjektiva vo funkcii atributu, ktoré opat’ moze vyjadrovat’ bud’ priebeh, ucinnost’,
alebo intenzitu modlitby a pod.>’

(3) Z hladiska vztahu, ktory toto spojité participium vyjadruje (v pripade,
7e sa nechdpe atributivne): ma vyznam modalno-¢asovy®® alebo kauzalny®'?

3 Velmi masivne v prospech pasivnej a tranzitivnej interpreticie argumentuje
MAYOR, Epistle, 177-179.

55 Napr. POPKES, Brief, 351; DAVIDS, Epistle, 197; CARGAL, Restoring, 192; BAKER,
Speech-Ethics, 240.

5 MAYOR, Epistle, 178: ,,actuated and inspired by the Spirit*; ALLISON, Commentary,
772: ,,some have suggested that James’ &vepyouuévy is a passive: «The supplication of
a righteous man availeth much if it is wrought in him». The Spirit might in this case be the
implicit subject; cf. Rom 8.26. Yet the context hardly suggests this. Maybe a vaguer
«inspired» would be more appropriate.*

57 FABRIS, Lettera, 344: Il participio évepyouuévy, posto alla fine della frase,
comunque lo si intenda, ¢ un’aggiunta ridonante che non si lascia integrare in modo coerente
nella struttura della frase.*

58 ADAMSON, Epistle,199: ,,very powerful in its operation®; ROPES, Commentary, 309:
»when it is exercised*; MAYOR, Epistle, 178: ,,when it is actuated*.

5 CANTINAT, Les épitres, 255: ,jil apratiquement valeur d’adjectif (effective,
agissante); porov. MCKNIGHT, Letter, 448; LAWS, Commentary, 234: ,active prayer*,
»effective prayer*; FRANKEMOLLE, Brief 2-5, 729: ,das instindige Gebet des Gerechten (...)
Jakobus geht es um ein energisches Gebet*; TICHY, Gebet, 434: ,,das wirkungsméchtige
Gebet; FABRIS, Lettera, 344: ,,una preghiera «operante» o «attiva»®.

0 MUBNER, Jakobusbrief, 228: ,«Viel vermag ein Gebet eines Gerechten, sobald es
wirksam ist», was den Sinn haben diirfte: sobald es bei Gott ankommt und von ihm erhort
wird.“; VARNER, James, 390: I have opted for a circumstantial rendering conveying the
manner of the prayer’s working: «The prayer of a righteous person has great power as it is
working.»

! POPKES, Brief, 351: ,Das Gebet richtet deswegen viel aus, weil es auf die
Verheiflung Gottes bauen kann.* Na kauzalny vyklad upozorfiuje aj MUBNER, Jakobusbrief,
228, pozn. 2.
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(4) Z hladiska sémantického obsahu modlitby: ukazuje napr. na jej
intenzitu, posobenie, naliechavost’ alebo u¢innost®* atd’.?%

Jednotlivé preklady su obvykle kombinaciou tychto roznych jazykovych
aspektov a vo vietkych vykladoch jazykova interpretécia® participia évepyoupévy
nevyhnutne tzko suvisi s jeho vecnou interpretaciou, ktord byva zéasadne
ovplyvnena polozenim dorazu na® (a) ostatné pouzitia slovesa évepyéw v Novom
zakone®®, (b) jeho obsahovy vztah k slovesu ioydw®’, (c) miesta z Nového zakona
s porovnatelnou tematikou, (d) bezprostredny alebo SirSi kontext listu, (e)
ponatie starozakonnej postavy proroka Eliadsa v spojitosti s modlitbou alebo (f)
akcentovanie urcitého teologického aspektu modlitby. Prirodzene, jednotlivé
uvedené aspekty st obvykle skombinované do jedného vykladu, je vsak
zaujimavé pozorovat, aké je vychodisko a zdkladny argumentacny duktus
jednotlivych autorov.

Mozeme s urcitost'ou konstatovat’, ze participium évepyoupévy sa nachadza
v emfatickej pozicii na konci vypovede vo versi 5,16b, ¢o znamena, ze takto
chcel autor zdoraznit’ isty aspekt modlitby®®.

(a) Intranzitivne pouzitie ostatnych medialnych tvarov slovesa évepyéw
v Novom zakone ukazuje, ze prinajmensSom apostol Pavol a jeho teologicki
nasledovnici v tomto vyzname toto sloveso bezne pouzivali. Z tohto hl'adiska
preto nie je dovod na zdsadné odmietnutie intranzitivneho vyznamu aj v Jk 5,16b,
ktory by skor ukazoval na samotny priebeh modlitby (nie na to, Co spdsobuje).

62 MAIER, Brief, 234-235: ,Evepyoupévy muss wohl als Ausdruck dafiir verstanden
werden, dass das Gebet gottliche Krifte entbindet.”; HARTIN, James, 270-271: ,,what is
stressed is not the powerful nature of the prayer itself, but rather the response of God to the
prayer. Prayer is effective in that God responds to it. Hence my translation: «powerful in its
effect»*; porov. TICHY, Gebet, 434, 437.

63 Pozri r6zne preklady v predchadzajtcich bodoch.

% POPKES, Brief, 350-351: ,,Philologisch ist die Losung nicht festgelegt, weder
semantisch noch syntaktisch.*

%5 Porov. POPKES, Brief, 350.

% Napr. jeho intranzitivna interpretacia na d’al§ich miestach NZ moZze podporit’ takuto
interpretaciu aj v Jak.

7 Napr. ADAMSON, Epistle, 210, pozn. 11: ,here &vepyoupévy, at the end, shares the
force moAl ioyvet at the beginning and they together are meant to be a most powerful «wedded
pair».” K otazke tautoldgie pozri d’alej uvedené.

68 Porov. ASSAEL — CUVILLIER, L 'Epitre, 257; POPKES, Brief, 351.
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(b) Niektori autori®®, aby sa vyhli tautolégii’®, sa na zéklade toho, Ze slovesd
loyYw a évepyéw sa sémanticky do istej miery prelinaji, odchyl'uju od prekladov,
ktoré by ukazovali na G¢innost’ modlitby, a uchyl'uju sa skor k prekladom, ktoré
zdoraziiuju okolnosti modlitby’!. Takyto pristup vak starovekému autorovi
v podstate predpisuje, ako by sa mal vyjadrovat’. Vyklad typu ,,a¢innd modlitba‘
nie je mozné a priori vylicit, musi vSak byt podporeny d’al$imi argumentmi. (c)
Je treba konstatovat’, ze miesta z Nového zakona s porovnatelnou tematikou je
mozné pouzit' len ako dodato¢ny podporny argument aza predpokladu, ze
skuto¢ne ide o analogické situacie alebo vypovede’. (d) Bezprostredné a irSie
kontextové suvislosti listu st skutocne kl'icové pre adekvatny vyklad. Okrem
toho, ¢o uz bolo ku kontextu uvedené predtym a este bude zmienené d’alej, nejde
si na tomto mieste pri slovese évepyéw aspon trochu nevSimnut spojitosti
a asociacie so vSetkymi tymi slovami v Jakubovom liste, ktoré snim maji
zhodny korett epy-"* a spolu s d’al§imi terminmi’® od zadiatku vytvérajl isty
Specificky slovnik a s nim spojeny teologicky charakter tohto spisu zdoraznujtci
prakticky rozmer krestanského zivota. Predovsetkym je treba spomentt
podstatné meno épyov (1,4.25; 2,14,17.18[3 x].20.21.22[2 x].24.25.26; 3,13)
a d’alej slovesa xatepyalopar (1,3.20), Epydlopat (2,9), cuvepyéw (2,22)°. Tato
stvislost’ by skor podporovala aktivny I'udsky prvok pri interpretacii participia
évepyoupuéwy (a teda jeho aktivny alebo medidlny vyznam). (e) Bezprostredne
nasledujuci priklad postavy proroka Eliasa je mozné pouzit’ pre podporu réoznych
vykladov évepyoupévy, zvlast' v zavislosti na interpretacii spojenia mpogeuyi
mpoonvéato. (f) Co sa tyka preferovaného teologického aspektu modlitby,

% Vyrazne napr. FRANKEMOLLE, Brief 2-5, 728.

"0 ALLISON, Commentary, 772: ,,évepyoupuévn has often been understood as a middle:
«effective prayer», or «prayer in its working». This, however, seems redundant, as though
James were saying that effective prayer is effective.*

7! Porov. ASSAEL — CUVILLIER, L Epitre, 257.

72 Nie¢o vzmysle: ,Tautolégia zhladiska logiky vypovede neprindSa novu
informaciu, a preto to takto nemohol mysliet’ ani autor tohto spisu.*

73 Napr. FRANKEMOLLE, Brief 2-5, 729, odkazuje pre podporu svojej interpetacie na
Mk 7,25-26; Mt 15,22-23; Lk 11,5-6; 18,1-3; LAWS, Commentary, 235 na Mk 9,22-24.

74 Pozri predovSetkym FRANKEMOLLE, Brief 2-5, 729; tiez ASSAEL — CUVILLIER,
L Epitre, 257.

75 Predovsetkym sloveso motéw; podrobnejsie k nemu a k slovu Zpyov v Jak pozri
MARCONI, Sia ognuno, 26-34.

76 Z toho istého korefia pochadzaju tiez adjektivum é&pyds (2,20) a podstatné meno
gpydTs (5,4).
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zakladna otazka znie, ¢i autor listu chce zdoraznit' 'udsky (,,aktivny*) aspekt
modlitby, t. j. Ze, resp. ako sa clovek ma modlit’’, alebo jej bozsky (,,pasivny*)
aspekt, t. j. Ze, resp. ako je prijatd Bohom'®.

Je potrebné konstatovat, ze nie vSetky rozne interpretacné aspekty
participia évepyoupévy sa vzajomne vylucuju, a je mozné, Ze autor listu zamerne
ponechal charakteristiku modlitby spravodlivého bez blizsieho upresnenia, aby
zachoval jej mnohozna¢nost”. Aby modlitba spravodlivého mohla byt wucinnd,
to znamena Bohom prijata a nim zrealizovana (pasivne ponatie), musi byt
prednesend, zrealizovana veriacim, teda ,,v ¢innosti* (aktivne ponatie). V tom
a v dosledku toho sa prejavuje jej vel'ka sila (moAU ioyvet), aspekt Casovy sa tu
prelina s aspektom kauzdlnym. Mé to byt modlitba, ktora vychadza
z nerozdvojeného vzt'ahu k Bohu a chce u neho dosiahnut’ vypocutie, preto by
mala byt tiez uprimna, nalichavé a z celého srdca. Vsetky tieto aspekty modlitby
st vJak podporené bezprostrednym kontextom: verSe 5,13-14 vyzyvaji
k predndsaniu modlitieb za akychkol'vek okolnosti (mpocevyéobw; Pairétw;
npocevédabuwoav); vers 15 na konkrétnom priklade potvrdzuje, ze ,,modlitba
viery* je ucinna (éyepel adtov 6 xUplog; adebnioetar adtd) a u Eliasa, prikladu
ucinnej modlitby, je okrem samotného faktu a ucinnosti polozeny doraz aj na
naliehavost’ jeho modlitby (mpocevyij mpoani&ato)*’.

2.3 Elias, spravodlivy ¢lovek nam podobny

Na tomto mieste by sa ale mohla u ¢itatel'a objavit ist frustracia®', pretoze
starozakonny Elia§ bol mimoriadnou osobnostou, ktord bola v mimoriadnom
vzt'ahu k Bohu, potvrdenom nakoniec skuto¢ne mimoriadnym zaverom jeho
pozemskej pute. U takejto osobnosti v istom zmysle neprekvapuje, Ze jej
modlitby st vypocuté. Autor listu vSak takéto potencidlne vnimanie ElidSove;j
osoby koriguje dvoma pouzitymi adjektivami, (1) dixatog a (2) éuotomabdns:

(1) V Jak 5,16b je clovek, ktorého modlitba mé velkii moc, oznaceny
adjektivom dixatog, ,,spravodlivy®, ktoré sa v liste nachddza uz len vo v. 6,
pricom v oboch pripadoch je uvedené bez akéhokol'vek d’alsieho vysvetlenia.

7 Porov. ADAMSON, Epistle, 210; MCKNIGHT, Letter, 448.

78 Porov. DAVIDS, Epistle, 197.

7 BURCHARD, Jakobusbrief, 212: ,,mehrdeutig, weil absolut*.
80 Viac k Elid3ovej modlitbe pozri d’alej 2.4.

81 Porov. WARRINGTON, Significance, 216, 222-223.
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Jediny gramaticky rozdiel medzi nimi je v pouziti ur¢itého c¢lena, ktorého
pritomnost’ v Siestom verSi v nemalej miere komplikuje jeho interpretaciu.
V zésade je vSak mozné jeho vyklady rozdelit’ na dve skupiny: prva zahrnuje
»individualne rieSenia, ktoré za ,,spravodlivym* vidia Jezisa, Jakuba alebo
nejakd ind postavu z rano-krestanskych dejin; druha predklada ,kolektivne®
riesenie, to znamena, ze za singularom vidi ur¢ita skupinu l'udi, pricom s nimi
spojené ,,zabijanie/vrazdenie* (édovedoate ToV dixalov) mdze byt chapané bud’
obrazne, alebo doslovne®”. Pretoze kolektivna interpreticia sa ukazuje byt
presvedcivejsia, je tiez vacSinova a sam autor listu nepodéava d’alsie spresnenie,
priklafiame sa k SirSiemu ponatiu terminu dixatog na tomto mieste, ktoré za nim
vidi kazdého krest’ana vystaveného akejkol'vek nepravosti, resp. nespravodlivému
zaobchadzaniu®. V kontexte listu je potom mozné konkrétnejsie uvaZovat
o robotnikoch, ktorym nebola vyplatena spravodlivda mzda (5,4), o chudobnych
(2,1-7), pripadne aj o ,,pokornych bratoch* (porov. 1,9)%.

Spravodlivost’ je v ostatnych pripadoch az na jednu vynimku predstavena
ako vlastnost’ Boha, resp. jeho postoj voci ¢loveku, ktory moze byt’ podmieneny
konkrétnym l'udskym spravanim (1,20), alebo ako prejav jeho nepodmienene;j
priazne a absolutnej suverénnej moci, ktorou ospravedliuje cloveka
(2,21.23.24.25)*°. Boh je podla Jak primirnym zdrojom spravodlivosti
a ospravodlivenia.

Interpretacia spojenia xapmos dixatoovys v Jak 3,18 je nejednoznaéna
predovsetkym s ohl'adom na rdézne moznosti vykladu genitivu, napr. genitivus
qualitatis (,spravodlivé ovocie®), epexegeticus (,,ovocie, ktoré spociva
v spravodlivosti®) alebo originis (,,ovocie, ktoré pochadza zo spravodlivosti*).

82 K nazorom prehl'adne pozri napr. ALLISON, Commentary, 685-687; METZNER,
Brief, 269-271.

83 Porov. METZNER, Brief, 270.

84 Porov. ALLISON, Commentary, 687.

8 Toto konanie zo strany Boha k ¢loveku je v Jak vzdy vyjadrené pasivnym alebo
mediopasivnym tvarom: 2,23: &oyiohy adté eig dixatoctvny; vv. 21.25: édixaiwby; v. 24:
dicatodrat.

86 Vyklad vyznamu celého versa je eSte stazeny dvoma moznymi interpretaciami
dativu Tois motolow (dativus commodi alebo auctoris?). Prehladne k roznym ponatiam
genitivu aj dativu pozri napr. METZNER, Brief, 209-211; ALLISON, Commentary, 584-587.
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Velmi pravdepodobne tu vsak spravodlivost stvisi s Pudskym spravanim®’,
ktoré je zasadne spojené s vytvaranim pokoja®®.

Pre naSu potrebu na tomto mieste je rozhodujuce, ze byt spravodlivym
v jakubovskom chépani nevyzaduje nejaktl zvlastnu vlastnost, vykon,
obdarovanie, nadanie, postavenie® a pod.”” V tomto je blizke starozdkonnému
ponatiu ,,spravodlivého*”!, ako zv1ast ukazuju uvedené miesta z druhej polovice
druhej kapitoly, kde je ospravodliveny, teda Bohom =za spravodlivého
vyhlaseny/uznany ten, kto osved¢uje, dosvedcuje a dovrsuje (porov. 2,22) svoju
zivu vieru v jedného Boha (v. 19) konkrétnymi skutkami; ten, kto ako Abrahdm
a Rachab plni jeho volu®?, ako je vyjadrend v jeho ,.kralovskom zakone* (v. 8),
ktorym je v kontexte proklamovanej viery v JeziSa Krista (v. 1) krestansky
interpretovana Tora’®; ten, kto sa aktivne usiluje o pokoj (3,18). Adjektivum
dixatog neodkazuje teda na nejaké mimoriadne atributy c¢loveka takto
charakterizovaného, ale v kontexte Jakubovho listu skor na kazdého, kto miluje
Boha (1,12; 2,5) a zije podl'a kralovského, resp. dokonalého zakona slobody
v zhode s prikdzanim lasky k bliznemu (1,25; 2,8).

Pouzitie adjektiva Oixatos bez ¢lena v Jak 5,16b naznauje jeho Sir$i
vyznamovy zaber nez pouZitie s ¢lenom vo v. 6°* a ma tak nielen z obsahového,
ale aj z gramatického hladiska potencialitu ho do seba zahrnut'. Bez ohl'adu na
nejaka presnejSiu Specifikaciu ich vztahu moézeme povedat’, ze pod koncept

87 Porov. ALLISON, Commentary, 585.

8 METZNER, Brief, 210: ,Jakobus spricht also von dem durch rechtes Tun
geschaffenen Ertrag des Friedens.*

8 Takto napr. REICKE, Epistles, 60: ,,Nevertheless Elijah cannot be called «righteous»
in any commonplace sense, but should rather be described as a «martyr (witness)», a «holy
oney, or something comparable. (...) The supernatural power of Elijah’s prayer derives from
his righteousness or holiness, as a man intimately associated with God.*

0 DAvIDS, Epistle, 196: ,,The righteous person is certainly not Elijah in heaven (Spitta
149), nor necessarily a prophet or specially holy person in the community, although their
examples were important (...); the righteous person is the community member, the person
who confesses his sins and adheres to community standards (...).*“ Podobne CHAINE, L 'Epitre,
133.

! Porov. MUBNER, Jakobusbrief, 229.

%2 Porov. OHLER, Elia, 258, pozn. 25; MCKNIGHT, Letter, 449; Moo, James, 187;
MARTIN, James, 211.

3 Porov. PAVELCIK, Dokonaly zékon slobody, 195-198.

%4 Porov. MCKNIGHT, Letter, 449.
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Bozej ospravedliiujucej moci sa vojdu obe skupiny ,,spravodlivych® z tychto
dvoch verSov.

Autor Jakubovho listu vidi realisticky, Ze ani zivot ,spravodlivych*
v spolocenstve nie je zivotom celkom bez chyb a pokleskov, ale v takychto
pripadoch mézu ,,byt’ uzdraveni, pokial si svoje hriechy navzdjom vyznavaja
a vzdjomne sa za seba modlia (5,16)”. V tomto versi (v. 16a) akcentovani
,»vzajomnost™ ukazuje na to, ze ,,spravodlivy* v jeho druhej Casti nie je osoba
s nejakym zvlastnym postavenim v spolocenstve (ako napr. ,starSi cirkvi®
z v. 14), ale ktorykol'vek ¢len spolocenstva, ktory zodpoveda predtym uvedenym
charakteristikdm ,,spravodlivého*”®. Modlitba kazdého ,,spravodlivého* mdze
byt vypoduta, teda G¢inna z toho dovodu, Ze je ,,spravodlivy*”’. V Jak je takto
potvrdeny vztah medzi Zzivotom v spravodlivosti asilou modlitby, vztah
v Starom zadkone tiez znazorneny obrazom spravodlivého, ktory sa modli
a ktorého modlitbu Boh vypocuje’®. Do tohto obrazu vhodne zapada aj postava
Eliasa, ktory je podla Starého zdkona predstaveny nielen ako muz modlitby (1Kr
17,20-21; 18,36-37; 19,4), ale aj ako ¢lovek spravodlivy, nie sice explicitne, ale
v tom zmysle, ze plni Boziu vol'u, poslicha Bozie pokyny (pozri napr. 1Kr
17,5.8-10a; 18,1-2) a horli za jediného Boha Izraela (porov. 1Kr 18,40; 19,10.14;
Sir 48,2; 1Mak 2,58)”. Prostrednictvom prikladu Eli4$a autor listu ukazuje tak
na silu modlitby, ako aj na nutnost’ takého sposobu zivota viery, ktory obstoji
pred poziadavkami Bozej spravodlivosti a ktory je predpokladom ucinnosti
modlitby'®.

Ked’ autor listu ku koncu svojho spisu pouzije atribut ,,spravodlivy*, tak
v podstate nadvédzuje na svoje predchadzajuce vypovede o spravodlivosti
a ospravodliveni a v istom zmysle dopiia a prehlbuje svoje chapanie modlitby
(z predchadzajucich zmienok v liste) smerom k ¢itatelom. Svojim konstatovanim
o velkej moci modlitby spravodlivého bezprostredne po vyzve k vzajomnému
vyznavaniu hriechov a vzajomnej modlitbe potvrdzuje ,,rolu a zodpovednost
celého spolo¢enstva v jeho duchovnej formacii“'®'. Pri tomto, ako aj v pripadoch

95 Porov. CHAINE, L Epitre, 133.

% Porov. DAVIDS, Epistle, 196; LAWS, Commentary, 234; WALL, Community, 269.

7 Porov. MUBNER, Jakobusbrief, 229.

8 Porov. POPKES, Brief, 350; FABRIS, Lettera, 344; LAWS, Commentary, 234.

% Porov. WARRINGTON, James, 364.

190 Toto zasadné prepojenie moci modlitby a Zivota v spravodlivosti akcentuje zvIast
a opakovane vo svojich prispevkoch Warrington, porov. napr. WARRINGTON, Significance,
222; WARRINGTON, James, 365.

101 WALL, Community, 269.
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uzdravenia chorych, moze spolocenstvo konkrétne zakusat prejavy priazne
Boha, od ktorého, ako bolo predtym uvedené, priméarne pochadza spravodlivost,
preto aj modlitba ,,spravodlivého® spritomnuje a sprostredkovéava tato Boziu
priazen. V eschatologickom kontexte piatej kapitoly je modlitba predstavena ako
neodmyslitelna sucast’ zivota spoloCenstva veriacich, ktori trpezlivo ocakavaju
Péanov prichod, jeho paruziu (porov. 5,7-11) a spolocne sa na fu pripravuju
v nadeji, ze to s nimi Pan ukon¢i podobne ako s Jobom a definitivne im potvrdi
svoju priazen ako ,,Pan vel'mi stcitny a I'itostivy* (porov. 5,11).

(2) Prva a zésadna charakteristika ElidSa na zaciatku 17. versa je vyjadrena
adjektivom opotomabis, ktoré sa v celom Novom zakone okrem Jak 5,17 nachadza
uz len v Sk 14,15'°% a opisuje niekoho, kto ma rovnaké pocity, skusenosti alebo
sa nachadza v rovnakych alebo podobnych podmienkach, prip. okolnostiach,
alebo sa sprava podobnym sposobom ako vsetci ostatni Pudia'®®. V konstatovani
"H)Mag dvBpwmos v dpotomabng fulv byva jeho vyznam $pecifikovany réznymi
spOsobmi:

(a) Specifickd a, zd4 sa, ojedineli interpreticiu ponuka vo svojom
komentari Windisch, ktory uvazuje o ElidSovej zvlastnej ,.telesnej slabosti alebo
obmedzenosti*!**,

(b) V bezprostrednej nadvéznosti na v. 16b opotomabdns ukazuje na a ma
zdoraznit’ tu skuto¢nost’, ze Elias bol rovnako ,,spravodlivy* ako ,,my* krest'ania,
7e bol nositelom rovnakej ,,spravodlivosti'®.

(c) Podla niektorych interpretov pouzitim tohto slova chce autor listu
zdoraznit $pecifickil podobnost’ medzi ElidSom a adresdtmi v utrpeni'®. Pritom
odkazuju na tie miesta z elidSovského cyklu, zvlast’ z 1Kr 19, kde je predstaveny
v situdcii, v ktorej mu vel'mi redlne a konkrétne hrozi smrt’ od jeho nepriatel'ov
(19,2), v situacii krajnej skl'i¢enosti, ba az osobnej rezignacie, na konci so silami
(v. 4), kedy on sam nevidi d’alSiu perspektivu toho vsetkého, ¢o vykonal pre
Boha, pre ktorého horlil a ktorého prikazy verne plnil (v. 14)'"7. Prorok Eli43,

102y Septuaginte len v Muad 7,3 a 4Mak 12,13.

103 Porov. PANCZOVA, Grécko-slovensky slovnik, 891; MICHAELIS, dpotomadis, 938;
ASSAEL — CUVILLIER, L’Epitre, 257; POPKES, Brief, 352; JOHNSON, Letter, 336; CHAINE,
L Epitre, 134.

104 WINDISCH, Briefe, 34: ,jauf die korperliche Schwiiche und Beschriinktheit des
Propheten wird damit angespielt*; porov. MICHAELIS, dpotomabis, 939, pozn. 4.

105 Porov. BURCHARD, Jakobusbrief, 214; CANTINAT, Les épitres, 255.

196 Porov. REICKE, Epistles, 60; MARTIN, James, 212.

17 MITTON, Epistle, 207 hovori o ,,the mood of depression which overwhelmed him*;
porov. tiez SEEBAB, Elia, 501.
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ktory ohlésil sucho, priviedol k zivotu syna vdovy a privolal oheni z neba (kap.
17-18), tiez zakusal strach a frustraciu uprostred hriechu Izraela a Izebelinho
prenasledovania (kap. 19). V podobne;j situacii utrpenia a odporu takyto obraz
Eliasa pomohol adresatom listu identifikovat’ sa s nim vo svojich utrpeniach
a jasne im ukazal, Ze aj oni — podobne ako on — mozu prostrednictvom modlitby
dosiahnut’ mocné vysledky'®®.

Tato interpretacia by mohla byt v kontexte Jakubovho listu podporena
istou jazykovou pribuznost'ou so slovom xaxomafia v 5,10 a Elidsa by takto
predstavila ako jedného z tych prorokov, ktori st svojim ,,znasanim zla“ vzorom
pre ¢lenov spolocenstva, a so slovesom xaxomafel vo v. 13, ktoré by proroka
Eliadsa postavilo do jedného radu so vsetkymi, ktori ,,zakusaju zlo“, ,trpia
nestastie, ,,su nestastni!*’. Na zdklade tejto stivislosti ma potom autor listu na
mysli skor ,,znasanie konfliktov a telesnych slabosti a — ak k tomu priberieme
prolog — Jakub vidi ElidSa tiez v solidarite s pochybujicimi, rozpoltenymi
a nestalymi krestanmi medzi adresatmi, ktorych modlitebny postoj moze byt
prirovnany k morskej vine bicovanej vetrom a hnanej sem a tam. Prave preto, ze
Elias sa modli za rovnakych podmienok (...), ale s va¢Sou doverou nez vsetci
ostatni Pudia, moZe byt skuto¢ne ich vzorom*!''’.

(d) Doraz je tymto slovom polozeny obzvlast’ na to, ze Elias nebol nejakou
nebeskou alebo zvlast’ dokonalou bytostou, nemal nejaké zvlastne, nadprirodzené
schopnosti''!, a v tejto stvislosti bolo primarnym zdmerom autora korigovat
zidovské predstavy o flom, resp. vymedzit sa voci takymto a podobnym
tradiciam, ktorych svedectva sa nachadzaju v neskorSej zidovskej a rabinskej
literatire''2, kde, na rozdiel od Starého zakona, bol povestny svojou modlitbou'"*.
,,Poludstenim*!'* Eliasa chcel adresatov uistit’ o tom, Ze aj ich modlitba moze
byt taka mocna ako Eliasova, ktory bol im podobnym, obycajnym ¢lovekom,
majucim podiel na 'udskej slabosti.

(e) Vécsinovy nazor povazuje pouzitie adjektiva opotomadns na tomto
mieste za prosté konStatovanie, resp. prosté zdoraznenie toho, ze Elias bol
jednoducho ¢lovek ako ,,my*, teda adresati a autor (§uiv). Tato podobnost’ autori

198 Porov. WARRINGTON, Significance, 224.

109 K vyznamom pozri PANCZOVA, Grécko-slovensky slovnik, 661.

110 FRANKEMOLLE, Brief 2-5, 720.

1 Porov. MICHAELIS, dpotomadis, 939.

112 porov. DAVIDS, Tradition, 121; WALL, Community, 270; SCHLATTER, Brief, 286.
113 Porov. POPKES, Brief, 352; DAVIDS, Epistle, 197.

U4 WALL, Community, 270: ,,the humanizing of this great prophet®.
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vyjadrujii vyrazmi ako napr. Elia§ bol ,,podobnej ludskej konstitucie®!!,

,vytvoreny z «rovnakej latky»“''® jeden znas“!'’, , ¢lovek s rovnakou
prirodzenostou ako my*“!'® a pod.

Silny antropologicky doraz na EliaSovo ,,CloveCenstvo™ je v spojeni
&vBpwmog 7y dpotomalbng Aulv celkom nesporny a vytvara isté spojenie''’” ako
s dal$imi vyskytmi terminu ,,élovek* (&vBpwmog) v Jak (1,7.19; 2,20.24; 3,8.9),
tak aj pouzitim adjektiva opotomadns v Sk 14,15, kde v situacii, kedy zastupy
v Lystre Pavla a Barnabasa povazovali za bohov, Pavol pouzil toto slovo, aby
jednoznaéne potvrdil, ze st len obyc¢ajni I'udia ako oni (xai Huels opotomabeis
gopey UiV dvbpwmot).

Pod takéto ponatie EliaSa sa prirodzene daju zahrnat’ aj vSetky tie zivotné
situacie, okolnosti alebo stavy ¢loveka, v ktorych zakusa nejaké zlo, utrpenie,
chorobu a pod., na ¢o by mohli zvlast poukazovat’ isté kontextové sémantické
suvislosti so slovami xaxomable a xaxomadei v 5,10b a 13a'?® anapojenie
na tematiku chorych v bezprostredne predchadzajicich verSoch'?'. Nezd4 sa
vsak, ze by autor listu chcel svojou charakteristikou ElidSa redukovat’ jeho
vyznam ako vzoru len v suvislosti s tymito negativnymi aspektmi l'udskej
existencie.

Co sa tyka zidovskej tradicie o ElidSovi, ta je vyrazne ovplyvnena Sir 48, 1-
11, kde je prorok predstaveny ako vynimoc¢na postava vo svojich skutkoch, ktoré
maju charakter nabozensky aj politicky, postava vynimocna do tej miery, ze
autor v 4. versi nevaha prehlasit’: ,,Aku slavu si dosiahol, Elias, svojimi divmi!
Ktoze sa moze hrdit’, Ze ti je podobny (tig Supotds ot xavydabar)? Jakubov list,
naopak, ukazuje Eliasa ako taky priklad modliaceho sa ,,obyc¢ajného* Cloveka,
ktory je mozné nasledovat’ a napodobiiovat. Neda sa popriet’, ze autor listu
poznal zidovské tradicie, ktoré nazerali na EliaSa ako na vynimo¢nu osobnost’
s mimoriadnymi schopnostami (1Kr 17-18; Sir 48,1-8), s jedinecnym
ukoncenim svojej pozemskej pute (2Kr 2,1-11; Sir 48,9) a s celkom ojedinelym

15 MCKNIGHT, Letter, 450, pozn. 108: ,similar human make-up®; porov.
FRANKEMOLLE, Brief 2-5, 732: ,,ein Mensch, uns gleichgeartet*.

116 VARNER, James, 393: ,,made of the «same stuff»*.

7 METZNER, Brief, 311: ,.einer von uns®.

118 BLOMBERG — KAMELL, James, 246: ,,a man with the same nature as us*.

19 Porov. METZNER, Brief, 310-311.

120 Takto FRANKEMOLLE, Brief 2-5, 732.

121 Porov. VOUGA, L Epitre, 144.
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eschatologickym poslanim (Mal 3; Sir 48,10)'?%. Jakubova charakteristika Elid$a
z tohto vyrazne vybocuje. Intencia autora v kontexte listu, resp. 5. kapitoly, sa
zdéa byt jasna: pokial’ Elia§ mal byt pre adresatov skuto¢ne vzorom modlitby,
ktory ich ma motivovat’ a povzbudit, tak uc¢innost’ jeho modlitby nemohla byt
spajana s jeho nejakymi zvlastnymi schopnostami, vlastnostami alebo kvalitami,
s jeho istym vnimanim ako ,,nad¢loveka“!'*. Ked’ si uz vybral Elidsa, musel ho
v tomto zmysle ,,poludstit“!?*. Ci viak vymedzenie voéi tym potiatiam bolo jeho
primdrnym motivom, musi zostat’ otvorené. Charakteristikou Eliasa &vfpwmog
6potomabng Nulv, ,.¢lovek rovnaky ako my*, autor listu zdoraziuje rydzo l'udsky
aspekt jeho osoby, ktorda je — ako my — ,,podrobena rovnakym zakonom
a podmienkam slabosti a krehkosti spojenym s Pudskou prirodzenostou‘!%.

Charakteristika Elidsa z Jak 5,17a je vyznamna tak z pohladu kontextu
celého listu, ako aj z pohl'adu zidovskej tradicie o EliaSovi. VzhI'adom na kontext
vystupuje do popredia autorova snaha ucinit’ vyzvu na vzajomnu prihovornti
modlitbu (eUyecbe Omép dAAMAwY, v. 16a) presvedCivejSou tym, Zze proroka
predstavi ako obycajného cloveka, ¢o podporuje nazor, ze pre Jakuba
»spravodlivy*, ktorého modlitba je mocna4, nie je nejakou mimoriadnou osobou,
ale obycCajnym krestanom, ktory sa poslusne podrobuje Bohu (4,7a) ajeho
zdmerom'?%.

2.4 Elias sa pomodlil modlitbou

Spojenie mpogevyf mpoonv&ato (dosl. ,,pomodlil sa modlitbou) je prikladom
etymologickej figury dativus cognatus (,,pribuzny dativ*‘). Ten je podmnozinou
dativu sposobu'?’ a méze byt interpretovany ako hebrejizmus napodobiiujuci,

122V zidovskom prostredi bol Elid§ vnimany ako mnohovrstvovitd osobnost
s mnohymi d’al§imi funkciami, ako ukazuju doklady nielen z biblickej, ale aj zo
zidovskej intertestamentarnej, apokryfnej a rabinskej literatary; porov. JEREMIAS, ‘HA(g)iag,
930-936; SCHWEMER, Elijagestalt; LEHNART, Regenmacher; STEMBERGER, Elija; FERRARIS,
La figura; ZELLER, Elija, 154-159.

123 Porov. LAWS, Commentary, 236.

124 MAYOR, Epistle, 179; MAIER, Brief, 235: ,,Ein religiése Genie konnte uns nur
verunsichern.*

125 BOTTINI, Preghiera, 158; BOTTINI, Continuity, 124.

126 Porov. BAKER, Speech-Ethics, 240.

127 Porov. PANCZOVA — SKOVIERA, Biblickd gréctina, 95; WALLACE, Greek Grammar,
168, pozn. 8§0.

StBiS1 12 (2/2020)



288 Eli$ v Jakubovom liste

resp. reprodukujuci hebrejsky infinitiv absolutny, ktory sluzi na vyjadrenie
vicsej intenzity vyznamu slovesa, ku ktorému sa vztahuje'?®.

Co si viak konkrétne predstavit pod ,vicSou intenzitou* EliaSovej
modlitby v tomto pripade? Casto sa stretivame s prekladmi, ktoré vyjadruji
naliehavost'?’ alebo horlivost, prip. vriacnost jeho modlitby'*, resp. iprimnost’
alebo opakovanie'®'. Méze ale tiez dorazne vyjadrit’ prosty, ale isty fakt, ze Elids
sa modlil'*, v tom zmysle, Ze je to prave modlitba, ¢o urobil (aorist)'*, aby
neprialo’*.

Primarny doraz na to, Ze Elia§ sa modlil, sa zda byt pravdepodobne;jsi
z niekol’kych dovodov: (1) samotny pouzity aorist zdoraziuje (na rozdiel od
imperfekta) skor samotny fakt udalosti v minulosti nez jej priebeh podobne ako
aj pri druhom pouziti v 18. verSi, kde je sloveso mpooniéato bez dativu
mpogeuxfi'?’; (2) predtym uvedené uvahy ukézali, Ze velké moznosti modlitby sa
otvaraju a potvrdzuju, ked je skutocne prednesend, priCom primarnym
(a v podstate jedinym) pozadovanym predpokladom jej ucinnosti na strane
modliaceho sa cloveka je jeho isty moralne-teologicky status vyjadreny atribitom
»spravodlivy®; (3) podobne vo vypovediach o modleni v uzsom kontexte verSov
5,13-18 sa nachadzaju len konstatovania o prostom uskuto¢iiovani modlitieb bez
akejkol'vek zmienky o spdsobe ich vyslovovania.

Toto vSak, samozrejme, nevyluCuje obvykle pri tomto mieste uvadzané
prekladové charakteristiky ElidSovej modlitby ako naliehavost, vrucnost’,

128 Porov. SIEBENTHAL, Griechische Grammatik § 180c; BLASS — DEBRUNNER—REHKOPF,
Grammatik § 198, ods. 6; TURNER, Grammar, 118; TicHY, Gebet, 435; LAWS, Commentary,
235; WARRINGTON, James, 364; CANTINAT, Les épitres, 256; MCKNIGHT, Letter, 451;
ALLISON, Commentary, 776; WALL, Community, 270; MAYOR, Epistle, 180. Niektori autori
to vSak nechapu ako hebrejizmus, napr. DIBELIUS, Brief, 306: ,,Aber da sich Ahnliches auch
im originalen Griechisch auflerhalb des jiidisch-christlichen Kreises findet, so ist die
Semitismenfrage auch hier umstritten.*

129 TicHY, Gebet, 434: ,,instindig®.

139 Napr. REICKE, Epistles, 57; JOHNSON, Letter, 336.

BUBAKER, Speech-Ethics, 241: , signifies either sincerity or repetition®.

132 CANTINAT, Les épitres, 256: Il arrive que ’on veuille par 1a donner un sens
intensif a la pensée ou plus simplement souligner la réalité du fait mentionné.*

133 Porov. METZNER, Brief, 311; ASSAEL — CUVILLIER, L Epitre, 257.

134 Niektori autori pritom argumentuji poukdzanim na funkciu a vyznam ,,pribuzného
dativu® v klasickej gréctine; porov. FABRIS, Lettera, 345; ADAMSON, Epistle, 201; ROPES,
Commentary, 312.

135 Autor by mal asi tazko na mysli, Ze v tomto druhom pripade sa uz nemodlil tak
intenzivne ako v prvom a stacilo to.
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uprimnost’ a pod. Samotna vdzba s dativom ukazuje na vacSiu intenzitu
modlenia'*®, nez keby bolo pouzité samotné sloveso. TieZ ¢o sa tyka samotného
Eliasa, na miestach z 1Kr 17,20-22 a 18,36-37, kde prednasa svoje modlitby, st
tieto sice kratke, ale jednoznacne ,,intenzivne®, ,,urgentné“, vel'mi nalichavo
apeluju na Hospodina, aby odstranil tazivl situdciu vdovy, resp. aby sa na
Karmeli prejavil ako jediny skutocny Boh Izraela.

Autor listu predstavuje svojim adresatom velku, ale predsa len ,,ludska*
postavu proroka Eliasa ako priklad toho, ¢o vSetko mézu dosiahnut’ svojimi
modlitbami, pokial’ ich prednasaju vo viere a na pozadi svojho spravodlivého
Zivota (porov. 5,15a.16b)"*7. Naliehavy charakter modlitby je potom prejavom
takého postoja viery a dovery v jedného Boha, v ktorom sa prejavuje bezvyhradné
odovzdanie a podrobenie sa jeho moci, bez pochybnosti a rozdvojenej mysle
(porov. 1,6-8), postoja tak charakteristického pre proroka Eliasa.

3 Elias, eschatologicky prorok

Starozédkonny pribeh proroka Eliasa nekonci jeho nanebovzatim (2Kr 2).
Jeho osoba nadobuda eschatologicky vyznam na konci Knihy proroka Malachiasa,
kde Boh déva prislub: ,Ja vam poslem proroka Elidsa, prv ako pride velky
a hrozny dent Hospodina. On obrati srdce otcov k synom a srdce synov k otcom,
aby som pri svojom prichode neuvalil na zem kliatbu.” (3,23-24) Elias je takto
vyznamnou postavou spojovanou s eschatologickymi ocakavaniami. Na prvy
pohl'ad sa moze zdat, ze autor Jakubovho listu svojim explicitnym dorazom na
prorokovo ¢lovecenstvo neberie tento zavazny teologicky rozmer jeho osobnosti
do tivahy. Na druhej strane sa vSak zda, ze kontext, do ktorého su elidSovské
verSe zasadené, obsahuje niektoré indicie, ktoré by mohli ukazovat tymto
smerom.

136 WALLACE, Greek Grammar, 169: , But when an author chooses his words so that
the noun in the dative is cognate to the verb, this is a clue that the cognate idea (i.e., that of
emphasizing the action of the verb) is the main thrust of the dative.*

137 Porov. VARNER, James, 393; ADAMSON, Epistle, 201.
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3.1 Eschatologicko-apokalypticky charakter Jak 5

Ked sa pozrieme na zaverecni kapitolu Jakubovho listu, tak jej
eschatologicky raz'** je neprehliadnutelny, celd je ,preSpikovani*
eschatologickymi terminmi, témami a predstavami'*’. Na zac¢iatku v nej autor
jazykom vel'mi pripominajucim starozdkonnych prorokov ohlasuje osud
bohatych (a ich bohatstva), ktori pachaju socidlnu nespravodlivost’ (vv. 1-6)':
prichadzaji na nich utrapy (tais Talamwplag dudv Tals émepyouévals), ich
zhrdzavené zlato a striebro bude svedectvom proti nim a stravi ich tela ako ohen
(0 10g avT@V el paptuptov VUiV €otal xal dayetal Tag oapxag VUEY wg Tp)
a nahromadili si poklady v poslednych ditoch (ébnoavpioate év Eoyatais nuépals).
Vykfmili si svoje srdcia ,,v defi zabijacky*!*' (&v Wuépa odayiis), t. j. pripravili sa
na defi Bozieho sudu'*?, kedy sa ich osud bude podobat’ osudu oviec vedenych
na zabitie (porov. Z 43,23 LXX; Zach 11,4.7; 1z 53,7; Jer 28,40 LXX)'*3.

V Jak 5,7-11, ,najsilnejSej eschatologickej pasazi v Jak*'**, autor listu
hovori o blizkosti ,,Panovho prichodu (v. 8: 9 mapovsia Tol xuplov #yyixev;
porov. v. 7a); o side a o ,,sudcovi, ktory uz stoji pred dverami® (v. 9: tva un
xpBfjTe- 100U 6 xpiTig PO TGV Bupddv EoTyxev). ,,Tak je Cas pritomnosti uréeny

138 Eschatologia ako takd je dolezitym interpretanym ramcom celého spisu. DAVIDS,
Epistle, 39: ,Yet eschatology is not the burden of the book; it is the context of the book.*
Suhrnne a prehl'adne k eschatologii v Jak pozri napr. CHESTER — MARTIN, Theology, 16-20;
BROSEND, James, 146-147; FRANKEMOLLE, Brief 1, 272-276; MUBNER, Jakobusbrief, 207-
211; HARTIN, James, 34-35; HARTIN, Who is wise, 981-987; predovsetkym vSak PENNER,
Epistle, 121-213.

139 Porov. BROSEND, James, 130. Eschatologické aspekty nie st obmedzené len na
poslednu kapitolu spisu, zvlaStne postavenie ma v tejto suvislosti aj prva kapitola, ako
ukazuju prehl’ady v predchadzajucej poznamke.

140" CHESTER — MARTIN, Theology, 18: ,The clearest example in James of an
eschatological indictment on the pattern of the Old Testament prophetic tradition is to be
found in 5.1-6.

141 KLEIN, Werk, 176, pozn. 87: ,,Da év iiblicherweise nur bei lokalem Sinn fiir eig
stehen kann (vgl. BDR § 218), wird es auch hier wortlich zu nehmen sein. Es stellt dann eine
Steigerung zu V. 3b dar: Nicht nur «in den letzten Tagen» (év éoyatats nuépaig), sondern
sogar noch am hereinbrechenden Gerichtstag selbst lassen die Reichen nicht von ihrem
schéndlichen Treiben ab. Aber auch wenn mann (...) év im Sinne von eig versteht (...), dndert
sich am Sinn nichts Wesentliches, nur dafl die unmittelbare Ndhe dann nicht so stark
hervorgehoben ist.*

142 Porov. PENNER, Epistle, 176; HARTIN, Who is wise, 984.

143 Porov. PAVELCIK, Isaianic Variations, 128.

144 DAVIDS, Epistle, 38; porov. HARTIN, Who is wise, 984.
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hrozivo sa bliZiacim koncom; je preto poslednym ¢asom.*“'** Trpezlivé oSakavanie
blizkeho Panovho prichodu (uaxpofuuncate €wg Tiis mapovaias Tol xupiov) —
podla vzoru prorokov (vméderypa AdPBete, Gdeldol, Ths xaxomabiag xal T
uaxpofupiag Tobg mpodnTas) — je v tejto suvislosti prirovnané k rolnikovmu
trpezlivému Cakaniu na jesenny a jarny dazd’ (v. 7b: 6 yewpyds éxdéxetar ToV
Tiov xapmov THs yis naxpobuudy ém’ adtéd Ewg AaPy mpdinov xal &iupov). Ti,
ktori trpezlivo znasajh utrpenia ako Job, st pokladani za blazenych (waxapilopev
ToVg Umopeivavtag: Ty Umopoviy Twf Axodoate) a maju velka nadej, ze to Pan
s nimi nakoniec ,,ukon¢i* (16 Télog xupiov)'*® podobne ako s Jobom (v. 11).

Na zaklade svojho ramcového postavenia v liste sa tematika trpezlivého
znasania skusok, resp. réznych utrpeni vyjadrena prostrednictvom terminov
vmopovn (Jak 1,3.4; 5,11) a dmopévw (1,12; 5,11) zda byt pre jeho autora zvlastnym
sposobom dolezitd. Zvlast vystupuje do popredia v spojitosti s nastavajicim
sudom avizovanym v 5,9'" prave v zavere¢nej kapitole, kde okrem tychto dvoch
sa nachadzaju slova so zakladom paxpobup- (vv. 7.8.10), v 8. versi doplnené
o frazu omypifate Tag xapdiag VUiV (,,posilnite si srdeia®), a s nimi suvisiace tri
priklady trpezlivosti: rol'nik (v. 7), proroci (v. 10) a Job (v. 11)'*¥. Tak podstatné
meno vmopovy, ako aj sloveso Umouévw majii v Novom zdkone na mnohych
miestach silny eschatologicky akcent'*’. “Ymopovy sa netyka znésania beznych
utrap alebo skusok za tym ucelom, aby bol ¢lovek ,,odmeneny* uz poc€as svojho
zivota, ale vztahuje sa na sktsky a utrpenia, ktoré ,,bezprostredne predchadzaju
sud nad l'udstvom; [na] strasti, ktoré nie su len prelidiom konca, ale nedelitel'nou
sudastou jeho inauguracie”'*®. Aj pre veriace jakubovské spolocenstvo je
pritomny ¢as ¢asom rdznych sktisok (porov. 1,2: mepaguols mepiméante moixitolg),

145 MUBNER, Jakobusbrief, 207-208.

146 PENNER, Epistle, 178, pozn. 1: ,the expression 76 Téhog xuplou may also represent
an allusion to the parousia of the Lord. (...) the expression could be viewed as referring both
to the end of the trial of Job (which the believers have seen), and also, with Job as paradigm,
to the end of their present trials at the parousia.*

147 Porov. PENNER, Epistle, 177.

148 Uvedenad ,,eschatologicka trpezlivost’ zahrnuje aj trpezlivost’ v medziludskych
vztahoch, konkrétne napr. v pripade ,,vzdgjomného stazovania sa“ (un orevalete, ddehdol,
xat’ GAMjAwv), ako ukazuje v. 9.

1499 RADL, Omopovy, 971: ,,Im Vordergrund steht einerseits die groBe Not, in der man
unterzugehen droht und darum standhaft die erlésende Parusie erwartet oder das Martyrium
auf sich nimmt, andererseits die lange Zeit, in der man nicht nachlassen darf, sondern
beharrlich und treu als Christ leben muf bis zum Tod.*

150 PENNER, Epistle, 200.
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v ktorych sa osvedcuje, resp. ma osvedcit’ ich viera prave v trpezlivom znasani
(1,3: 70 Joxiwov Opév tic miotews xatepydletar mopoviy), ktoré smeruje
k eschatologickej dokonalosti'®'.

V Jak 5,12 sa objavuje tematika sudu (va wy) 0o xpiaw méayte), ktorou je
pretkany cely list (xpivw: 2,12; 4,11[3 x].12; 5,9; xpiots: 2,13[2 x]; 5,12; xpitng:
2,4; 4,11.12; 5,9; xpipa: 3,1). Castymi priamymi, ale aj nepriamymi odkazmi na
sud autor listu adresatom dorazne pripomina soteriologicki zavaznost' ich
situacie'>?, ktora vyzaduje jednozna¢né a radikdlne rozhodnutie sa pre Boha
a jeho ponuku spasy'>. ,,Tak je v Jakubovom liste cely Zivot krestana radikélne
zamerany na eschatologicky ciel: spasu (Zivot) alebo sad!*'>*

135 slovesd o@lw a éyelpw, za
t9156

V Jak 5,15 autor pouziva v tvare futira
ktorymi — okrem zékladného uzdravujiiceho vyznamu — nejde nevidie
v kontexte krestanskej viery vnimanie uzdravenia ako skusenosti s Bozou
mocou, ktoré kriesi mftvych'®” a ktora spologenstvo uZ teraz zakusa'*® ako akusi
,.anticipaciu obnovenia celého stvoreného radu pri Panovej partizii*!'>’.

Na konci celého listu, hned po versoch o Eliasovi, Jakub konstatuje, ze ak

niekto obrati hriesnika z jeho bludnej cesty, ,,zachrani jeho dusu od smrti* (cwoet

51 MUBNER, Jakobusbrief, 67: ,Der «Perfektionismus» des Jak ist ein
eschatologischer!*

32 KLEIN, Werk, 175: ,,Jhre Dringlichkeit erhalten die Gerichtsankiindigungen und
-mahnungen des Jakobusbriefes dadurch, daf3 dieses Gericht in den Augen des Verfassers in
néher Zukunft bevorsteht.*

153 Porov. KLEIN, Werk, 163; FRANKEMOLLE, Brief I, 275.

154 MUBNER, Jakobusbrief, 209; podobne HARTIN, Who is wise, 984; HARTIN,
James, 35.

155V celej pasazi 5,13-18, plnej imperativov, su len tri teologicky zavazné slovesa vo
v. 15 vtvare indikativu futira cwoet, €yepel a ddebnoetar; inak zvy$né slovesa (v tvare
indikativu) su bud’ v pritomnom ¢ase vo vv. 13-16 pri opise spravania vnttri spolocenstva
adresatov, alebo v minulom case vo vv. 17-18 pri spidtnom pohlade na Elidsa, postavu
z minulosti.

156 WARRINGTON, James, 346, pozn. 1: ,Not only does the author use terms capable
of a wide range of meanings (sozo, astheneo, egeiro, kamno, iaomai) but he also omits terms
capable of more succinct meaning (therapeuo, nosos, arrosto).”

157 Porov. HARTIN, James, 276.

158 SEIFRID, The Waiting Church, 36: ,,allusion to the resurrection from the dead as
the ultimate healing is heard in this verse as well. The «healing» from sin, which is the object
of our prayer for one another, will find its full expression when we are raised from the dead.
Then, and only then, such petitions may cease.*

159 WALL, Community, 266.
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Yuxv adtol éx Bavatov, 5,20), ¢im sa vyhne odstdeniu pri poslednom sude
(porov. v.9). Tuto vypoved’ v tvare futura je tiez mozné povazovat’ za poznamku,
ktora patri do oblasti eschatologie.

Nacrtnuty eschatologicky horizont spisu vytvara ramec pre vsetky vyroky,
poucenia, instrukcie a vyzvy, ktoré si v iom adresované ¢itatelom listu'*’. Tento
eschatologicky ramec ich Specifickym sposobom usmeriiuje a z Jakubovho listu
robi nie¢o viac nez len zbierku (mudroslovnych) vyrokov a pokynov'¢!.
Ocakavany blizky ,,Panov prichod* prinasa sud pre tych, ktori zabludili zo
spravnej cesty (porov. 5,19: mhavnfj amo tijs dAnbeiag), a, naopak, spasu pre tych,
ktori ho trpezlivo ocakavaju. Toto trpezlivé oCakévanie vSak neznamend pasivne
cakanie, ale naopak ,nnerozdvojeny“ ¢inny zivot viery, v ktorom su veriaci
aktivnymi uskutoctovatelmi slova (porov. 1,22)'%?. To konkrétne spociva
v realizovani v§etkého, na €o su v korpuse listu vyzyvani, a vo vyhybani sa tomu,
pred ¢im su varovani a v ¢om st kritizovani. Zahrnuje to vsetko to, ¢o je sucastou
konceptov ,,byt’ spravodlivy*, ,,byt nerozdvojeny*, ,,byt’ dokonaly* a pod.'®

Bezprostredny kontext jakubovskej charakteristiky Elidsa ako cloveka,
ktorého modlitba za sucho a dazd’ je vypocutd, tak mdze byt vnimany ako
kontext eschatologického uzdravenia a eschatologickej obnovy. V iom podla
tradicie prave prorok Elias, ktory sa ma vratit’ pred koncom sveta, hra zasadnu
rolu.

3.2 Triroky a Sest’ mesiacov

Isté interpretacné problémy posobi presny casovy udaj trvania neprsania,
za ktoré sa podla Jakuba Elia§ modlil, tri roky a Sest’ mesiacov (éviautols Tpels
xal uwivag €%). Totozny udaj o suchu za Cias ElidSa sa nachadza este v Lk 4,25
(Bt Tpla xal pijvag €£), aviak s odlisnym gréckym terminom pre ,,rok*. O dobe
trvania sucha sa v Prvej knihe kral'ov nachadza jedina cCasova indicia v 18,1:
,v tretom roku® (Mwhwn mwa; LXX: &v 16 éviautd @ Tpitw). Tento udaj
evokuje predstavu maximalne troch rokov a v minimalistickom'®* po¢itani moze

160 Porov. FRANKEMOLLE, Brief 1, 272; HARTIN, James, 35.

161 Porov. HARTIN, Who is wise, 987; PENNER, Epistle, 212.

162 Porov. MUBNER, Jakobusbrief, 210.

163 Porov. PENNER, Epistle, 212.

164 HamP, Elias, 806: ,,«Im 3. Jahr» (18,1) braucht nicht mehr als ein Jahr mit kleinen
Teilen des vorausgehenden u. nachfolgenden zu bezeichnen.*
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znamenat’ dokonca len 14 mesiacov, resp. len jedno zimné obdobie'®. Tri a pol
roka v Jakubovom vsak takuto predstavu jasne presahuje'®®.

Navrhy vysvetlenia Jakubovho vel'mi presného ¢asového urcenia sa roznia
a mozeme ich rozdelit’ na tri zakladné skupiny:

(1) Jedna skupina badatel'ov povazuje Cislo tri a pol (roka) za ¢islo v tejto
stvislosti bez nejakého zvlastneho vyznamu, je to polovica 7, ktora ako
zaokrithlené ¢&islo jednoducho oznacduje nejaké dlhsie, ale ohrani¢ené obdobie'®’.
Obvykle sa pritom odvolavaju na jeho rabinsku interpretaciu, ako je predstavena
v komentari od Stracka a Billerbecka'®®. S tym, Ze v tomto &isle nie je videny
ziadny symbolicky (apokalypticky) vyznam'®’, potom savisi aj jeho vyklad
v uzsom kontexte Jak (podmieneny interpretaciou d’alSich atributov ElidaSove;j
osoby alebo jeho modlitby). Napr. podl'a Metznera tu ide o zdoraznenie G¢innosti
modlitby spravodlivého Eliasa, ked’ sa druhykrat modli po dlhsej dobe (5,18), ¢o
zodpovedd myslienke z 5,16¢ o G¢innosti modlitby'”’. Frankemélle v tom vidi
autorov zaujem o a doraz na naliehavost’ a trvalost’ modlitby, ¢oho prikladom je
Elias, ¢lovek ako my'"!.

(2) Dalsi autori poukazujii, Ze tu mame pred sebou presneji, resp.
adekvatnejsi vypocet uprestujuci udaje z 1Kr 17,1.7 a 18,1'", ktory vychadza
z obvyklej skusenosti s po¢asim na tizemi vtedajsej Palestiny. Tri roky sucha,
o ktorych sa hovori v 1Kr 18,1 sa vel'mi pravdepodobne pocitajii od novembra
prvého roku, kedy malo zacat' obdobie dazd’ov, do novembra treticho roku.

165 Porov. Str-B, 1I1, 760; LAWS, Commentary, 236-237; HENTSCHEL, I Konige, 109.

16 Porov. HOLZMEISTER, Clausum est caelum, 170.

167 Porov. napr. JEREMIAS, ‘HA(e)lag, 936, pozn. 52; MUBNER, Jakobusbrief, 229;
ADAMSON, Epistle, 200-201.

168 Str-B, III, 761: ,,Die Zeitbestimmung «dreieinhalb Jahre» findet sich nimlich in
der rabbinischen Literatur so hiufig u. in so verschiedenartigen Zusammenhingen, dal man
sie unmoglich wortlich fassen kann, sondern in ihr einfach einen populidren Ersatz fiir den
allgemein Ausdruck «geraume Zeit» zu sehen hat, d. h. die Zahl dreieinhalb ist halbe
Siebenheit ebenso zu einer runden Zahl geworden, wie die Zahl sieben selbst. So sind auch
die drei Jahre u. sechs Monate in Lk 4,25 u. Jak 5,17 lediglich ein andrer Ausdruck fiir
«geraume Zeit», genau den «vielen Tagen» entsprechend in 1 Kg 18,1.

169 Porov. OHLER, Elia, 179.

170 METZNER, Brief, 310.

171 FRANKEMOLLE, Brief 2-5, 734.

172 CANTINAT, Les épitres, 256.
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K tymto trom rokom sa pridava sest’ mesiacov obvyklého suchého obdobia medzi
aprilom a novembrom'”, ktoré predchadzali EliaSovej modlitbe'”.

Jednym z najvyraznejSich zastancov takejto historizujlicej interpretacie je
Bishop. Podl'a neho obdobie sucha a hladomoru za kral'a Achaba, o ktorom sa
v Novom zakone hovori dvakrat a vzdy s rovnakym ¢asovym udajom (3 roky a 6
mesiacov), predstavovalo v malej krajine existencne zavislej na dazd’ovych
zrazkach mimoriadnu katastrofu ohromnych rozmerov, ktord sa tak vryla do
pamati l'udi, ze sa stala ,,legendarnym alebo apokalyptickym ¢asovym tsekom.
»lak tradicia, ako aj apokalyptika musi mat nejaky zaklad v historii.
Predpokladat’ konkrétnu historick skusenost’ za apokalyptickymi (¢asovymi)
vyrokmi v tejto suvislosti povazuje za rozumne;jsie, nez ze naopak apokalyptické
vyroky ovplyvnili tvrdenia Jezi§a a autora Jak'’>. Mozeme vseobecne
konstatovat’, ze tato interpretacia nepocita s apokalyptickym vyznamom ¢isla tri
a pol, pretoze nie je nutny'’¢.

(3) Zatial' ¢o predchadzajiice dve interpretacie chapu toto cislo vo
vlastnom slova zmysle, doslovne, nie mald skupina vyklada¢ov ho chape
symbolicky, teda v eschatologicko-apokalyptickom zmysle. Cislo tri a pol je
presne polovica obdobia dlhého sedem dni/tyzdiov/rokov/Casov, ktoré je aj
prostrednictvom roznych aritmetickych ekvivalentov (tri a pol dna; 1 260 dni; 42
mesiacov; ,,cas, (dva) Casy a pol ¢asu®) charakteristické pre zidovsku i krest'ansku
apokalyptiku (porov. Dan 7,25; 12,7; Zjv 11,2.3.9.11; 12,6.14; 13,5)'"". V tomto
ponati oznacuje dobu utrpenia, prenasledovania'’®, suzenia'”®, skusok'®’,
obdobie sudu'®'.

Uzavretie neba v novozakonnom Zjaveni, aby ,,neprsal dazd™ (11,6: iva
wy) Vetos Ppéxn) 1 260 dni, teda v dobe prorokovania dvoch svedkov (porov.

173 Porov. BISHOP, Three, 127; HOLZMEISTER, Clausum est caelum, 170-171.

174 Porov. VARNER, James, 393; CANTINAT, Les épitres, 256.

175 Bisnop, Three, 126-127.

176 CHAINE, L Epitre, 135: ,La durée de la sécheresse qui la méme dans Lc. IV,25
vient d’un calcul de la tradition. ... Ce calcul est bien plus admissible que le chiffre
apocalyptique 3 1/2, moitié de 7 (...).“ JOHNSON, Letter, 336: ,,The number given by James
appears to be deduced from one statement and two implications.*

177 Porov. REICKE, Epistles, 61; HAMP, Elias, 806.

178 Porov. BOTTINI, Continuity, 124, pozn. 11.

179 Porov. POPKES, Brief, 352.

180 Porov. CHARUE, Epitre, 432.

181 Porov. DAVIDS, Epistle, 197; BAUCKHAM, James, 308; HARTIN, James, 272.
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11,3), je vel'mi pravdepodobne'®* spojené aj v tomto apokalyptickom kontexte
s ElidSom. V Zjv 11,6 mena dvoch svedkov nie st sice uvedené explicitne, ale
podl'a opisu v tomto versi su obvykle uvadzani do izkej stvislosti s pdsobenim
Eliasa a Mojzisa'®’.

Takato interpretacia dobre zapada do eschatologicko-apokalyptického
kontextu 5. kapitoly Jakubovho listu a (z druhej strany) ho tiez podporuje. Pokial
cielom apokalyptického obdobia Bozieho sudu, nazna¢eného ¢islom tri a pol, je
odstranenie zla asmrti v stvoreni, ¢o ma viest k novému stvoreniu
charakterizovanému ve¢nym zivotom a celkom novym sposobom bohopocty, tak
»~modlitby, ktoré uzdravuju chorobu a hriech, anticipuji nové stvorenie
v prichddzajucom veku*!®4,

3.3 Eschatologicky obraz ElidSa

Ako uz bolo povedané, ElidSovym nanebovzatim (2Kr 2) jeho
starozakonny pribeh vobec nekonci, v iom totiz neskorSie starozakonné,
zidovské intertestamentarne a rabinske tradicie vidia ,,znamenie, ze on bude mat’
jedine¢nt rolu v budiicom vit'azstve Boha*“'**. Malachi4Sovo proroctvo (3,23-24;
porov. tiez 3,1) sa stalo zakladom pre o¢akavanie ElidSovho navratu'®® na konci
dni, ktoré bolo pevnou sucastou zidovského nabozenského presvedcenia;
navratu, ktory bol vnimany ako kl'acovy, pretoze Elids je povazovany za Bozieho
posla, ktory bezprostredne pripravi cestu pre prichod Hospodinovho posledného,
sudneho dna'®’. Elia§ sa stal neoddelitelnou stcastou eschatologickych
ocakavani.

LXX verzia Mal 3,23 oproti hebrejskému textu nahradza ,,obratenie srdca
synov k otcom* (Mal 3,24: oniag-5p 03 2% ... 2Wi1) obnovenim vzt'ahu medzi
¢lovekom a jeho bliznym (dmoxatactioet xapdiav ... xapdiav avbpwmov mpog OV

182 Nie vSak s uplnou istotou, ako kon$tatuje napr. POPKES, Brief, 352, pozn. 404: ,.Es
ist allerdings nicht vollig sicher, ob an Elia gedacht ist.*

183 Pozri napr. HARRINGTON, Kniha Zjeveni, 139-140; MRAZEK, Zjeveni, 122;
NUTZEL, Elija, 170-171; BOISMARD, Elie, 126-127; CHARUE, Epitre, 432.

184 WALL, Community, 270.

185 WALSH, Elijah, 465; SEEBAB, Elia, 498: ,,der Himmel fiihrt seine Sache weiter bis
hin zu der eschatologischen Erwartung Mal 3.1.23f*.

186 OHLER, Elia, 2: ,Diese Wiederkunft ist aber nicht als Wiederbelebung zu
bezeichnen, so da der zutreffende Sprachgebrauch nicht «Elias redivivus», sondern
«wiedergekommener Elia» oder «eschatologischer Elia» zu lauten hat.*

187 Porov. Szikszal, Elijah, 90.
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mAnaiov adtol). Eschatologické poslanie Elidsa je takymto sposobom rozsirené
znapravy vztahov vnutri rodiny na vsSeobecnej$iu ndpravu vztahov medzi
P'ud’'mi navzajom'®®, ElidSovo poslanie spojené s jeho prichodom signalizujucim
nastavajuci ¢as spasy je tu charakterizované futuralnym tvarom gréckeho slovesa
amoxabiotnut, ktoré v podobnej stvislosti pouzivaji aj evanjelia (porov. Mk
9,12:"HAlag uev éEA0wy mpditov dmoxabiotdver mavra; Mt 17,11:"Hhlag pév épyetat
xal dmoxatactioer mévta)'™. Apokatastasis vyjadruje ,restitutio in integrum
Bozieho I'udu oddeleného hriechom od svojho Boha* a zahrnuje vsetko, o sa od
vrativSieho sa proroka ocakavalo, aby pripravil Bozi I'ud na prijatie spasy (porov.
Lk 1,17: érowpdoar xuplw Aadv xateoxevaouévov)'”’. Jeho ulohou bola tak
vnutorna, ako aj vonkajsia obnova, d’alej ohlasenie ¢asu spasy, boj s antikristom,
uvedenie Mesiasa atd.'”!

Na Mal 3,24 vcelku jasne nadvézuje a jeho myslienku prebera Sir 48,10
(6 xataypadels'™ &v Eleypois els xaipols xomdaar dpyny mpd Bupol émioTpébat
xapdlay matpds mpds vidy xal xatacticar ¢uras laxwP). Posledné slova
(v hebrej¢ine 58w "aw 1219)!? predstavuju celkom silnt aluziu na Iz 49,6
(apw "vIYNR D’pa’?, LXX: otfjoar Tas dvlds laxwP)'®, kde ,,povznesenie
(o'pnY) Jakobovych kmetiov, teda obnovenie Hospodinovho 'udu je jednou
z uloh Hospodinovho sluzobnika. Sirachovec tak uvadza do istej suvislosti s jeho
poslanim poslanie eschatologického Eliasa'®®, ktorého vnima ako postavu

188 Porov. Str-B, IV, 779; SCHMID, Elias, 807; OHLER, Elia, 6.

189 Porov. JEREMIAS, ‘HA(¢g)lag, 938.

190 JEREMIAS, ‘HA(¢)iag, 935; porov. Str-B, IV, 792.

191 Tieto témy uvadza a rozvadza JEREMIAS, ‘HA(e)iag, 935-936. Podrobnejsi rozpis je
v Str-B, 1V, 792-798: ,,a. Elias stellt die Reinheit der israelitischen Familien wieder her. b.
Elias stellt die Einheit u. Reinheit der Lehre in Israel wieder her. c. Elias stellt den Frieden
in Israel wieder her. d. Elias stellt die rechte innere Verfassung Israels wieder her, indem er
das Volk zur Bufle leitet. e. Elias stellt drei Besitzstiicke des ersten Tempels wieder her. f.
Elias stellt das Volksganze Israels wieder her durch Sammlung der Zerstreuten.*

192 OHLER, Elia, 8: ,,aus dem xataypadels wohl zu schlieBen ist, daB der Vf.
tatsdchlich explizit auf die schriftliche VerheiBung in Mal 3,23 bezieht. Das Kommen des
Elia ist Schriftzeugnis, somit auch gewif3.

193 Hebrejsky text Sir 48,10 je prevzaty zo Str-B, IV, 780 a OHLER, Elia, 6.

194 Porov. Str-B, IV, 780.

195 Porov. ScHMID, Elias, 807; OHLER, Elia, 7: ,,Zwar wird die Bekehrung der Herzen
der Viter zu den S6hnen berichtet, wie in LXX fallt das Gegenstiick aber weg. Stattdessen
bringt der Autor in Anlehnung an Jes 49,6a (...) die Wiederherstellung der Stimme Israels
in den Wirkungsbereich Elias ein. Ob er damit bewufit den Gottesknecht mit dem
eschatologischen Elia identifizieren wollte, muf} offen bleiben. Sicher ist dagegen, daf3 hier
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s mesia$skymi rysmi'*®, s mesiasskou funkciou'”’, prostrednictvom ktorej Boh
v budicnosti zrealizuje vykupenie svojho I'udu: Elid§ obnovi kmene Izracla,
zhromazdi ich z vyhnanstva, oslobodi od utlacatel'ov, utisi Bozi hnev, nastoli
mier vo svojom lude, pripravi cestu pre prichod Boha k poslednému sudu'®®.
Ocakavanému EliaSovi je u Sirachovca pridelend nova eschatologicka funkcia,
ktora zahrnuje nielen etickt oblast’, ale aj nové obnovenie Izraela ako politicke;j
veli¢iny'”.

Z pohladu Jakubovho listu je v tejto suvislosti zaujimava EliaSova tiloha
na konci ¢asu ,,obnovit' Jakobove kmene* (Sir 48,10), pripominajtica tivod listu*,
ktory je adresovany ,,dvanastim kmefiom v diaspore* (tais dwdexa dpulalis Tals év
Tfj dweomopd). Bez ohl'adu na to, koho/Co presne toto spojenie oznaduje, jeho
eschatologické konotacie st neprehliadnutel’né*’!. Oznadenie ,,dvanast’ kmefiov*,
symbolizujiice Izrael ako celok, koresponduje stymi eschatologickymi
oCakavaniami, ktoré vyjadrovali nadej, ze Boh na konci Casu definitivne
zhromazdi svoj I'ud aobnovi kralovstvo Izraela v plnom pocte dvanastich
kmenov?*?. Zakladom presved&enia o ve¢nom trvani kralovstva bol prislub
samotného Boha dany Davidovi (2Sam 7,16). Tato myslienka prezila aj navzdory
zaniku Izraelského a Judského kralovstva auz pocas exilu proroci zacali
ohlasovat’ navrat 'udu a obnovenie zjednoteného kralovstva (porov. Jer 3,18; Ez
37,19-24). ,Toto sa stalo ustrednym presvedcenim zidovskej eschatologie
«203

a apokalyptickej literatury.

der Gottesknecht individualisiert wird und Elia dessen eschatologische Funktion tibernimmt.
Die politische Wiederherstellung der einstigen Grofe Israels war fiir den Verfasser von
grofler Bedeutung, wobei er dies allerdings vom Wirken Gottes, der seinen fiir jene Zeit
bestimmten Propheten wiederkommen 148t, erwartete.*

196 Str-B, 1V, 780 hovori dokonca o ,.cine messianische Persénlichkeit”. S velkymi
pochybnostami sa k tomuto stavia OHLER, Elia, 7, pozn. 34: ,,Ob man allerdings hier die
Messiaserwartung selbst, von der sonst keine Spur bei Sir zu finden ist, eruieren kann, ist
stark zu bezweifeln.*

197 BIETENHARD, Elijah, 544.

198 Porov. Str-B, IV, 780.

199 OHLER, Elia, 11-12.

200 porov. HARTIN, James, 271.

201 PENNER, Epistle, 183: It is the eschatological character of the expression which
needs to be emphasized, not necessarily its precise designation.*

202 Porov. PENNER, Epistle, 181-182, tam aj odkazy na SZ.

203 HARTIN, Who is wise, 982.
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Preto ked’ autor Jakubovho listu oznacuje adresatov ako ,,dvanast’ kmenov
v diaspore®, je opodstatnené povazovat’ to za ,,vyjadrenie eschatologického
ocakavania zhromazdenia «lzraela» zich rozptylenia pohanmi a medzi
pohanmi.“*** V jeho oc¢iach st Zidokrestanski ¢itatelia listu tym pravym
Izraelom, ktory napliiuje starocné nadeje na obnovu zidovského néroda, Bozieho
l'udu ako kralovstva pozostavajiiceho z dvanastich kmetiov??. ,Zaciatok
posledného Casu nastava tymto zidokrestanskym spoloc¢enstvom, ktoré je 'udom
dvanastich kmetiov.“?*® Oni ako ,,prvotiny* Bozieho stvorenia (Jak 1,18) stoja na
zaciatku Bozej novej stvoritel'skej ¢innosti, ktorej cielom je spasa dusi (porov.
1,21) a nakoniec zahrnuje vsetkych ludi. ,,Toto je zaciatok procesu, ktory
vyvrcholi v budiicom eschatologickom veku na konci ¢asu.*?"’

V cCase bezprostredného ocakavania (blizkej) partzie a s tym spojeného
sudu (porov. Jak 5,7-9) veriaci, stvoreni Bozim slovom ako ,,«prvé plody»
finalnej zatvy (Jak 1,18)**®, by podl'a autora listu mali byt vidite’nym znamenim
vstupu eschatologického veku do pritomnosti. Svojim spravanim, ku ktorého
konkrétnym prejavom su v priebehu celého listu vyzyvani, by mali stelesiovat’
tie hodnoty a principy, ktoré po nich pozaduje ,,jediny Zakonodarca a Sudca,
ktory ma moc spasit’ a zahubit* (4,12). Zatial’ sa im to v mnohych ohl'adoch
nedari, pretoze ich zivot je na individudlnej aj komunitnej rovine zhubnym
sposobom ovplyvneny ,,svetom®, ktory ,,predstavuje vsetko, ¢o je nepriatel'ské
a v opozicii vo¢i Bohu**”’. Tomuto ,,svetu” sa podrobili, ,.prijali jeho normy
a hodnoty za urcujuce pre svoj zivot, pristupili na taky kompromis s nim, ktory
ich prakticky vylucil z oblasti Bozej blizkosti a dosledkom ktorého je aj ich
rozpoltenost*?'°. Cakanie na kone¢né nastolenie Bozej spravodlivosti je preto
prilezitost'ou pre spolocenstvo vymanit sa z vlady ,,sveta® a napravit’ svoje vzt'ahy
k Bohu i k sebe navzajom. Zaverecna cast listu predklada na to adresatom dva
,ozdravovacie“ prostriedky (6mws iab¥te): vzajomné vyznavanie hriechov
a vzajomnu modlitbu (5,16a). Obdobie ocakavania Panovho prichodu je
obdobim, ktoré so sebou prindsa zodpovednost' za seba navzajom, ktord sa

204 PENNER, Epistle, 183.

205 Porov. HARTIN, James, 276.

206 HARTIN, Who is wise, 983.

207 HARTIN, James, 34.

208 SEIFRID, The Waiting Church, 32.

209 PAVELCIK, NaboZnost, 39.

210 PAVELCIK, Naboznost, 41; k,svetu* v Jak podrobnejsie pozri PAVELCIK,
Naboznost’, 37-41.
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v uvedenom eschatologickom horizonte eminentnym spdsobom prejavuje
v teologicky mimoriadne zavaznom a zasadnom zdujme o spasu ostatnych
spoluveriacich (porov. 5,19-20).

Hoci je Elias v liste opisany ako ,,clovek rovnaky ako my*, zd4 sa, ze pre
autora to nie je v protiklade s eschatologickym obrazom, ktory sa okolo neho
vytvoril. Jakub si je pravdepodobne velmi dobre vedomy tychto
eschatologickych implikacii, ked’ Eliasa predstavuje spoloCenstvu adresatov
svojho spisu ako priklad u¢innej modlitby spravodlivého. Clenovia spoloenstva
su povolani, aby vytrvalo znasali rozne skusky svojej viery’!!, o ktorych je
zmienka hned’ na zaciatku listu, maju si vzajomne vyznavat’ hriechy a navzajom
sa za seba modlit’ v dobe pred blizkym prichodom Pana, aby nakoniec neboli
,»odsudeni® (v. 9), ale definitivne ,,uzdraveni* (v. 16), spaseni. Tymto sposobom
pracuju na obnoveni vzajomnych medzil'udskych vztahov a v podstate napliuju
eschatologické poslanie proroka Eliasa, ako je formulované v gréckej verzii
proroka Malachiasa: ,,On uvedie do spravneho vztahu (amoxatactioet) srdce
otca k synovi a srdce ¢loveka k svojmu bliznemu.* (Mal 3,23)

Zaver

Poznamky ku kontextovym suvislostiam ukézali, ze dva verSe o ElidSovi
su organickou stucast'ou piatej kapitoly Jakubovho listu, do ktorej vyrazného
eschatologického charakteru na zéklade roznych slovnych a tematickych
prepojeni vcelku dobre zapadaju. Do popredia zvlast' vystupujuca tematika
modlitby robi Elidsov priklad nedelitelnou stcastou perikopy Jak 5,13-18, ktora
dopiia a dalej teologicky rozvija predchadzajiice vypovede a vyzvy ohladne
modlitby v liste.

Je evidentné, Zze autor listu si dava zéalezat’ na tom, aby mimoriadnu
osobnost’ proroka ElidSa adresatom co najviac ,,pol'udstil®, pretoze len tak moze
byt pre nich vzorom u¢innej modlitby hodnym nasledovania. To dosahuje
predovietkym jeho charakteristikou dvBpwmos %v dpotomabis Muiv. Preto aj
ucinnost’ modlitby neviaze na nejaké mimoriadne atributy, ale len na taky sposob
zivota, ktory je v Bozich o€iach spravodlivy a v ktorom veriaci uskutoc¢nuje jeho
vol'u, ako je vyjadrena v ,,dokonalom zakone slobody* (1,25).

211 Porov. Elias a jeho zapas o Cistotu viery Izraela.
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Kontext 5. kapitoly ukazuje, ze autor listu nespusta zo zretela ani
eschatologicky rozmer EliaSovej osoby, ktory je v biblickej tradicii spojeny
s jeho funkciou posla majiceho prist’ bezprostredne pred findlnym prichodom
Hospodina, aby napravil vzajomne vztahy medzi 'ud'mi (Mal 3,23-24) a obnovil
zoskupenie Izraela v plnom pocte dvanastich kmenov (Sir 48,10).

V novozékonnych evanjelidch je pritomna podobné tradicia, ktorda pozna
tak ,,apokatastaticka* eschatologicku funkciu Eliasa (porov. Mt 17,11; Mk 9,12),
ako aj jeho eschatologické poslanie ako bezprostredného predchodcu Mesiasa
a v tejto suvislosti vnima v postave a poslani Jana Krstitel'a EliaSovo ,,funkéné
vtelenie® (sit venia verbo). Pretoze v krestanskom pohl'ade Mesias uz prisiel, Jan
Kirstitel’ je tym, kto naplnil EliaSovo poslanie ako jeho predchodcu.

Autor Jakubovho listu v o¢akavani blizkej Panovej paruzie a pri pohl'ade
na spolocenstvo svojich zidokrestanskych adresatov sa znova nechava inspirovat’
postavou proroka Eliasa. Pred MesiaSovym druhym, definitivnym prichodom
moze spolocenstvo veriacich v tomto ,,medziobdobi* realizovat’ EliaSovu
»apokatastaticki“ ,,predeschatologickt® funkciu v novom, modifikovanom
kontexte viery v JeziSa Krista tym, Ze pracuje na obnoveni vzt'ahov k Bohu i na
svojich vzajomnych vzt'ahoch zivotom v spravodlivosti, intenzivnou modlitbou,
vzajomnym vyznavanim hriechov (5,13-16) a zaujmom o spasu spoluveriacich
(5,19-20). Takto moze byt krestanské spoloCenstvo veriacich povazované za
dalsie ,,funkéné vtelenie” proroka Eliasa.
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Zhrnutie

V Jakubovom liste 5,17-18 je prorok Elias predstaveny ako priklad spravodlivého ¢loveka,
ktorého modlitba ma moc uc¢inne ovplyviiovat’ prirodné procesy. Tento ¢lanok sa obmedzuje
na niekol'ko zakladnych exegetickych poznamok k tym aspektom, ktoré sa ukazuju byt
smerodajné pri kontextovej interpretdcii tejto pasdze so zvlastnym zretelom nielen
k charakteristikam EliaSovej modlitby, ale aj k moznym eschatologickym konotacidm tohto
proroka, ktory moze byt pre krestanské spolocenstva vzorom obnovenia ich vzt'ahov k Bohu
i k sebe navzajom v Case pred Panovym poslednym prichodom.

Klucove slova: Jakubov list, Elia§, modlitba, eschatologia.

Summary

In the Letter of James 5:17-18, the prophet Elijah is presented as an example of the righteous
man who had the capability to effectively influence the natural processes through his prayer.

StBiS1 12 (2/2020)



306 Eli$ v Jakubovom liste

This article offers some exegetical notes to the segments of these verses relevant for the
contextual interpretation of the passage with special attention not only to the character of
Elijah’s prayer but also to the possible eschatological connotations relating to this prophet
who can serve Christian communities as a pattern of restoring their relationships both to God
and each other in the time before Lord’s final coming.

Key words: Letter of James, Elijah, prayer, eschatology.
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POZNAMKY

Hieronym a Zidovské tradicie®

Fréderic Manns

V obdobi, ked" sa Cirkev nehlasila k svojmu zidovskému povodu,
Hieronym s dvojnasobnou vervou skiimal pramene. Zvolil si hebrejska Bibliu a
exegeticku oporu pre svoje komentare hl'adal v zidovskych tradiciach. Treba
hned’ dodat, Zze jeho usilie nebolo jednomyselne docenené. Talmud v spise
Sanhedrin 59a tvrdi, ze nezid, ktory Studuje Toru, podliecha smrti. Vieme, ze
jednym z problémov prvotnej Cirkvi bolo vyhranit’ sa voc¢i judaizmu, z ktorého
vysla. Hieronym, tak ako Tertulian a Origenes, hl'adal korene svojej viery
v judaizme. Preiho je krestan pravy zid (Ep 78,2). Z myslienky, ze Cirkev ma
zidovsky povod, vyplyva krestanska identita. Netreba pripominat’, ze v 2. stor.
sa Marcion v Cirkvi pokusal upustit’ od ¢itania Starého zakona.

Zvlastne, ze ked’ Hieronym, ktory uprednostiioval doslovné ¢itanie textu,
zanechal Origenovu alegorickil metodu, Casto sa obracal na zidovsku exegézu,
ktora ma dve Grovne lektury: pesat (doslovné Citanie) a deras (duchovné ¢itanie).
Podl'a betlehemského prekladatela mali zidovské tradicie poskytnut’ biblické
dokazy potvrdzujuce mesiasstvo Jezisa z Nazareta.

V r. 386 Hieronym nadviazal kontakt so zidovskymi ucite'mi z Tiberiady,
mesta, kde bola redigovana Misna. Pre Knihu kronik sa Hieronym neuspokojil
s latinskym prekladom gréckeho textu Origenovej Hexaply, ale sledujic rozdiely
medzi gréckou LXX a hebrejskym origindlom, najmé v transkripcii vlastnych

* Z franctizskeho originalu Jérdme et les traditions juives prelozila Adriana Alexyova.
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mien, pozorne precital hebrejsky text' s pomocou istého tiberiadského Zida.
Neskdr upustil od prekladu LXX do latin¢iny a dal sa do latinského prekladu
hebrejského textu Biblie.

Hieronym zdoraziuje mesiassky vyznam istych textov. Tam, kde
hebrejsky text hlasal spasu a spravodlivost’, vidi ohlasovanie Mesiasa. Vers Iz
45,8: ,,Roste, nebesa, zhora, z oblakov nech prsi pravda. Otvor sa, zem, nech
urodi sa spasa“ je prelozeny takto: ,,Nech z oblakov prsi Spravodlivy. Nech sa
zem otvori a necha vykli¢it' Spasitel’a.” Takisto proroctvo z Iz 12,3: ,,I budete
cerpat’ vodu s radost'ou z pramenov spasy* je pochopené takto: ,,I budete cerpat’
vodu s radostou z pramenov Spasitel’a.*

Hieronym, ktory niekedy sleduje grécku verziu LXX, sa v niektorych
zriedkavych pripadoch nechava viest Akvilom. Najznamej$im pripadom je Ex
34,29: , Ked Mojzi§ zostupoval z vrchu..., nevedel, ze mu ziari (garan) tvar.“
Pod Hieronymovym perom tento text vyzera nasledovne: ,Ignorabat quod
cornuta (geren) esset facies sua.” Jeho preklad je povodom rohov na MojziSovej
tvari, ktoré vytesal Michelangelo. Spoluhlaskovy text este nebol vokalizovany.
Bolo lahké Ccitat geren (roh) namiesto garan (ziarit). Masoréti pridali
samohlasky az v 6. stor.

Prekladatela niekedy ovplyvnili targumy, aramejské verzie Biblie.
Prikladov targumizmov je vela. Staci, ked uvedieme dva. V Gn 4,16 hebrejsky
text poznameniva, ze¢ po Abelovej vrazde sa Kain vzdialil od Panovej
pritomnosti a zdrzoval sa v kraji Nod, na vychod od Edenu. Targimy uviedli
geograficky termin Nod vyrazom ,tulak* s korenom nwd z Gn 4,14: Kain
prebyval ako vyhnanec na vychod od Edenu. Toto Citanie prevzal Hieronym v
Quaestiones 7. V Dt 26,5 vyznanie viery putnika, ktory predkladd prvotiny,
hovori: ,,M0j otec bol bludiaci (’hd) Aramejcan.” Hieronym vie, ze zidovska
poexilova tradicia preklada: ,,Aramejcan chcel zabit’ (jbd) mdjho otca,” a tlito
verziu prevzal. Nesleduje hebrejsky text otrocky. Bardy a Lagrange uviedli
mnohé Hieronymove varianty podla jeho znalosti a pouzivania targumov.
Hieronymove zmeny maju niekedy doktrinalny dosah. Protoevanjelium Gn 3,15
hlasa: ,Nepriatel'stvo ustanovujem medzi tebou a zenou, medzi tvojim

! Jon4s v hebrejskom texte hovori: ,,Este Styridsat’ dni a Ninive bude rozvratené!* (Jon
3,4), zatial’ Co Septuaginta hovori: ,,Este tri dni a Ninive bude rozvratené!“ Augustin uznava,
ze JondSov vyrok pochadza z hebrejského textu, no omnoho neskorSia Septuaginta mohla
povedat’ nieCo iné, Co vSak suvisi s témou. Podla tohto duchovného zmyslu Jonas
symbolizuje Krista, tri dni predstavuju dni vzkriesenia, Styridsat’ dni zasa Cas strdveny s
apostolmi po zmrtvychvstani. Hieronym si zvolil hebrejsky text.
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potomstvom a jej potomstvom, ono ti rozsliape hlavu a ty mu zrani§ pétu.
Hieronym pouzil Zensky rod v podmete predposlednej vety, kde maju hebrejsky
a grécky text muzsky rod: ,,Ipsa conteret caput tuum.“ V latinskej Cirkvi sa tento
text aplikuje na Mariu. Nachadza sa na prieceli Baziliky zvestovania v Nazarete.

Hieronym niekedy cituje midras, ¢o podlozime dvoma prikladmi. V Ep
49,19 Hieronym opakuje zidovsku interpretaciu:

Podrla hebrejského originalu v druhy den stvorenia sa nepridava ako
v prvom a tretom refrén: ,,A Boh videl, Ze je to dobré.“ Text nam
oznamuje, ze dvojité nie je dobré, lebo rozdel'uje jednotu... Akvila,
Symmachus a Theodotion potvrdzuju moje svedectvo.

Zatial’ ¢o LXX doplnila refrén aj v druhom dni, Hieronym sa radsej pridfza
zidovskej tradicie arabinskeho komentara GenR 4,6: druhy den je dnom
nastolenia rozdelenia, ktoré vedie k neporiadku. Nezasluhuje si refrén: ,,A Boh
videl, Ze je to dobré.*

V Ep 73,7-8 Hieronym komentuje meno Salem z Gn 33,18 a vidi v iom
meno mesta: ,,Ako hovoria Hebreji, na tomto mieste Jakubova krivajiica noha
spevnela a on sa uzdravil.” Tato zidovska tradicia sa nachadza v midrasi GenR
79.

Hieronym spomina MiSnu arabinov Akvibu aHillela v Ep 121,10.
Neuspokojuje sa s tym, Ze uvadza mena rabinov, ale niekedy ukazuje metody
haggadistickych zidov. Jedna z exegetickych technik, nazyvana atbas, sa hra so
zamenou pismen. Pismeno alef sa ma Citat’ tav a pismeno bet sa ma Citat’ sin.
VJer 51,1 je vtexte leb qamai (srdce mojich nepriatelov). Tento vyraz po
zamene pismen nahradza slovo Kasdym, Chaldejcania. Hieronym preklada
doslovne ,,qui cor suum levaverunt contra me®. Voli si zidovsku exegézu slovom
i duchom. Casto cituje hebrejskych uéitelov, najmé v Listoch a Uvodoch do
svojich prekladov. ,,Mudrci uc¢ia“ je uitho bezny vyraz (Ep 121), ¢o mu vsak
nebrani hovorit’ o Sialenych (deliramenta) koncepciach niektorych rabinov (Ep
121,10).

Posledna zidovska tradicia, ktorG Hieronym prebral do svojho Uvodu do
Knihy Kazatel’, je nasledovna: ,Hebrejski spisovatelia hovoria, Zze Salamun
napisal Piesen piesni, ked’ bol mlady, Knihu prislovi, ked’ dozrel, a Knihu
Kazatel' v pokroc¢ilom veku.” Uz Midras Rabba Ct 1,10 poznal tato tradiciu.
Skratka, Hieronym je presvedCeny, ze veritas Nového zdkona ma Cerpat’ zo
svojho pramena vo veritas hebraica. Hieronymovo prilezitostné znevazovanie
Synagogy sa vysvetluje hrozbou, Ze ho sucasnici budi pokladat’ za
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judaizujiiceho. Rufin z Akviley totiz tvrdil, Zze navrat k hebrej¢ine vedie
k spochybneniu novosti krest'anstva.

Napokon svity Augustin, obranca LXX, Hieronyma c¢asto napadal.
Vysvetlime si to na priklade. V Ep 112 Hieronym 0ito¢i na Augustina:

Hovoris, Ze v Knihe proroka Jonasa som zle prelozil jednu pasaz a — po
vzbure 'udu, ktory sa toho néasilne dozadoval, pre rozdiel v jedinom
slove — biskup takmer priSiel o svoj urad. No pokial’ ide o uvedenie,
ktoré slovo som zle prelozil, uhybas; tak mi berie§ Sancu branit’ sa
a svojou odpovedou wvyriesit' to, ¢o tvrdiS. Zalezitost' s tekvicou
prichadza na pretras az po mnohych rokoch: Kornéliovia a Asiniovia
Polliovia tejto doby ma obvinili, Ze som prelozil ,,bre¢tan* namiesto
»tekvica®“. Na tuto namietku sme obSirne odpovedali v komentari
k prorokovi Jonasovi. V sucasnosti sa uspokojime s tvrdenim, ze vyraz,
ktory vykladac¢i LXX prelozili ako tekvica a Akvila a vSetci ostatni ako
brectan, v hebrejskom zvitku znie ,,ciceion”, ¢o SyrCania bezne
nazyvaju ,ciceia®“. Je to druh popinavej rastliny s velkymi listami,
podobnej vini¢u. Len ¢o je zasadena, rastie ako nizky strom, bez
podpery stonky ¢i vetiev — ktoru tekvice a brectan potrebuju —
a podopiera ju len jej kmen. Ak by som sa teda snazil byt doslovny a
prelozil by som to ako ,,ciceion, nikto by tomu nerozumel; keby som
to prelozil ako ,tekvica“, povedal by som nie¢o, ¢o v hebrej¢ine
neexistuje. Dal som ,brectan”, aby som sa zosuladil so vSetkymi
ostatnymi vyklada¢mi.

Hieronym sa chce ¢o najmenej odchylit’ od tradicie, alebo si aspoil
uvedomuje problémy spojené s verziou, ktora by sa citelne odliSovala od
skorsich verzii.

To, ¢o Hieronyma preslavilo, je jeho preklad Biblie do latin€iny, Vulgata.
Jeho néklonnost’ k veritas hebraica sa v Rimskokatolickej cirkvi pokladala za
zasluhu. Vd’aka nej dnes krestania vo svojich prekladoch Biblie do modernych
jazykov citaju text, ktory opakuje zjavené posolstvo tak starej zmluvy, ako
aj novej (porov. 1Kor 1,20; 2Kor 3,6.14)*. Hieronymova volba origindlnych
textov ma teologickt hodnotu: Stary zakon je Bozie slovo. Zalezi na tom, aby ho
krestan mohol ¢itat’ v celej jeho vytribenosti a v celej jeho pravde.

2 Sviity Augustin ma tuto nezabudnutel'nti formulu: ,,Novy zdkon je skryty v Starom
a Stary je odkryty v Novom (Quaestiones in Heptateuchum 2,73). Papez Gregor Vel'ky zasa
povedal, Ze Stary zakon je ,,proroctvom o Novom zakone* a Ze ten je ,,najlep$im komentarom
Starého zakona“ (Homilae in Ezechielem 1, V1, 15; porov. DV 16).
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Zhrnutie

Posledné dokumenty Papezskej biblickej komisie odporucaju pouzivanie zidovského Citania
Pisma. Nejde o nejaku novotu, ale o navrat k starovekej tradicii. Origenes a Hieronym
pouzivali tato metddu, ktort doplnili kristologickou lektirou. V tomto prispevku je niekol’ko
prikladov od Hieronyma, ktoré ilustruji uvedené tvrdenie.

Klucove slova: Papezska biblicka komisia, Hieronym, Origenes, midras, judaizmus.

Summary

The recent letters of the Biblical Commission recommend the use of the Jewish reading of
the Scriptures. It is nothing new but a return to an ancient tradition. Origen and Jerome used
such a method while adding a christological perspective. Here are some examples from
Jerome to illustrate this.

Key words: Pontifical Biblical Commission, Jerome, Origen, Midrash, Judaism.
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ABSTRAKTY

Biblica 100 (2019)"

(€. 1) 1-13: M. Gilbert: Le centenaire de la revue Biblica. Pri prilezitosti stého
ro¢nika ¢asopisu Biblica mapuje Gilbert jeho vyvoj v Styroch stadiach. V rokoch 1920 — 1949
boli pociatky Casopisu poznacené krizou modernizmu, ktord limitovala badanie na poli
biblickych vied. Az v predkoncilovom obdobi 1950 — 1962 mohli prispievatelia Biblica
volne uplatiiovat’ metoddy biblickej exegézy. Vdaka Comu mohol ¢asopis nabrat’ v rokoch
1963 — 2000 svoj odborny raz a svojou kvalitou sa zaradil medzi popredné exegetické
periodika. Posledné dve dekady sa Biblica vyznacuje vac¢Sou medzindrodnou spolupracou,
hoci nad’alej plati, Ze je zan zodpovedné kolégium profesorov jezuitov na PBI a nie samotny
institat.

14-33: L. Pessoa da Silva Pinto: The Beginning of the Kaiye Section of 2 Samuel.
V gréckom preklade Septuaginty sa dajii rozpoznat’ §tyly rdznych prekladatelov. Jednym
z nich je preklad xaiye, nazvany podla ¢astého vyskytu xai a ye namiesto hebr. 03 a objaveny
Thackerayom v 2Sam 11,2-1Kr 2,11 (sekcia y3). Pessoa da Silva Pinto si kladie za ciel uréit’,
¢i 2Sam 10 patri do okruhu tohto prekladu, ako pred nim naznacil Shenkel. Podrobn4 analyza
verSov 1-5 v cambridgeskej edicii LXX® a Spanielskej LXX" ho privadza k zaveru, ze
v 2Sam 1-5 je viacero indicii, na zaklade ktorych treba tato kapitolu pokladat’ za xaiye
preklad a vidiet’ tak v nej zacGiatok sekcie Y.

34-49: T. Héner: The Exegetical Function of the Additions to Old Greek Job
(42,17a-e). Kym Kniha Job v hebrej¢ine konci Jobovou smrt'ou, grécke verzie dodavaju: ,,Je
vSak napisané, Ze on opat’ vstane s tymi, ktorych Pan vzkriesi. (42,17a LXX) Nésledne sa
grécky text odvolava na ,,Syrsku knihu* a predstavuje Joba ako piateho potomka Abrahama
po Ezauovej linii a ako jedného z edomskych vladdcov. Héner poklada tento dodatok za

! Dostupné na: Peeters Online Journals (http://poj.peeters-leuven.be). Kto by mal
zédujem o niektory z Clankov, a nema k nemu on-line pristup, moéze sa obratit’ na:
jaroslav.mudron@gmail.com.
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sucast’ autoritativnej interpreticie zo strany gréckeho prekladatela. Autorita Joba ako
Abrahamovho potomka ma zarucit’ kanonickost’ knihy a jej prepojenie s Gn 36. KI'ai¢om pre
vyklad knihy Job je podla tohto verSa perspektiva vzkriesenia spravodlivého ¢loveka.

50-59: R. J. Clifford: Look at Qoheleth 7,23-29. Zavere¢né verse siedmej kapitoly
privadzaju Kazatela k pocitu marneho hl'adania mudrosti. Clifford sa zaoberd Kaz 7,23-29
vo svetle celej knihy ako aj mudroslovnej literatiry. Kazatel'ova tuzba po nieCom vacSom,
ale vzdialenom (vv. 23-24), ho nuti zmenit' smer hl'adania (v. 25). Od mudrosti sa preto
odvracia k pomitenosti, ktorej vystizny opis nachadza v obraze zvadzajicej Zeny (v. 26).
Obraz je najskor alegoriou pométenosti ako takej, ktord by mala byt nasledne nahradena
postavou zeny-mudrosti. Kazatel' sa vSak diStancuje od takéhoto typického zaveru
mudroslovnych knih (vv. 27-28), lebo vyznéavaci tohto druhu mudrosti su podl'a neho prilis
vypocitavi (v. 29).

60-83: R. Hendel: The Life of Metaphor in Song of Songs: Poetics, Canon, and
the Cultural Bible. Metafory knihy Pieseil piesni si svojou povahou jedinecné. Hendel
sumarizuje diskusiu biblistov nad charakterom tychto metafor anacrtava historiu ich
interpretacie. Novost’ metafor v Pies spociva v dialektickom posuvani vyznamu: ich zékladny
podmet (the principal subject = tenor), napr. zahrada, sa nielenze implikuje na ndhradny
podmet (the subsidiary subject = vehicle), t. j. na vztah milencov, ale sa nim doslova stava
v najvystiznejSom vyjadreni milostnej vasne. Vd’aka Herderovmu teologickému pristupu
k poézii dostala Pies svoje miesto aj v protestantskej teologii, ktora iou v minulosti pohfdala.

84-104: M. Herning Jensen: Atonement Theology in the Gospel of Mark as
Isaianic Proximity to the Divine. Chcel evanjelista Marek predstavit’ JeziSovu smrt’ ako
zmiernu obetu za hriechy? Herning Jensen polemizuje s postkolonialistickym ¢itanim
evanjelia, ktoré predstavuje JeziSa ako obet’ spolocensko-politickych udalosti, interpretujuc
,»dobru zvest* a , kriz* v sociologickom rozmere. Kristovo ukriZovanie je vSak v Markovom
podani ocividne vsadené do DeuteroizaidSovho rdmca nového exodu, ktory zacina
vyslobodenim zo zajatia a vrcholi prichodom do Jeruzalema, kde Boh zasadé na tron. V tejto
optike nalezi vidiet’ opis roztrhnutej chramovej opony v Mk 15,38 ako dosledok JeziSovej
uzmierujicej smrti.

105-116: J.-N. Aletti: The Rhetorical Approach: A Better Method for
Interpreting the Letters of Paul? Rom 1,18-3,20 as a Test Case. Rétoricky pristup
k Pavlovym listom viedol v poslednych desatrociach k lepSiemu pochopeniu spdsobu
autorovej argumentécie. Napriek tomuto, ako poznamenava Aletti, viaceri biblisti prehliadaja
tento pokrok a nad’alej interpretuju Rim 1,18-3,20 v zmysle, Ze celé l'udstvo je pod vladou
hriechu. Rétorickd analyza tejto state naopak odhaluje, ze zakladnym propositio,
navrhovanym argumentom, je Bozi hnev namiereny proti kazdej nepravosti a bezboznosti
I'udi (1,18). Co nasleduje potom, je probatio, dokazovanie na roznych urovniach 'udského
spektra, aby sa prislo k zaveru, ze nijaky ¢lovek nemdze byt ospravodliveny zo skutkov
podl’a zakona (3,20).

117-134: D. Hunn: The Hagar-Sarah Allegory: Two Covenants, Two Destinies.
Aby odradil svojich posluchdcov od pridfzania sa zakona, pouziva Pavol v Gal 4,21-31
alegoriu, dvoch Abrahamovych synov. Prekvapujuco je to prave Izmael, syn otrokyne Agar,
ktory je opisany ako obraz zmluvy zo Sinaja, kym [z4k sa stdva synom prisl'ibenia. Hunnova
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rozobera tto alegoriu z viacerych hl'adisk. Agarin syn nepredstavuje zidov, ale tych, ktori
chct na zidovstvo konvertovat’, hoci v Kristovi uz maju ucast’ na Abrahdmovom prislabeni.
Ako musel byt vyhnany Izmael, aby neohrozil Izdkovo dedi¢stvo, takisto nebudii mdct’ mat’
podiel na prisl'ibeni ti, ktori chct zit’ pod oboma zmluvami — v otroctve a aj podl'a ducha.

(€. 2) 161-172: M. Winkler: Eine Epiphanie ‘zwischen den Zeilen’ in Ex 17,62
Jeden z prvych konfliktov medzi Izraelitmi a MojziSom nastal v Ex 17,1-7 pre nedostatok
vody na pusti. Winkler si v§ima, ze Gstrednym motivom state nie je ani tak voda, ako dovera
v Boziu pritomnost’ v nidzovej situacii. Viaceré slovné vyrazy v texte naznacuju, ze Ex 17,1-
7 sa ma Citat’ ako epifania, t. j. opis Bozieho zjavenia, hoci tento literarny druh tu zostava
ukryty len medzi riadkami. KI'iCovy, ale zato komplikovany ver§ 6 prekladd Winkler
v zmysle: ,,Zakratko budem (vnimatel'ne) stat’ pred tebou tam na skale na Horebe, pricom ty
udrie$ na skalu (kym moja pritomnost’ trvd), naco z nej vytryskne voda a I'ud bude pit’.*

173-186: G. Darshan: The Semantic Shift of 018 8w1 and nw1 in Ben Sira in its
Hellenistic Context. V hebrejskej Biblii je hanba vnimané zvac¢sa negativne ako dosledok
hriechu. Podl'a Darshana sa tento pohl'ad zacal menit’ v helénskom obdobi. Kniha Sirachovho
syna rozliSuje medzi dobrou a zlou hanbou v 4,21-22 a 41,14-42,8. Zmena sa odrazila aj na
vyznamovom posune vo vtedajSom hebrejskom jazyku. Slovné spojenia 0%18 Kwi1 a 721
D32 sa stali synonymom pre NWa v zmysle ,,stud, umiernenost, pokora®, ¢o je v stlade
s helénskou koncepciou aidws ,,hanba“ v jej pozitivhom vyzname. Aj neskorSia rabinska
tradicia pokracovala v rozvijani aspektu tejto uslachtilej hanby.

187-206: W. E. Bivin: Domain-Based Conditionality in Biblical Hebrew.
Podmienkové vety sa v biblickej hebrejéine zvycajne rozliSuji podla stupna realnosti ich
predvetia. Bivin poukazuje na nedostatocnost’ tohto delenia a na hebrejské kondicionaly
aplikuje analyticky ramec kognitivnej lingvistiky. Podl'a kognitivno-funkéného vzorca sa
podmienkové vety delia na obsahové, vSeobecné a re¢ového aktu. Do poslednej skupiny patri
podstatna vécsina podmienkovych viet v SZ (vySe 600 spomedzi 795). Vyber slovesnej
formy yigtol, qatal a weqatal zalezi pritom od autorovej perspektivy na moznosti priebehu
deja pred alebo po vyrieknuti danej podmienkovej vety.

207-228: A. Delgado Goémez: The Literary Functions of the Loanwords and
Codeswitching in John’s Gospel. Hoci je zrejmé, ze Janovo evanjelium bolo napisané
v gréckom dialekte koiné, vyskytuju sa v lom viaceré semitizmy a par latinizmov. Gomez
zatried’uje tieto negrécke slova podl'a toho, ¢i ide o technické vyrazy, prebraté slova, cudzie
slové alebo o striedanie kodu (code-switching), t. j. prepinanie z jedného jazyka do druhého.
Najcastej$im pripadom prepinania je vyrok awiv quiv Aéyw Upiv, ktory sa v evanjeliu
opakuje dvadsat’patkrat. Z hl'adiska socialnej lingvistiky mali takéto aramejsko-hebrejské
prvky sluzit’ na posilnenie identity krestanskej komunity, stojacej na zidovskych zékladoch.

229-248: J. Fenik: Construction Imagery in Colossians. List Kolosanom pouziva
pocetné obrazy z oblasti stavebnictva. Fenik prechddza Listom a ukazuje, ako sa v fiom
stavebnicke terminy rozvijaju ailustruju autorovu argumentdciu. Prvotny motiv
Tebepeliwpévol xal Edpatol xal un petaxvolyevol ,upevneni, stali a neodklonitelni* (Kol
1,23) sa opakuje aj v samotnom strede Listu: émouxodopodpevot év adté xai BePatodyevol év
Tfj mioTel ,,na lom postaveni, upevneni vo viere* (2,7). Metafory budovania st tu vsadené do
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kristologického a soteriologického kontextu a ich ulohou je dodat’ osobitn1 silu autorovym
povzbudzujucim slovam a napomenutiam.

249-271: M. L. Soards: Following Paul along the Way of the Parting of Judaism
and Christianity. Jednou z najddlezitejSich otazok pre ranu Cirkev bol spdsob prijimania
nezidovskych konvertitov do svojich radov. Soards sa zaobera touto problematikou,
analyzujuc postoje Pavla, Petra a Jakuba v NZ. O tom, Ze tito otdzka nebola jasne
zodpovedana ani v neskorSom obdobi, sved¢i pseudoklementinska literatira zo Stvrtého
storoc€ia, v ktorej pokracuje spor medzi Cirkvou, synagogou a tymi, ktori sa pohybujti medzi
nimi, t. j. krestanskych zidov a zidovskych krestanov. Pseudoklementinske homilie dokonca
priamo vyzyvaju krest’anov prijat’ MojziSov zakon a zit’ podl’a neho.

Animadversiones

272-281: J. Burnight: A New Interpretation of Job 6,5-7. V 6,6 sa Job ponosuje, ¢i
mdze chutit’ jedlo bez soli a kon¢i otazkou: mn'?lj T3 DYV YDR ,,A bielko vajca md nejaku
chut'?* Slovné spojenie Mn5n 73 je vak tazko zrozumitel'né a rovnako moze znamenat
$tavu z ibiSa. Burnight prichadza s originalnym napadom, preco sa ma tento vyraz prelozit’
ako ,taranie snov* (drivel of dreams). Cela Siesta kapitola je Jobovou odpovedou na
Elifazove predoslé vy¢itky, a preto motivy chuti, soli a mnbn 9" vhodne reagujli na no¢né
videnie, ktoré spomina Elifaz v 4,12-21. Elifazovo videnie je len snenim a jeho poucovanie
zostava bez chuti.

282-292: S.-I. Song: Seeing the Johannine Last Meal as a Covenant Meal (John
13 and Exodus 24). Uzavretie zmluvy je v Ex 24 zakoncené hostinou z obetovanych jedal.
Song identifikuje Strukturdlne a tematické podobnosti medzi touto stat'ou a opisom posledne;j
vecCery v Jn 13. Zucastneni najprv vidia Boha a nasledne pred nim stoluju. Prijimaju bozské
zakony s pozitivnou odozvou, ale neskor v nich zlyhavaju. Obe state pocitaju s obradom
preliatia krvi a host'ujtici st v nich pozvani k dovernejSiemu vzt'ahu s Bohom. Tieto sty¢né
body potvrdzuju, Ze Jn 13 predstavuje akt jedenia v ramci uzavretia zmluvy (covenant meal).

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

Izrael
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SUTOR, Luka§ (ed.): Text v kontextoch. Text v interdisciplindrnych
interpretdcidch, KoSice: Univerzita Pavla Jozefa Safarika v KoSiciach, 2018.
309 s. ISBN 978-80-8152-594-0.

Publikécia je recenzovanym zbornikom upravenych prispevkov z medzinarodnej
vedeckej konferencie snazvom Text v kontextoch. Text v interdisciplinarnych
interpretacidach, ktord bola usporiadand v KoSiciach v dioch 25. — 26. 10. 2016
Katedrou slovakistiky, slovanskych filolégii a komunikacie FF UPJS v Kogiciach
v spolupraci s Gréckokatolickou eparchiou Kosice.

Zbornik je rozdeleny na dve zakladné Casti: Biblické texty a Umelecké
a medidlne texty. V obidvoch castiach je zhodne po sedem odbornych prispevkov.
Najprv sa blizSie oboznamime s prispevkami z prvej Casti Biblické texty.

Prvy prispevok od Antona Fabiana (9-22) ma nazov Cesta vedy a hermeneutika
viery v pristupe k biblickym textom. Spomina dva zasadné pristupy interpretacie
biblickych textov: Biblia ako text minulosti len ako €isto I'udské dielo a Biblia ako
zivy a pritomny text, ktory nas cez hermeneutiku viery vedie k stretnutiu s Kristom.
Hermeneutika viery v sebe spéja jednak vedecky pristup a zéroven vzt'ah k Zivému
Bohu, pritomnému v biblickych textoch. Autor prispevku udava ako zékladny
sposob rozjimania biblického textu formu /lectio divina. Interpretacia biblickych
textov v liturgii prvych krestanskych storoci, historicko-kritickd metoda, vyklad
Biblie v spolocenstve Cirkvi, literdrny a duchovny zmysel biblickych textov ma
viest’ badatel’a Biblie, aby nielen skimal literu, ale aj uveril biblickému textu.

Massimo Grilli (23-40) v druhom prispevku s ndzvom Text, pragmatika
a interpretdcia. Ako text vytvara svojho citatela pripodobiiuje komunikacny proces
pocas interpretacie textu definiciou Tvare. Tvar spaja v sebe blizkost’, ale zéroven aj
inakost” druhého. Podobne je to aj tvdrou v tvar literdrnemu textu, pri ktorom si
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uvedomujeme blizkost’ myslienok v fiom podéavanych, no zaroven je tu pritomna
inakost, urcitd vzdialenost, kvoli ktorej citatel nemodze svojvolne ovladnut
skimany text. Metafora 7Tvdre sa vztahuje aj na biblicky text. Zmyslom autorovho
¢lanku je dat’ odpoved na otdzku, ako preklenut vzdialenost medzi Citatel'om
a textom bez toho, Ze by doslo k ovladdnutiu textu, no zaroveni nezostalo len pri jeho
pasivnom a nezivom prijimani. Autor najprv spomina ré6zne modely komunikécie,
medzi ktorymi je aj model inferencidlny (vzt'ah spoluprace autora a adresata,
odhalovanie imyslu, expresivnost’). Tento model méa svoje miesto aj v procese
Citania Biblie. Autor piSe o kategorii ,,modelovy citatel™, ktorti prevzal od Umberta
Eca. Ide o ¢itatel'a, ktory musi spiiat’ podmienky dané autorom, aby text mohol
naozaj pochopit’ a aktualizovat’. Text predvida svojho modelového Citatel’a a definuje
jeho kompetencie. Dalej spomina ,,skutoéného &itatel'a®, ktory je slobodny voci
vietkym interpretaciam textu. Uspech spoluprace medzi modelovym a skutoénym
citatelom je vtom, ked skutoCny Citatel' prijme pravidla vykladu textu urcené
modelovym Ccitatelom. Pravidla vykladu textu je niekedy l'ahko rozpoznat, no
niekedy treba zodpovedajucu kompetenciu, bez ktorej je tazké dosiahnut’ spravny
vyklad. Do tychto kompetencii patri napr. rozpoznanie recovych aktov. Autor
uvadza 5-Clenné delenie: reCové akty reprezentativne (slova opisujuce realitu),
direktivne (rozpravac chce nimi priviest k urCitému spravaniu alebo postoju),
komisivne (rozpravac¢ sa sam zavézuje k ur¢itému spravaniu), expresivne (reakcia
vyjadrujuca pocity), deklarativne (uruju stav osob alebo udalosti). Rozpoznanie
recovych aktov ako rozhodujticeho kritéria pochopenia textu autor ilustruje na dvoch
literarnych prikladoch: text z diela Alessandra Manzoniho Sniibenci ana
Blahoslavenstvach (Mt 5,1-12). V textoch hl'ad4d predtym uvedené recové akty,
vd’aka ktorym chcee prist’ k spravnemu pochopeniu textu. V zavere prispevku autor
vyjadruje hlavnii myslienku: biblicky text (napr. aj blahoslavenstva) predpokladaju
modelového Citatel'a. Vedl'a neho je pritomny skutocny citatel' roznych dejinnych
obdobi. Spravny vyklad textu a jeho pdvodna aj aktualna interpreticia zévisia od
spoluprace tychto dvoch ¢itatel'ov. Takto sa biblicky text nestane ,,svojvol'nou hrackou
v rukach® Citatel'a, ale pramefiom Zivota pre konanie jednotlivca a spoloCenstiev.
Preklenie sa vzdialenost’ medzi textom a jeho prijimatel'om.

V tretom prispevku s nazvom Narativita na pociatku. Profil a efektivita
narativity dvoch perikop o stvoreni sveta v Gn 1-3 Jozef JanCovic (41-75) reflektuje
dosah biblickej narativnej analyzy v dvoch textoch o stvoreni sveta v Gn 1,1-2,3
a2,4-3,24 v polemike s tézami ¢lanku Lynna Whitea s nazvom The Historical Roots
of Our Ecologic Crisis z roku 1967. V prvej Casti prispevku sa autor venuje Lynovi
Whiteovi, jeho ¢lanku vytvarajlicemu polemiku, ako aj pozadiu jeho myslenia.
Jednou z kI'i€ovych téz tohto ¢lanku bola idea, Ze texty Gn 1-3 aich stredoveky
vyklad st zasadnou pric¢inou aktualne rozvinutej ekologickej krizy. Podl'a Whitea
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stredoveky vyklad tychto textov prispel k formovaniu antropocentrického
svetonazoru, na zaklade ktorého clovek ocefiuje primarne iba svoje l'udské
prostredie, a z toho dovodu sa vicsina l'udi dnes sprava v duchu plnej pravomoci
a dominancie nad zemou. Nasledne autor prispevku priblizuje akademické pozadie
a vychodiska myslenia Lynna Whitea. V druhej casti svojho prispevku autor
priblizuje narativihu metodu v biblickej exegéze, jej poziciu v stiCasnej exegéze, jej
metodologiu a kategorie. Nasledne aplikuje tito narativau metédu na skiimané dve
perikopy o stvoreni sveta. Cez zavery pouzitia tejto metody na spominané texty
vstupuje do polemiky s Whiteom a vyvracia antropocentricku perspektivu, ktora on
videl v tychto textoch. Teocentrizmus prevazuje v celku oboch perikop. Vyklad
tychto textov pouZzitim narativnej analyzy poukazuje aj na to, Ze ¢lovek bol povereny
spravou zeme, no nie plnou dominanciu nad fiou, lebo prvenstvo a centralita patria
Bohu, ktory zem aj samotného ¢loveka stvoril.

Robert Jager (77-100) je tvorcom Stvrtého prispevku s ndzvom Text ako
intenciondlna intervencia. Profil a pragmatika literdrneho Zanru evanjelia. V tivode
prispevku hovori o vztahu medzi jazykom a textom, Ze hovorenie (jazyk) je
prostredim pre vznik textu. Potom sa zameriava na text, v ktorom je autorska stopa,
ukazujuca sa v zanri textu. V zanri sa odkryvaju Crty toho-ktorého autora. Jager
prechadza od vSeobecného zanru textov k jednému konkrétnemu a skiima, akym
zanrom je evanjelium. Ponuka kratky ndhl'ad na dejiny vyskumu Z&nru evanjelia
a prechadza k siCasnym modernym trendom vyskumu. Uvadza spolo¢né znaky
s antickymi biosmi (biografiami), pretoze aj evanjelium je pribeh osoby vo forme
nardcie. Zarovenn spomina spolocné znaky so zanrom rimskej literatary smrt
vynimocnych muzov. Antické biosy sluzili k prehlbovaniu, osvojovaniu si Zivota
danej osobnosti. Bol tu pritomny prvok imitatio, ¢o je aj v novozakonnych textoch
roz$ireny motiv. Hoci evanjelium ma podobné znaky ako iné antické literarne diela,
predsa len je Specifickym literarnym Zanrom. Evanjelium je antickym zivotom JeZisa,
posolstvom vo forme biografického rozpravania, povzbudzujtce k nasledovaniu.

Piaty prispevok je od Jozefa Mlaceka (101-131) anazov témy je Signaly
intertextovosti v procese formovania systému Zanrov ndboZenského Stylu. Autor
skuma prejavy alebo signaly medzitextového nadvézovania na Grovni celych typov
textov (architextové signaly). V centre zdujmu prispevku si pojmy ndbozensky $tyl,
varianty nabozenského $tylu, Zanre nabozenského Stylu, intertextovost’. Najprv sa
venuje pojmu Syl (nabozensky). Skutocnost’ ndbozenského $tylu ako samostatného
literarneho $tylu autor podklad4 Stidiami F. Mika a J. Mistrika. Nésledne riesi teériu
vnitornej &lenitosti nabozenského $tylu. Clenitost’ nabozenského §tylu rozobera tiez
podla odbornikov S$tylistiky Mika a Mistrika. Miko pocita s viacerymi typmi
nabozenskych textov: liturgické (obradové), modlitbové a kazatel'ské utvary (zanre).
Mistrik vycletiuje dva zdkladné druhy Zanrov nabozenského Stylu: katecheticky
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a konfesijny a tri sekundarne Zanre: liturgicky, kazatel'sky a biblicky. Dalej autor
ponuka vlastnt predstavu vnutorného ¢lenenia ndbozenského Stylu. Kriticky v nej
nadvédzuje na Mika a Mistrika. Autor v rdmci ndbozenského Stylu rozliSuje prva
skupinu: liturgicky, modlitbovy a paraliturgicky $tyl (texty pri predizent liturgickych
slaveni). Druhou skupinou Zanrov su texty hovoriace o Bohu — kazatel'sky
a katecheticky Styl. Nasledne sa autor venuje téme osobitosti alebo neosobitosti
biblického $tylu v rdmci nabozenského $tylu. Autor sa nepriklana k osobitnému
vydelovaniu biblického stylu, najmi na zdklade Stidie Josefa Bartoiia (nejde
0 osobitnil modelovu Strukturu, podl'a ktorej by vznikali celkom nové texty, napr.
nevznikaju nové zalmy).

Autorom d’alSieho prispevku je Jan Sabol (133-153) ajeho témou je
Tendencia k homeostaze semiotickych Struktur v biblickom texte. Autor vzhl'adom
na biblické texty zdoraznuje ich znakovost’. V tychto textoch je mnozstvo znameni,
zjaveni, podobenstiev. Ako priklad uvadza JeziSovu re¢ v podobenstvach (Mt 13).
Komplexny semioticky ramec pripomina obraz ohnivych jazykov a hovorenie inymi
jazykmi v Skutkoch apostolov. Na priklade spominanych biblickych textov autor
poukazal na homeostazu, teda na dynamickt funkénti rovnovahu, harmoniu v texte,
na rovnovahu ikonicko-symbolickych znakovych systémov. Ide o vyvaZovanie
vonkajSieho obrazu a vniitorného vztahu (napr. ohnivé jazyky a vel’ké Bozie skutky).

Siedmy prispevok v &asti Biblické texty je od Blazeja Strbu (155-193)
s nazvom Nebezpecenstva pri prechode Jordanom podla exegétov. V tivode
prispevku je predstavend metdda, ktorou sa bude pracovat’ — historicko-kriticka
metdda, ktorej niektoré kroky budu predstavené na biblickom texte o prechode
Izraelitov Jordanom z Knihy Jozue (Joz 3,1-5,1). Strba sa cez tento priklad chce
priblizit’ k teoretickému uvazovaniu nad samotnou metddou. V prvej Casti Studie
predkladé prierez viac nez storo¢ného vyskumu Knihy Jozue podla historicko-
kritickej metody. Spomina $tudie najmd nemeckych, francuzskych a anglickych
autorov. V druhej Casti Studie sa venuje syntaktickému rozdeleniu textu s vytvorenim
pracovného prekladu. Rozdelenie textu je aj grafické, predlozené na deviatich
stranach. Po predstaveni textu sa autor venuje jeho dvom hlavnym literarnym
problémom — literarnej Struktire a urceniu §irSicho literarneho kontextu a ponuka
dejinny prehlad ich rieSeni. V literarnej Struktire st problémy chronolégie,
opakovanie spravy o vybere dvanastich muzov, premiestiiovania pozicie kitiazov pri
neseni archy, odlisné umiestnenie pamétnych kameiiov a dva vyklady o vyzname
kametiov. Na rieSenie tychto textovych tazkosti st ponuknuté vysvetlenia viacerych
exegétov v horizonte 150 rokov (napr. J. Wellhausen, O. Eissfeldt, M. Noth). V tretej
Casti je pozornost zamerand na klucové opakovanie v skiimanej perikope —
opakované opisanie prechodu cez Jordan — a tu je priblizend praca historicko-
kritickej metddy ajej vyznam pre zistenie priCiny tohto opakovania uvedenim
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rieSeni od viacerych exegétov. Strba nasledne akoby poodide d’alej od nazorov
exegétov — Casto aj protirecivych — a predostrie Struktaru textu a jej odborny opis (aj
s dérazom na vyznam syntaxe v perikope), ¢im podava navrh vidiet' v opakovani
udalosti v prechode cez Jordan nie napétie, ale sulad. V zavere uzndva hodnotu
historicko-kritickej metédy pre skimanie posvétnych textov (skiimanie prameiiov
a vznikanie textu), ktora vSak cCasto vedie k roztrieSteniu ndzorov a k zataraseniu
cesty k najdeniu posolstva, ktoré do biblickych textov vniesli svitopisci. Vychodisko
ponuknuté autorom je venovat pozornost syntaktickej stranke hebrejského textu.
Gramatickd a literdrna znalost’ textu otvdra cestu cez rieku naroénych biblickych
textov.

Po tomto prispevku nasleduje druhd cast zbornika sndzvom Umelecké
a medidlne texty. Prvym prispevkom v tejto Casti je Studia Mariana Andricika (197-
206) s nazvom Dekonstrukcia a preklad. Autor sa v prispevku zaobera jednym
z prejavov postmoderného myslenia, ktorym je dekonsStrukcia, ktora sa spaja najma
s menom francuzskeho filozofa Jacquesa Derridu (1930 — 2004). Tento prejav
myslenia alebo sposobu Citania rozoberd vzhl'adom na akykol'vek text, vratane
umeleckého. Sucastou dekonstrukcie je poukazovanie na vnutorné protirecenia
jazyka aneexistenciu jeho staleho, transcendentného vyznamu. Autor spomina
velku kritiku tohto spdsobu citania. Vo svojom prispevku nechce tento pristup
obranovat, ale chce poukdzat' na jeho prinos, ale aj rizikd, najmd vo vztahu
k umeleckému prekladu. Délezitym znakom dekonstrukcie je odkladanie konecného
vyznamu slova, nedd sa dojst ku konecnému vyznamu. Preto aj pri preklade
umeleckych diel podl'a Derridu nejde az tak o vernost’ originalu, ale o prileZitost’
vytvérat si vlastné vyznamy slov a o prezitie origindlu v cudzom jazyku.
Dekonstrukcia pri prekladoch kladie otazky, co sa ma vlastne v preklade preniest,
ked’ neexistuje staly vyznam slova. Autor navrhuje, Ze aj pri takomto pristupe k textu
je treba brat do uvahy kontext, v ktorom sa vyskytuje slovo, niekedy aj
s protichodnym vyznamom. Nakoniec berie do uvahy zodpovednost’ prekladatel’a
a jeho zdravy rozum.

Druhym prispevkom v druhej casti zbornika je prispevok Markéty
Andri¢ikovej (207-222) snadpisom Hladanie zmyslu a posvicovanie priestoru
(Symbolika obrazkovej knihy Dierozrut Slavky Liptikovej a Fera Liptika).
Vzhl'adom na cely zbornik nesie v sebe prispevok tu vynimocnost’, Ze jeho autorom
je jazykovednd odborni¢ka. Vnésa svoj originalny pohl'ad na spracovavanu tematiku,
popri prevladajucom pohl'ade odbornikov, ako muzov. V tivode prispevku autorka
poukazuje na mravné hodnoty, ku ktorym vedie literarne dielo. Prispevok je
interpretaciou literarneho diela pre deti a mladez od manzelov Liptakovcov
s nazvom Dierozrut. Ide najmid o poukdzanie na ,dvojadresnost™ alebo

»viacadresnost™ textov, ktora presahuje pochopenie len detského Ccitatela.
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Zaujimavostou je to, Ze ide o hl'adanie ,,viacadresnosti“ obrazkovej knihy. Najprv
slovami opiSe podobu hlavnej postavy — dierozruta. Autorka opisuje prechod od
fyzickych dier k dieram metaforickym, s prenesenym vyznamom. Hlavna postava
po zjedeni ¢iernej diery pochopi, Ze nikdy nebude schopna sa zasytit', €o ju privedie
k beznadeji. No napokon sa vrati k svojej studni domov a k svojej Zene a ovel’a viac
ako prazdnotu vyhl'adava plnost’. Pribeh naznacuje obraz duchovného zrenia. Pribeh
ponuka viaceré symbolické vyklady. Autorka porovnava spominané obrazove dielo
s knihou Maly princ. Na zlomovom bode v pribehu Dierozrata — ked’ pochopil, Ze
ho nenasyti ni¢ z vonkajSieho sveta — autori pribehu vykresl'uju naplnenie tizby po
naplnenom byti v posvitnom, nabozenskom svete. Nabozensky clovek je clovekom
aktivneho postoja k Zivotu. Autorka v zavere spéja posolstvo ,,slovenského Malého
princa® s biblickym Zalmovym podobenstvom o jelefiovi tiziacom po vode
z pramena, ktoré vyjadruje tazbu ¢loveka po plnom byti v hl'adani Zivého Boha.

Dalsi prispevok od Maridna Gladisa (223-239) méa nazov RAPortiz —
Specificka podoba spravodajského textu v slovenskom komercnom elektronickom
medidlnom priestore. Novum prispevku vzhl'adom na cely zbornik je jeho zameranie
na spravodajsky text a medialny priestor. Zékladnou hodnotou spravodajského textu
alebo komunikatu je jeho informa¢néd hodnota. M4 vSak aj iné hodnoty: korela¢nu,
kontinuitnu, socializa¢ni, mobiliza¢ni a zdbavni. Autor sa zameriava najmi na
zabavnu hodnotu komunikatu, ktora sa vyjadruje infotainmentom, o je vyuzivanie
prvkov zébavy pri tvorbe spravodajskych textov (informovat’ a pobavit). V fiom
prevazuje atraktivita spracovania informacie nad jej vecnym a obsahovym
vyznamom. Pozitiva infotainmentu st uvolnenie a zbavenie stresu prijimatela,
negativom je zjednoduSovanie spravodajského textu. Jeden z prejavov
infotainmentizacie medialneho spravodajstva je RAPortdz, ¢o je tzv. spievané
spravodajstvo. Tento prejav pouZila televizia Markiza v relacii Televizne noviny
v roku 2015. Takato forma spravodajstva bola pouzitd kazdi nedel'u na konci
hlavnej spravodajskej relacie. Bol to hudobne, prostrednictvom rapu spracovany
prehl'ad najdolezitejsich spravodajskych udalosti tyzdna. Zamerom bolo odl'ahcenie
naro¢nych tém a uputanie vekovo mladSicho medidlneho publika. Zaroven aj
zvySenie sledovanosti a zvySenie zdujmu zadéavatel'ov reklamy. Tento prvok nemal
uspech. Mladé publikum tato novinka nezaujala a tradicnému divakovi prekazala,
lebo nartiSala tradicni Struktiru hlavného spravodajstva. RAPortdz akoby tiez
kopirovala Struktaru spravodajského celku. Odvysielanych bolo 11 €asti s priemernou
dizkou trvania 80 sekind. Autor prispevku poniika prepis vietkych &asti. Prvky
RAPortéze boli pre spravodajsku relaciu cudzorodym prvkom, ktory sa neudrzal ako
jej sucast’.

Stvrtym prispevkom v tejto &asti zbornika je prednaska Martina Golemu
s nazvom Text a ,, textualisti* v dobe sekundarnej orality (241-269). V prednaske
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vychddza z vyskumov Waltera Onga, ktory sa v nich venoval dejindm textu pred
epochou pisaného ¢i tlaceného textu. Ong spomina termin oralita (diSputacia), ktora
ma jednotlivé historické $tddia. Autor sa zameriava na obdobie gramotnej orality,
tzv. sekundarnej oralnej kultury. Toto obdobie vidi najmé v odstivani pisanych
textov a vyzdvihovani orality telefonov a médii (rozhlas, televizia). Je tu masivny
nastup novych médii. Konkrétny priklad ,,beztextového* basnického umenia uvadza
»slam poetry®. Ide o beztextové poetické umenie. Nie je urcené pre textovy zapis,
ale skor pre videozdznam. Ide o ,,nepisantl poéziu“. Vzt'ah orality a gramotnosti je
zrejmy aj pri vzniku zapisanych evanjelii. Autor polemizuje o textualistickom
modeli komunikécie. Kultary zaloZzené na pisme povazuju re¢ za nie€o, ¢o ma
informacny charakter, zatial’ Co pre oralne kultury je re¢ skor akénym prejavom (ako
nieCo urobit’ inému). Literatira nie je fixovana na text, ale je to komunikacny proces.
Re¢ nie je len informativna. Potrubny model komunikacie je nahradeny modelom,
kde informécia nie je nie¢im, o sa len prenaSa medzi dvoma myslami, ale vytvara
bytie spolu s druhymi.

Jozef Puchala (271-288) v prispevku s nazvom Umberto Eco: Nulté cislo
v jeho uvode spomina rézne pohl'ady na masové média a na rézne sposoby ich prace
s informaciami. Autor sa zameriava na metddy manipuladcie médii s informaciou
(ignoracia, potlacenie, loz, netiplné informacie, sposob radenia sprav, nevyvazenost
a nalepkovanie). Praktické pouZitie tychto metdd manipulécie ilustruje na poslednom
romane Umberta Eca s ndzvom Nulté ¢islo, z roku 2015. Eco v tejto knihe rozvija
pribeh pripravy nultého ¢isla nového dennika, ktory v Milane vznikol na zéklade
objednavky a financii velkopodnikatel'a, ktorého cielom nie je poskytovat
informécie, ale zastraSovat' a vydierat’ protivnikov s cielom ziskania vyhod. Na
zaklade konania postav odkryva metddy manipulécie s informaciami s ciel'om ohnut’
pravdu: podat’ neuplné informacie, podsuvanie nazorov, nalepkovanie (apridrne
pristidenie vlastnosti), u€inna narazka, loz.

Siestym prispevkom v druhej ¢asti zbornika je prednaska Jana S. Sabola (289-
295) s nazvom Rozpravkovy pribeh ako prototext vo vztahu k televiznym adaptaciam.
Prispevok sa venuje rozpravkovému cyklu s ndzvom ,,Pribehy spod Karpat®, ktory
vychddza z originalneho tvorenia filmového textu spojenim televizneho (filmového)
a divadeln¢ho (babkového) principu. Druhym fenoménom tohto cyklu je prepis
literarneho epického pribehu do filmového tvaru. Autor opisuje vztah medzi
literarnou naréaciou tvorenou slovom a filmovym textom, ktory ma aj svoj vizualno-
akusticky charakter. Obe tieto ,,nardcie” spaja pribeh, epickost. Autor hovori aj
otom, ze filmové umenie predstavuje realitu priamo, kym divadlo nepriamo.
Filmova adaptécia transformuje literarnu predlohu do filmovej $truktary. Filmova
Struktura sa pre svoj epicky charakter ddva do vztahu s epickou kompoziciou
literarneho diela. Literarne texty sa stavaji predlohou k filmovému textu. Z literarnej
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predlohy sa vdaka spolocnej epickej Strukture vytvdra novy televizny tvar.
V spominanom rozpravkovom cykle pévodny epicky prototextovy material umoznil
netradi¢né spojenie divadelného, babkarského a filmového priestoru.

Autorom posledného prispevku je editor zbornika Lukas Stutor (297-309).
Jeho néazov je Prispevok klasickej sociokulturnej antropologie k vyskumu ludovej
slovesnosti alebo Ako citaju ludové carodejné rozpravky antropologovia umenia.
Autor sa zameriava na l'udovu slovesnost, konkrétne na carodejné rozpravky.
Ludovu slovesnost’ uvadza ako priklad toho, akym r6znorodym pristupom mozno
podrobit’ jeden typ textu, a udava dva dovody, preco to tak je: po prvé ludova
slovesnost’ tvori sucast’ kulturnej identity kazdého naroda a po druhé spolocné
nadndrodné dedicstvo folkloru. Cudova slovesnost ma tak transkultirny rozmer,
o ktory sa zaujima sociokulturna antropologia. Tato vedna disciplina sa snazi
vysvetlit' kultirnu rozmanitost' na podklade jednoty l'udstva. Autor v prispevku
skima len dve klasické antropologické Skoly — evolucionizmus a difuzionizmus
aich osobnosti, ktoré priamo vyskumne pracovali sludovou carodejnou
rozpravkou. Autor nacrtava filologické pristupy v zaciatkoch vyskumu l'udovej
slovesnosti, ktoré sa nazyvaju mytologickou tedriou. Patria sem napr. znami bratia
Grimmovci, Fridrich Max Miiller alebo Slovak Pavol DobS$insky. Ohl'adom
vyskumu rozprévok autor spomina evolucionizmus, ktorého stipencami si britski
antropologovia: Frazer, Lang a Hartland. Tento smer sa napdja na predoslé
filologické badania, no nepripusta, ze by vsetky carodejné rozpravky mali povod
v jednej ,,prakulture®. Rozpravky vznikali na r6znych miestach, nezévisle od seba.
Druhym vyznamnym smerom vo vyskume rozpravok je difuzionizmus, ktory skiima
povod jednotlivych rozpravkovych podzanrov, typov a motivov aich spOsob
prenikania zjednej kultarnej oblasti do druhej. Jeho predstavitelom je Teodor
Benfey, Roben Fritz Graecbner a Wilhelm Schmidt. NajvyraznejSim difuzionistickym
prispevkom k vyskumu l'udovej slovesnosti bola americka historicka Skola s jej
zakladatel'om Franzom Boasom. Boas zozbieral najmé pribehy pévodnych Indianov,
v ktorych odkryva obraz ich pdvodného Zivota. Obidve Skoly, tak evolucionisticka,
ako aj difuzionistickd, hl'adali povod 'udovych a ¢arodejnych rozpravok.

Zbornik pontka zaujimavé spojenie skimania biblickych, umeleckych
a medialnych textov. Starobylé, viactisicrocné biblické texty su skimané ,,na jednom
mieste* s textmi modernymi alebo ovel'a novsimi. Je ukdzana hodnota textu, slova,
jazyka. Ukdzana je aj hodnota biblického textu a jazyka, v ktorom je pritomny
neustale zivy dotyk inSpirdcie. Najmé biblické prednasky ponukaji mnohé odkazy
na odbornu literaturu, ¢o je preukazané aj bohatou pouzitou literatarou. V prednéske
Jozefa Mlaceka su dlhé uvazovania vsadené v zatvorkach, ktorymi chceel autor text
lepsie vysvetlit, no niekedy tym dosiahol opak (napr. nas. 107, 109, 120). No samotny
prispevok nesie stopy vysokej odbornosti a autorovho dlhodobého vedeckého
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vyskumu. Je vyznamné, Ze autori najmé v Casti Umelecké a medidlne texty nezabudli
spomenut’ aj deti a mladych l'udi a Zanre ako rozpravky a moderné Styly blizke
mladému ¢loveku, z hudobnych napr. rap. Zbornik obsahujtici prispevky biblickych
a jazykovych odbornikov prispel k vicsej ticte a k reSpektu k textu, k jazyku, k jeho
skimaniu, ktoré obohacuje cloveka a vedie ho k vnimaniu textu ako bohatstva
nazbierané¢ho a odovzdavaného l'ud’'mi kazdej doby.

Michal Malis

doktorand

Univerzita Komenského

Rimskokatolicka cyrilometodska bohoslovecka fakulta
Kapitulska 26

814 58 Bratislava

Slovenska republika
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Medzinarodna vedecka konferencia
Otvaral nam Pisma v KoSiciach
30. september 2020

Centrum pre Studium biblického a blizkovychodného sveta iniciovalo
a v spolupréci s Teologickou fakultou v KoSiciach Katolickej univerzity
v Ruzomberku, Gréckokatolickou teologickou fakultou PreSovskej univerzity,
Slavistickym tstavom Jana Stanislava SAV a Centrom spirituality Vychod-Zapad
Michala Lacka pri prilezitosti ukoncenia slavenia Roka BoZieho slova na Slovensku
zorganizovalo medzinarodnu vedecku biblickt konferenciu, ktora sa uskutocnila
v Kosiciach na pdde teologickej fakulty pod ndzvom Otvdral nam Pisma dna 30.
septembra 2020 — na liturgicka spomienku sv. Hieronyma.

Konferencia bola pdvodne pldnovana s celodennym programom prednasok od
vécsieho poctu tCastnikov ako zo Slovenska, tak i zo zahranicia. Pre zhorSujlcu sa
situdciu ohl'adom Sirenia nového koronavirusu nielen na Slovensku, ale aj v zahranici
sa organizatori rozhodli konferenciu skratit’ len na hlavné prispevky pocas dopoludnia.

Jedinym prednasajucim zo zahranicia, ktory sa mohol konferencie zucastnit’
aj osobne, bol Dominik Markl, SJ, profesor Papezského biblického institatu (PIB)
v Rime. Konferenciu otvoril prednaskou na tému Trauma and Resilience in the
Bible. Prispevok vyuziva poznatky modernej psychologie o skusenosti traumy pri
nazerani na biblické texty a ich vznik v suvislosti s kolektivnymi traumami izraelského
naroda, ako aj rodiaceho sa krestanstva. Prof. Markl zaroven vyzdvihol fakt, Ze
Biblia traumy nepotlaca, ale priamo sa s nimi konfrontuje, o poukazuje na
dolezitost’ Celit’ aj sticasnym spoloCenskym iosobnym traumém prave vo svetle
biblickych textov.

Dalsi prispevok pochadzal od SSDr. Attilu Bodora, absolventa PIB
a v suCasnosti profesora na Univerzite Babes-Bolyai v meste Kluz v Rumunsku.
Prednéska zaujala uz svojim ndzvom uzko suvisiacim so stcasnou pandemickou
situaciou: Odkazuje Izaias 26,20 na sucasnu pandémiu koronavirusu? Rozdiel medzi
prevenciou pred infekciou a teologickou karanténou v Hebrejskej Biblii. Autor
poukazal na popularne interpreticie tohto textu v kontexte sucasnej pandémie,
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predstavil, ako a za akym ucelom sa biblické texty venuju téme karantény a objasnil
hlbsi vyznam citovaného verSa, ktory pozyva ku ,karanténe* vo vnutri ¢loveka.
Ked'Ze kvoli sucasnym opatreniam sa Dr. Bodor nemohol konferencie zucastnit’
osobne, jeho prispevok odznel v slovenskom preklade.

Nasledujuci prispevok, ktory sa venoval osobe sv. Hieronyma, bol kombinaciou
videozdznamu a prednasky. Vo videozazname profesor archeolog Eugenio Alliata,
OFM, ktory prednasa na Studium Biblicum Franciscanum v Jeruzaleme, predstavil
miesta v Betleheme spojené so zivotom sv. Hieronyma. Videozaznam bol doplneny
vykladom prof. Antona Tyrola z Katolickej univerzity v Ruzomberku o ddlezitosti
Hieronymovho odkazu pre dne$né Casy.

Po fiom odznela prednaska profesora Petra Dubovského, SJ z PIB: Hladanie
svetla v momentoch tmy v Starom zdkone. Prof. Dubovsky predstavil viacero sposobov,
ako sa biblické texty vyrovnavaju stemnymi momentmi starozadkonnej historie
a poukazal na dolezitost vzajomného doplitania sa tychto vysvetleni. Prednaska
odznela ako videozdznam ana naslednu diskusiu sa P. Dubovsky s ti€astnikmi
konferencie spojil z Rima prostrednictvom internetu.

Konferenciu uzavrel prispevok Dr. Miroslava Varsa zo Slovenskej akadémie
vied na tému: Ucenie ako proces otvirania sa Zivotu v Z 119. Dr. Var$o najprv
predstavil spdsoby nadobudania vedomosti na starovekom Blizkom vychode
a v judaizme a néasledne predstavil, ako sa tejto téme venuje samotny Zalm 119.

Pocas konferencie bol oceneny profesor Jozef Les¢insky, ktory sa mnohé roky
venoval ako vyucovaniu Svitého pisma na vysokoskolskej trrovni, tak aj jeho
popularizécii vo farnostiach viacerych diecéz. Ocenenie paméitnou medailou TF KU
prof. Les¢inskému odovzdal velky kanceldr Katolickej univerzity v Ruzomberku
a zéroven kosicky arcibiskup Mons. Bernard Bober.

Konferenciu svojou pritomnostou podporil aj Mons. FrantiSek Rabek, vojensky
ordinar a predseda Rady pre vzdelanie, vedu a kulturu pri Konferencii biskupov
Slovenska.

Pre protiepidemické opatrenia sa konferencie mohlo osobne ztcastnit’ len
obmedzené mnoZzstvo ucastnikov. Vzhl'adom na uvedené bolo mozné konferenciu
sledovat’ aj prostrednictvom Zzivého prenosu na internete a urobilo tak viacero
ucastnikov ako na Slovensku, tak i v zahrani¢i. Videozdznam celej konferencie je
dostupny v archive. Odkaz nan sa nachadza v sprave o konferencii na internetovej
stranke Centra pre $tidium biblického a blizkovychodného sveta www.biblia.rimkat.sk.

Konferencia bola po cely den sprevadzana biblickou vystavou zo sukromne;j
zbierky Michala Lapcéaka, kazatel'a Bratskej jednoty baptistov v PreSove. Zbierka
predstavuje rozne spOsoby starovekého pisma, spdsobu pisania auchovavania
biblickych textov od tabuliek, cez zvitky, kodexy az po najmodernejsie vydania
Biblie.
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Konferencia a vystava boli povzbudivym momentom uprostred situécie, ktora
nepraje organizovaniu podujati podobného charakteru. Zaujemcovia o prehlbovanie
poznania sveta Biblie a sucasnych trendov v jej skiimani tak mali moZnost’ stretnat’
sa asponl na chvilu aj osobne a mohli sa tak obohatit’ pohl'admi odbornikov zo
Slovenska i1 zo zahranicia.

SSLic. Matus Imrich

Centrum pre Studium biblického a blizkovychodného sveta
Hlavna 91

042 03 Kosice

Slovenska republika

Nominacia na Cenu Jozefa Budu 2019 - 2020

Redak¢na rada Casopisu Studia Biblica Slovaca otvara nominaciu na Cenu
Jozefa Budu za roky 2019 — 2020. Ocenenie dostane osobnost’ posobia v oblasti
exegézy a exegetického skumania Svitého pisma. Dolezitym kritériom je odborna
a vedecka praca aspon v jednej z danych biblickych oblasti — filologicka, historicka,
exegetickd a teologicka. Navrhy mozete posielat’ na mailova adresu redakcia (at)
biblica.sk alebo poStou na adresu redakcie StBiS/ (Banska 28, 976 32 Badin) do
konca roka 2020.

Ocenenie udel'ované redakciou StBiS/ nesie meno po vyznamnej osobnosti na
poli slovenskej biblistiky a zndmom profesorovi RKCMBF UK Jozefovi Budovi
(14. 9. 1898, Nemecka — 23. 6. 1994, BAc). Cenu Jozefa Budu udel'uje redakcia
StBiS! jednotlivcovi za odbornu a vedecku pracu v oblasti exegézy a exegetického
skimania na Slovensku a vo svete vobec. Ide v prvom rade o moralne uznanie za
odbornu a vedecku pracu v oblasti exegézy a exegetického skiimania zverejnen¢ho
predovSetkym v Casopise StBiSI. Zohladiiuje sa aj vSeobecny prinos v oblasti
biblistiky. Cena sa udel'uje od roku 2012 kazdé dva roky.

Redakcia StBiSI
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