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How Was the Book of Judith Received
among the Eastern Fathers of the Fourth Century CE?

Dionisio Candido

Introduction

The history of biblical interpretation is closely intertwined with the history
of the thinking of the Church Fathers. Within this framework the book of Judith
provides an interesting example of the range of opinions expressed by these early
Christian thinkers' about its status as divinely inspired, its theological import,
and usefulness to the Church. Since it is attested only in Greek, Judith is part of
the so-called “deuterocanonical” books of the Septuagint. From the earliest
centuries of Christianity, the patristic sources show that at least some Christian
communities such as those in Palestine were aware of the problems connected
with the absence of this book in the Hebrew canon. In this regard, the most
striking testimony of the book of Judith is provided by Origen (ca. 185 — 254
CE).? After Origen, the book of Judith is mentioned sporadically in some patristic
works of the East. The question of its interpretation in the first centuries CE is
thus intertwined with that of the canon, i.e. of the collection of the biblical books

! Some commentaries on the book of Judith focus only on the most famous Church
Fathers such as Clement of Rome, Clement of Alexandria, Origen, and Jerome (cf. GERA,
Judith, 13-15). Others concentrate on the Latin Church Fathers such as Ambrose, Jerome,
Prudentius, Paulinus of Nola and Augustine (cf. WILLS, Judith, 107-110). In my commentary
on the book of Judith I have briefly dealt with some of the Eastern Fathers presented in the
present study: Methodius, Cyril, Serapion, Athanasius and Basil (CANDIDO, Giuditta, 242-
247). In this article I will provide some of my analysis of these authors in a broader and more
in-depth manner and supplement the discussion with other Church Fathers, such as Eusebius
of Cesarea, Epiphanius, Amphilochius and John Chrisostomus. Where it is not specified, the
English translation of their works is mine.

2 Tept o0 Hudis &xpfiv Eyvaxévar 8t ‘EPpaiol 16 TwPie od xpdvrat, 000t Tff Toudib- 00dE
yap éxovaty adta xdv év amoxpldols EBpdiotl, ws am’ adtdv uabévres éyvaxapey “We must
admit that the Jews do not use either Tobias or Judith. In fact, they do not have them in
Hebrew, even among the Apocrypha, as we have ascertained from their own” (ORIGEN, Letfer
to Africanus, 19, 13; Philocalie, 562-563).
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2 How Was the Book of Judith Received?

which Christianity progressively recognized as divinely inspired and essential to
the Christian message.

In particular, the fourth century CE is rightly considered “the golden age’™
of patristic literature. Among the many concerns in this growing corpus are
discussions about the shape of the biblical canon and the merits of the individual
books that should be included. The present study will examine all the references
to the book of Judith (or their lack) in the works of the most important Church
Fathers who in the fourth century CE represented various areas of the Christian
East: Palestine (Methodius of Olympus, Eusebius of Caesarea, Cyril of Jerusalem,
Epiphanius of Salamis), Egypt (Serapion of Thmuis, Athanasius of Alexandria),
Cappadocia (Basil of Caesarea, Amphilochius of Iconium) and Syria (John
Chrysostom).

My aim is to highlight the use of the book of Judith in the argumentation
of the Fathers. We will also show how some of them directly or indirectly express
doubts about the inspiration and canonicity of the book, while others finally do
not mention it at all within the biblical canon.

1 The Banquet by Methodius of Olympus

The sources that allow us to outline a precise biography of Methodius (ca.
? —311 CE) are rare and often inconsistent with each other*. He came from Asia
Minor and was first appointed bishop of Olympus in Lycia and before taking the

3 «_..the «golden age» of patristic literature extends from the end of the Diocletian
persecution (311) until the Council of Chalcedon (451)” (KANNENGIESSER, Handbook of
Patristic Exegesis, 673).

4 JEROME, De viris illustribus, 83, says on Methodius: Methodius, Olympi Lyciae et
postea Tyri episcopus, nitidi compositique sermonis Adversum Porphyrium confecit libros,
et Symposium decem virginum et De resurrectione opus egregium contra Origenem, et
adversus eumdem De Pythonissa, et De autexousid, In Genesim quogue et In Canticum
canticorum commentarios, et multa alia quae vulgo lecitantur. Ad extremum novissimae
persectutionis sive, ut alii affirmant, sub Decio et Valeriano in Chalcide Graeciae martyrio
coronatus est “Methodius, bishop of Olympas in Lycia and then of Tyre, composed in
a limpid and elegant style the books Against Porphyrius, the Symposium of the Ten Virgins,
On the Resurrection an important work against Origen and also against him On the
Soothsayer, one On Free Will, also Commentaries On Genesis and On Song of Songs and
many other works which are read by a wide audience. Towards the end of the last persecution
or, as others say, under Decius and Valerian he received the crown of martyrdom in Chalcis
of Greece.” Cf. GIROLAMO, Gli uomini illustri, 190-191.

Studia Biblica Slovaca



Dionisio Candido 3

same office at Tyre in Phoenicia, in the northern coastal region of Palestine. He
was martyred during the Roman persecution of Diocletianus in 311 — 312 CE.

One of Methodius’ works that has come down to us complete and in the
original Greek version is the Symposium of the Ten Virgins (Zvumoaiov ¥ Tept
ayvelag), also known as The Banquet. The text is presented as a dialogue between
a group of ten maidens and the daughter of Philosophy in the garden of Virtue;
the latter promises a reward to the maiden who best exhorts virtues of chastity.
This oratory competition is a literary device to praise the merits of virginity. In
this regard, Marcella, one of the protagonists, expresses herself with an image
that recalls the myth of the winged chariot in the Phaedrus, thus demonstrating
Methodius’ intellectual debt to Plato:

Chastity (ayvela) is a rare and difficult good to achieve: the higher it is
and the more excellent it is, the greater the dangers it runs. It needs
therefore strong and noble characters, which by decisively cutting off
the current of pleasure, direct the chariot of the soul (t0 &xnua Tijs
Yuyiic) upward (@vw) and without abandoning the goal can easily
transcend the universe with the very strong momentum of intelligence
(wwolag) and place themselves on the truly heavenly vault. (The
Banquet, 1,1)

In the final Hymn, one of the virgins, Thecla, allegorically refers to the
Church as Virgin and Christ as the Bridegroom. The Hymn is accompanied by
a refrain at the close of each stanza, “I am a virgin for you” (ayvedw got). Not by
chance, just seven specific biblical characters are recalled throughout the hymn
to provide examples of chastity which are worthy of praise. In general, the list of
the great characters of the Old Testament can be considered a kind of literary
practice of some Church Fathers that goes back at least to Clement of Alexandria
(ca. 150 — 215 CE) and Origen (ca. 185 — 254 CE)°. In this Hymn in particular,
each character is evoked for the particular circumstances in which his or her
chastity was preserved: Abel (stanza 11), because his untimely death prevented
him from marrying (cf. Gen 4:1-8); Joseph (stanza 12), son of Jacob, for resisting
the seduction of Potiphar’s wife (cf. Gen 39:7-15); Jephthah’s daughter (stanza
13), because she was sacrificed to God by her father when she had yet “known
no man” (cf. Judg 11:34-40); Judith (see below); Susanna (stanza 15-16), for

5 Cf. CLEMENT D’ ALEXANDRIE, Le Stromates 1V,119 (SC 463, 252-254); ORIGENES,
Buch V-VIII gegen Celsus 13,3 (GCS 3, 327).
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4 How Was the Book of Judith Received?

resisting the two perverse elders (Dan 13:1-64; specifically vv. 22-23); John the
Baptist (stanza 17), for his austerity but also for his courage in calling Herod to
chastity (Matt 14:1-12; specifically vv. 3-4). The last, seventh figure of the Hymn
is the Virgin Mary (stanzas 18-23). The discussion of Judith is found in stanza 14:

Conductor of foreign hosts with shrewd (edatéyots)

snares (80Ao1) Judith decapitated, with her beauty

having seduced him, but not defiling the limbs of the body,
loudly exclaims:

I am a virgin for you. (The Banquet, Hymn, 14)°

While stanza 14 appears quite terse in recounting Judith’s lethal activities
against Holofernes (Jdt 13:1-10), it, in fact, provides precise comments about the
virtues of Judith’s actions: the first concerns Judith’s cunning, which she operates
“with shrewd snares”; the second explains that her seduction served to attract the
enemy, and that this behavior is beyond moral or ethical critique because “the
limbs of the body” were not defiled. In this way, two delicate questions are here
resolved: Judith’s deception and seduction are justified by keeping her virtuous
chastity intact as she defeated Israel’s enemies. Methodius therefore becomes
one of the most illustrious spokesmen of an allegorical and moralistic reading of
the book of Judith, emphasizing the female protagonist’s abstinence.

2 Chronicle and Ecclesiastical History by Eusebius of
Caesarea

Eusebius (ca. 263 — 340 CE) was born in Caesarea Maritima, in Palestine,
and became bishop of the city in 313 CE. Trained at the school established by
Origen at Caesarea, Eusebius can be considered the most authoritative historian
of the Church of the patristic era. This is particularly evident from reading his
Church History (ExxAnoaatiny totopia), which documents the chronological
development of Christianity from its inception until the first years of the reign of
emperor Constantine (306 — 337 CE). He was a witness to and protagonist of the
developments preceding and following the Council of Nicaea (325 CE),
particularly with the arguments surrounding the Arian controversy; he was also
an ardent defender of emperor Constantine.

® METHODE OF OLYMPUS, Le Banquet, 316-317 (SC 95, 316-317).

Studia Biblica Slovaca



Dionisio Candido 5

The first source in which Eusebius comments on the character of Judith is
Chronicle (Xpovixol xdvoves xal eémToun mavtooanijs iotoplas EAMvwy Te xal
BapPdpwv), composed around 303 CE. As a whole, the work is a historiographical
writing in which Eusebius records the most important events in the history of
humankind, especially those narrated in the Bible. One of the peculiarities of the
work is the use of synoptic tables, which chronologically charts the important
events that occurred from the time of Abraham to Constantine; by emphasizing
the antiquity of biblical history, Eusebius intended to give it credibility in the
eyes of the pagans.

The Greek original of Chronicle has been almost completely lost. Around
the sixth century CE a translation was made into Armenian, but it remained
practically unknown until the end of the eighteenth century CE. Much more
famous is Jerome’s Latin translation (347 — 420 CE). In fact, he not only
interpolated Eusebius’ text on occasion with his corrections, but also added
events to the chronology until 337 CE. One finds here only a fleeting reference
to the book of Judith: Cambisen iustum aiunt ab Hebraeis secundum
Nabuchodonosor vocari, sub quo Judith historia conscribitur “They claim that
Cambyses the righteous was called by the Jews according to Nebuchadnezzar,
during whose reign the story of Judith was written” (Chronicle, 11)’. The quote
is very short, and supplies only the date of composition, which Eusebius reckons
to the time of Cambises II (529 — 525 BCE).

Another of Eusebius’ work that refers to Judith is Church History
(CExxAnoeotiey iotopia), which documents the chronological development of
Christianity from its inception until the reign of emperor Constantine (306 to 337
CE). Unlike Chronicle, this work should not be understood as a systematic
description of past events in church history. It does, however, contain copious
historical documentation from the first three centuries of Christianity. Here we
find a direct reference to the book of Judith and more specifically to the character
of Achior (cf. Jdt 5-6; 14). In Church History 1,7, he intends to show that there
are no substantial discrepancies between the two genealogies of Jesus in Matt
1:1-17 and in Luke 3:23-38. He reminds the reader that Herod the Great (72 BCE
— 4 CE) feared that evidence of his non-Jewish lineage would emerge, and so he
had destroyed all the birth records:

7PG 19, 468. Cf. the translation from Armenian in EUSEBIUS, Die Chronik, 152.
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6 How Was the Book of Judith Received?

Herod [...] burned the records of the generations, which were in the
archives, with the list of Jewish lineages: those of the proselytes (Té&v
mpoanAUTwY), such as Achior Ammonite (wg Axiwp Tol Appavitov) and
Ruth Moabite, and those of the so-called ‘mixed’, who had come from
Egypt. (Church History 1,7,13)8

The character of Achior is described only in the book of Judith, which
presents him as an Ammonite general who joined the Assyrian army led by
Holofernes. When Achior first enters the scene, he speaks these words:

My lord, hear this account from your servant; I will tell you the truth
about this people that lives near you (that inhabits this mountain
region); no lie shall escape your servant’s lips. (Jdt 5:5)

Perhaps it is this commitment to the truth that saves Achior in the end; in any
case Achior is important to Eusebius because he illustrates how one can be
included in the history of the people of Israel (Jdt 5:5-21). He is first expelled
from the Assyrian camp for a sympathetic view towards Israel and is condemned
by general Holofernes to suffer the same fate as the rebellious Israelites in the
town of Bethulia. Yet, later, in the face of Judith’s victory, “he believed deeply
in God, and was circumcised and received into the house of Israel forever” (Jdt
14:10). The legitimacy of the circumcision and the conversion of Achior, the
Ammonite, will be taken up and reworked in various ways by post-biblical
sources both Jewish and Christian’. It is noteworthy to mention here that Achior’s
fate as a convert to Israel contradicts a command in the Torah:

The Ammonite and the Moabite shall not enter the community of the
Lord; none of their descendants, not even to the tenth generation, shall
enter the community of the Lord. (Deut 23:4)

Yet other books in the Old Testament convey a different message; that is, the
welcoming of pagans into the chosen people (see Ruth the Moabite in Ruth 1:16;
4:11b). Thus, Eusebius’ citation of these characters can be understood as
functional to highlight those pagans who played a negative (Herod) or a positive
(Achior and Ruth) role within the people of Israel.

8 EUSEBE DE CESAREE, Histoire Ecclésiastique (SC 31, 28)

° “His [Achior’s] conversion typifies the conversion of the Gentiles, an interest which
became increasingly important in post-exilic Judaism” (MONTAGUE, The Books of Esther &
Judith, 20). It is worth noting that in the first century CE Flavius Josephus (4nt., 13.318)
records a forced conversion to Judaism of the Galilean populations occurred in the second
century BCE.
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Dionisio Candido 7

3 Catechetical Lecture 4 by Cyril of Jerusalem

A short space can be devoted here to Cyril of Jerusalem (ca. 315 — 387
CE), one of the most prominent Fathers of the Eastern Church in fourth century
CE, because of his references to the books of the Bible in use in his area, i.c. the
biblical canon he knew. Cyril is remembered for his episcopate in Jerusalem (348
CE onwards). Around the year 348 CE he preached at the Martyrium of the newly
built basilica of the Holy Sepulcher, commissioned by Constantine the Great
(274 — 337 CE). These sermons were written down and bound as the eighteen
Catechetical Lectures and the five Mystagogic Catechesis.

In Catechetical Lecture 4, Cyril explains to the neophytes (veodwTioTot)
the doctrinal and ethical fundamentals of the Christian faith. His first concern is
with sacred Scriptures in order to immediately refute the heretics and lay claim
to the Church’s authority to interpret its own books correctly. But it is also
necessary to clarify which books are to be considered “sacred” by the Church:

Diligently learn from the Church which are the books of the Old
Testament and which are the books of the New. And do not read any of
the Apocrypha (undév Tév dmoxpidwv): for you who do not know the
truths accepted by all, why do you toil in vain about controversial
subjects? Read the divine Scriptures (tag feiag ypadig), these twenty-
two books of the Old Testament (tag eixoot 0o PifAoug Tis TaAaids
dtabxns tadtag), translated by the seventy-two interpreters (tég Omo
v €Pdounxovta Vo ‘Epunveutdv épunvevbeicas). (Catechetical
Lecture 4, 33)

While rejecting the so-called “apocryphal” books (ta amoxpida),
therefore, Cyril does not strictly limit himself to the “twenty-two books” of the
Old Testament, which would correspond to those of the so-called “short” Hebrew
canon. He also mentions the translation of the Septuagint (or the Seventy-two),
thus showing that he is familiar with the so-called “long canon” that had long
been in use by the Eastern Churches. Yet, when listing the books of the Old
Testament, Cyril keeps to the list of the twenty-two books of the Hebrew canon
for practical concerns (Catechetical Lecture 4, 35-36)'°, and the book of Judith

10PG 33, 497-500.
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8 How Was the Book of Judith Received?

is not kept. Finally, it is worth mentioning that although it is clear Cyril prefers
the so-called Hebrew “short canon” as essential to the Christian message, he
simultaneously acknowledges the importance of the Greek version of the
Septuagint.

4 Panarion by Epiphanius of Salamis

Epiphanius (ca. 315 — 402 CE), a native of Gaza in Palestine, was bishop
of the city of Salamis, on the eastern shore of the island of Cyprus. His
experiences as a young monk in Egypt would leave an impression on him that
lasted for the rest of his life. From the point of view of doctrine, he can be
considered one of the most important proponents of the Antiochene tradition.

Among his works that have been preserved, the most well-known is
perhaps the Panarion. Here, while referring to the Old Testament, Epiphanius
states:

These are the twenty-seven books (gixogt éntd) given by God to the
Jews: according to the Hebrew language they are counted by them as
twenty-two (glxogt d0o), since ten books are duplicated and to be
counted as five. Of this I have elsewhere spoken at length. By them
there are two other books which are in doubt: the Wisdom of Sirach
and the Wisdom of Solomon; apart from a few other apocryphal books
(xwpls &My Tvév BifMwy évamoxpidwy). (Panarion 1,1,6)!

For Epiphanius, these twenty-seven books were like a “pedagogue”
(raudaywyos) for the Jews until the time when Christ would come. The reference
to the number twenty-two, expanded to twenty-seven, depends on the Hebrew
canon because the status of Sirach and Wisdom were in doubt. In this way, the
book of Judith does not fall within the list of sacred books and is thus categorized
as one of ta BiPfAla évamoxpida, “the apocryphal books.”

S Against the Manichaeans by Seraphion of Thmuis

Serapion (ca. 300 — 370 CE) is called Thmuitanus because he was bishop
of Thmuis in Egypt, today known as Timay al-Imdid. He is known to have had

11 PG 41, 213. Cf. WILLIAMS, The Panarion, 26. Cf. also Panarion 111,1,5 (PG 42,
560), in which Epiphanius briefly reports on his canon.
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Dionisio Candido 9

close relations with Antony (ca. 251 — 356 CE), the father of Egyptian
monasticism, and with Athanasius of Alexandria (see below).

It is in his treatise Against the Manichaeans that Serapion quotes a passage
from the book of Judith. Firstly, he recalls the figure of Joseph, son of Jacob and
last patriarch, because he was an example of courage and self-mastery. By
relying on the narrative of Genesis, Serapion notes that despite being abandoned
by his brothers and the consequent loss of his freedom (cf. Gen 37:12-36), Josef
did not give in to despair. Moreover, he preferred to suffer and risk his life rather
than give in to lustful pleasure (cf. Gen 39:7-20). In this precise context that
Serapion introduces the character of Judith:

This is an example of wisdom (tj¢ uév cwdpoalvyg vméderypa); many
others are examples of courage (t#js 0¢ dvopeiag), but a particular one is
that of Judith. She was weak and frail (dofevés xal drolpov), because
she was a woman; but she was also bold and courageous (etoApov xal
Gvdpeiov), because she had faith (émel moTdv fv). What was impossible
in men’s expectations he showed them possible through courage. She
accomplished unexpected events through faith and hope (gis wioTv xal
¢\mida), having been strengthened in courageous faith (&vdpeia mioTer).
Indeed, the doors opened and the young woman went out, and with only
one servant, not fearing suspicion because of her beauty, not being
worried about swords, not fearing that he might rape her or survive
enforced licentiousness, not fearing that she would have to suffer the
unexpected from a sword, but rather conquering with courage the fear
of the sword (10 pév doPepdv Tol Eidoug Tff avdpeia vixdoa) and
entrusting her beauty to God (16 0& xaAAos T¢ Oedd mapatiBeyévy). For
he believed that God was the guardian of beauty (tév fedv dpvdaxa |[...]
Tol xaAous): he used swords as sticks lighter than papyrus, having
overcome fear with the wisdom of courage (mematnxvia 6 ¢povuat
Tiic dvdpetag Ty dethav). (Against the Manichaeans, 47, 36)'

As a rhetorical strategy, Serapion emphasizes Judith’s “wisdom”
(cwdpoctvn) and “courage” (qvopeic), which she demonstrated in the biblical
account, and it is in reference to her actions that he coins the syntagma &vopeic
mioTig, or “manly faith.” As had been the case with the patriarch Joseph, Judith
overcame the obstacles of life through faith in God. Moreover, her success was
guaranteed by God as a “keeper of beauty” (dvAag Tod xdAAoug): in this way it is

12 PG 40, 895-942. Cf. SERAPION OF THMUIS, Against the Manicheans, 121-122.
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even clearer that her strategy to entice Holofernes (cf. Jdt 12:10-20) was related
to God’s saving will.

6 Festal Letter 39 by Athanasius of Alexandria

In the era following the Council of Nicaea (325 CE), Athanasius (ca. 298
— 373 CE) stands out as one of the most eminent Church Fathers for his doctrinal
brilliance and his refutation of the Arian heresy. As the bishop of Alexandria in
Egypt, he then had to overcome considerable difficulties, showing great pastoral
wisdom through enduring the adversity caused by both the imperial power and
members of the Church.

Within the context of the polemic against the Arians, Athanasius’ Letters
play a prominent role. The genre, in fact, comes closer to that of a dogmatic
treatise than a simple correspondence. In particular, the so-called Festal Letters
CEmaTolat éopTactixal) were sent annually to indicate the dates of the upcoming
Lent, Easter and Pentecost festivals, and also to address important ecclesial,
organizational, disciplinary and/or doctrinal issues. It is in these Letfers that we
find recourse to scriptural texts in general, and to the book of Judith particular.

For example, in the Festal Letter 39, written in 367 CE, we find a statement
clarifying which books are to be considered canonical:

The total number of books of the Old Testament (tijg uév maiatds
owbnung PBifAia) is therefore twenty-two (16 &plbud ta mdavra
eixoa1000). For I have heard that this is the number of texts handed down
among the Jews (tooalta [...] T& otoela & map’ ‘Efpaiow eiva
napadédotar). (Festal Letter 39, 17)"3

By declaring the number of twenty-two books, Athanasius assumes the Hebrew
canon. The list therefore lacks the book of Judith, as it belongs to the so-called
“deuterocanonical” books of the Greek Old Testament. He then lists the books
of the New Testament and finally inserts a hermeneutical note:

These (books) are the sources of salvation (taiita myal Tol cwtypiov),
so that whoever is thirsty may be satisfied with the words that are in
them; in these alone is in fact proclaimed the doctrine of the right faith.
Let no one add to it or take away from it. [...] But for greater exactness
I add that [...] there are also other books besides these, not canonized

13 FILIPPI — LORA, Enchiridion Biblicum, 16-17.
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(o0 xavowt{ueva), but which the Fathers command to be read by those
who have recently entered (Tois dpTt mpogepyouévols) and want to be
catechized on the discourse of the right faith (BovAouévors xatyyelofat
Tov Tijs eboePelag Adyov): Solomon’s Wisdom, Sirach’s Wisdom,
Esther, Judith, Tobias, what is called the Doctrine of the Apostles and
the Shepherd. However, my dear ones, neither in those canonized, nor
in those to be read, is there anywhere any mention of the Apocrypha
(T&v amoxpudwy uvnuy), but it is a cunning of the heretics, who write
them when it pleases them, granting and attributing to them
a chronology, so that, presenting them as ancient, they may have
a pretext for deceiving the simple in this way. (Festal Letter 39, 19-21)!*

In contrast to the concerns of the heretics, Athanasius seems compelled to
point out which books contain “the doctrine of the right faith” (to T¥j¢ edoefeiag
didaoxarelov). However, he cannot but note that the Church has long since
accepted other biblical books and that these books can be actually valuable for
the new members of the Church. He thus qualifies the books that are usually
categorized as ‘deuterocanonical’’® as those which are ‘not canonized, but
considered to be known by the Fathers’ (o0 xavovi{éueva pév, TeTumwuéva Ot
Tapa TEY Tatépwy avaywwoxesdat). This means that the book of Judith, although
not considered a divinely inspired book, was not counted among the
“Apocrypha” (amoxpuda) and so to be rejected. Rather, this book is considered
useful to read (dvaywwoxopéva) for those who take their first steps in the
Christian faith.

7 On the Holy Spirit by Basil of Caesarea

Basil (330 — 379 CE) is rightly remembered by the title “Great” for his
intellectual accomplishments and spiritual virtues. He also demonstrated wisdom
in his dealings with imperial authorities during his episcopate in Caesarea,

Cappadocia. Those were very precarious years following the celebration of the
Council of Nicea (325 CE) and the spread of the Arian heresy.

Y FILIPPI — LORA, Enchiridion Biblicum, 18-19 (PG 26, 1176; 1436-1437).

15 Note that in addition to the biblical books that later entered the Catholic canon at
the Council of Trent (1545-1563), Athanasius also mentions the Didascalia apostolorum and
the Shepherd of Hermas.
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12 How Was the Book of Judith Received?

Among Basil’s writings on doctrine, the treatise On the Holy Spirit (Ilept
Tol aylov Tvedpatog) occupies a central place, and it represents one of his most
intellectually mature works (it was finished in 375 CE). One of his aims in this
work is to contest Arian Christology, that the Son and the Father were not of the
same essence, and so Basil takes up a number of biblical passages to emphasize
first the equality between the Father and the Son and then to demonstrate the

substantive equality of the Holy Spirit as well'®. In this context, he quotes from
the book of Judith:

So the goods come to us from God through the Son (ta éx Tol Oeol
ayafa o Tod Yiol), who works each of them more quickly than the
word could. [...] Of what extension of time, then, could “he who bears
the universe by his word” (Heb 1:3) and does not operate bodily, he
who does not need, in order to create, the help of his hands, but who by
his irresistible will holds subject the nature of all that he has made? As
Judith says, “Thou hast thought, and all that thou hast thought has been
made before thee” (Qg % Tovdib- Evénoag, ¢nol, xal mapéotnoay oot
névta Soa événoag). (On the Holy Spirit VIII,19)"

Recourse to biblical texts is frequent in Basil’s works to support his
argument: in the same paragraph he cites Jdt 9:5 (cf. 16:14), John 1:9 (Christ the
light), 2 Tim 4:8 (Christ the righteous judge), and John 5:22 (Christ the judge on
behalf of the Father). The communion between the Father and the Son is made
explicit in the creative act: “Goods come to us from God through the Son.”
Basil’s use of other scriptural texts helps us understand better the quotation taken
from the book of Judith.

Basil shows that he is familiar with Judith’s prayer (Jdt 9:1-14), especially
her invocation to God the Creator:

My God, my God, hear me also, for I am a widow. For you have made
things that were before the present, then these things and those to come.
Thou hast conceived the present things and those things to come: and

16 According to Arius, Jesus was considered to be the same as any other human, albeit
with a prominent or elevated status. Meanwhile, the so-called Pneumatomachi tended not to
recognize the consubstantiality of the Holy Spirit: they argued that both the Spirit and the
Son are subordinate to the Father. Basil counters this argument attempting to demonstrate
through the sacred Scripture the indisputable equality between the three Divine Persons. His
arguments will influence subsequent theological developments, including those that grew out
of the Council Constantinople II (381 CE).

17 BASILE DE CESAREE, Sur le Saint-Esprit, 312-314 (PG 32, 101C).
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what thou hast conceived has come to pass (xai éyevifnoav
& évevonng). The things that you had decided have come before you
(xal mapéotnoay & éBovledow) and said, “Here we are, we are here.”
Yea, all thy ways are ready, and thy judgment is already established.
(Jdt 9:4-6).

One can also notice an echo of Jdt 16:14:

To thee shall every creature serve, for thou hast spoken, and [things]
have received existence (81t eimag, xal éyevifnoav)'®; thou hast sent
forth thy spirit, and it hath produced effects: none can oppose thy voice.

Basil had introduced the theme of God’s spoken word a little earlier by
quoting Heb 1:3: “He who sustains the universe by the power of his word”
(0 dépwy T chumavta T@ pRuatt THs duvauews adtol). These words 1:3 recall
the active role of the Son in creation, while the passage taken from the hymn in
Jdt 16:1-17 introduces the theme of the Spirit. In this way, relying on these
biblical texts for his reflection, Basil weaves together the threads of the three
Persons of the Trinity. Thus, it must be recognized that Basil does not provide
any critical exegesis of the book of Judith: rather, he recalls the passages from
the book of Judith because they are useful for his theological and Trinitarian
argumentation. Such a use of the book of Judith within a typically theological
argument, which turns out to be unheard of among the Church Fathers before
Basil, suggests its respectable role within the sacred Scriptures.

8 Iambics to Seleucus by Amphilochius of Iconium

The life and thought of Amphilochius (ca. 340 — 403 CE) is closely linked
to the great Cappadocian Fathers. Born in Caesarea of Cappadocia, he completed
his studies in Antioch and then moved to Constantinople. In 374 CE he was
consecrated bishop by Basil, who had dedicated his treatise On the Holy Spirit to
him, and occupied the episcopal See of Iconium, a city in Galatia that was already
well-known from the New Testament (cf. Acts 14:1-7 and 2 Tim 3:11).

The Iambics to Seleucus are a refined poetic work, which has a moral
purpose: the central point is the importance of sacred Scripture in the personal
formation of the believer. The word of God is considered essential for acquiring

18 The expression &t elmag, xal éyevibyoay, “for you have spoken and [things] have
received existence” (Jdt 16:14), recalls especially Ps 32:9 LXX (cf. also Ps 148:5; Lam 3:37).
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Christian wisdom that is opposed to worldly foolishness. As part of his
apologetic message, Amphilochius outlines his own biblical canon against those
used by the heretics. He does not include the book of Judith!®. The absence can
be considered significant, because it raises the well-founded suspicion that, at
least in the region of Cappadocia in the fourth century CE, the book of Judith
was not yet of such authority as to be included in the biblical canon.

9 Homily 61 on the Gospel of John by John Chrysostom

By the second half of the fourth century CE, John Chrysostom (ca. 344 —
407 CE) had become a popular and celebrated Church Father. His extensive
theological training took place in Antioch and the surrounding area, although in
397 CE he was appointed bishop of Constantinople. His righteousness earned
him enduring fame, but also bitter enemies. It is likely that Chrysostom’s
numerous homilies on biblical texts that we know date from the Antioch period,
more specifically from the decade between 386 and 397 CE. Among these are
Homilies on the Gospel of John. Chrysostom’s style is typical of an oral
exposition; his method for interpreting scriptures follows the Antiochene school.

In Homily 61, Chrysostom recalls the episode in John 10:22-30, where
Jesus emphasizes the inability of his interlocutors to believe his words and works;
he posits here that the central question does not concern the identity of Jesus
himself, but rather the acceptance of his messiahship (Homily 61 on the Gospel
of John, 2). By focusing on the unity of purpose and substance between Jesus
and the Father, Chrysostom highlights Christ’s authority and power. Jesus avoids
all exaltation, and often withdraws to the desert, the place where God has
instructed his people, and where the soul can find peace from worldly concerns.
According to Chrysostom it is the woman who possesses the virtue of
contemplation, since she can live at home, removed from worldly bustle:

So the woman, residing in the house as in a philosophical school
(xafamep v T O0aoxadeiw prrocodias), and turning her thoughts to
it, will be able to engage in prayers and study and other kinds of
wisdom. (Homily 61 on the Gospel of John, 2)

19 AMPHILOCHIUS VON IKONIUM, lambi ad Seleucum (PTS 9, 29-40). Cf. ROSSIN,
Amphilochius, 131-157.
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The wife is the only one who has the strength and virtue to influence her husband
for the good:

I could bring you the example of many men who are coarse and without
discipline, whom their women have made polite and civilized. The
woman is the man’s companion at the table, in bed, in the procreation
of children: she is the confidante of his secrets, his initiatives and what
else? In everything at her husband’s side, she is united to him as the
body to the head. She will render more service to her husband than
anyone else, if she is honest and reasonable. (Homily 61 on the Gospel
of John, 2)

In the context of contrasting the innate virtues of men and women,
Chrysostom mentions the figure of Judith. She, too, thus enters the list of the
“holy women” of the Bible, who have been able to influence the lives of men:

She has the power to direct towards virtue or towards great evils. Like
the one who killed Absalom, the one who killed Ammon, the one who
was about to kill Job; the one who saved Nabal from death; the one who
saved the people from total annihilation. And then Deborah and Judith,
who accomplished the accomplishments proper to male leaders (&vopév
otpatny&v xatopbwpata émedeifavto). And many other women.
(Homily 61 on the Gospel of John, 3)

In the rhetorical construction of the Homily, the women mentioned seem
to be united by one factor: courage. Upon closer inspection, however, some
details do not quite correspond to the biblical narrative. Absalom, David’s son,
was not killed by a woman, but by Joab, a faithful general of David’s army (cf.
2 Sam 18:14-15); Job’s wife was not about to kill him, but rather was about to
dissuade him from remaining faithful to God (cf. Job 2:9-10). Decidedly more
fitting are the references to Abigail, who saves her husband Nabal from death at
the hands of David (cf. 1 Sam 25:1-44), and Esther, who saves her people by
risking intercession with King Ahasuerus (cf. Esth 4:11.16; 5:1-5). The first
woman of the last couple is Deborah. As a prophetess and judge of Israel, she
reveals to the fearful Barak that the victory over Sisera, leader of the Canaanite
army of Jabin, will not be his but that of the woman, Jael (Judg 4:1-24). And
finally, Judith is mentioned. The theme of Judith’s courage runs through the
entire second part of the book, right from her first speech, which ends with these
words: “Listen to me! I will do something that will go down from generation to
generation among the descendants of our race” (Jdt 8:32). It is still because of
her courage that the risky mission of seducing and killing the enemy general is
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16 How Was the Book of Judith Received?

successful (cf. Jdt 10:1-13:10), as is her military strategy against the enemy army
(cf. Jdt 14:1-5). Moreover, the importance that Chrysostom assigns to Judith
seems to be confirmed by the fact that he gives her seventh place in the list of
biblical women considered outstanding for their courage.

Ultimately Chrysostom’s reasoning is meant to be encouraging for women,
but to modern ears it may raise suspicion of sexism: these biblical figures are
indeed cited as exemplary, but still within a fundamentally masculinist
framework. The continuation of the Homily maintains the same parenthetic and
spiritual tone. It repeats an invitation to the women to be humble and consistent
in their husband’s eyes:

Therefore, if you want to please your husband, adorn your soul with
chastity, piety and care for the house (xoouet ™v Yuxnv cwdpocivy,
ebAaela, mpootacia oixiag). These are the things that remain most and
do not pass away. (Homily 61 on the Gospel of John, 3)

Conclusion

In the canon of the Christian East, even during the “golden age” of the
fourth century CE, the status of the book of Judith was still in flux. The reason
was presumably linked to the influence of the Hebrew biblical canon, which did
not contain the Greek book of Judith. On the one hand, some Fathers from ancient
Palestine, such as Epiphanius of Salamis, indeed assumed priority of the twenty-
two books of the Hebrew canon. Cyril of Jerusalem, on the other hand, while
leaning toward the “short” canon, notes the importance of the Greek Old
Testament books which were already used in the Church: he therefore seems to
leave the door open to the so-called “deuterocanonical” books. A similar position
is found in Egypt, in the works of Athanasius: for him the book of Judith is among
the books which are “not canonized, but considered to be known by the Fathers”
(Festal Letter 39). Finally, in Cappadocia, Amphilochius of Iconium does not
mention the book of Judith at all.

In the few cases in which the Eastern Fathers explicitly quote from the
book of Judith, some differences are notable. No methodical commentary on the
biblical text is found, but rather references to certain passages which function to
support the argumentation in the specific topics chosen by their authors. In the
case of Basil of Caesarea or Eusebius of Caesarea, the quotation from the book
of Judith comes in support of the theological and Trinitarian argumentation,
which starts with the idea of God the Father Creator. But above all, the heroine
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of the book is credited with some important personal qualities: Serapion of
Thmuis and John Chrysostom highlight her faith and courage; for Methodius of
Olympus, Judith is to be praised for acting astutely but also for having chosen
chastity; finally, Serapion argues that her beauty was an instrument in God’s hands.

In summary, the evidence collected does not allow us to argue that the
book of Judith circulated widely among the Eastern Fathers of the Church of the
fourth century CE as it happened in Western Christianity. Indeed, probably
because of the spread of the Greek biblical canon, the Western Church Fathers
show no difficulty in including the book of Judith in their biblical canon and in
interpreting it mainly typologically®’. On the other hand, as we have demonstrated,
in the (few) cases in which Eastern Fathers quote the unique narrative of Judith,
they interpret it as they would any other biblical book in the canon. They consider
the story to be historically true, but also interpret it allegorically and typologically,
demonstrating that Judith is for the Christian believers an exemplary figure in
both her ethics and faith.
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Zhrnutie

Stadia skiima odkazy (alebo ich absenciu) na Knihu Judita v dielach cirkevnych otcov
zijucich v rdéznych oblastiach krestanského Vychodu v Stvrtom storo¢i pred n. l.: Metodia,
Euzébia, Cyrila a Epifania v Palestine; Serafiona a Atandza v Egypte; Bazila a Amfilokia
v Kapadocii; aJana Zlatousteho v Syrii. Na rozdiel od zapadného krestanstva diela
cirkevnych otcov krestanského Vychodu nedosvedcuju ustalent recepciu ¢i rozsiahlu
cirkulaciu Knihy Judita. Mohlo to byt spdsobené vplyvom hebrejského biblického kanona,
ktory neobsahuje grécku Knihu Judita, hoci grécky biblicky kanon bol znamy. V danom
obdobi otcovia vychodnej cirkvi poskytuji z Knihy Judita sice malo citacii, ale zato
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vyznamnych: zknihy sa necituje za Gcelom jej interpretacie, ale jednotlivé pasaze su
vybrané, aby sluzili na podporu teologickej a moralnej argumantacie.

Klucové slova: Kniha Judita, vychodni otcovia, Septuaginta, dejiny recepcie, biblicky kanon.

Summary

The essay examines the references (or their lack) to the book of Judith in the works of the
Church Fathers living in different areas of the Christian East in the fourth century CE:
Methodius, Eusebius, Cyril, and Epiphanius in Palestine; Serapion and Athanasius in Egypt;
Basil and Amphilochius in Cappadocia; and John Chrysostom in Syria. Unlike in Western
Christianity, the works of the Church Fathers of Eastern Christianity do not testify to a secure
reception and wide circulation of the book of Judith. This seems to be due to the influence of
the Hebrew biblical canon, which did not contain the Greek book of Judith, although the
Greek biblical canon was known. In that period the Fathers of the Eastern Church provide
few but significant quotations from the book of Judith: it is not quoted to be commented in
itself, but the passages chosen serve as support for theological and moral argumentation.

Keywords: Book of Judith, Eastern Fathers, Septuagint, History of reception, Biblical canon.
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The Interconnection between the Emmanuel Theme
and the Forgiveness of Sins

Theme in the Gospel of Matthew

Paul Kunjanayil

Introduction

The Emmanuel theme has been one of the most discussed themes in the
Gospel of Matthew. Several aspects of it are yet to be brought to light, however.
One such feature is its interconnection with the forgiveness of sins theme. The
link between the Emmanuel theme and the theme of the forgiveness of sins is
found from the very beginning of the Gospel in Matt 1:21-23. In the middle of
the Gospel in 18:1-35, the members of the church are encouraged to forgive one
another and this forgiveness is connected to the Emmanuel theme. Finally, the
institution of the Eucharist brings to fore the forgiveness of sins achieved by the
pouring out of the blood of Jesus and connects it to his eschatological presence
(26:26-29). Thus, the link between the Emmanuel theme and the theme of the
forgiveness of sins is systematically developed in the course of the gospel
narrative. This paper aims at exposing this development. In order to achieve this
end, this study focuses on the gospel passages, where both the two themes appear
interconnectedly.

1 Introducing the Link between Presence and Forgivness

The link between the Emmanuel theme and the theme of the forgiveness
of sins theme is introduced in 1:21-23. These verses belong to the pericope
dealing with the birth of Jesus Christ (vv. 18-25). In order to demonstrate the
connection between these themes, the evangelist creates a beautiful parallelism
between v. 21 and v. 23 and places the reference to the fulfilment of the prophecy
(v. 22) between them:
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Matt 1:21 Matt 1:22 Matt 1:23
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The parallelism consists in the prediction of the birth of a son using the
verb té€etatl (vv. 21a.23b), the naming of the child using future tense of the verb
kaAém and a name (vv. 21b.23c), and finally the explanations attached to these
names (vv. 21¢.23d)'. Through this parallelism the themes of forgiveness of sins
(v.21) and God’s presence (v. 23) together with their interconnectedness are well
introduced into the gospel narrative. The mention of the fulfilment of the
prophetic promise in v. 22 shows that the conception the child is according to the
will of God.

It is notable that the Emmanuel theme and the forgiveness theme are put
forward in connection with the names 'Inoolic and "Eppavound. While v. 21 lays
down the child’s mission of “saving his people from their sins” as the reason for
giving the name Jesus, v. 23 gives the meaning of the name Emmanuel “God
with us.” These names themselves hint to the purpose of the birth of the child. In
the biblical background, the proper names are noteworthy. The name denotes the
person, establishes his identity, defines his mission, and is a part of him. It can
often be said: “As a man is named, so is he” (cf. Gen 3:20; 4:1; 5:29; 28:17.19;
1 Sam 25:25; etc.). Those who received their name directly from God were
usually considered to be important and righteous people’. The name was
something real, so that to be called something was tantamount to being it’. This
is true in the case of the names 'Inoolic and "EppavouyA.

! The close affinity between these verses makes one think that the evangelist
structured Matt 1:21 after the prophecy of Isa 7:14 LXX quoted in Matt 1:23. As a result, it
is made clear that Jesus’s origin is located in the purpose of God, which is manifested
centuries ago in the prophecy of Isaiah; cf. CARTER, Evoking Isaiah, 508.

2DAVIES — ALLISON, Gospel according to Saint Matthew 1, 210.

3 SCHMIDT, xaAéw, 489.

StBiS1 13 (1/2021)



22 The Interconnection between the Emmanuel Theme and the Forgiveness of Sins

The name ‘Inoolis sheds light on the mission of the child to be born, as is
evident from Matt 1:21¢. The fullness of the being and mission of Jesus may be
seen in his name*. The name ‘Inoolis is not the choice of Joseph, but the decision
of the Lord expressed through the angel®. It belongs to the very essence of Jesus’
being and acting, and everything he does in the Gospel must be understood
ultimately against its background®. In v. 21, the knowledge of the etymological
sense of the name 'Inoolc via its Hebrew root is taken for granted, because the
reason for giving this name is introduced using ydp without further explanation’.
The Greek name Inools is the equivalent of the Hebrew name p3w», which is the
post-exilic shorter form the name LYim 8. The name pwin? is probably the
combination of the name of the Lord 717’ and the noun npw?, “salvation” derived
from the verb pw», “to save” or “to deliver,” together meaning “Yahweh is
salvation™. The same signification of name VWin? appears to be evoked by the
evangelist owing to the fact that he applies the verb ow{w in relation to the name
“Jesus” in v. 21. Thus, the name 'Inools aptly evokes the saving character of
Jesus'® and it has paramount importance in the Gospel. At every occurrence of
the name 'Inools in the Gospel, the evangelist silently proclaims that it is the same
Jesus who is promised in v. 21 is at work here in order to save his people.

* BIETENHARD, 8voua, 254, 272.

3 KJAER-HANSEN, What’s in Jesus’ Name?, 27.

® BAUER, The Kingship of Jesus, 310.

" This may indicate that this etymological knowledge had already become a part of
common tradition of a Greek speaking church and Matthew’s community was was not an
exception; cf. HAGNER, Matthew 1-13, 19; FERDA, The Soldiers’ Inscription, 227; KJAER-
HANSEN, What’s in Jesus’ Name?, 27. Cf. Sir 46:1; b. Sota 34b. Cf. also Philo, Mut 121,
which explicates the relationship between the name Joshua and salvation.

¥ Twice this name appears in plene scriptum V1win' (Deut 3:21; Judg 2:1). The most
important person who is called ywin’ in the OT is the son of Nun. He appears in the books of
Exodus, Numbers, Deuteronomy, most often in Joshua, Judges, and in 1 Kings 16:34; 1 Chr
7:27; Sir 46:1. The postexilic text Neh 8:17 presents him as 3. Two other men with this
name are found in 1 Sam 6:14 and 2 Kgs 23:8. There is also the mention of a Levite with this
name in 2 Chr 31:15.

° BDB, 221; NOTH, Die israelitischen Personennamen, 106-107; LACHS, A Rabbinic
Commentary, 6; HAGNER, Matthew 1-13, 19. FRANCE, The Gospel of Matthew, 53; GUNDRY,
Matthew, 23; HENDRICKX, The Infancy Narratives, 34. There is also a possibility that pwin?
may be composed of M and LW, “help,” meaning “Yahweh is help”; cf. HALOT 11, 397;
BROWN, The Birth of the Messiah, 131.

10 DAVIES — ALLISON, Gospel according to Saint Matthew 1, 209. In Matt 8:25; 9:21-
22; 14:30; and 27:42, the verb ot){w used in relation to Jesus’ saving activity.
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The etymology of the name "Eppavoun is also significant. It is the Greek
transliteration of the Hebrew name 58 13nY, meaning “God with us.” 58 133V can
also be a formula to express the divine presence'! and it gives voice to God’s
guidance and assistance to the prominent Israelites'?. The notion that God is with
human beings, personally and collectively, is very prominent in the OT. In over
100 passages, the OT makes statements concerning the presence of the Lord with
individual men or with groups in the past, present, and future, without further
specifying how the Lord was with them. These statements appear in the form of
a direct divine address as promise and pledge. They appear also as promise,
prayer, wish, or a statement by man'?. It encompasses the entire content of the
Israelite certainty that God is with them, which is a fundamental aspect of their
faith in the Lord'®. This faith in God’s presence with them is confirmed by the
specific examples in Exod 3:12; Ps 46[45]:8.12; Isa 7:14; 8:8, 10; cf. Ps 23[22]:4;
Amos 5:14; etc. The name Emmanuel also brings to mind the promise of the Lord
to be with David and his descendants (2 Sam 7:9; cf. 1 Kgs 1:37; 11:38; Ps
46[45]:8, 12; 89[88]:22.25; Mic 3:11)".

W HALOT 11, 839b; THAT 11, 326-328. For a detailed study, cf. PREUSS, ... ich will
mit dir sein!, 139-173. Coggins, however, considers it as a prayer for deliverance; cf.
COGGINS, Isaiah, 445. The view of Coggins can hardly be right against the context of Isa 7:14
because it is a prophecy of giving a sign.

12 DE JONGE, Emmanuel, 299-300. A different explanation is found in Zimmermann
who suggests an emendation to this name so that it reads H&i1 op, “foolish people”; cf.
ZIMMERMANN, The Immanuel Prophecy, 157. This cannot be justified since it does not take
into account Isa 8:8, 10, where 58 121w is repeated; cf. WILDBERGER, Isaiah 1-12, 286. 11y
together with M is used as a prayer or wish in Judg 6:13; 1 Kgs 8:57; 2 Chr 32:8 and as an
affirmative statement in 2 Chr 13:12. 11 niray mm (Ps 46[45]:8, 12) is a refrain in the
ancient confident song of Zion sung by the people in the cult and an affirmation of assurance
uttered by those who lived in the city of God. It is a guarantee of divine protection in the
present and in the future whenever the floods of chaos or the invasion of the nations broken
in against God’s people (cf. Isa 8:8-10); cf. PREUSS, N, op, 458-459.

13 A detailed study of the OT statements concerning the presence of the Lord including
verse references can be found in PREUSS, NR, oy, 450-454.

14 PREUSS, N, OV, 458.

SWATTS, Isaiah 1-33, 101; WILDBERGER, Isaiah 1-12,311-312; COLLINS, The Sign
of Immanuel, 230. Barton connects Immanuel to Isa 8:8 and 9:6-7 and says that the
Palestinian area is named after him as the Lord of the whole land of Israel (8:8), and he does
correspond to the proclamation of the child as mighty God (9:6) and has no end to the increase
of his government on the throne of David (9:7); cf. BARTON, Right Questions, 75.
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24 The Interconnection between the Emmanuel Theme and the Forgiveness of Sins

Matt 1:21 and 23 are so important that they can be treated as the two lenses
of the spectacles with which the entire Gospel is to be read. These two verses
together form the programmatic statements in the Gospel of Matthew'¢. Jesus,
who saves his people from their sins, is Emmanuel, God with us!’. The entire
Gospel of Matthew is a presentation of the realization of these two missions in
the life of Jesus. All his teaching, preaching, healing, passion, death and
resurrection narrated in the Gospel presents him as Saviour and Emmanuel'®. It
is worth noting that vv. 21.23 are referred together again in 18:1-35 and 26:26-29.

2 The Community Discourse in Matt 18:1-35

The interconnectedness between the forgiveness in the Christian
community and Jesus’ presence is elaborated nowhere else in the Gospel as in
the Community Discourse'®. The Discourse include the Emmanuel motifin v. 20
and an elaborate teaching on forgiveness, and thereby it is closely associated with
1:21-23. By promising to be in the midst of his disciples, Jesus explicitly makes
the claim that he himself is the Emmanuel of 1:23. By repeating the noun 76 dvoua,

16 The importance of Matt 1:21 together with its function of forming prelude to the
Gospel’s later themes is well accepted in the scholarly circles. For example, Repschinski
considers v. 21 as mpooipia that prepares a roadmap for the reader; REPSCHINSKI, ‘For He
Will Save’, 250-265. Carter, noting position of v. 21 in the beginning chapter of the Gospel,
states that it exercises a literary primary effect, because it shapes its audience’s expectations,
understandings, and questions throughout the work; CARTER, Matthew, 76, 85-86. Blanton,
going further, tries to show that the theme introduced in v. 21 permeates the whole Gospel
since Jesus is presented as saving people from sins through his preaching on the observance
of Torah, healing activity and death on the cross. All these three themes are spread throughout
the Gospel and it shows the importance of 1:21; cf. BLANTON, Saved by Obedience, 396-
413. A detailed study of the Gospel would prove that it is not v. 21 alone, but both vv. 21 and
23 together function as the key verses in the Gospel of Matthew.

17 A similar view is implied in Carter who writes: “... with the definitive statements
of his God-given commission to save from sins and manifest God’s presence (1:21-23)”;
CARTER, Jesus’ ‘I Have Come’ Statements, 47.

18 Davies and Allison find a similar connection between the presence and the saving
work of Jesus. In their words, “Jesus’ revelatory imperatives and abiding presence (Matt
18:20; 28:20) are salvific in so far as they encourage and enable believers to obtain the ‘better
righteousness’ (5:20)”; cf. DAVIES — ALLISON, Gospel according to Saint Matthew 1, 210.

19 The designation Community Discourse (Gemeinderede) is based on the view that
this discourse in general deals with the relations among members of the Christian community,
namely, humility, avoidance of giving scandal to others, and the importance of forgiving; cf.
HAGNER, Matthew 14-28, 514; SURLIS, Risen Christ, 69; NYGAARD, Prayer, 49.
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18:20 recalls the double command of naming the child in 1:21.23. By introducing
the verb apaptavew in 18:15, 21, the evangelist refers back to apaptia in 1:21.

2.1 The Emmanuel Theme in Matt 18:20

The core of the discourse in 18:1-35 is the Emmanuel theme in v. 20, in
which Jesus ensures his presence among the disciples gathered together in his
name. The verse is characterized by a grand structure:

a. 00 ydp a'. éxel
) 4 3 \ U s 2 3
b. eiow quUVNYyrEvol elg TO €uov Gvopa b~ el
c. 000 % Tpels . &v péow adTdy

The structure of the verse reveals the central position of the phrase
ouvnypévol e o Eudv Svopa®®. There exists precise adverbial-verbal parallelism
between the elements preceding and following this phrase. The paramount
importance of the gathering of the disciples in the name of Jesus in realizing the
presence of Jesus seems to be highlighted by this structure. Jesus’ presence
offered here is communitarian. The immediate reference of dvo # Tpelis is found
in 0¥o in v. 19, which in turn refers back to éva % dvo and 0o papTipwy ¥ TpLév
in v. 16. In all these cases, the referent may be any one of the members of the
church?'. The middle voice of cuvyypévor demonstrates that this gathering should
be voluntary, in their own interest, and free from any form of external persuasion.
The evangelist frequently employs the verb cuvdyw for the gathering of the
people’?. Whenever the various Jewish leaders gather together in Matthew, their
gathering is sinister and opposes the will of God and his Messiah (2:4; 22:34.41;

20The proposal of this structure is indebted to Kupp, Matthew’s Emmanuel, 180. Note,
however, the slight change made in the structure given here in separating cuvyyuévor from
dvo 7 Tpelc and placing it with ei¢ T éudv dvoua in the middle.

21 8Y0 1) Tpels in v. 20 evokes Deut 19:15 that necessitates two or three witnesses to
constitute a quorum for proper corroboration. Cf. also Matt 26:59-60; Mark 14:55-60; 2 Cor
13:1; 1 Tim 5:19; Heb 10:28. The Judaic tradition originally required at least ten men to form
the smallest autonomous community commonly known as 13n (cf. Exod 18:21.25; 2 Macc
5:27; CD 13:1-2; 1QS 6:6; m. Meg 4,3; m. Sanh 1,3.6; Josephus, B.J. 2.146). The minimal
requirement was gradually reduced to two and finally to one, as seen in m. Avot 3,2. Such
a later stage is probably reflected also in Matt 18:20; FLUSSER, I Am in the Midst, 518.

22 Cf. Matt 2:4; 3:12; 6:26; 12:30; 13:2.30; 18:20; 22:10.34.41; 25:32.35.38.43;
26:3.57;27:17.27.62; 28:12.
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26 The Interconnection between the Emmanuel Theme and the Forgiveness of Sins

26:3.57;27:17.62; 28:12)*. In contrast, cuvayw in 18:20 is used for the followers
of Jesus. This verb is syntactically related to the verb cupudwvéw in v. 19%*. The
gathering together of the disciples envisaged by the verb cuvayw is impossible
without the unity and harmony entailed in the verb cupdwvéw®. The evangelist,
by placing both verbs in parallel position, demonstrates that in order to have the
presence of Jesus, there should be unity among those coming together in his
name. The textual context of v. 20 offers the hint to achieving the unity. First of
all they should humble themselves like children (vv. 3-4). Also, they should
accept those who humble themselves (v. 5). They should not cause scandal to the
little ones who believe in Jesus (vv. 6-9); they should not despise any of them
(v. 10) or let them perish (vv. 12-14).

At the same time it is to be noted that what is meant in v. 20 is not a mere
lose gathering of the disciples. The prepositional phrase eig T0 éuov 8vopa
determines the nature of this gathering®®. A gathering together in the name of
Jesus stands for an act done for the sake of Jesus?’. It is a gathering according to

23 Kupp, Matthew’s Emmanuel, 86.

24 The syntactical parallelism in Matt 18:19-20 is visible from the following
comparison: é&v 3o cupdwwicwoty € Vudv ém Tis yiis mepl mavtds mpdypatos ob v
aithowvtal (v. 19a) // o6 ydap elow ddo 7} Tpeis cuvnyuévor eig TO éudv Svopa (v. 20a); yevioetat
abTols mapa Tol maTpds pov Tob év odpavols (v. 19b) // éxel it v wéow adtédv (v. 20b). In vv.
19-20, main clauses and subordinate clauses are arranged in parallelism. Both subordinate
clauses present the prerequisites necessary for the realization of the content of the main
clauses.

25 Authors who detect a similar relationship between these verbs include KUPP,
Matthew’s Emmanuel, 186; SURLIS, Risen Christ, 84; etc. Gatti goes to the extent of saying
that from the strategic position of the verb cuudwvéw, it can be concluded that the emphasis
in Matt 18:19 is on harmony in the community rather than on asking; GATTI, Fraternita, 41.

26 ic 10 Bvop is not found in the other Synoptic Gospels. The various references in
Matthew use 70 dvopa pov (Matt 10:22; 18:5; 19:29; 24:5.9), but eig 76 dvoua pov of 18:20 is
matched only by 28:19; cf. NOLLAND, The Gospel of Matthew, 750. Elsewhere Matthew uses
did, émi, and &vexev together with the name of Jesus (10:22; 18:5; 19:29; 24:5.9). The use of
the name of Jesus in 18:20 is different from that of 7:22 and 24:5. In 7:21-23, “your name”
probably means “in the power of your name” or “by your authority,” while “in my name” in
24:5 must mean a good deal more. The one who come in the name of Jesus in 24:5 is trying
to make himself out to be Jesus or a Messianic figure; cf. DAVIES — ALLISON, Gospel
according to Saint Matthew 1, 715-716; cf. also DAVIES — ALLISON, Gospel according to
Saint Matthew 11, 789.

27 Cf. also Matt 10:41.42; 28:20; Heb 6:10. In the NT, the name, person and work of
God are, with various differentiations, inseparably linked with the name, person and work of
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the will of God. Christ is the motivating force behind this gathering®. It also
means that the name of Jesus provides the uniqueness of this gathering®. It
signifies the allegiance of the disciples to Jesus and it is also their mark of
identity’®. The style of the gathering, however, is not clear’'. On historical-
critical grounds, it is not confined to a single category such as prayer, the
Eucharist, or a judicial gathering™.

Matthew uses the expression o0...éxel in order to describe the location of
the gathering®. It can stand for a location which is both specific and mobile. It is
specific because the promise is given to the community that gathers in a place®”.
It is mobile in the sense that wherever the community is, there the presence of
Jesus resides. So the promise contains both localization and globalization®*. This
also may imply that the saying can apply to more situations than the agreement
in prayer in v. 19°°. Church is unique according to v. 20 because it is capable of
having Jesus’ presence®’.

The close éxel el &v péow adtév contains the Emmanuel motif in v. 20°*%.
Whereas the evangelist uses the preposition petd to provide the Emmanuel motif
elsewhere in the Gospel, it is the phrase év péow here. The implication of this

Jesus Christ (for example, Matt 23:39; Mark 11:9; Luke 1:49; Acts 15:17; Rom 9:17; 10:13;
15:9; 2 Tim 2:19; Rev 11:18; 15:4; etc.); cf. BIETENHARD, §voua, 273-274.

28 A similar case can be found in Heb 6:10. Here God is the basis of the acts of love;
cf. BIETENHARD, dvopa, 274-275.

2 For a similar view, PIETRO, Matteo 18,20, 176.

30Kupp, Matthew’s Emmanuel, 191. Davies is of the view that the promise in v. 19
will be fulfilled only if the disciples live as Jesus lived; cf. DAVIES, Matthew, 145.

3l FRANKEMOLLE, Jahwe-Bund, 35-36.

32Kupp, Matthew’s Emmanuel, 188. A slightly different view is found in Sievers who
notes that the verb cuvdyw, in its general NT use, is rarely used for liturgical assemblies. In
Matthew, too, it has never such a connotation; cf. SIEVERS, ‘Where Two or Three...’, 177.

33 For the similar use of o9 ... éxef, cf. Hos 2:1 LXX; Rom 9:26.

34 A similar view can be found in Schreiner who sees a spatial dimension in éxei in the
promise of the presence here. He emphasizes that the people in a place are given the promise;
cf. SCHREINER, The Body of Jesus, 146.

35 Schreiner goes to the extend of considering that Jesus so identifies with his church,
that they are one. For his argument, cf. SCHREINER, The Body of Jesus, 146-147 and 149-150.

36 THOMPSON, Matthew’s Advice, 196.

37 SCHREINER, The Body of Jesus, 145.

38 ¢y uéow in Matt 18:2.20 forms an inclusio making vv. 1-20 into a single unit. In the
same manner, the noun &deAdés and the verb ddinut in vv. 21.35 form an inclusio for the unit
vv. 21-35.
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phrase can be understood with help of its use elsewhere in the Gospel in 10:16;
14:6; 18:2. In all these cases, év péow is employed in order to sharpen the focus
on the persons in discussion by virtue of their position in the midst of others*’.
The phrase mpofata év péow Avxwv (10:16) indicates the dangers awaiting the
disciples in their mission and the severity of persecutions they will have to
confront. They may feel so helpless as sheep in the midst of wolves. Matt 14:6
pictures the dance of Herodias’ daughter amidst Herod and his company. Her
dance is so impressive that Herod swears to grant her whatever she might ask. In
18:2, Jesus calls a child and places it in their midst*’. This action of Jesus makes
the presence of the child thoroughly experiential to the disciples. This presence
is so real that they can see, hear and touch the child. All these instances of
presence include physical proximity and personal encounter. The same tone is
maintained also in v. 20. By using év péow adT@v here, the evangelist seems to
emphasize that the presence of Jesus among his disciples is so actual and
genuine*!. It involves a close personal relationship between Jesus and his
disciples. Thus, God’s presence in the life and ministry of Jesus anticipated in
1:23 is realized precisely in 18:20. This is not a mere concept, but a reality having
also affective dimensions.

Jesus’ promise of the presence éxel eiut év péow adT@V is linguistically
close to the OT promises of the Lord in Joel 2:27 and the Lord’s presence with
the people of Israel through the Ark of the Covenant in 1 Sam 4:3. Matthew
seems to say that Joel’s prophecy as well as the saving presence of the Lord in
the Ark of the Covenant is fulfilled in Jesus presence in the church gatherings.
Just as the Lord abided among the people of Israel, now Jesus abides in the
community which is gathered together in his name. There exists similarity
between Matt 18:20 and m. Av 3:2, which ensures Shekhina between two persons
who engage with Torah. This indicates that, for the evangelist, Jesus’ name is so
important as the Torah, and his presence is equivalent to the Shekhina. Verse 20

39 Mark and Luke use év péow to describe the relative positions of inanimate objects.
Matthew, however, in parallel texts avoids év uéow for inanimate objects (for example, Matt
14:24/Mark 6:47; Matt 13:7/Luke 8:7; Matt 26:58/Luke 22:55); cf. Kupp, Matthew'’s
Emmanuel, 189, n. 44.

40 SURLIS, Risen Christ, 72.

4! Pace Kupp, who believes that the presence here is enigmatic and also paradoxical
because the child in Matt 18:2, the visual symbol of the little ones, indicates that the content
of Jesus’ presence is both the humility and status of the socially powerless, and the authority
of heaven and earth (cf. 28:18); cf. Kuprp, Matthew’s Emmanuel, 189.
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has a role to play both in the immediate and wider context of the Gospel. In its
immediate context, Jesus’ presence becomes not only the basis of authority with
which the church (éc\eie) acts and makes decisions*?, but also the guarantee
for the answering of the prayers of the disciples by the heavenly Father®. It is
the presence of Jesus that gives authority to church gatherings.

2.2 The Forgiveness Theme in Matt 18

In its immediate context, the presence motif in v. 20 stands in between the
teachings concerning reconciliation (vv. 15-18) and forgiveness (vv. 21-35). The
saying of Jesus in vv. 19-20 are linked to the preceding verses in vv. 15-18 that
deal with correcting a brother who sins. If a brother sins against them, they have
to try to win him back. Above all, they should strive for reconciliation with those
who sin against them**. They should also forgive their brothers unconditionally
(vv. 21-22; cf. vv. 23-35)*. The mention of forgiving a sinful brother (cf. the
verbs apaptavw in vv. 15.21 and adinut in vv. 21.27.32.35) in the textual context
of v. 20 is very significant because it refers back to 1:21.23, which presented
Jesus’ missions of saving his people from their sins and being Emmanuel in
parallel relationship.

The subject of auaptdvw both in 18:15.21 is ¢ &deAddg, probably a member
of the community*®. Both the two verses deal with the necessity of forgiving
(adinut) a brother who sins. While vv. 15-18 instructs that one should try every
possible way to win back a brother who sins, vv. 21-22 reminds of the need for

2 Kupp, Matthew’s Emmanuel, 182. In the opinion of Schreiner, Matt 18:18-20 gives
grounds, or reason, for the transaction between heaven and earth. What is bound or loosed
on earth is done in heaven because of the presence of Jesus. The two spaces converge through
the presence of Jesus according to Matthew; SCHREINER, The Body of Jesus, 144.

43 KONRADT, Whoever Humbles Himself, 131.

4 Matt 18:15-22 is strongly bound together by the repetition of the verb auaprdvw and
the noun 4deAdés (vv. 15.21), and the numerals dVo (vv. 16.19.20) and Tpeis (vv. 16.20). It is
also significant that the theme of forgiveness permeates the Gospel of Matthew in several
ways. It presents the Christ-event as effecting divine forgiveness (1:21; 20:28; 26:28). It also
gives importance to interpersonal forgiveness (6:12.14-15; 18:15-35; cf. 5:23-25.38-39.43-
44); cf. RoiTTO, Forgiveness, 187.

4> The willingness to forgive one another as many seventy times seven may be heard
as a reversal of the chest-thumping boast of Lamech in Gen 4:23-24; HAYS, Echoes, 124.

46 TREBILCO, Self-Designations, 53-54.
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forgiving unconditionally*’. The utmost importance of forgiving is evident in the
repetition of the verb ddiyu five times in vv. 12-35%. The setting of Jesus’
promise of his presence (v. 20) against this textual background seems to be
intentional. Here the evangelist probably intends to say that without forgiving the
brothers who sin, it is impossible to have the presence of Jesus among the
gathered disciples. In fact, gathering in the name of Jesus without forgiving
a bother who sins is null and void, since the name 'Incolis fundamentally implies
saving from sins. By forgiving their brothers, the disciples participate in Jesus’
mission of saving his people from their sins.

By placing Jesus’ promise of presence between the teachings on
forgiveness, the evangelist may also establish that it is the presence of Jesus that
strengthens and encourages the disciples to forgive their brothers who sin against
them. By forgiving their brothers, they receive forgiveness from the Lord. This
conclusion may be made from the parable of the unforgiving servant in vv. 23-
35%. It is the king who first forgives in the parable (v. 27). The same is, then,
expected from the servant. When the servant fails to do it, he is punished. The
pericope ends with this lesson in v. 35, which shows that in order to attain God’s
forgiveness one has to forgive one’s sister or brother’’. Therefore, v. 20 together
with its surrounding text establishes that Jesus’ mission of saving his people from
their sins requires cooperation from the community. They should forgive one
another in order to attain forgiveness from the Lord. It is Jesus’ presence among
them that gives them the capacity to do this. Conversely, as they forgive, Jesus’
presence among them becomes alive.

47 The importance of winning back a brother who sins in Matt 18:15-18 is already
emphasized in the parable of the Lost Sheep that immediately precedes it (vv. 12-14). In the
same manner, the indispensable value of unconditional forgiving in vv. 21-22 is further
explained in the parable of the Unforgiving Servant in vv. 23-35.

81t is also important to note that &uaptdvw appears only twice in these verses.

4 There is a close relationship between Matt 18:21-22 and 23-35 because both
passages deal with unconditional forgiving. This relationship is enhanced by placing them
within the inclusio 6 ddeAdés pov and ddriow in v. 21, and adfjre and 6 ddeAdpd adTod in
v. 35. Further, the verb a¢inut is repeated four times (vv. 21.27.32.35).

50 The same message is conveyed vehemently also in the prayer “Our Father” (Matt
6:12.14-15). Making 18:35 closer to 6:14, the manuscripts C K W I" A f1333.565. 579. 892°.
1241. 1424 M fh sy®" add & mapantdpara adtéy at the end of 18:35.
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3 Matthean Eucharistic Institution

The themes of the forgiveness of sins and Jesus’ presence reappears side
by side once again in the Gospel in 26:26-29, the Matthean Eucharistic institution
narrative. The close similarity of the text of the Matthean Eucharist to Mark
14:22-25 makes us to think that Matthew drew upon his Markan source to
develop this passage®'. At certain points, however, he differs from Mark. Some
of these differences may be explained in terms of his writing style’. On the other
hand, he seems to have made some changes intentionally in line with the
particular theological standpoint of the Gospel. The most distinctive among them
are the insertions of the subject 6 ’Inooﬁg53 , the indirect object Tolg y.a@ma?gs“ and
the command ¢dyete that follows AdfBete in v. 26, the additions of the phrases
elg ddeoty auapTiédy to the cup saying in v. 28 and peb’ Opév to étav adtd mivw
xawéy in v. 29, and finally the changing of Mark’s év 7§ Paciela ol beol into
&v t§j Bacikele Tod matpds pwou in v. 29 (cf. 13:43)°°. In fact, these additions
distinguish the text of Matthew from the other Eucharistic institution narratives.

5! There exists a consensus in scholarly circles that Matthew has closely followed
Mark in his narration of the institution of the Eucharist. For example, cf. KODELL, The
Eucharist, 60; DAVIES — ALLISON, Gospel according to Saint Matthew 111, 455; HAGNER,
Matthew 14-28, 771; GRUNDMANN, Das Evangelium nach Matthdus, 535-536; Luz,
Matthew 21-28, 365; BAYER, Jesus’ Predictions, 29; etc.

52 Matthew removes the conjunction xal in the beginning of v. 26, but uses xai between
the participles Aafwv and edAoyyoag, which is an asyndeton in Mark. He refines Mark’s style
changing xal #0wxev into a participle construction dobg, and Mark’s indicative &miov (v. 23)
into the imperative miete (v. 27) which is parallel to Adfete dpdyete (v. 26). It may indicate
liturgical influence on the text. He refines xal elmev adtoic (Mark 14:24), by changing it into
Aéywv and anticipating it in front of iete, the command before the cup. Thus, he places Jesus’
words of interpretation of the cup before drinking it. Finally, dufv of Mark 14:25 is omitted
in Matthew for reasons difficult to explain; cf. HAGNER, Matthew 14-28, 771; DAVIES —
ALLISON, Gospel according to Saint Matthew 111, 464-469.

53 The article here is anaphoric referring to the previous occurrence of this name in
Matt 26:17.

3 Kinney cites Matthew’s addition of pafyrai in Matt 26:26 as a clarification, one
among 29 such uses by the evangelist; KINNEY, Hellenistic Dimensions, 222 and n. 20; cf.
also the appendix in WILKINS, Discipleship, 250-252. Gundry, however, rightly considers
this addition as exhibiting Matthew’s interest in discipleship and it also contrasts with the
betrayer Judas in v. 25; cf. GUNDRY, Matthew, 527-528. For a study on Matthew’s use of the
term padntis, cf. WILKINS, The Concept of Disciple, 126-172.

3 KODELL, The Eucharist, 60.
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32 The Interconnection between the Emmanuel Theme and the Forgiveness of Sins

Matt 26:26-29 is closely related to 1:21-23. Several of the features of
26:26-29 might go unnoticed, if it is not examined from the point of view of 1:18-
25. An understanding of the relationships that exist between the two pericopes is
very decisive to the exegesis 0f 26:26-29°. There exists two levels of relationship
between them, namely, structural and semantic parallelisms.

The structural parallelism is found between 1:24-25 and 26:19, belonging
to the immediate context of 26:26-29. The verse describes the disciple’s
preparation of the Passover:

Matt 1:24-25 Matt 26:19

gyeplelc 0t 6 Twone amd Tol Umvou

gmoinoey ¢ mpooétaey alTE 6 Gyyedos  xai émoinoay of pabnrai d¢ cuvétaley
xuplov xal mapédafev ™ ywvaixa adtol, adtols 6 Inools xal Rrolpacay T Taoya.
xal 00 &ylvwaney abTIY Ewg oU ETexey

viov* xal éxalecey To Gvopa avtol Inaoiv.

The structural parallelism between 1:24-25 and 26:19 is based on the
presence of the “command and execution pattern” in both texts®’. There is
a description of the command and its execution in both the two passages. 1:24-
25 depicts Joseph who literally executes the command of the angel expressed in
vv. 20b-21. In the same manner, 26:19 pictures the disciples who execute the
command of Jesus to prepare the Passover (26:17). The same grammatical
construction is visible in both places: the affirmation of the execution of the

56 Matthew’s propensity for creating intertextual connections in his Gospel is already
recognized; SMIT — OLDHOFF, Matthew, 91; cf. also ALKIER, From Text to Intertext, 6-8.
Here “intertextual connections” points to the relations within the Gospel between the pericopes.

57¢“The command and execution pattern” is proposed by R. Pesch in his two successive
articles published in 1966 — 1967. It deals with the study on the pattern of command and
execution in the OT and its application in the NT. He names this pattern Ausfiihrungsschema.
The OT models can be found in Exod 3:21-22; 7:6.10.20; 12:35; 40:16; etc. The pattern
comprises a brief mention of the reaction of the recipient on receiving the divine command
(for example, Matt 1:24a; cf. 21:6a; 26:19; 28:15), the explicit affirmation that the command
has been punctiliously executed, expressed in a set formula or Ausfiihrungsformel (for
example, 1:24b; cf. 21:6b; 26:19b; 28:15), and a description of the execution itself, often in
three co-ordinate phrases, which uses as far as possible the very words of the command (for
example, 1:24b-25; cf. 21:7); PESCH, Eine alttestamentliche Ausfiihrungsformel, 222-225.
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command using the verb motéw in the aorist indicative tense that is followed by
a subordinate clause of manner introduced by w¢>®.

The second type of relationship that exists between 26:26-29 and 1:18-25
consists in lexical and semantic parallelisms:

Matt 1:18-25 Matt 26:26-29

! réketar Ot vidv, xal xaéoews TS dvopa ¥ Egbiévrwy 08 adtéy Aafwv 6

avtod ‘Ingoliv: Inaolis &ptov

alTog yap gwael Tov Aaov adTol amo ¥ tolito ydp Eomiv 6 alpd pov i

TGV QUApTIEY adTY. Otabfuns T mepl TOANGY

Ex UYVOIEVOY ElG ddeTlY auapTIGY
B yal xaéoovaty T Svopa adrol ¢ 8av adTd mivew ued” Hudv xavdy
"Eppavoun, 6 éotv év tf Bactela Tol maTpds pwov

uebepunvevduevoy ped” Nuddv 6 Hedg

In 1:21, the angel commands Joseph to name the child to be born as
“Jesus,” because “he will save his people from their sins.” It is “Jesus” who takes
the bread in 26:26. In 1:21, the reason behind the naming is the mission of the
child, namely, “saving his people from their sins.” Jesus makes it clear that his
blood is poured out “for many” for the “forgiveness of sins.” Another significant
link between these two texts consists in the Emmanuel motif. In 1:23, the
evangelist cites the prophecy of Isa 7:14 which is fulfilled in the birth of Jesus.
He interprets the name Emmanuel as ped” nuév ¢ feds. Matt 26:29 contains the
promise of Jesus that he will drink anew the fruit of the vine with his disciples
(neb’ duév) in the kingdom of his Father. These connections between 1:18-25
and 26:26-29 together with their immediate contexts are woven carefully and
intelligently into the gospel story. The structural and semantic parallelisms
between 1:18-25 and 26:18-19 appear to link both texts, and thereby
demonstrates that the fundamental themes introduced in the former are actualized
in the latter™.

3%n both cases, the evangelist uses the same family verbs, mpootdoow (Matt 1:24) and
cwvtagow (26:17), for expressing the command. Interestingly, this command and execution
pattern is found only in Matthew. Cf. the parallel verses of the disciple’s preparation of the
Passover in Mark 14:16 and Luke 22:13.

59 The same can be found regarding Matt 21:1-10 where the “command and execution”
pattern is found (note the command in v. 2 and its execution in vv. 6-7a). The cry woavva T
i@ Aavid (21:9) demonstrates the fulfilment of the “son of David” motif and the desire to be
saved.
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3.1 The Forgiveness Theme in Matt 26:26-29

Though the Matthean addition of the name 6 "Ingolis in 26:26 seems to be
insignificant at first glance®, viewing this from the perspective of 1:21 would
prove it to be otherwise. An important feature of 1:21 is the use of the name
"Incoli in relation to the verb c@{w in the context of the forgiveness of the sins of
his people. After 1:21, these elements reappear in a significant way in the
pericope of the institution of the Eucharist (26:26-29)%'. This is of paramount
importance. The insertion of the name Tngoli in 26:26 is intentional®. This finds
support in the phrase eig ddeatv apapti@y in 26:28. While Mark 1:4 presents John
the Baptist as proclaiming ‘““a baptism of repentance for the remission of sins”
(BamTiopa petavolas eig ddeaty apaptidv; cf. also Luke 3:3), its parallel in Matt
3:2 has only “repent” (uetavoeite), i.e., a baptism of repentance. Instead, &ig
adeatv apapti@y is found in the institution of the Eucharist (26:28). The
redactional hand of the evangelist is at work here. Matthew seems to make this
change in order to associate the forgiveness of sins with Jesus’ blood of the
covenant at the Last Supper®. By inserting the name 'Iycoli in 26:26, the

0 Therefore, Davis and Allison comment that Matthew adds the name ‘Ingolis here,
because Judas has just spoken before (26:25a); DAVIES — ALLISON, Gospel according to Saint
Matthew 111, 470; cf. also GUNDRY, Matthew, 527. If it were so, then the name "Ingotic should
have been inserted not in v. 26, but in v. 25¢, where implied subject of the verb is already
none other than Jesus himself. Also Sabourin’s view that it is due to either Matthew’s usual
pattern of the literary reworking of Mark or the liturgical use of the institution account is also
not satisfactory; cf. SABOURIN, The Gospel according to St. Matthew 11, 865.

1Tn Matt 8:25; 9:21-22; 14:30 and in 27:42, the verb c¢){w is used in relation to Jesus’
saving activity. None of these contexts, however, includes the reference to saving from sin.
In 9:2-7, Jesus’ ministry deals with forgiveness of sins. The forgiveness, however, is limited
to a single person here. Elsewhere in the Gospel, where forgiveness of sins comes into view
(12:31), the emphasis is on the gravity of the blasphemy against the Holy Spirit.

62 No other Eucharistic institution narrative of the Synoptic Gospels mentions Jesus
by name (cf. the parallel verses Mark 14:22 and Luke 22:19). The article here is anaphoric
referring to previous occurrence of this name in Matt 26:17. In his Gospel, Matthew uses the
name Jesus 150 times, more than the other Synoptics; cf. FERDA, The Soldiers’ Inscription,
225.

83 Therefore, the opinion of Beare that Matthew here intended to teach that forgiveness
of sin is effected not by baptism of John, but by the sacrificial death of Jesus seems to be
correct; BEARE, The Gospel according to Matthew, 509. Cf. also NOVAKOVIC, Messiah, 74;
LEROY, Zur Vergebung der Siinden, 30-37; DAVIES — ALLISON, Gospel according to Saint
Matthew 111, 474; HAGERLAND, Jesus, 74; SEELEY, Deconstructing the New Testament, 22-
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evangelist probably points back to 1:21. Therefore, ¢ 'Incolis here triggers the
same ideas evoked in 1:21, and thereby hints that the prediction of the angel is
on the way to fulfilment.

The phrase eig ddeov apaptiéyv forms part of the words over the cup
(26:27-29). In particular, it shows the purpose of Jesus’ blood which is poured
out for many (tolito ydp €oTwv 70 alud pou Tis dabins TO mepl MOAAGV
éxxuwvopevoy in v. 28). The cup contains Jesus’ blood of the covenant. By using
the expression 70 alud pov Tfic diabning, the evangelist connects the cup with the
covenant at Sinai (Exod 24:5-8)%*. The phrase mepl moAAGV is used to describe the
circle of men for whom Jesus’ blood is shed and has theological significance®’.
Its referent can be better comprehended with the help of Matt 1:21, where the
evangelist identifies the beneficiaries of the saving activity of Jesus as 6 Aadg
adtot®. In as much as 1:21 is on the way to fulfilment in 26:26-29, moA)ol in
26:28 may be identified with 6 Aads adTol in 1:21. If moAAoi in 26:28 and 6 Aadg
avtol in 1:21 are identical, moAAol too should have an inclusive sense, covering
not just the disciples or the historical people of Israel, but rather all peoples and
nations. In its normal use, moAlol means “many,” but not all, the antonym of
minority, and it is to be differentiated from mdvteg (or §Aov), “all”®’. The NT use
of the term, however, is to be understood against the background of its Hebrew
counterpart 0'27, or the Aramaic "&"30, both of which can have an inclusive
sense, meaning “the many who cannot be counted,” “the great multitude,” or
“all”®®. In the same way, moA)ol has usually an inclusive sense in the NT, i.e., “all

23.In Rom 11:26-27; Heb 10:16-19 and 11:15, too, the new covenant is associated with the
forgiveness of sins.

4 While the cup saying of Matthew and Mark refer to the covenant of Sinai, Luke and
Paul using # xawy) dtabyxn connect it to the new covenant in Jer 31:31-34; cf. KODELL, The
FEucharist, 19.

85 Pace Senior who considers it only of secondary importance; SENIOR, The Passion
Narrative, 81.

% In relation to Jesus’ mission as the son of David and son of Abraham, 6 Aad¢ adTo¥
may in the first place denote the people of Israel. This, however, does not remain to be
a closed static group. In the rest of the Gospel, it manifestly includes both Jews and gentiles
(Matt 4:15-16; 8:11; 21:43; 28:19 etc.).

" BDAG, 848-849; JEREMIAS, moA)ol, 536.

68 Jeremias notes that 0’37 has an inclusive sense whether with the article (1 Kgs
18:25; Esth 4:3; Isa 53:11c.12a; Dan 9:27; 11:33; 12:3), or without the article (Exod 23:2;
Neh 7:2; Ps 22[21]:13.26; 35[34]:18; 40[39]:10; 109[108]:30). It has an inclusive sense also
when it is used as an adjective (Ps 89[88]:51; Isa 2:2-4; 52:15; Ezek 3:6; 31:6; 38:23; Mic
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consisting of many,” indicating the totality®. It is significant to note that moA\ot
is used without the article in 26:28 (cf. Mark 14:24) and also in 20:28 (cf. Mark
10:45), two passages related to the saving work of Jesus. In both of these places,
the term means “all”’. Further, 26:28 may have textual connections with Isa
53:12 that refers to the suffering servant who “bore the sins of many” (2'a7)"".
The evangelist might have opted for the word moAAof rather than mavtes in order
to exhibit the relation between Jesus and the suffering servant’?. Therefore, the

4:1-3; etc.). The fivefold repetition of @27 in Isa 52:13—-53:12 with an inclusive sense is very
striking. The inclusive use of 037 is evident also in post-biblical Judaism (for example, CD
13:7; 14:7.12; 1QS 6:1.7-8.11-14 etc.); cf. JEREMIAS, moAdol, 536-539; BOUGHTON, ‘Being
Shed for You/Many’, 264.

89 of moAdol (with the article) has an exclusive sense “most” in Matt 24:12 and 2 Cor
2:17. Without the article, it is often used inclusively in the NT; cf. MARSHALL, Last Supper,
149; HaM, The Last Supper, 59; BOUGHTON, ‘Being Shed for You/Many’, 264-266.

70 Jeremias presents a careful study of the meaning of moAol in these texts on the basis
of other NT uses of the term. According to him the inclusive meaning of moAA&v in Matt
20:28/Mark 10:45 is illuminated by a parallel text in 1 Tim 2:6 where mavtwy is used in place
of moAA&v. This is like mdvreg in Rom 5:12, that sheds light on the inclusive nature of moAA&v
inv. 13, and Omép mavtds in Heb 2:9 that helps to explain moAA&v in 9:28. moAdof is understood
inclusively in all these three instances. In the case of Matt 26:28 and Mark 14:24, the NT
offers two varying equivalents for moA)ol, namely, Oueis in 1 Cor 11:24 and Luke 22:19 and
6 xoopog in John 6:51c. Paul says unequivocally that Christ has died for all (dmép mdvTwy:
2 Cor 5:14.15) and that God reconciled the world to himself through him (v. 19). The
substitution of dyuels for moAofl in 1 Cor 11:24 and Luke 22:19 seems to be liturgical rather
than theological. The NT, following Semitic usage, took moAdol in the statements concerning
the atoning work of Jesus in a comprehensive sense. Mark 10:45 and 14:24 together (and
their parallels in Matt 20:28; 26:28) derive from a pre-Hellenistic tradition. They give
evidence of a Semitic character linguistically. This is evident from a comparison of Mark
10:45 with 1 Tim 2:5, which is more Hellenistic. It may also be added that both Mark 10:45
and 14:24 use the Hebrew text of Isa 53. Mark 10:45 is based on Isa 53:10-12 and Mark
14:24 on Isa 53:12. In the same manner, Heb 9:28 follows Isa 53:12, and éx moAA&v
mapamTopatwy in Rom 5:16 agrees with 0'29"Rvn in Isa 53:12. 0va7 in Isa 53 was interpreted
inclusively by later Judaism, Paul and John. It was taken to refer to “the whole community,”
comprised of many members, which had fallen under the judgement of God; JEREMIAS,
moAMol, 540-545; cf. also JEREMIAS, The Eucharistic Words of Jesus, 227-229.

"' LAVERDIERE, The Eucharist, 75-76.

2 Giraudo while referring to the article of ZERWICK, Pro vobis, 138-140, observes that
the primitive Christian community opted for “pro multis” rather than “pro omnibus” because
of'its sensibility to applying the language of the suffering servant in Isa 53:11b-12; GIRAUDO,
“Pro vobis”, 681-682. In Matt 26:27, mavtes is used exclusively referring only to the
disciples. For the examples of the use of mavtes for the totality of a category of persons in
Matthew, cf. PEROTTI, ‘Per molti’?’, 50-52.
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evangelist might have used mept ToAA&Y to show that Jesus’ blood is poured out
not only for the disciples, but benefits all”>. In short, moAdoi in 26:28 and 6 Aadg
adtol in 1:21 have the same content. It may also be related to mept nuév dovvétat
in Isa 53:4 LXX, thereby expressing sacrificial thought more technically than
Mark’s Omép’*. Considering the abundant use of the preposition mepi in Matthew,
however, it does not seem to be conclusive, though such a possibility cannot be
ruled out™.

The scope of the saving activity of Jesus in 1:21 is expressed through the
phrase amo T@vV auapTiédv adT@v, i.e., it is the sins of the people that come under
the purview of the mission of Jesus as per v. 21. This underlines the religious and
moral, as opposed to the political character of the messianic deliverance attained
through Jesus.”® Matt 26:28, by illustrating that Jesus’ blood is poured out for the
forgiveness of sins, appears to confirm the actualization of 1:21. For this, the
evangelist uses the present participle &xyuwépevov’’ in a future sense referring to
the approaching passion of Jesus’® and the phrase i &deatv dupaptiéyv. The Greek

3 In this context, it is remarkable that the liturgical traditions of the Eucharist in both
oriental and occidental rites have “for many” for the consecration of the chalice; cf. GIRAUDO,
“Pro vobis”, 678.

"4 Cf. also 1 Pet 3:18; 1 John 2:2; MCNEILE, The Gospel according to St. Matthew,
382-383; GRUNDMANN, Das Evangelium nach Matthdus, 536.

> While mepi + genitive is used 20 times in Matthew, Umép + genitive is used only
once. So it can be considered a Matthean style. Also, in the NT usage, both mep( and Omép are
practically interchangeable; cf. SENIOR, The Passion Narrative, 81 and n. 5. Gnilka also is of
the view that the interchange of these prepositions does not effect a significant difference in
the meaning; cf. GNILKA, Das Matthdusevangelium 11, 401.

76 It is significant that nothing is said here about contemporary expectations of the
Messiah, such as attaining freedom from the oppression of the governing powers as
mentioned in Ps Sol 17:21-46; DAVIES — ALLISON, Gospel according to Saint Matthew 1, 174,
210. Anderson differs, remarking that the birth story presents Jesus as the true King in
contrast to the Roman client Herod. Unlike him, Jesus is a meek King who does not exercise
his rule through anger or violence, but through disciplined compassion. He enters Jerusalem
and dies as a different sort of king; cf. ANDERSON, Mark and Matthew, 277.

" The use of éxyuyvduevov seems to be an allusion to sacrifices of atonement in the
temple ritual (Lev 4:7.18.25.30.34 LXX); cf. HAGNER, Matthew 14-28, 773. In connection
with Passover, this verb recalls also the slaughtered paschal lamb; DAVIES — ALLISON, Gospel
according to Saint Matthew 111, 474. According to Nolland, éxyuvvopevov indicates primarily
the judicial murder of Jesus; it has sacrificial implications only on a secondary level;
NOLLAND, The Gospel of Matthew, 1079.

8 Because of the future sense, McNeile calls it a prophetic present; cf. MCNEILE, The
Gospel according to St. Matthew, 383. For the history of the interpretation of the term
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expression aipa éxyeiv or éxyldv(v)ew corresponds to 07 7w (Gen 9:6; 37:22;
Deut 19:10; 1 Kgs 25:31)”. éxyuwdpevov together with alua in Matt 26:28
connotes a violent death that is definitively fulfilled on the cross (27:50)*. In this
way, Matthew explicitly introduces Jesus’ death as the foundation for the
forgiveness of sins®'.

The expression eig ddeav apapti@dv underlines that the pouring out of
Jesus’ blood is soteriological®®. That is, Jesus’ blood is shed for the deliverance
from the slavery to sin®. The forgiveness of sin is the prerogative of the Lord
alone in the OT®. The final victory over sin and iniquity is sometimes linked to
a human or an angelic leader, such as Melchizedek (11Q13 2:6-8), the priestly
Messiah (7estLevi 18:9), Michael, the archangel (/ En 10:20-22), and the

éxyuwvopevoy in the Eucharistic institution narrative of the Synoptics, cf. BOUGHTON, ‘Being
Shed for You/Many’, 249-254; PEROTTI, ‘Per molti’?, 55-58.

"1t is used in the sense “to kill,” though with no specific reference to the actual
shedding of the blood; cf. BEHM, aipa, 173-174. aipa éxxdvvew or éxyelv is used for violent
slaying in the OT. In the OT, the ransom for many was made through sacrificial blood (Lev
4:7.25.28.30.34; Num 35:33; Ps 79[78]:10; Ezek 22:3; Joel 4:19; cf. Josephus, Ant. 19:94).
Some of these texts refer to sacrifice, others to murder.

80 Cf. also Matt 23:35; Mark 14:24; Luke 11:50-51; 22:20; Acts 22:20; Rom 3:15 (cf.
Isa 59:7); Rev 16:6. Cf. BEHM, éxyéw, 468; BOUGHTON, ‘Being Shed for You/Many,” 270;
Smit and Oldhoff go further seeing in the verb éxyéw in Matt 9:17 a connecting link to 26:28-
29 and reference to Jesus’ upcoming death; cf. SMIT — OLDHOFF, Matthew 9:14-17 and 26:27-
29, 89-90.

81 BREYTENBACH, Grace, 286. According to Breytenbach, Matthew’s line of
interpretation, understanding the death of Christ as the means by which forgiveness of sins
or trespasses is achieved, is also present in Col 1:14 and Eph 1:7.

82In the NT, the forgiveness of sins denoted either by the noun ddeatg or by the verb
adrévar is almost always the action of God the Father. In the Synoptic Gospels, this is mostly
a forgiveness to which man is continually referred to, and which he can receive on request so
long as he is ready to forgive others (Matt 6:12.14; 18:21-35; 26:28; Mark 11:25; Luke 17:3).
To this extent the concept of forgiveness in Matt 26:28 is the same as the OT and Jewish idea
of forgiveness. Yet, there is a new and specifically Christian feature in that this forgiveness
is to be received from God and is offered to men through the saving act of Jesus Christ. For
the NT use of deaig, cf. BULTMANN, adinut, 510-512. The absence of the article in €ig dpeaty
apapti@v may reflect a Semitic construct state; cf. SENIOR, The Passion Narrative, 83. In the
NT, &¢eoig is linked to apaptia also in Mark 1:4; Luke 1:77; 3:3; 24:47; Acts 2:38; 5:31;
10:43; 13:38; 26:18; Col 1:14.

8 DAVIES — ALLISON, Gospel according to Saint Matthew 11, 474.

8 Cf Exod 34:6-7; 2 Sam 12:13; Ps 32[31]:1-5; 51[50]:3-4.9-11; 103[102]:3;
130[129]:4; Isa 43:25; 44:22; Dan 9:9; Zech 3:4. For a discussion, cf. COSTIN, /I perdono di
Dio, 30; TRILLING, Jesus, 20.
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Messiah (TgJ Isa 53:4,6-7)%. Their mission is to be the instruments of the Lord
against sins. Now Jesus takes the place of the Lord, forgiving the sins of the
people through his blood. The disciples and the church receive it through their
sharing in the Eucharistic bread and wine. Matthew is interested in the
forgiveness of sins occurring through Jesus and its effectiveness in the
community®®. Thus, for Matthew, the forgiveness of sins is the primary purpose
of the Eucharist®’. The passion and the atoning death are closely related to this,
since it is at the crucifixion that Jesus’ pouring out of his blood for the remission
of sins is actualized. Jesus’ mission is expressed through his name in Matt 1:21,
and it foreshadows what is to come, since it looks forward to his death®. His
death on the cross accomplishes this mission whereas the Eucharist makes its
meaning intelligible and its effects available to the disciples.

3.2 The Emmanuel Theme in Matt 26:26-29

Matt 26:29 requires special attention due to the presence motif ped’ Ouév
in it. Even though this phrase here, like 6 Inoolis in v. 26, seems to be insignificant
at first glance®, this shows signs of much more importance on account of its
connection to the Emmanuel prophecy in 1:23. This, however, needs to be
verified. Matt 26:29 includes two references to time, namely an’ &ptt and 9 nuépa
éxelvy 6tav adTd Tivw wed’ Oudv xawov. Of these, the former refers to the present,
the time of the institution of the Eucharist at the Last Supper. The latter carries
with it future import. If these are taken to be two points in time, an intervening
period between them can be presupposed. That period may be named as the age

8 For a discussion, cf. DAVIES — ALLISON, Gospel according to Saint Matthew 1, 210.

8 Luz, Matthew 1-7,121. In the words of Hagner, “it is indeed the forgiveness of sins
that constitutes the essence of grace.” In his opinion, even if the term xdpis is not found in
Matthew, grace is implicit in the whole story of Jesus told by the evangelist; HAGNER,
Righteousness, 106-107; cf. also MOHRLANG, Matthew and Paul, 78-81.

87 LAVERDIERE, The Eucharist, 66; MICHELINL, /I sangue dell’alleanza, 188.

88 This can be assumed from the link between Matt 1:21 and 26:28 and the Titulus in
27:37; ctf. FERDA, The Soldiers’ Inscription, 226-230.

% For example, Davies and Allison sense here only the communal nature of the
Eucharist of the Matthean community; cf. DAVIES — ALLISON, Gospel according to Saint
Matthew 111, 476. Similary, Nolland looks down upon the presence motif here, sensing only
table fellowship and an uncertain connection to Matt 18:20 and 28:20; cf. NOLLAND, The
Gospel of Matthew, 1084-1085.
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of the church®. The future import of % Auépa éxetvy drav adtd mivw web’ Hudv
xawdy is further clarified by its association with év tjj Bagtieia Tol maTpds pov.
This renders eschatological colours to its future dimension. Actually, the usage
7 Nuépa éxelvy is in itself a common eschatological expression®'. It is akin to Oy’
M that stands for the eschatological day of the Lord”*. The expression # nuépa
éxelvy is already used several times in an eschatological sense in Matt 24. In
26:29 too, this has eschatological import®. This finds support also in the phrase
7 Baotlela Tol maTpds pou in the verse’. In short, the expressions 7 Huépa éxelvy
and % Bacirela Tol matpds pov renders v. 29 with a heightened eschatological
tone.

The reference to drinking from the fruit of the vine in v. 29 evokes the
image of the messianic banquet in the consummated kingdom (cf. also Mark
14:25; Luke 22:18.28-30)*°. So the Matthean Jesus gives the impression of

% Slightly differing from Gundry according to whom &n’ dptt in Matthew always
refers to the “age of the church” (cf. also Matt 23:39; 26:64); cf. GUNDRY, Matthew, 529.

°l Cf. Isa 10:20; Hos 1:5; Amos 9:11; Matt 24:36; Luke 17:31; 21:34; 2 Thes 1:10;
2 Tim 1:18; 4:8; cf. MCNEILE, The Gospel according to St. Matthew, 96.

92 The expression M 0" occurs 16 times in the prophets (Isa 13:6, 9; Ezek 13:5; Joel
1:15; 2:1.11; 3:4; 4:14; Amos 5:18.20; Obad 15; Zeph 1:7, 14; Mal 3:23[22]). It has the
import of a coming day of God’s judgement upon Israel as well as other nations. It has in
large measure become an independent didactic theme. In post exilic prophecy, it gradually
became the nucleus around which crystallized a complex eschatological drama, as we see
above all in Joel 14 and Zech 12-14; cf. VON SODEN — S£B@, M1’ 0", 29-31.

93 SMIT, Fellowship, 23; DAVIES — ALLISON, Gospel according to Saint Matthew 111,
476, n. 152.

% The Pactlela saying here, the last one in the Gospel, is connected to the initial
message of the coming kingdom (Matt 4:17; cf. 3:2); cf. Luz, Matthew 21-28, 382.

5 Among the eschatological images often found in Judaism, the image of a great
banquet was often employed to depict both the abundance in the hoped for future and the
ultimate association of those chosen by God. Perhaps the classic picture is given in Isa 25:6-
8 (cf. also Joel 2:24-28; I En 62:12-14). This imagery is continued in the NT (Matt 8:11-
12/Luke 13:28-29; Matt 22:1-10/Luke 14:16-24), most powerfully in Rev 19:9-17. The
eschatological hopes associated with the great banquet may also be alluded to, when Jesus
feeds the multitudes; cf. WILLIS, Banquets, 144. Cf. also CARSON, Matthew, 539; GNILKA,
Das Matthdusevangelium 11, 402-403; HAGNER, Matthew 14-28, 774; HARRINGTON, The
Gospel of Matthew, 368. It should be noted here that Matt 26:29 is interpreted differently by
exegetes: a prediction of Jesus’ imminent death and the impending consummation of the
kingdom of God, a vow of abstinence, or a confident prediction of the impending
consummation. For a discussion, cf. Luz, Matthew 21-28, 382-383. As noted by Luz, the
Matthean context here highlights the consummation of Jesus’ fellowship with the disciples
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looking forward to a communal eschatological festive meal®®. The most
important feature of this eschatological meal is Jesus’ participation in it together
with his disciples. The Matthean redactional addition of ueb” Oudv in Matt 26:29,
therefore, takes Jesus’ promise of presence with his disciples to a new dimension.
The verification of the eschatological character of the surrounding text confers
the same colour to Jesus’ presence with his disciples. It is to be understood
against the background of the OT messianic hope. The Lord of the OT who had
been with his people in the past (Num 23:21; Deut 2:7; etc.) is hoped to be always
with his people, and especially so in messianic times (Isa 43:5; Ezek 34:30;
37:27; Zech 8:23; Rev 21:3; cf. also 11QT 29:7-10; Jub 1:17, 26)°’’. Thus,
according to Matthew, the Lord has drawn near to dwell with his people in the
person of Jesus, inaugurating the eschatological age of salvation (Matt 1:23).
This presence is not limited to this world alone, but will continue in the coming
eschatological kingdom®®. In other words, 26:29 is the promise of the
eschatological presence of Jesus with his disciples®.

There is a strong connection between the bread of the Eucharist (26:26)
and the petition for bread, Tov &pTov Nu&v ToV émtovatov 0og Nulv auepov (6:11),
in the prayer Our Father in Heaven (6:9-13). The meaning of the expression Tov
&dpTov Nudv Tdv émovotov has been debated'”. The more accepted proposals are
“the bread necessary for existence” and “the bread for the coming day”!%!. The
Latin Vulgate translation of v. 11, panem nostrum supersubstantialem da nobis
hodie, gives an additional interpretation of Tov &pTov Nu&v Tov émovatov as “the

in the coming kingdom of the Father (Matt 22:2.11-12; 25:10; cf. 4:17; 8:11-12; 20:20-23;
25:21.23).

% SMIT, Fellowship, 252.

9TDAVIES — ALLISON, Gospel according to Saint Matthew 1, 218. For a comprehensive
analysis of the OT texts of God’s being with, cf. VAN UNNIK, Dominus Vobiscum, 367-376.

%8 Therefore, Luz has rightly stated about the presence of Jesus: “... «with you» is
a red thread that runs through ages”. (Luz, Matthew 21-28, 383.)

% Identifying Emmanuel motif in this verse is supported by GUNDRY, Matthew, 529;
Luz, Matthew 21-28, 382; Luz, Passionsgeschichte, 375; SMIt, Fellowship, 253.

100 The earliest appearances of the term émiovatiog are found in the gospels (Matt 6:11;
Luke 11:3; cf. Did 8:2). According to Origen, this term was coined by the evangelists
(Origen, De Orat 27:7). BDAG lists the different possible meanings of ¢ dptog émodatos: the
bread necessary for existence, the bread for the current day, the bread for the coming or
following day (in the sense of the bread for the future), the bread which comes upon (us from
the Father), etc.; BDAG, 377.

101 DAVIES — ALLISON, Gospel according to Saint Matthew 1, 607-608.
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bread for our supernatural existence”'?. Considering the eschatological thrust in
the Gospel and the use of polysemy by the evangelist, such an interpretation
cannot be totally negated'®®. This may illustrate that v. 11 contains a request for
the supernatural bread'%. This prayer is fulfilled in the Eucharistic bread (26:26),
because it is associated with the eschatological drinking in the kingdom of the
Father!%. This correlation between 6:11 and 26:26-29 expounds the eschatological
nature of Jesus’ presence implied in the latter.

Conclusion

There exists mutual relationship between the Emmanuel theme and
forgiveness of sins themes in the Gospel of Matthew. This is so evident from the
very beginning of the Gospel. According to the evangelist saving the people from
their sins and being with them as Emmanuel are the two mission of Jesus
(1:21.23). Forgiveness of sins itself brings the experience of the presence of God,
because it is the activity of God as well as the evidence of his presence. While
saving from sins remains the mission of Jesus, it does not imply that the
community of his disciples has no role to play in it. Instead, according to the
Community Discourse (18:1-35), they have to participate in this mission of Jesus
by winning back their brothers and sisters who sin and also by forgiving one

102 In this case, the word émotgios comes from the preposition éml and odoia,
a derivative of the present participle feminine of eiui. Since odoia means “that which exists
and therefore has substance,” together with émi, it may mean “above existence,” i.e.,
“supernatural.” Cf. Strong, 1967; BDAG, 740.

13 For the interpretation of Tév &prov Au@v Tov émodotov as “the bread for our
supernatural existence,” cf. PITRE, Jesus, 94-95.

104 Support for this view can be found in Davies and Allison, who accept the meaning
of émiovaiog as “for the following day,” but do not exclude its eschatological interpretation.
According to them, the prayer for bread in Matt 6:11 is connected to the manna (Exod 16:4-
35; Ps 78[77]:25; 105[104]:40), which was given in the morning for the day to come. In
Jewish texts, the final redemption will see the manna return (2 Bar 28:8; Sibyl 7:149;
MekExod 16:25; LAB 19:10; cf. Rev 2:17). So one could easily think, especially in view of
the eschatological orientation of the three preceding petitions (Matt 6:9-10) and the
circumstance that in Jesus’ ministry table fellowship was an anticipation of the eschatological
banquet (8:11; cf. Luke 22:28-30), that the material bread which God gives today
transparently symbolizes and foreshadows and causes one to desire the spiritual,
eschatological bread, which will bring everlasting satisfaction; DAVIES — ALLISON, Gospel
according to Saint Matthew 1, 607.

105 pace DAVIES — ALLISON, Gospel according to Saint Matthew 1, 608.
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another. To the extend they are capable of doing it, they will be able to gather
together in Jesus’ name and will have the presence of Jesus in their midst. In
order to give this message, the evangelist places the Emmanuel motif in 18:20,
surrounding it with the teachings on forgiving the sins of others. At the same
time, the Community Discourse may also imply the idea that Jesus’ presence in
the church gives its members the capacity to forgive one another. Also, as they
forgive, Jesus’ presence among them becomes more vivid and powerful. The
forgiveness of sins theme introduced in the beginning of the Gospel and has been
on the move of its fulfilment in the course of the narrative is fully realised in the
Eucharist Institution narrative (26:26-29). To achieve this end, the evangelist
redactionally intervenes in his Markan source adding the forgiveness of sins
motif in v. 28. Further, he connects it with the Emmanuel theme with another
addition of presence motif in v. 29. The disciples who forgives one another and
reconcile with the brothers receive forgiveness of their sins by sharing in the
paschal mysteries of Christ through the Eucharistic bread and wine. They
experience the presence of Jesus in their midst not only here and now in the
church but also in the eschatological times.
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Zhrnutie

Medzi témou Emanuel a témou odpustenia hriechov v Evanjeliu podla Matusa existuje
vzajomné prepojenie. To sa systematicky odvija v priebehu evanjeliového rozpravania. Tato
Studia odkryva dany vyvoj pomocou historicko-kritickej metédy. Podl'a evanjelistu
predstavuju vyslobodenie I'udu z ich hriechov a byt’ s 'udom ako Emanuel dve misie Jezisa
v stilade s Bozim planom (Mt 1,21.23). Odpustenie hriechov je Bozim ¢inom, ako aj dokazom
Jeho pritomnosti. Bozia pritomnost’ sa prejavuje v osobe JeziSa, ktory uskutonuje
odpustenie hriechov cez institat Eucharistie (26,26-29). Hoci oslobodenie od hriechov
zostava JeziSovym poslanim, neznamena to, ze spolocenstvo ucenikov na tom nezohrava
ziadnu ulohu. Naopak, podl'a spoloc¢enskych ponauceni (18,1-35) maji ucenici participovat’
na tomto poslani, a to ziskavanim spét’ tych bratov a sestier, ktori sa dopustaju hriechov,
a tiez vzajomnym odpustanim si.

Klucové slova: Evanjelium podl'a Matasa, téma Emanuel, spolo¢enstvo, odpustenie hriechov,

Eucharistia.

Summary

There is an interconnection between the Emmanuel theme and the theme of the forgiveness
of sins in the Gospel of Matthew. It is systematically developed in the course of the gospel
narrative. This article using the historical critical method exposes this development.
According to the evangelist saving his people from their sins and being with them as
Emmanuel are the two missions of Jesus in accordance with the divine plan (Matt 1:21.23).
Forgiveness of sins is an activity of God as well as an evidence of his presence. God’s
presence is manifested in the person of Jesus who achieves the forgiveness of sins through
the Institution Eucharist (26:26-29). Though saving from sins remains the mission of Jesus,
it does not imply that the community of his disciples has no role to play in it. Instead,
according to the Community Discourse (18:1-35), they have to participate in this mission by
winning back their brothers and sisters who sin and also by forgiving one another.

Keywords: Gospel of Matthew, Emmanuel theme, community, forgiveness of sins, Eucharist.
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Clothing Symbolism in the Elijah-Elisha Cycle and in
the Gospel of John

Juraj Fenik

Introduction

Commentators on Luke have often observed similarities between this
evangelist’s portrait of Jesus and the story of Elijah in 1-2 Kings, agreeing on
the presence of Elijanic typology in the third Gospel. This phenomenon means
that some stories in Luke (but also in other Gospels) are patterned on the
narratives about Elijah and that Jesus is thus presented as a new Elijah'.

This study, which focuses on 1-2 Kings and John’s Gospel, sets about the
task of exploring the symbolism of clothing applied by the respective storytellers
to paint the image of Elijah/Elisha and Jesus. Analogically to the above-
mentioned scholarly effort to ascertain connections between Jesus in Luke and
Elijah/Elisha in 1-2 Kings, this essay assesses a type of correspondence between
Jesus in John and Elijah/Elisha in 1-2 Kings, namely, the utilization of clothing
symbolism, which plays a vital role in both narratives. In very general terms, the
author of 1-2 Kings and the author of John on several occasions mention pieces
of clothing belonging to their main protagonists and use clothing as a symbol that
represents a particular trait or capacity of the hero. This study poses the question
of thematic overlap between the two corpora as regards the symbolism of
clothing.

As regards methodology, the essay follows the lead of Vanni, who,
limiting his remarks to the Book of Revelation, develops the thesis that the author
of this writing exploits the symbolism of clothing as a subset of anthropological
symbolism, which in turn represents a subcategory in the remarkable spectrum
of symbolic language typical for apocalyptic writings’>. The symbolism of

'E.g., the list in ALETTL, L art de raconter, 53.

2 VANNI, L Apocalisse, 42-44. Vanni’s influence — though he was not the moderator
— can surely be seen in a doctoral thesis on the clothing symbolism in Revelation at the
Gregorian University published as PONCE RODRIGUEZ, El simbolo antropologico de los
vestidos en el Libro del Apocalipsis.
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clothing means, generally speaking, that a biblical author does not draw attention
to a clothing item in order to state that a hero is dressed and thus protected against
cold, wind, sun, or inclement weather. Rather, the garment makes a statement
about the life of the hero. The type of clothing, its color, and the hero’s action
with it are vehicles for announcing a message, as the garment symbolizes
a number of realities, such as character, condition, status, emotion, occupation,
rank, inner world, social function, et alia. By implication, changing one’s clothes
indicates a transition from one role to another or a change in one’s life-story.
Clothing in biblical narratives performs a considerable social or personal
function.

Applying this perspective to the Elijah/Elisha stories and John, this study
explores how clothing functions symbolically in these narratives. Needless to
say, it builds on the premise that clothing here is not of interest to the author in
its material sense, but in its symbolic sense. As so often in biblical narratives, the
authors of 1-2 Kings and John show no interest in the stuff the clothing is made
of, but in the function the clothing performs within the story. The question asked
here is what kind of garment appears in the narrative, what does the hero do with
it, and what such action signifies. The study will proceed by an analysis of
clothing imagery in the Elijah/Elisha cycle (1) and in John’s Gospel (2),
concluding (3) with a reflection on correspondences between Kings and John in
clothing symbolism. To be clear, the purpose here is principally not to provide
an exegesis, comprehensive or otherwise, of relevant passages, but to draw
attention to the meaning of clothing imagery in them.

That the theme of clothing continues to appeal to scholars is especially
evident in several recent monographs. Bender has produced a comprehensive
study of clothing and textiles in the OT in 2008 named Die Sprache des Textilen
and the year 2019 has seen the publication of a bulky collection of essays
Clothing and Nudity in the Hebrew Bible®. Both books include a section on
clothing in the Elijah-Elisha story, and those insights will be honored here. By
engaging both the books of Kings and John’s Gospel, this essay has a dual focus.
To my knowledge, no study exists that would singularly address the issue of
clothing symbolism in these corpora in the attempt to unearth correspondences,
just as there is no contribution that would provide a sustained analysis of the

* Though the above works are the most systematic examinations of clothing texts in
the Bible in recent years, a sea of partial studies on this theme grows steadily, even in Slavic
languages. Note, e.g., Lapko’s sketch of clothing symbolism in Tobit’s canticle LAPKO,
Tobiho chvalospev, 155, 223.
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clothing symbolism in John and its relation to christology. Hence, what follows
is a preliminary attempt to look at the story of Elijah-Elisha and that of Jesus in
John through the window of clothing symbolism, possibly providing a stimulus
for future projects that could revisit the theme of clothing symbolism in Kings
and John.

1 Elijah-Elisha and Symbolism of Clothing

Among various objects mentioned in the narrative cluster of Elijah and
Elisha (1 Kgs 17-2 Kgs 13), the mantle of Elijah bears particular significance, as
acknowledged by virtually all commentators. Besides the verses that speak of
Elijah’s mantle (1 Kgs 19:13.19; 2 Kgs 2:8.13.14; [also 2 Kgs 1:8]), 2 Kgs 2:12
refers to Elisha’s clothing, as it describes the prophet’s tearing his clothes on the
occasion of Elijah’s assumption. This means that the element of clothing is used
to characterize both prophetic figures. That the prophet’s clothing cannot be
treated as an irrelevance to the story is shown by its recurrence at some
significant narrative points, such as Elijah’s encounter with God on mount Horeb
(1 Kgs 19), Elijah’s call of Elisha (1 Kgs 19), and Elijah’s assumption (2 Kgs
2)*. To refer to Elijah’s mantle, the Hebrew text always uses the noun N8
(“mantle, cloak of hair”), consistently translated by wniwty (“sheepskin,
goatskin”) in the LXX. Elisha’s clothing is rendered by a general noun ta
iudTia/T33.

1.1 2 Kgs 1:8

An appropriate place to start a discussion of Elijah’s clothing seems to be
2 Kgs 1:8, for here — despite the text’s opacity — Elijah’s clothing serves as a sign
of recognition. No action of the prophet with his clothing is recorded here, and
yet the clothing plays a crucial role in the episode that launches the narrative of
2 Kings.

4 Some authors rightly note the striking presence of the mantle in both stories related
to the call/discipleship of Elisha (1 Kgs 19/2 Kgs 2). See OTT1O, Jehu, Elia und Elisa, 221, n.
300; SAUERWEIN, Elischa, 26.
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The story narrates the sending of messengers by King Ahaziah to inquire
of a foreign god on the chances of recovery for himself’. Apprehended by Elijah
on their journey, the king’s delegates return to the surprised king, reporting on
the encounter with an unknown man who told them to return. The king’s question
in 1:7 (“What sort of man was he who came to meet you and told you these
things?”) elicits the answer (1:8) that focuses on the physical description of the
man (“a hairy man, with a leather belt around his waist”), which in turn leads the
king to make a positive identification (“It is Elijah the Tishbite.”). Striking in this
account is the fact that the king recognizes the man to be Elijah solely on the
basis of the man’s physical description, with the man’s “hair” and leather belt
being the only insignia mentioned. Here the garment — an item to be understood
behind the reference to the “hair” — clearly symbolizes the person; it reveals the
identity of Elijah to the king, as if it were the most conspicuous feature of the
prophet. The text implies that Elijah is particularly well-known for his “hair” and
leather belt, with the result that anyone can easily identify him upon the sight of
these items, despite the messengers’ failure to do so®. While the text does not
feature a word for garment, the language of “hairy man” (Wi Hva wW&/dvip
dacg) is standardly taken as a cipher for Elijah’s hairy animal mantle mentioned
in both the preceding and the following narrative segments’, even though some
authors understand the text literally as a reference to Elijah’s putative unusual
hairiness®. The king’s identification of Elijah immediately upon hearing his

5 See 2 Kgs 1:2 (“Ahaziah had fallen through the lattice in his upper chamber in
Samaria, and lay injured”). Unless indicated otherwise, biblical translations follow the
NRSV.

¢ Paradoxically the messengers are not able to identify Elijah, only depict his
appearance. On the purpose of this rhetorical strategy, see COHN, 2 Kings, 7.

7 BENDER, Die Sprache des Textilen, 127, MCKENZIE, The Trouble with Kings, 94;
SWEENEY, I & II Kings, 270. CEB (“he wore clothes made of hair””); NAB (“he wore a hairy
garment”); NIV (“he had a garment of hair”); EIN (“er trug einen Mantel aus Ziegenhaaren”);
NLB (“er hatte ein haariges Gewand”); TOB (“un homme qui portait un vétement de poils™);
BFC (“il portait un vétement fait de poils de chameau”); IEP/NRV (“un uomo vestito di
pelo”); Botekov preklad (“Clovek s kozenym plastom so srstou”); Katolicky preklad SSV
(“muz v srstenom plasti”); SEB (“mal plast zo srsti”); CEP (“muz v chlupatém plasti”); NOV
(“vir in veste pilosa”).

8 E.g., PARK, 2 Kings, 6-7. As do some translations: ASV (“a hairy man‘‘); KJV (“an
hairy man”); NETS (“a hairy man”); NRSV (“a hairy man”); Rohackov preklad (“vlasaty
¢lovek™). Genesis 27:11 (LXX) uses the same Greek phrase (dvijp dacls) to describe the
hairiness of Esau.
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physical description points to what may be termed a unity between the prophet
and his garment. As the story has it, Elijah is a prophet whose appearance created
by his mantle is a sign of recognition for others and a feature of his personal style
that distinguishes him from others.

1.2 1 Kgs 19:13

The setting for another occurrence of Elijah’s mantle is the prophet’s
famous encounter with God at Mount Horeb/Sinai in the course of his flight from
Jezebel. From a narrative viewpoint, in fact, 1 Kgs 19:13 is the first text in which
Elijah’s mantle appears. None of the preceding scenes concerning Elijah has
mentioned his attire.

After hiding himself in a cave (19:9) and witnessing the spectacular
elements of wind, earthquake, and fire (vv. 11-12), Elijah recognizes God’s
presence behind “a sound of sheer silence” (v. 12b)’. The following verse
describes the prophet’s exit from the cave, underlining the fact that Elijah
“wrapped his face in his mantle” (in7T832 118 w'?jl)m prior to leaving the cave
and taking a position in front of it. The wrapping of the face in the mantle is
Elijah’s reaction to God’s presence symbolized by the unusual silence that the
prophet hears. Despite the silence of some commentators on the meaning of the
gesture'!, Elijah’s action with the mantle surely expresses his fear of God and his
inability to look at God directly. The mantle covering the face is a symbol of
Elijah’s respect in the presence of divinity, perhaps even a symbol of concern for
his life'?.

As widely acknowledged, Elijah’s encounter with God at Horeb strikingly
parallels Moses’ encounter with God at the same place (Exod 33)'. Part of the
narrative describes God’s covering Moses with his hand so that Moses would not
see God directly (vv. 22-23 “and while my glory passes by I will put you in a
cleft of the rock, and I will cover you with my hand [7'5v *82 *naw1] until I have
passed by; then I will take away my hand, and you shall see my back; but my

® As Provan aptly puts it, “[t]he emphasis in 1 Kgs 19:11-12 ... is on God’s quiet
ways.” PROVAN, An Ambivalent Hero, 145.

10 Faithfully rendered by the LXX as énekéAvyev 10 mpdcomov avtod &v tfj pnAoti
£ovtod.

' E.g., BENDER, Die Sprache des Textilen, 127.

12 Suggested by HENS-PI1AZZA, 1-2 Kings, 190.

13 Noted, for example, by DOZEMAN, Exodus, 730-731; GRAY, I & II Kings, 409.
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face shall not be seen”). Interpreted in light of the immediately preceding
statement in Exod 33:20 (“you cannot see my face; for no one shall see me and
live”), the function of God’s hand is to prevent Moses from seeing the deity and
thus to spare his life. One may see the function of Elijah’s mantle in 1 Kgs 19
analogously. The juxtaposition of the two texts shows that Elijah’s mantle in the
Kings narrative replaces God’s hand in the Exodus narrative in providing a shield
that impedes the prophet’s uninhibited contact with divinity, a contact that could
have disastrous consequences for the viewer.

1.3 1 Kgs 19:19

Elijah’s mantle plays a crucial role in the story subsequent to the prophet’s
encounter with God at Horeb — the call of Elisha. According to 19:16 that
preserves the wording of God’s direct speech to the prophet, Elijah is to anoint
Elisha — who 1is here introduced for the first time in the narrative — as his
successor (“and you shall anoint Elisha son of Shaphat of Abel-meholah as
prophet in your place”). Regarding the mandate to anoint Elisha, Bergen, for
example, notes that “Elisha is the only prophet ever anointed because he is the
only prophet whose authority rests upon his being the legitimate successor of
another prophet”'.

The ensuing narrative (19:19-21) describes Elijah’s carrying out the order
sounded at Horeb. Upon encountering Elisha plowing in the field (v. 19a), Elijjah
passes by him and casts his mantle over Elisha (v. 19b 1"213 UIREE ?['.?Wfl)ls . The
gesture nudges Elisha to abandon the oxen, run after Elijah, say good-bye to his
parents, slaughter the animals, and follow Elijah as his servant.

The scene is filled with peculiarities, not least when compared to the
command issued by God at Horeb. Perhaps most perplexing is the absence of any
reported anointing performed by Elijah. Instead of anointing Elisha, Elijah
performs a specific action by casting his mantle over Elisha, and this without

4 BERGEN, Elisha, 47. See also CARROLL, The Elijah-Elisha Sagas, 403.

15 Some authors and translations prefer to render the Hebrew prepositional phrase 1%
as “to him”. E.g., KISSLING, Reliable Characters, 151; IEP (“gli getto il suo mantello”). For
LEVINE, Your Spirit, 42, “Elijah throws his coat before Elisha.” The majority, however,
understand the phrase in the sense of “on/upon/over him,” as do numerous translations: LXX
(“éméppue THY unAwtny adtol ém’ adTév”); NOV (“misit pallium suum super illum”); NRSV
(“threw his mantle over him”); ASV/KJV (“cast his mantle upon him”); EIN (“warf Elija
seinen Mantel iiber ihn); TOB (“jeta son manteau sur lui”); CEP (“hodil na n&j sviij plast™);
SEB (“hodil naiho svoj plast™).
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uttering any explanatory word. As Ott notes, such prophetic action is without
analogy'®. The “anointing” of Elisha is performed by Elijah’s casting his mantle
over Elisha. That Elisha interprets the casting of the mantle as a call to become
Elijah’s servant is evident from his actions subsequently described. In addition
to narrating the unusual manner of Elisha’s call, the text lacks any specification
as to what Elisha does with the mantle — it says nothing about Elisha’s catching
it, wearing it, leaving it behind him, or returning it back to Elijah.

While Elijah’s mantle is standardly understood as a symbol of prophetic
authority with which Elijah wordlessly “calls” Elisha to become his follower, the
primary narrative function of Elijah’s gesture is to create an association between
him and Elisha. The casting of the mantle over Elisha optically expresses what
is narratively performed at the end of v. 21: after dissociating himself from the
family and the occupation, Elisha attaches himself to Elijah and becomes his
servant (1MW 3MHR MINR 797). The casting of the mantle — expressing as it
does a transference of Elijjah’s clothing item to Elisha — symbolizes the
production of a bond between the two characters, and one thus cannot but concur
with Ott’s judgment: “Der Mantel reprisentiert also den Propheten Elija, und
indem er ihn Elisha {iberwirft, macht er dessen Zugehérigkeit zu ihm deutlich”!”.
According to this interpretation, by casting his mantle over Elisha, Elijah
associates the would-be follower with himself. Moreover, the throwing of the
mantle appears to function as a prefiguration of the later investiture of Elisha as
a prophet like Elijah, for the former becomes the possessor of the latter’s mantle
in 2 Kgs 2.

1.4 2 Kgs 2:8.13.14

Elijjah’s mantle figures prominently in the account of the prophet’s
assumption (2 Kgs 2). Its first occurrence in this chapter evinces a narrative
unevenness with its previous mention, because, while the mantle is thrown upon
Elisha in 1 Kgs 19:19, here in 2 Kgs 2:8 it suddenly appears anew as Elijah’s
property. A striking feature of the narrative is the use of the mantle by both
prophets.

16 OTT, Die prophetischen Analogiehandlungen, 36.

17017, Die prophetischen Analogiehandlungen, 36. An imprecise parallel can be seen
in Ruth 3:9, where Ruth invites Boaz to cover her with his cloak: “I am Ruth, your servant;
spread your cloak over your servant, for you are next-of-kin.” See the remarks in LACOCQUE,
Ruth, 96-97; TYROL, Kniha Rut, 81-82.

StBiS1 13 (1/2021)



56 Clothing Symbolism in the Elijah-Elisha Cycle and in the Gospel of John

The mantle is used in a very specific way in 2:8: Elijah rolls it up and
strikes the water of the Jordan river with it (-n& 727 0937 IATTR"NR 37X NPN
o'a7) with the result that the water parts and the two prophets cross the river on
dry ground. Without any instruction from God or explanatory word, the prophet
performs the miracle of a parting of waters with the aid of his mantle. Here the
mantle clearly possesses an importance beyond individual dress style. It is
certainly very far from the intention of the biblical author to insinuate a magic-
like character of the mantle. Rather, the mantle symbolizes the divine-prophetic
power with which Elijah is endowed and which enables him to perform the
miracle. The mantle appears as an outer sign of an intangible inner capacity
deriving ultimately from God.

After Elijah’s assumption, the mantle reappears in 2:13-14, this time in the
hands of Elisha, who picks it up once it was bequeathed by Elijah. Having
returned to the bank of the Jordan, Elisha — with Elijah’s mantle in his hand —
strikes the water and accompanies the gesture with a cry to God (“Where is the
Lord, the God of Elijah?”). These words seem to be an appeal for God’s
intervention that is to accompany the striking of the water'®. The net result of this
action is the same success as the one performed by Elijah — the waters separate
and Elisha walks back across the Jordan. By accomplishing the same feat as
Elijah, Elisha is shown to be an authentic prophet and Elijah’s follower. And the
oft-noted similarity of the parting of waters in 2 Kgs 2 with Moses’ division of
the Red Sea in Exod 14 secures the status of Elijah and Elisha as true prophets in
the tradition of Moses"’.

In this story the mantle becomes Elisha’s property, signifying the
transference of prophetic office to Elisha®, though, as Olley notes, “there is no
active transfer, Elijah leaves it behind and Elisha picks it up”?'! By picking up
the mantle and using it in the same way as Elijah, Elisha becomes a second Elijah,
which is also hinted at by the tearing of his own clothes (see below). The mantle

18 See the apposite remarks in SAUERWEIN, Elischa, 19-20.

Y E.g., WRAY BEAL, I & 2 Kings, 303.

20 This is expressed by commentators in various ways. E.g., Long: “Elisha takes up
the mantle of leadership as Elijah departs.” LONG, 2 Kings, 22. Sweeney: “The transference
of power is demonstrated beginning in v. 13 when Elisha picks up the fallen mantle of
Elijah...” SWEENEY, I & II Kings, 274. Foresti: “Il passaggio dello spirito profetico dal
maestro al discepolo e la successione del secondo al primo sono espressi dalla trasmissione
del mantello.” FORESTI, Il rapimento, 268.

2L OLLEY, Yhwh and his Zealous Prophet, 41.
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also symbolizes Elijah’s divine-prophetic power, and Elisha’s cry for God’s
assistance very likely underscores this. The transfer of the mantle is a visible sign
of the granting of power to Elisha, and the sons of the prophets, who witness the
event (2:15), provide an interpretation in the words “the spirit of Elijah rests on
Elisha”??. In sum, Elisha’s inheriting his master’s mantle symbolizes his
continuation of Elijah’s mission, despite the disconcerting peculiarity that the
mantle receives no further mention in the subsequent narrative of the book. Both
protagonists wear the same mantle, which leads Schott to think that “one can
perhaps interpret the mantle as the distinctive mark of the true prophet of YHWH
more generally”*. Elijah’s mantle has also found its way to the NT, as Hebrews
—in its encomium on Israel’s saints in chap. 11 —makes reference to the prophets,
who “went about in skins of sheep and goats™ (11:37 meptijAbov év untwtals, év
aiyelotg 0¢ppaaty). The use of the noun pnAmt here provides for a striking lexical
similarity to the Elijah-Elisha stories in Kings and it is more than likely that the
author of Hebrews has Elijah-Elisha in mind when writing of prophets who
mepiiAfov &v undwrals, év alyelog déppaov™.

1.5 2 Kgs 2:12

Still within the assumption account in 2 Kgs 2, one discovers a reference
to Elisha’s clothing, unmentioned in the preceding narrative units and imbedded
here in the description of Elijah’s departure. When Elisha is no longer able to see
the departing Elijah, “he grasped his own clothes and tore them in two pieces”
(Dp7p DWH OpIpN 1322 P, an act that narratively precedes Elisha’s
picking up Elijah’s mantle recorded in the following verse. Evidently the act of
tearing the clothes is symbolic, yet its precise significance is difficult to interpret,
with several possibilities worth considering.

The first, traditional option is to see in the tearing of the clothes an
expression of Elisha’s grief over his master’s departure?. This possibility has the
support of several other biblical passages, where tearing the clothes evidently

22 The identification of the mantle with Elijah’s spirit is found in Bergen: “He is the
inheritor of Elijah’s spirit, Elijah’s mantle...”. BERGEN, Elisha, 64. See also WURTHWEIN,
Die Biicher der Konige, 275.

23 ScHOTT, Elijah’s Hairy Robe, 482. See also Zech 13:4.

24 See ATTRIDGE, Hebrews, 350.

% E.g., HENS-PIAZZA, I-2 Kings, 235; WURTHWEIN, Die Biicher der Konige, 275.
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signifies grief over a beloved’s death®. An intriguing possibility is raised by
Cohn, who interprets the tearing of the cloak as signifying the ending of the union
of the two prophets®’. In support of this hypothesis, one may point out that the
text explicitly speaks of a tearing of the garment into two pieces, which could
symbolize the termination of the camaraderie between the two prophets due to
Elijah’s assumption. Yet Cohn himself brings in another interpretative option:
By tearing his garment Elisha divests himself of one identity and by picking up
Elijah’s mantle he in turn assumes another — that of Elijah®®. This hypothesis has
a link between v. 12 and v. 13 in its favor. Elisha’s tearing his garment precedes
his picking up the mantle of Elijah and is thus narratively oriented to this action’.
Since Elisha’s garment can be taken as a symbol of his person, the tearing of the
garment can symbolize a “destruction” of self, a termination of identity, which
is to be replaced by another identity — illustrated by the picking of Elijah’s
mantle. Given the fact that the tearing of the garment is followed by receiving
another garment standing for the power of Elijah, the destruction of old clothing
can symbolize a cessation of the prophet’s former status. As Schott has
insightfully written, “[w]ith this act of tearing his clothes, the transformation of
Elisha as Elijah’s servant to his successor begins™*’. Rather than expressing his
grief over Elijah’s departure, the tearing of Elisha’s clothes stands for the ending
of his previous identity and the beginning of a new identity. Henceforth he takes
on the identity of Elijah.

The act of destroying Elisha’s clothes thematically parallels the prophet’s
bidding farewell to his family and the destruction of the oxen (1 Kgs 19:19-21),
for all these actions describe him as bringing closure to his former life*!. Just as
the slaughter of the oxen signifies the end of his previous occupation and
lifestyle, so the destruction of his clothes spells the end of his former personality,
a personality to be replaced by that of Elijah. In sum, the tearing of Elisha’s

26 See the references in KOHLMOOS, Tearing One’s Clothes, 304.

27 ConN, 2 Kings, 15.

28 ConN, 2 Kings, 15. Also FORESTI, Il rapimento, 268.

29 Gilmour opines as follows: “Elisha now has Elijah’s mantle, so he no longer needs
his own garment.” GILMOUR, Juxtaposition, 88. The text, however, clearly speaks of
a reverse sequence, as Elisha first destroys his clothing and only then takes Elijah’s mantle.

30 ScHOTT, Elijah’s Hairy Robe, 481.

3! Eloquently put by Kissling, for whom Elisha’s actions “show his determination to
make a clean and decisive break with the past and begin his new life as the eventual inheritor
of Elijah’s prophetic work.” KISSLING, Reliable Characters, 154.
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clothes in all likelihood symbolizes his break with the past and is to be seen as
a gesture that readies the hero to take up a new identity.

2 Jesus and Symbolism of Clothing

The long stretch of the Johannine passion-resurrection account (chs. 13—
21) mentions Jesus’ clothing in the following order*?. The footwashing scene
makes two references to Jesus’ outer garment that he puts down (13:4) and takes
up (v. 12) and two references to a linen towel that he wears for the duration of
the footwashing (vv. 4-5). Later, a purple mantle is worn by Jesus in the scene of
his mockery by the soldiers (19:2.5). His outer garment is mentioned again in the
division of clothing scene, along with his tunic (vv. 23-24). The account of Jesus’
burial contains a reference to burial cloths (v. 40), which are later seen by the
disciples in the empty grave, along with a face cloth (20:5-7). This survey
indicates that for some reason the evangelist evinces much concern for Jesus’
clothing in his passion-resurrection account. The following paragraphs are
intended to sketch the symbolism of Jesus garments.

2.1 John 13:4-5.12

The Johannine footwashing scene includes several references to Jesus’
clothing and his actions with it. In what is generally acknowledged as a strikingly
detailed and vivid piece of narration (13:1-12), Jesus “took off his outer robe (Ta
inatie) and tied a towel (Aévtiov) around himself” and “began to wash the
disciples’ feet and to wipe them with the towel (Aévtiov) that was tied around
him”. After the completion of the service, he “had put on his robe (ta ipdtia)”.
Apart from other peculiarities, the footwashing scene stands out on account of its
unusual emphasis on Jesus’ clothing. The account speaks of Jesus’ outer garment
(té ipdTie)* that he lays down before the footwashing and takes up after it, as

32 As regards Jesus’ clothing, chapters 1-12 speak only of a strap of Jesus’ sandal,
mentioned in John the Baptist’s testimony in 1:27.

33 According to well-established scholarly consensus, the unusual plural Té& ipdtia
here designates Jesus’ outer garment — his cloak (mantle, coat). See BEASLEY-MURRAY,
John, 233; BEUTLER, Das Johannesevangelium, 378; SCHNELLE, Das Evangelium nach
Johannes, 279; SCHULZ, Das Evangelium nach Johannes, 173; WILCKENS, Das Evangelium
nach Johannes, 208. Many biblical translations attest to this understanding: NRSV (“took off
his outer robe”); NJB (“removed his outer garments”); NLB (“legte sein Obergewand ab”);
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well as the linen towel (Aévtiov)** that becomes a part of his apparel during the
footwashing. In contrast to the other scenes in the Gospel in which Jesus’ apparel
appears, the footwashing pericope describes Jesus’ actions with his clothing by
making Jesus the subject who performs them. In this way the evangelist
underlines Jesus’ freedom and sovereignty in handling the clothing.

Numerous scholars have pointed out that the use of the verbs Tifnut and
AapPave in this passage (v. 4 and 12) is an intentional echo of 10:17-18, where
the identical verbs are engaged to phrase the act of Jesus’ laying down his life (at
crucifixion) and receiving it back (at resurrection), which drives them to state
that Jesus’ actions at the Last Supper — 7ifnow ta ipdtia and Eafev Ta ipatia
adtoll — symbolically prefigure his death and resurrection®>. On this view, the
laying down and the picking up of his clothing is a symbolic gesture that evokes
Jesus’ death and resurrection, just as the footwashing itself is a symbolic act
representing the death of Jesus and its necessity for salvation (13:8 “unless [ wash
you, you have no share with me”).

Nevertheless, the clothing items in the footwashing scene may bear yet
another symbolic meaning. It is, once again, useful to recall the sequence of
actions with clothing performed by Jesus. At a certain point during the supper
Jesus removes his outer garment (v. 4a), ties a towel around himself (v. 4b), then
wipes the disciples’ feet with the towel (v. 5), and finally puts on his outer robe
once again after the footwashing (v. 12). The text describes two actions that refer
to a clothing replacement. In the beginning of the footwashing the outer garment
is replaced with a towel, and at the end the towel — though the evangelist does
not mention this explicitly — is replaced with Jesus’ outer garment. The putting

Schlachter (“legte sein Obergewand ab”); Ziircher Bibel (“zieht das Obergewand aus”);
French Bible en frangais courant (“6ta son vétement de dessus”); IEP (“depose il mantello”);
CEP (“odlozil svrchni §at”); SEB/Pravoslavny preklad evanjelii (“odlozil si vrchny odev”).
And numerous biblical passages employing t& ipatia as a designation for outer garment
could be adduced: Matt 5:40; 9:20-21; 14:36; 21:7-8; Mark 10:50, etc. Some authors propose
that ta ipnatia includes both cloak and tunic, arguing that the sentence describes Jesus’
disrobing himself to a loin cloth. E.g. MORRIS, The Gospel according to John, 547.

34 CEB (“linen towel”); EIN (“Leinentuch”); NLB (“ein Tuch aus Leinen”); Panczova
(“Tanovy uterak™). PANCZOVA, Grécko-slovensky slovnik, 768.

35 Among many, BRODIE, The Gospel According to John, 447; BROWN, The Gospel
According to John (XIII-XXI), 551; INFANTE, Giovanni, 319; KCUSKA, Uczen ikong
Chrystusa, 91; RIDDERBOS, The Gospel according to John, 458; THYEN, Das
Johannesevangelium, 583.
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on of the towel signifies Jesus’ transition into the appearance of a slave*® and the
putting on of the outer robe at the end stands for his transition back into the
original form. Though the Johannine text nowhere explicitly states that Jesus
became a slave to the disciples, the putting on of the linen cloth symbolizes
precisely this reality — Jesus’ temporary status as a slave. Clothing in this passage
is a symbol of Jesus’ “metamorphosis” into the appearance of a slave.

In the interpretation of Jesus’ action that follows, the footwashing is
defined as an example to be imitated by the followers (13:15): they are to act just
as Jesus has acted. Through this sentence, Jesus establishes a community ethic
that flows from his example set forth in the footwashing. As the ensuing verse
(13:16) implies, the disciples are obligated to act in a manner conforming to his
footwashing action, because they are merely servants who cannot excuse
themselves from imitating their master. In light of these remarks, it could be
cautiously proposed that the linen cloth worn by Jesus at the Last Supper
becomes a symbol of the ethic he demands from his followers, despite the
obvious absence of any direct literary linkage between the references to the linen
cloth and the verses that enshrine the ethical message of the pericope.

2.2 John 19:1-3.5

The mockery of Jesus by Pilate’s soldiers compositionally constitutes the
central scene of Jesus’ trial before Pilate®’. The significance of the scene does
not derive from its compositional placement only; it also flows from its content
— here Jesus receives his kingly attire and is crowned as a king®®. After the
flogging (19:1), the soldiers put a crown of thorns on Jesus’ head and dress him
in a purple robe (19:2), repeatedly coming to him with the salutation ‘“hail, king
of the Jews” and slaps on the face (19:3). In this short scene Jesus remains
completely passive; the soldiers (and Pilate) are those who perform the actions.

36 Though the NT writings never make a connection between servanthood and Aévtiov
—the word appears only in John’s footwashing scene —, three Lucan texts mention the girding
(with an apron/towel) as a characteristic of a slave (Luke 12:35,37; 17:8). The connection
between these Lucan texts and the Johannine footwashing scene through the motif of
a girding of a slave is noticed by BRUCE, The Gospel of John, 280; RIDDERBOS, The Gospel
according to John, 454.

37 Recently BEUTLER, Das Johannesevangelium, 489; CAMPBELL, Kinship Relations,
133.

38 See ZUMSTEIN, Das Johannesevangelium, 704.
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Though surprisingly ignored by a few scholars®, the act of enrobing Jesus with
a purple robe (ipatiov mopdupodv) is of primary interest here.

Speaking representatively for a chorus of writers, Brown argues that the
purple robe “suggests royal or even imperial attire”*’. Compared to its Synoptic
parallels (Matt 27:28 yAauvg xoxxivy; Mark 15:16 moppipav), the Johannine
version speaks of ipatiov mopdupolv. It is historically more plausible that the
soldiers used a scarlet, readily available military cloak in mocking Jesus*', but
for the evangelists it evoked a royal purple garb, hence John’s ipatiov mopdupolv
and Mark’s mopdvpa. John’s choice of language here is probably to be accounted
for by his intent to underline his royal christology. To name but one biblical
example of the use of purple apart from John 19:2, 1 Macc 10:20 reports the
granting of a purple robe and golden crown to Jonathan upon his elevation to
high priesthood and royal status (xal améotethev avTé mopdupav xal aTépavoy
xpuaolv)*2. Enrobing Jesus in a purple robe — accompanied by the crowning with
thorns and the salutation that uses the word “king”” — means that the soldiers mock
Jesus as a king. The scene is an example of Johannine irony — the soldiers
unwittingly proclaim the truth about Jesus by deriding him as a king, for in the
evangelist’s perspective Jesus truly is a king®.

39 BARRETT, The Gospel According to St. John, 540; BRODIE, The Gospel According
to John, 536; SCHENKE, Johannes, 353; SIEGERT, Das Evangelium des Johannes, 567-568.

40 BROWN, The Death of the Messiah, 865. Mention may be made here of the proposal
of Fehribach, who argues that dressing Jesus in a mantle and a crown symbolizes preparation
for his wedding. FEHRIBACH, The Women in the Life of the Bridegroom, 123. Needless to
say, such an interpretation is rather atypical as compared with the standardly advocated
kingship hypothesis.

4! Argued by BERNARD, John, 615; LEON-DUFOUR, Lecture de ['évangile selon Jean,
94. Appositely Bruce: “So they dressed him up in a military cloak to serve as a royal robe
...”. BRUCE, The Gospel of John, 358. For further discussion, AMEDICK, “Jesus Nazarenus
Rex Tudaiorum”, 59; DAVIES — ALLISON, Matthew 19-28, 601-602; DELBRUECK,
Antiquarisches, 125-133.

42 For further remarks regarding the function of purple robe in the royal ideology of
First Maccabees, see DELBRUECK, Antiquarisches, 138-139.

43 What Davies and Allison have written concerning the parallel passage in Matthew
certainly applies here: “But when the Roman soldiers, acting evidently not on order but on
their own, give Jesus, who in this paragraph is an utterly passive object, a robe, a crown ...
and then hail him king they are making fun of him for their own amusement: their homage is
pretended. Yet the truth is that the seemingly hapless criminal before them is indeed a king
...”. DAVIES — ALLISON, Matthew 19-28, 598. See also recently WRIGHT, The Governor and
the King, 146. According to Frey, Johannine irony in this passage means “dass selbst Jesu
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Structurally the passage (19:1-3) is framed by references to acts of physical
violence against Jesus (Pilate’s flogging Jesus in v. 1 and the soldiers’ slapping
his face in v. 3b), with vv. 2-3a centering on the idea of Jesus’ kingship,
proclaimed in two complementary ways. Jesus’ kingship is heralded verbally by
the soldiers” direct speech: yalpe ¢ Bagiiels Tév Tovdaiwv. And the purple
garment projects it visually, for by dressing Jesus in purple the soldiers, in fact,
change his appearance and ensure that Jesus looks like a king. As Weidemann
has concisely yet eloquently phrased it, equipping Jesus with the insignia of
kingship is an “optische Umsetzung”** of the salutation that follows. Striking in
the Johannine account vis-a-vis the Synoptic parallels in Matt 27:31 (“after
mocking him, they stripped him of the robe and put his own clothes on him”’) and
Mark 15:20 (“after mocking him, they stripped him of the purple cloak and put
his own clothes on him”) is then the absence of a reference to Jesus’ being
undressed from the clothing of mockery. Jesus continues to wear the purple robe
upon exiting the praetorium in v. 5 (“so Jesus came out, wearing the crown of
thorns and the purple robe”) and the Jewish leaders are able to see him dressed
in it (v. 6 “when the chief priests and the police saw him”). Since John nowhere
mentions the taking off of the purple robe, still more remarkable is the fact that
he imagines Jesus wearing his ordinary clothes at the crucifixion, as clearly
shown by the clothing division scene in 19:23-24%.

In the scene under discussion the clothing imagery serves to underline
a central theme in the Johannine passion — the kingship of Jesus*. A closer
inspection of the passion narrative reveals John employing at least three
strategies to draw attention to Jesus’ kingship. John elaborates Jesus’ kingship
verbally (by having a character say that Jesus is a king), through writing (by
having a character write that Jesus is a king), and optically (by having a character

Gegner in Verkehrung ihrer eigenen Absichten seine wahre christologische Wiirde
aussprechen miissen.” FREY, Heiden — Griechen — Gotteskinder, 230.

4 WEIDEMANN, Der Tod Jesu, 338.

45 One could perhaps agree with Moloney: “Jesus goes to the cross dressed as a king.”
MOLONEY, Glory not Dishonor, 139. Yet one must postulate a narrative gap between 19:5
and 19:23-24. Evidently Jesus must have been disrobed of the kingly attire and dressed in his
own clothes, though the evangelist nowhere mentions this. See, e.g., BROWN, The Death of
the Messiah, 952; DELBRUECK, Antiquarisches, 130.

46 E.g., La Potterie: “... tout le récit johannique de la passion ... est dominé par le
théme de Jésus-Bactdeds”. LA POTTERIE, Jésus roi et juge, 239. Recently also THEOBALD,
Teufel, Tod und Trauer, 260. For a cutting-edge study on the influence of the Johannine
kingship theme on visual arts, see JUHAS, Quod scripsi, scripsi, 48-60.
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make Jesus look like a king). A verbal proclamation of Jesus’ kingship occurs in
19:14 by Pilate (“He said to the Jews, ‘Here is your King!’”’), who is also the
author of a written declaration in 19,19 (“Pilate also had an inscription written
and put on the cross. It read, ‘Jesus of Nazareth, the King of the Jews’”). These
two ways are complemented by a visual proclamation by Pilate’s soldiers, who
enrobe Jesus as a king in 19:2, thus announcing his kingship in a way that can be
seen. The purple robe as a symbol of kingship served best for this purpose.

2.3 John 19:23-24

The basic narrative dynamic of the division of Jesus’ clothes scene is
simple. By dividing Jesus’ outer garment into four parts and casting lots for his
tunic, the soldiers fulfill (va % ypadn mAnpwbi) Ps 22:19 (LXX 21:19
diepeploavto T& ipdtid pou éautois xal éml Tov ipatiopdy pou EBadtov xAfipov)*.
The intent of the pericope on the historical level — Jesus is robbed of his clothing
prior to his death — is to underline Jesus’ utter humiliation and deprivation of
dignity*®, to reveal the evangelist’s anti-docetic tendency®, and to hint at the
Roman practice of despoliation.

The pronounced emphasis on the intact tunic is a distinctive feature of the
Johannine passion narrative, absent from the Synoptic counterparts. This is the
reason for a widespread symbolic understanding of the tunic, which claims that
the evangelist’s intent is not only to underline the fulfillment of a Scripture
passage, but also to imbue the tunic with deeper significance®®. Though the
division of the outer garment is seldom viewed symbolically, the unity of the

47 According to Weidemann, John cannot be faulted for misunderstanding the
principles of Hebrew poetry, that is, for misreading the synonymous parallelism of the psalm
verse — a view advocated by a number of scholars, such as BARRETT, The Gospel According
to St. John, 550; and many others. Rather, by describing two different actions with two
separate items of apparel, John shows that he reads the Psalm as an example of synthetic
parallelism whereby the second action (casting lots for the tunic) complements the first action
(division of outer garment). See WEIDEMANN, Der Tod Jesu, 380.

48 Stressed by OBERMANN, Die christologische Erfiillung, 294-295.

4 Advocated by LANG, Johannes und die Synoptiker, 222.

S0 E.g., Stibbe: “... the idea of the tunic is the centre of theological symbolism in this
episode ...”. STIBBE, John as Storyteller, 176.
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tunic has loosed a torrent of symbolic interpretations, despite the skepticism of
a number of writers>'.

While the interpretation of the tunic as a sign of Jesus’ high priesthood has
been abandoned nowadays due to the absence of priestly christology in John,
the hypothesis viewing the tunic as a symbol of unity of believers still has
numerous adherents®®. The most compelling arguments have been marshalled by
Eckert, who insists that the continuation of the tunic scene in the mother-beloved
disciple passage in 19:25-27 must be regarded as its interpretative key in the
sense that the communion of the mother with the beloved disciple represents
a unity of God’s people symbolized by the untorn tunic in the preceding scene™.
Such interpretation dovetails nicely into the remainder of the Gospel, where the
theme of unity of believers is prominent. The use of the verb oyi{w in the negative
hortatory subjunctive uy oxlowuev adtov to refer to the soldiers’ decision to
preserve the tunic echoes the other instance of oyi{w in the Gospel — the untorn
net symbolizing the unified crowd of Jesus’ followers (21:11 odx éoyiobn 7o
dixtuov). Therefore — so the argument runs — the untorn tunic also signifies the
ecclesial unity of believers.

Nevertheless, Eckert himself, while advocating the ecclesiological
symbolism of the tunic, admits another interpretative option by considering that
“die schriftgemésse Nichtzerteilung des Gewandes Jesu wie das Nichtzerbrechen
der Beine des Gekreuzigten” could “zeichenhaft die Jesu Geschick umgreifende
Macht seines himmlisches Vaters anschaulich zum Ausdruck bringen™*. On this
view the untorn tunic signifies the Father’s all-encompassing power that protects
the Son (even when he dies on the cross).

At least one lexical detail unmentioned by Eckert or by other interpreters
can be brought forward in support of this hypothesis — the prepositional phrase

5l BECKER, Das Evangelium nach Johannes, 589; BRUCE, The Gospel of John, 370;
DIETZFELBINGER, Das Evangelium nach Johannes, 300; LAGRANGE, Evangile selon Saint
Jean, 491-492; LINCOLN, The Gospel, 476; OBERMANN, Die christologische Erfiillung, 294;
THYEN, Das Johannesevangelium, 735; WILCKENS, Das Evangelium nach Johannes, 294.

52 As noted by OBERMANN, Die christologische Erfiillung, 293-294.

33 Recently INFANTE, Giovanni, 432-433.

5% ECKERT, Die johanneische Erzihlung, 25-33.

55 ECKERT, Die johanneische Erzihlung, 34. A similar interlocking of two
interpretative avenues (ecclesiological and christological) is found in Beutler: “Diese Einheit
des Untergewands Jesu konnte auf die Einheit des Leibes Jesu selbst und seiner Kirche
deuten.” BEUTLER, Das Johannesevangelium, 502. Also GRASSO, Il Vangelo di Giovanni,
730.

StBiS1 13 (1/2021)



66 Clothing Symbolism in the Elijah-Elisha Cycle and in the Gospel of John

éx TGV dvwlev in a phrase that specifies the quality of the tunic (“woven in one
piece from the top” [éx Té&v dvwBev]). The construction éx Tév dvwdev functions
as a signal that points to other instances of similar vocabulary in the Gospel. The
adverb &vwblev is used elsewhere in John to denote God’s sphere. The dialogue
with Nicodemus contains a statement that one must be born from above (3:3.7
dvwbev) in order to enter the kingdom of God. Jesus’ correction of Pilate’s claims
informs the procurator that he would have no power against Jesus if it had not
been given to him from above (19:11 &vwbev). John’s witness includes a sentence
on Jesus’ heavenly origin phrased as “the one who comes from above (&vw6ev)
is above all” (3:31). The adverb &vw bears a similar function, as it designates the
sphere of God to which Jesus turns his eyes prior to his calling Lazarus out of the
grave (11:41 “and Jesus looked upward” [&vw]) and the sphere of Jesus’ divine
origin as explained to the unbelieving Jews during a controversy in Jerusalem
(8,23 “I am from above” [éx Tév &vw]). This survey shows that the adverb &vwbev,
along with &vw, functions as a cipher for Jesus’ heavenly origin.

Since nothing prevents the suggestion to see in the tunic a symbol of Jesus’
person or his life, the construction éx Tév dvwbev in 19:23 — in the light of the
remaining uses of the term in John — can be taken as a signal standing for the
origin of Jesus’ existence. This yields the following proposal: The untorn tunic
woven from the top emerges as a symbol of Jesus’ divine, heavenly existence
that cannot be destroyed. The intact tunic bespeaks the truth that, despite the
crucifixion, the life of the Son of God cannot be taken from him, because it has
been “woven” from above. In the division of clothes scene Jesus’ indestructible
existence, which the Father constantly protects, is symbolized by his tunic that
the soldiers leave untouched. Even though it must be conceded that the
symbolism of the tunic remains elusive, the lexical and conceptual link between
the éx T@v &vwley of 19:23 and the other dvwlev/dvw instances allows for an
understanding that has just been sketched.

2.4 John 19:40; 20:5-7

A noteworthy feature of the Johannine passion-resurrection narrative are
the funeral textiles mentioned in connection with Jesus’ burial and the discovery
of the empty tomb. While the Synoptics mention only cwdwv (a single-piece
sheet for wrapping the entire body)>®, John is careful to distinguish between

36 Mark 15:46; Matt 27:59; Luke 23:53.
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“linen clothes/wrappings” (19:40; 20:5.6.7 ta 686vie) and a “facial cloth” (20:7
6 gouddpiov)’’.

For the purposes at hand, two characteristics of the burial clothes as
presented in John’s text seem worth highlighting. First, the burial clothes appear
in direct relation to Jesus’ dead body in 19:40, representing an item that is used
for wrapping the body (2dncav adtd dBovioig). Second, the burial clothes represent
the direct object of a verb of seeing that relates the action of Peter and the beloved
disciple upon the inspection of the tomb (20:5 BAémer xeipeva ta d06via; vv. 6-7
Oewpel T 600via xelpeva, xal T goudaptov), with the body left unmentioned.

The juxtaposition of the two texts — the first referring to the burial clothes
in conjunction with the body and the second describing them without the body —
allows the proposal that the burial clothes seen in the tomb signify, first and
foremost, the absence of Jesus’ body>®. As has often been observed, the well-
ordered positioning of the clothes is a sign that the body was not stolen in a rush®’.

The presence of Jesus’ burial clothes in the tomb provides for a major
difference between the Johannine empty tomb discovery scene and that of the
Synoptics. All three evangelists report that the women visiting the tomb see an
angel or angels in or near the tomb (Mark 16:5 “they saw a young man”; Matt
28:2 “for an angel of the Lord, descending from heaven, came and rolled back
the stone and sat on it”; Luke 24:4 “suddenly two men in dazzling clothes stood
beside them”). Moreover, none of the Synoptics mentions Jesus’ burial clothes
in the empty tomb pericope, though all three reference them in their accounts of
the burial (Mark 15:46; Matt 27:59; Luke 23:53). In addition, the three
evangelists cohere in placing the same sentence in the angel’s mouth, a sentence
that points up Jesus’ absence in the place of his burial: 00x oty &dde (Mark 16:6;
Matt 28:6; Luke 24:6). Thus, when John is put next to the Synoptics, it is evident
that the burial clothes mentioned by him in the empty tomb story perform the

57 For a stimulating study that compares the textiles in John’s account of Jesus’ burial
to material evidence from archeological contexts, see ZANGENBERG, “Buried According to
the Customs of the Jews”, 873-900. See also a succinct yet insightful analysis JANCOVIC,
Traja svedkovia a tri svedectva, 4-5.

58 Representatively Blanquart: “...le narrateur parle ici ... des linges et du suaire
comme de deux signes d’un corps absent...”. BLANQUART, Le premier jour, 38. See also the
remarks in MAHONEY, Two Disciples at the Tomb, 253-258.

% E.g., GRASSO, 11 Vangelo di Giovanni, 759; HAENCHEN, Das Johannesevangelium,
568.
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same function as the angel in the Synoptic accounts®® — they point to Jesus’
absence from the tomb, as if saying odx éoTwv &3¢, emerging as silent witnesses
to his resurrection®'. In fact, it would be more proper to say that the Johannine
burial clothes speak, thereby paralleling the Synoptic angels. The burial clothes
can thus easily be viewed as a symbol of Jesus’ resurrection that he himself left
behind him.

Conclusion

It must have become apparent by now that the Johannine clothing scenes
— aside from the shared general word for clothing (ipdtia) — evince no clear
lexical or thematic overlap with clothing passages in the Books of Kings. This
principally results from the very nature of the content of the two corpora. The
heroes’ actions regarding apparel in the Elijah-Elisha cycle differ from the
actions undertaken with clothing in John. Alongside this negative assessment of
a possible correspondence between the two writings on the level of clothing
symbolism, there are clues to a more nuanced, and a bit more positive evaluation,
at least on several counts.

The respective authors call attention to the hero’s garment when depicting
the end of his life. Elijah’s mantle bequeathed to Elisha at his ascension (2 Kgs
2:13) broadly corresponds to Jesus’ burial cloths left at his resurrection in the
grave for the disciples to see (John 20:5-7). In both stories a clothing item points
to the hero’s absence, that is, to his transit to another world.

Both stories contain a vivid narrative piece speaking of a tearing of the
hero’s clothing. Elisha’s tearing his clothes into two parts (2 Kgs 2:12 dtéppnéev

60 Boring, among many, notes that “[r]eferences to angels are conspicuously rare in
John ...”. See BORING, The Influence of Christian Prophecy, 115. John, in fact, does mention
angels in the tomb, but not within the empty tomb discovery passage (20:1-10). They are
introduced only subsequently (20:12-13), when Mary of Magdala inspects the tomb (20:11
mapéxuey eig TO pvnueiov), and their principal function is merely to pose a question about
the reason for her tears, not to mediate the message of Jesus’ absence from the tomb. It should
be nevertheless admitted that the precise description of the angels’ position in relation to the
spot where Jesus’ body was laid (20:12 &va mpos T] xedadfj xal éva mpds Tols moaly, dmou
gxetto 10 olpa Tol ‘Inool) reveals that the angels, besides stating their question to Mary, point
to the absence of Jesus’ body.

ol See, e.g., the contribution by Jancovi¢, who considers two pieces of burial clothes
in conjunction with Scriptural passages (20:9) as witnesses that move the beloved disciple to
come to faith in Jesus’ resurrection. See JANCOVIC, Traja svedkovia a tri svedectva, 5.
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adTa el 0vo prypata) contrastingly echos the preservation of Jesus’ untorn tunic
evident in the soldiers’ words uy oyicwyev adtév in John 19:24. The tearing of
Elisha’s clothes can be taken as a “termination” of his previous personality,
a “destruction” of his former life in view of the upcoming assumption of Elijah’s
status augured by the picking up of his mantle. The preservation of Jesus’ tunic
signalizes the “un-tearing” of his life — the impossibility to do away with him in
a definitive manner. On this level the clothing symbolizes the life of the hero.

Moreover, the clothing in both corpora lends itself to be seen as a badge of
the hero’s unity with God. A comparison can be drawn between the mantle of
Elijah which signifies his prophetic power deriving from his union with God and
the tunic of Jesus which stands for Jesus’ indestructible oneness with the Father.

These, in my estimation, are possible correspondences between Elijah-
Elisha and Jesus as regards the use of clothing. No suggestion of a possible
Eljjanic typology in John on the level of clothing symbolism is hereby advanced,
yet the above parallels are rather intriguing, and they perhaps could be taken up
as an object of intertextual analysis in future.
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Zhrnutie

Prispevok si v§ima zaujimavy fenomén antropologického symbolizmu v Biblii a zameriava
sa na jeho pod-tému — symboliku $iat. Konkrétnou snahou je poukédzat’ na symboliku Siat
v cykle Elidsa a Elizea, najmi zmienok o EliaSovom plasti (1Kr 19,13.19; 2Kr 1,8; 2,8.13-
14), a JeziSovho odevu v Janovom evanjeliu (Jn 13; 19; 20). Clanok analyzuje relevantné
state so zameranim na symboliku Siat a kladie otdzku, ¢i mézeme hovorit’ o koreSpondencii
medzi JeziSom a ElidSom na urovni odevnej symboliky.

Klucové slova: antropologicka symbolika, odev, Knihy Kralov, Janovo evanjelium, Elias,
Elizeus.

Summary

This contribution recognizes the captivating phenomenon of anthropological symbolism in
the Bible and focuses on its sub-category — clothing symbolism. Its specific goal is to sketch
the clothing symbolism in the Elijah-Elisha narrative, especially the texts referencing Elijah’s
mantle (1 Kgs 19:13.19; 2 Kgs 1:8; 2:8.13-14), and in John’s Gospel, as regards the instances
of Jesus’ clothing (John 13; 19; 20). The article analyzes the passages in question and poses
the query of a possible thematic correspondence between Elijah-Elisha and Jesus on the level
of clothing symbolism.

Keywords: anthropological symbolism, clothing, Books of Kings, John’s Gospel, Elijah,
Elisha.
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Motivy obriezky Timoteja v Sk 16,1-5
Historicky, etnicky a ndbozensky aspekt obriezky
Timoteja v Skutkoch apoStolov a teologicka

interpretacia z pohl'adu spoloCenstva prvotnej Cirkvi

Lubomir Majtan

Zhromazdenie v Jeruzaleme, opisané¢ v Sk 15, reaguje na podnety
niektorych krestanov Zidovského pdvodu (porov. 15,1.24)!, ktori zastavaju
princip, Ze bez obriezky je nemozZné byt spaseny. Kym potrebu obriezky zastdva
zidokrest'anska skupina (porov.v. 1), opa¢ny nazor, zastupeny Pavlom
a BarnabaSom (porov. v. 2), spo¢iva v nevyhnutnosti prijimania pohanov do
Cirkvi aj bez obrezania®. Na zaciatku druhej misijnej cesty v Sk 15,36 viak Pavol
vykona gesto, ktoré sa javi ako zruSenie uzneseni zo zhromazdenia v Jeruzaleme,
pretoze dava obrezat’ Timoteja (porov. 16,1-5).

Pre obriezku ¢i obrezanie pouziva gréétina termin mepitéuvew, ktory je
zriedkavy v NZ’. Zo Siestich pouziti v Skutkoch apostolov najvicsiu
koncentraciu pozorujeme v Sk 15, kde sa diskutuje o nevyhnutnosti obriezky pre
konvertitov z pohanstva. Udalost’ v Sk 16,3 je jedinym pripadom, kde sam Pavol
obrezava Timoteja.

V tomto prispevku budeme Studovat’ udalost’ Timotejovej obriezky
z historického, etnického a nabozenského aspektu. Predstavime chapanie
obriezky v Zidovskom spoloc€enstve v Jeruzaleme i v diaspdrach a napokon

' Ked'ze v Sk 15,1 sa hovori o ,niektorych (tiveg) so vieobecnou nardzkou na ich
povod (¢md i Toudaics), problematika ohl'adom obriezky pravdepodobne nevysla od lidrov
komunity, ale z radov niektorych jej ¢lenov (porov. BIANCHI, Atti degli Apostoli, 169-170;
RAMIS DARDER, Hechos de los Apostoles, 238).

2 Porov. GRILLI, L opera di Luca, 71-73. Slovensky preklad Skutky apostolov, cesta
Slova vysiel v KBD v roku 2016.

3 Z 18 pouziti v NZ sa sloveso mepitéuvw vyskytuje len raz v Jn 7,22. V Mt a Mk sa
nenachadza, no v diptychu Lukas-Skutky sa pouziva 8-krat (porov. Lk 1,59; 2,21; Sk 7.8;
15,1.5.24; 16,3; 21,21) azvysné vyskyty sa tiez nachadzaju v corpus paulinum
(porov. 1Kor 7,18[2x]; Gal 2,3; 5,2.3; 6,12.13[2x]; Kol 2,11).
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pontkneme niekol’ko motivov, ktoré mohli ovplyvnit’ Pavla, aby obrezal svojho
spolupracovnika Timoteja*.

1 Nadviznost’ aryvku v Sk 16,1-5 na udalost’ v Sk 15

Po udalosti zhromazdenia v Jeruzaleme, opisanej v Sk 15, sa to, ¢o Lukas
vykresl'uje v nasledujtcej 16. kapitole, javi ako nezrovnalost’ minimalne z dvoch
dovodov:

1) Pavol obrezal Timoteja, hoci eSte pred chvil'ou apostol patril medzi tych,
ktori prinasali apostolsky dekrét z Jeruzalema do Antiochie (porov. Sk 15,22) so
zavermi neklast na konvertitov pohanského pdévodu bremeno MojziSovho
zékona®.

2) Pavol vynasa zavery apostolského dekrétu tam, kde v skuto¢nosti jeho
promulgacia nebola ohldsena®. Misia v Sk 16,1-5 sa uskuto¢nila v mestach Derbe
a Lystra, Cize v rimskej provincii Lykadnia, zatial ¢o apostolsky dekrét bol
adresovany do mesta Antiochia, ktoré patri do rimskej provincie Syria’.

Co sa tyka S$tudovaného turyvku v Sk 16,1-5, uvadzame nickolko
pripomienkovych navrhov. Charles Talbert navrhuje v uvodnych verSoch Sk 16
vidiet' zakonCenie textu 15,1-35 s timyslom preukazat’ Pavlovu ustarostenost’
o potrebu povzbudzovania v jednote Cirkvi po zhromazdeni v Jeruzaleme®.
Naopak, Joseph Fitzmyer pontka in€ rieSenie, ktoré spociva v pripojeni Sk 16,1-
5 k zaverecnym verSom Sk 15 (porov. vv. 36-41) z d6vodu, aby sa podciarkol
samotny zadiatok druhej misijnej cesty’. Kym Talbert povazuje uryvok

4V naSom prispevku budeme viackrat konzultovat’ monografiu Erica Barreta Ethnic
Negotiations, v ktorej autor pontika nové pohl'ady na tému obriezky z aspektu rasy a etnicity.
Predovsetkym 3. kapitola jeho knihy je venovana obriezke, multikulturalizmu a hebrejskej
identite v Sk 16,1-5.

5 Termin & ddypata v Sk 16,4 sa dotyka uzaverov stretnutia apostolskych autorit
v Jeruzaleme (porov. ta 06ypata Ta xexptuéve U TEY ATooTéAWY xal TperBuTépwy TEY v
‘TepocoAdpots). List, spominany v Sk 15,22, poslany z Jeruzalema do Antiochie, pozostaval
zo Styroch podmienok, ktoré zahrnali nariadenia ohl'adom jedal (zdfzat’ sa misa obetovaného
modlam, zdfzat’ sa krvi a misa udusenych zvierat) a sexudlnej neviazanosti. Konvertiti neboli
nuteni k obriezke, ale pozadovalo sa od nich zanechat’ to, ¢o bolo neakceptovatené pre
zidovsku mentalitu.

¢ Porov. BERGER, Commentario al Nuovo Testamento, 611.

7 Porov. PETERSON, The Acts of the Apostles, 452.

8 Porov. TALBERT, Reading Acts, 137.

° Porov. FITZMYER, Gli Atti degli Apostoli, 595-603.
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v Sk 16,1-5 za spétné potvrdenie zhromaZzdenia v Jeruzaleme, Fitzmyer v tychto
verSoch vidi Pavlovu pripravu k jeho pokracovaniu v evanjeliza¢nom usili. Eric
Barreto ponuka d’al$i uhol pohl'adu, podl'a ktoré¢ho uryvok v Sk 16,1-5 funguje
ako pokracujice napdtie medzi apostolskym sthlasom v Sk 15 a horlivost'ou
apostola v evanjelizovani Zidov i Grékov po cely zvySok knihy Skutky apostolov.
Téma obriezky Timoteja predstavuje diskusiu bez konca, ktord prechadza
d’alsimi kapitolami knihy a tyka sa vztahu medzi Tovdaiog a “EAAn'’.

2 Historickost’ rozpravania v Sk 16,1-5

Skor ako sa budeme venovat’ pohl'adu na obriezku Timoteja, je potrebné
poukazat’ na tendencie, ktoré v Sk 16,1-5 vidia len fiktivnu udalost’. Marianne
Bjelland Kartzowa spomina moznost’ vytvorenia modelu na opisanie udalosti,
ktora sa uskutocnila v nejakej dobe. Podl'a jej ndzoru takto kond aj autor Skutkov
apostolov, ked’ hovori o dvoch svetoch: gréckom a hebrejskom''. Aj ini autori'?
vidia v knihe Skutky apostolov len akési fiktivne rozpravanie. V suvislosti
s neobrezanim Tita tvrdia, ze Pavol nemohol obrezat’ ani Timoteja, a tak Lukas
alebo redaktor knihy vymyslel tieto dejinné udalosti tak, aby vymazal
nezrovnalosti medzi Pavlom, ktory odmieta zakon, a Pavlom, ktory ho
zachovava."® Tak sa otvéara diskusia nielen ohladom nevyhnutnosti obriezky
Timoteja, ale aj moZnosti eventudlnej zmeny poradia viacerych perikop
v Skutkoch apostolov'*. S tym suvisi aj naboZenskd otazka ohladom
Timotejovho povodu'’.

Medzi odbornikmi jestvuje debata ohl'adom historickosti udalosti obriezky
opisanej v Sk 16,3. Ci historicky Pavol skutone nechal obrezat' Timoteja — to
zostava témou diskusie. Podstatnou otdzkou nie je, ¢i Pavol mohol obrezat
Timoteja, ked’ze obriezka mohla byt vykondvana kazdym Zidom. Tazkostou
zostava pochopit’ Pavlov ndboZensky motiv, pre¢o to urobil'. Ak totiZ nie sme
schopni vysvetlit’ skutocny motiv obriezky Timoteja, javi sa ako mozna hypotéza,

19 Porov. BARRETO, Ethnic Negotiations, 114.

1 Porov. KARTZOW, The Complexity of Pairing, 123. Pozri tiez FITZMYER, Gli Atti
degli Apostoli, 601-602.

12 Zoznam danych autorov nachadzame v COHEN, Was Timothy Jewish?, 252.

13 Porov. KARTZOW, The Complexity of Pairing, 128.

14 Porov. GARROWAY, The Pharisee Heresy, 31, 35-36.

15 Porov. COHEN, Was Timothy Jewish?, 254, pozn. 9.

16 Porov. WALL, The Acts of the Apostles, 226, pozn. 541; LEVORATTI, Paolo, 138.
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7e obriezka sa vobec ani neuskuto¢nila, a tato informécia by bola uzavretd ako
redak¢ény zasah pisatela/redaktora knihy. AvS§ak aj v takomto pripade by otdzka
spoCivala v hl'adani zmyslu takéhoto pocinania. Podla mienky spominanej
skupiny odbornikov sa teda otdzka netyka historickosti obriezky (realnej ¢i
fiktivnej), ale jej teologického posolstva. Timotej je vybraty Pavlom pre svoj
povod, ktory zjednocuje Zidov a pohanov'”.

3 Otazka identity Timoteja

Ohladom osoby Timoteja v Sk 16,1-5 je otazkou, &i ho povazovat za Zida
alebo pohana. Co sa tyka terminu ‘Tovdoioc, do 2. storo¢ia pred Kr. ozna¢oval
jedine Izraelitu. AZ neskor s rozmachom rabinskeho Zidovstva prislo
k dvojvyznamovému chapaniu: Zid a Izraelita'®. Bol tu taktiez rozdiel ohladom
pouzivania Tovdaiog v Palestine a v diaspore'®, pretoze niekedy sa v dielach
Jozefa Flavia stretdvame s tymto terminom, ktory v sebe skryva obe chapania®.
S prichodom 19. storocia zacali exegéti podobne rozliSovat’ dimenziu nabozZensku
(,,Zid*) a geograficku (,,Izraelita®), &o sa tyka terminu "Tovdetiog.

V dvojdiele Lukas-Skutky sa vyraz Toudaios nevzt'ahuje len na teritorium,
¢o sa tyka judského kraja, ale ukryva v sebe etnicky znak (nielen geograficky).
Ten isty vyraz sa nepouziva vo vSeobecnom zmysle, ale vzh'adom na konkrétne
osoby, miesta, atd’.?!. Ako protiklad k 'Toudaiog sa v Skutkoch apostolov pouZiva
predovsetkym termin “EAAnv (porov. Sk 14,1; 16,1.3; 18,4; 19,10.17; 20,21)*.
V Sk 14,1 sa obe skupiny (loudalos a “EAAyv) nachadzaju spolu v synagoge

17 Porov. WILLIMON, Acts, 134.

18 Porov. BARRETO, Ethnic Negotiations, 76-77.

19 Porov. LOWE, Who are the IOYAAIOI?, 104.

20 Porov. JOZEF FLAVIUS, Ant. 1.1.1.

2l Pozri zoznam siedmich tematickych okruhov vyskytu terminu ‘loudaios (porov.
BARRETO, Ethnic Negotiations, 88-93), ktoré sa tykaji konkrétnych mien (porov. Sk 13,6;
16,1; 18,2.24; 19,13.14.34; 22,3; 24,24), miest l'udi (porov. 2,14; 9,22.23; 11,19; 14,19; 16,3;
17,13; 18,5.28; 19,17; 21,11.27.39; 22,12; 24,19; 25,7), privilégia alebo vlastnictva
(porov. 10,39; 13,5.43; 14,1; 17,1.10.17; 18,19; 19,14; 25,2.8.15; 28,17), zjednotenia s inou
skupinou (porov. 2,11; 13,43; 14,1.4.5; 17,17; 18,4; 19,10.17; 20,21), politickej moci
(porov. 12,3; 18,12.14; 22,30; 23,27; 24,5.27; 259.10.24; 26,2.3.4.7.21), konfliktu
(porov. 12,11; 13,45.50; 16,20; 17,5; 18,12; 19,33; 20,3.19; 21,20.21; 23,12.20; 24,5.9;
25,10; 26,2.4.7.21; 28,19), etnickym vyzvam (porov. 2,5; 10,22.28).

22 Co sa tyka d’alsich vyrazov, ktoré sa v Skutkoch apostolov pouzivaju ako kontrast
k "Toudalos, porov. BARRETO, Ethnic Negotiations, 92.
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a vzdavaji Bohu chvalu. Toto je prvykrat, ¢o sa v Skutkoch apostolov vobec
stretdvame s terminom “EAAnv®.

Co sa tyka pohladu na Timoteja, Lukas ,,modeluje* $pecificku teologickt
situdciu, v ktorej etnicka rozmanitost’ a hybridna identita nie st prekazkou pre
krestanské hnutie, ale prileZitostou na obohatenie narodov: tym, Ze sa
neodstranuji rozdielnosti, ale umoznuje sa participovat’ na komplexnosti ich
etnicit. Timotej, dieta mie$aného manzelstva medzi ‘lovdaiog a “EXAny, je
emblémom obohacujuceho vyjednavania medzi r6znymi etnikami, dokonca aj
z pohl'adu teologického®*.

Ked teda uvazujeme o roznych kategoriach terminu ‘loudaios v antickom
svete (ndbozenskd, etnickd, teritoridlna) a pohlade na Timoteja, je potrebné
citlivo vnimat’ tému obriezky. Na jednej strane bola povaZzovand za znak
zidovskej identity, na druhej strane predstavovala sporny bod pre konvertitov,
najma na perifériach zidovstva. Jedni ju povazovali za dolezity znak naboZenskej
lojalnosti a etnickej identity, ini ju odmietali, a to sa tykalo najmé Zidov, ktori
sympatizovali s gréckou kulturou.

Barreto vo svojej monografii ponuka Styri pristupy exegézy (od
Conzelmanna, Fitzmyera, Johnsona a Cohena), €o sa tyka pochopenia rozdielnosti
medzi Sk 15 a Sk 16 v otazke obriezky:

1. Podla Hansa Conzelmanna zidovské pravo povazuje manZelstvo
Timotejovych rodi¢ov za ilegitimne. Ihned’ v§ak uznava, Ze syn zidovskej matky
prebera identitu po nej. I ked” Lukas nedisponuje ideou Zidovského prava,
spomina obriezku Timoteja vzhl'adom na neskorSiu misiu Pavla, ktory ked
prichadza do rdznych miest, ako prvé vchadza do synagégy”’. Rabinska
interpretacia Conzelmanna vidi teda v Timotejovi Zida, a preto musi byt’ gesto
obriezky vysvetlované z teologického pohladu. Pavol vyjadruje sthlas
s rozhodnutiami zhromazdenia v Jeruzaleme, ktoré potvrdzuja, ze obriezka sa
tyka len pohanov.

2. Podobne aj Joseph Fitzmyer vidi v Timotejovi zidokrest'ana a toto je aj
motiv, pre ktory sa Pavol rozhodne vykonat' obriezku. Na rozdiel od
Conzelmanna Fitzmyer dodava, Ze Timotej nebol obrezany z ddévodu

23 Porov. BARRETO, Ethnic Negotiations, 92, pozn. 100.

24 Porov. BARRETO, Ethnic Negotiations, 98-99.

25 Porov. CONZELMANN, Acts of the Apostles, 125, cit. podla BARRETO, Ethnic
Negotiations, 65.
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pohanského povodu jeho otca?®. NaboZenské vysvetlenie Fitzmyera sa orientuje
na nabozensky aspekt ‘lovdaiog a “"EAAyv a takto vylucuje etnicky povod ako
predpoklad.

3. Na zédklade lektary starozakonnych textov (porov. Ezd 9,1-10,44;
Neh 13,24-27; Mal 2,10-16; pozri tiez fub 30,7-17, o sa tyka mimobiblickej
literatiry) Luke Timothy Johnson pojedndva o zmitku v Zidovstve kvoli
mieSanym manzelstvam. To by vysvetl'ovalo, pre¢o nebol Timotej obrezany este
ako dieta’’. Timotejova etnicita je toho znaénym désledkom. Johnson
potvrdzuje, ked?e Luka$ vidi v Timotejovi Zida, jeho obriezka nie je
nevyhnutnou podmienkou na to, aby sa mohol stat’ Pavlovym Ziakom — on uz
v skutoénosti povolany bol —, ale je znakom prijatia mladika zo strany Zidov,
medzi ktorymi bude pdsobit’. Zapisanim tryvku v Sk 16 Lukas nielenze povazuje
obriezku za autenticky znak zidovského étosu, ale formuluje aj teologické
dosledky: a) rozhodnutia zhromazdenia v Jeruzaleme v Sk 15 nie st zahmlené,
ale osvetlené; b) Pavol neopusta svoj zidovsky pdvod; c) ukon obriezky nie je
len nabozenskym Statatom, ale aj délezitym etnickym znakom?®®. Na rozdiel od
Fitzmyera Johnson so svojim apologetickym a kultirnym nazorom pripista
vplyv etnicity v Sk 16,1-5, pricom rozliSuje vplyv medzi Zidovskym narodom
(ethnos) a kulturou (ethos).

4. Shaye Cohen tvrdi, Ze v antickom svete nejestvuje dokaz o tom, Ze by
bol Timotej Zidom. Hoci Cohen pozné praktizovanie matriarchalnej linie, nie je
jasné, €i je tento princip pritomny aj v Skutkoch apoStolov. Aj ked’ identita syna
prebera etnicitu matky, ver§ Sk 16,3 je uistenim, ktorym Cohen potvrdzuje, ze
obriezka bola ustanovena pre pohana anie pre Zida?®. Cohen so svojou
dvoj¢lennou etnickou interpretaciou, iked pod¢iarkuje dolezitost’ etnicity
v naSom uryvku, v zavere ide d’alej za koncept vylu¢nej etnicity a Timoteja
nepovazuje za Zida*®. Proti ndzoru Cohena mono spomeniit’ postreh Bruceho
J. Malinu a Johna J. Pilcha. Na zaklade uvazovania, Ze Timotej sa pomerne

26 Porov. FITZMYER, Gli Atti degli Apostoli, 600-602.

27 Mozno spomentt’ viacero dovodov, pre ktoré Timotej eventualne nebol obrezany
eSte ako diet’a: a) sympatia matky s novym kultom a nie so zidovstvom; b) Timotej ako syn
otca-pohana nebol povazovany za Zida, a teda nemal potrebu byt obrezany; c) otec Grék
zabranil Timotejovej obriezke; d)matka sympatizovala s krestanmi— skupinou, ktora
porusovala zakon, a preto si vyslizila dobri povest medzi veriacimi pohanského pdvodu
(porov. Rius-CAMPS, El camino de Pablo, 91; JOHNSON, The Acts of the Apostles, 284).

28 Porov. JOHNSON, The Acts of the Apostles, 281-290.

2 Porov. COHEN, Was Timothy Jewish?, 251-254.

30 Porov. BARRETO, Ethnic Negotiations, 72-73.
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rychlo po obriezke vydava na cestu s Pavlom, spominani autori sa domnievaju,
7e obriezka sa netykala celej predkozky. Tento spdsob vykondvania obriezky sa
zacal pouzivat po roku 150 po Kr., ked” sa ako podmienka vyZzadovala aspon
jedna kvapka krvi anie odstranenie celej predkozky’!. Toto v$ak nevieme
potvrdit’ z biblického textu a dany postreh zostava len zaujimavou domnienkou.

4 Nevyhnutnost’ obriezky v 1. stor. v judaizme

Pre pochopenie témy obriezky v Sk 16,3 musime naSu analyzu rozsirit’
o pohl'ad na praktizovanie obriezky v 1. stor. John Collins skiimal tému etnicke;j
integracie u Zidov na zaklade obriezky a svoje poznatky zhrnul do konstatovania,
7e doraz sa kladol viac na etnické praktiky Zidov, ako na obriezku &i na iny
sposob etnického rozliovania®2. Filon spomina Zidov z Alexandrie, pre ktorych
obriezka mohla predstavovat’ len akési alegorické gesto. Niektori Zidia opustili
obriezku, ale nie Zidovstvo, hoci boli za to obviniovani. Ked’ze zo strany skupiny
Zidov bola obriezka povazovana za znak rozdielnosti, ich pohl'ad na obriezku
ina spasu pohanov nebol celkom jednotny. Je nad’alej otdzkou, ¢i obriezka
zostala nevyhnutnym znakom pozadovanym Zidmi alebo nie*>.

Ak sa vratime k Sk 16,3, na zdklade tohto uvaZovania by sme Timoteja
mohli povaZovat za ,nie-ortodoxného* (Cize sa dotykame jeho viery
a zachovéavania zidovstva) alebo za ,,toho, kto nebol Zidom* (niekto, kto stoji
mimo hranic vyvoleného naroda). Zd4a sa, ze obriezka ako pozadovany
nabozensky znak bola zrelativizovana (ak nie celkom vymazand) aza
najdolezitejSiu skuto¢nost’ bolo povaZované rozliSovanie medzi identitou
a ortodoxiou (alebo ortopraxiou). Funkcia obriezky, ktora spocivala
v zadefinovani etnickej identity, sa stavala ¢im d’alej tym viac nestdlou. Na
zaklade tohto preferujeme povazovat’ Timoteja za ,,nie-ortodoxného* (obriezka
uZ nie je tak dolezitd), Gize za Zida, aj ked’ nie dokonalého, o sa tyka aspektu
zachovavania predpisov>*.

Casto sa stavalo, ze deti z mieSanych manzelstiev predstavovali akysi most
medzi danymi kultirami. Podobne aj Timotej mohol prebrat’ poziciu svedka
a sluzobnika. Vd’aka obriezke jeho postavenie nebolo uz viac t¢émou debat medzi

31 Porov. MALINA — PILCH, Acts, 114.

32 Porov. Sib. Or. 3; Sib. Or. 4; EpAris; PSEUDOPHOCYLIDES, Sentenze
di Pseudo Focilide; pozri tiez SCHWARTZ, God, Gentiles, and Jewish Law, 264.

33 Porov. COLLINS, A Symbol of Otherness, 163-186.

34 Porov. BARRETO, Ethnic Negotiations, 101-102.
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Zidmi*®. Vietka doleZitost’ Timotejovej obriezky nachadza svoj zéklad v etnickej
identite. Tym, Ze mal otca Gréka a matku veriacu Zidovku, Timotej predstavuje
vynimoc¢nu postavu, ktord sa pre Pavla nestdva zabranou, ale symbolickou
prednostou’®.

Zda sa, Ze Pavol pridruZzil k sebe Timoteja z dovodu mieSaného manzelstva
jeho rodicov anie pre dobré svedectvo, ktoré onom vydali bratia (porov.
Sk 16,2)*". Ak sledujeme princip indiferencie, ktory Pavol transformuje na princip
diferencie®®, Timotejova obriezka sa stdva nezmyselnou (porov. 1Kor 9,16-23;
Gal 5,6; 6,15). Iny pripad sledujeme v stati, kde sa hovori o Titovi (porov.
Gal 2,3-5; pozri tiez 1Kor 7,17-24)*, aj ked’ tu sa pohybujeme v inom kontexte.
KedZe tu sa nehovori o mieSanom manzelstve, obriezka nie je povinnou
a reSpektuje sa to, Co bolo povedané na zhromazdeni v Jeruzaleme. Napriek tomu
niektori prezentujii pomylent interpretaciu ohl'adom Tita v Gal 2,3, ktory ,,nebol
donuteny dat’ sa obrezat™, s dodatkom, Ze toto nepopiera moznost, Ze na konci
bola obriezka uskutoénena dobrovolne (bolo to dobrovolné, nie dontitené)*.
Treba jasne povedat, Ze Pavol neobrezal Tita (porov. v. 3). Mozno dodat, ze
otvorenym a provokativnym sposobom Pavol nechava, aby ho Titus sprevadzal
do Jeruzalema — on, ktory bol Grékom a dokonca neobrezanym (porov. v. 1)*!.

V otazke obriezky je Pavol mimoriadne citlivy a pastora¢ny (porov. tieZ
Rim 14-15; 1Kor 10,23-30)*>. Pastora¢nu citlivost, ¢o sa tyka miesanych
manzelstiev, nachadzame aj v Starom zakone (porov. Ezd 9,2; 10,2; Neh 13,23;
Mal 2,10-16). Spomina sa aj priklad zeny v Knihe Rut alebo tiez okolnosti
mieSanych vztahov medzi Zidmi a pohanmi v mimobiblickej literatiire, ako
napr. v Knihe jubilei (porov. 30,7-17). K tomuto moZzno pridat’ Pavlovo zvolanie,
ked usilovne evanjelizuje rozne teritdria, aby ziskal vSetkych pre krestanski
vieru (Pavlova pragmatika): ,,Pre Zidov som sa stal akoby Zidom, aby som ziskal
Zidov. Pre tych, ¢o st pod zakonom, bol som akoby pod zikonom — hoci sam
som nebol pod zdkonom —, aby som ziskal tych, ¢o boli pod zdkonom*

35 Porov. KEENER, Interethnic Marriages, 33.

36 Porov. BARRETO, Ethnic Negotiations, 113, 116.

37 Porov. MALINA — NEYREY, First-Century Personality, 86; KLAUCK, Magic, 37.

38 K principu, ¢o sa tyka adiaphoron v cynicko-stoickej filozofii a v zbierke Pavlovych
listov, pozri: PITTA, Paolo, 209-211.

39 Porov. MARGUERAT, Gli Atti degli apostoli, 125.

40 Porov. FITZMYER, Gli Atti degli Apostoli, 601.

41 Porov. LEVORATTI, Paolo, 136.

42 Porov. FITZMYER, Gli Atti degli Apostoli, 601-602; BOCK, Acts, 523.
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(1Kor 9,20; porov. tiez 7,13-14). Co sa tyka potrebnosti obriezky, uvadzame
niekol’ko podnetov:

1) Diskusia medzi Shaye J. D. Cohenom a Ben Witheringtonom 111

V zavere svojho ¢lanku Was Timothy Jewish?, ktory bol publikovany
v roku 1986, Shaye Cohen popiera zidovsky povod Timoteja*. Na druhej strane
mame pred oCami komentar, v ktorom naopak Ben Witherington preukazuje
Timotejov Zidovsky povod*.

Witherington nesthlasi s Cohenom ohladom tvrdenia, Ze Timotej je
pohanom, pretoZe princip matriarchalnej linie neexistoval do 2. storocia po Kr.
Cohen neuznava platnost’ rabinskeho prava v 1. storoci po Kr. Ak je pravo
platné, Timotej by mal byt povazovany za neobrezaného Zida, ¢ize mamzér.
Podrla neho vSak princip matriarchalnej linie moZe byt’ datovany len na zaciatok
2. storo¢ia po Kr.**. Kniha jubilei*® ani Jozef Flavius*’ ¢i Filon** nespominaju
princip matriarchalnej linie.

Proti domnienke Cohena sa ukazuje nazor, Ze princip matriarchalnej linie
by mohol jestvovat’ v protorabinskych kruhoch (v tstnej tradicii). Okrem toho,
zachovavanie zdkona v centre rimskeho impéria mohlo byt’ odlisné od toho, ¢o
registrujeme v provinciach vzdialenych od Rima. Zda sa, Ze rimska provincia
Lykaodnia v skuto¢nosti nebola nikdy romanizovand. K tomu treba pridat’, Ze ten
isty region Malej Azie bol zna¢ne odlisny od mesta Jeruzalem, ateda aj
zachovavanie principov rabinskeho zdkona nebolo kontrolovatelné®.

43 Porov. COHEN, Was Timothy Jewish?, 254, 268.

44 Porov. WITHERINGTON III, The Acts of the Apostles, 471-477.

45 Porov. COHEN, Was Timothy Jewish?, 265-266; BARRETT, The Acts of the Apostles,
759.

46 A ty, Mojzis, prikdz synom lzraela a povedz im, aby nedéavali svoje dcéry
pohanom a nebrali si (Zeny) spomedzi pohanskych dcér, pretoze je to pohfdavé pred tvarou
Pana“ (fub 30,11; vlastny preklad podla anglického textu CHARLES, A New Translation of
the Book of Jubilees, 741). Vztah medzi Zzenou Zidovkou a muzom pohanom, opisany
v lub 30 (porov. Lv 18,21), nachadzame v b. Meg. 25a, no v opa¢nej kombinacii: muz Zid
a zena pohanka. Zatial’ o rabinske pravo pozna princip matriarchalne;j linie, Kniha jubilei ho
nepozna vobec.

47 Porov. EUSEBIUS, Hist. eccl. 1.7.11-14 (PG 20, 89C); JOZEF FLAVIUS, Ant. 14.1.3;
14.7.3; 14.15.2.

48 Porov. BELKIN, Philo, 232-241.

49 CoHEN, Was Timothy Jewish?, 267, spomina to isté: ,,Hoci princip matriarchélne;
linie jestvoval v 1. storo¢i medzi rabinmi v Palestine, nemozno tvrdit, Ze bol rovnako u¢inny
a prijaty aj medzi Zidmi v Malej Azii.“ (vlastny preklad)
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Witherington argumentuje, Ze spomienka na Timotejovu matku ako
Zidovku (porov. Sk 16,1) je predzvestou zidovského povodu mladika. Princip
matriarchalnej linie, spominany v Misne (porov. m. Qidd.3,12) a datovany
(pisomne) na zaciatok 2. storocia po Kr., bol rozsireny (ustne) a platny medzi
Zidmi uz v 1. storo&i. Okrem toho je situacia v Sk 16,1-3 dost’ rozdielna od toho,
¢o citame v Sk 15. Apostolsky dekrét sa tykal pohanov, no Timotej bol synom
mie$aného manzelstva. Timotej musi byt’ teda povazovany za Zida™.

Nielen autor Skutkov apostolov si mysli, ze Timotej bol pohanom, ale aj
otcovia Cirkvi potvrdzuju tento nazor. Jan Zlatousty sa domnieva, Ze obriezka
Timoteja bola pokladana za znak zruSenia zakona. Ked hovori o Timotejove;j
matke, neupresiiuje jej Zidovsky pdvod, ale hovori iba o veriacej Zene. Z pohl'adu
Jana Zlatousteho Timotej nebol Zidom®'. To plati aj pre Hieronyma®
a Augustina®. Prvy z otcov, kto povazoval Timoteja za Zida, bol Ambrosiaster.
Timotej bol Zidom, pretoZe aj jeho matka bola Zidovkou>.

2) Rozdiel medzi palestinskym Zidovstvom a Zidovstvom v diaspére

Podl'a Misny (porov. m. Qidd. 3,12) rabinska formulacia matriarchalneho
prava, atym aj priznanie zidovského povodu dietat'u narodenému Zidovskej
matke, historicky vznikla nie skor ako na zacCiatku 2. storocia. UvaZzuje sa aj
o patriarchalnom prave v palestinskom zidovstve v 1. storoci, kym matriarchalne
bolo vtom cCase zndme v diaspére. Podla Daniela Marguerata sa zda
opodstatnenym LukaSovo vnimanie, Ze matriarchdlne pravo bolo platné, a teda
aj spominané v Sk 16,1-3°°.

Zidovské komunity v Malej Azii boli pravdepodobne menej prisne
v porovnani s tymi v Judei’®. Zidia v Malej Azii neustale zachovavali Sabat
a predpisy o jedlach®’, no obriezka sa podla vsetkého stala pre nich menej

50 Porov. WITHERINGTON 111, The Acts of the Apostles, 475-476.

51 Porov. JAN ZLATOUSTY, Hom. Act. 34 (PG 60, 247.3); Hom. Gal. 2 (PG 61, 636.2);
Hom. 2 Tim. 1 (PG 62, 602.2).

52 Porov. HIERONYM, Epist. 112.9 (PL 22, 922.9).

33 Porov. AUGUSTIN, Faust. 19.17 (PL 42, 35).

54 Porov. AMBROSIASTER, Qu. N.T. 60.1 (PL 35, 2256).

55 Porov. MARGUERAT, Gli Atti degli apostoli, 128, pozn. 12.

56 Rabini v Palestine zaznamenali vlaznost’ v praktizovani u tych Zidov, ktori Zili
v diaspore (porov. t. Sabb. 8,5), aj ked’ sa to nevztahovalo konkrétne na obriezku deti.
Niektori Zidia v diaspére boli laxni aj ¢o sa tyka obriezky konvertitov (porov. JOZEF
FLAVIUS, Ant. 20.2.2-4), no ini nie (porov. JOZEF FLAVIUS, Ant. 20.2.4).

57 Porov. TREBILCO, Jewish Communities, 17-18.
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dolezitou®. Pismo zakazovalo mie$ané manZelstva s pohanmi (porov. Gn 24,3.37;
28,2; Nm 25,1-5; Dt 7,3-7; Ezd 9,12.14; 10,2.10-11; Neh 10,30-31) nie
s umyslom diskriminacie rasy, ale z dovodu nebezpecenstva Tlahkych
kompromisov s praktizovanim modlosluzby (porov. 1Kr 11,2.4). Prave pre to
zidovské texty odsudzuji mie$ané manzelstva® a navrhuju separaciu® alebo tiez
nésilné usmrtenie nielen muza alebo Zeny®', ale tiez pocatého dietata®. Avsak
pozorujeme aj opacny nazor, podla ktorého tieto deti mohli vyrastat’ beznym
sposobom a boli integrované do daného kultirneho kontextu a spolognosti®.
Deti, ktoré pochddzali z mie$anych manZelstiev, niektoré mesta neprijali®.

3) Obriezka ako etnicky znak

Obratme teraz naSu pozornost’ na obriezku a jej chapanie v Zidovstve ¢i
v inych narodoch. Viac ako len symbol identity v Zidovstve bola obriezka
v mnohych narodoch chapana ako znak etnika. Ti, ktori nepatrili k zidovskému
narodu, mali tendenciu vidiet' v obriezke pover¢ivy®®, barbarsky®, opovrhnutia
hodny®’ alebo komicky®® znak. Eite skor ako Zidia uz aj Egyptania poznali
obriezku®. Dokonca inarody, ktoré susedili sIzraelom, poznali obriezku
a z praktickych dovodov ju praktizovali’®. Je zvlastne, Ze obriezku nespominali
latinski autori, napr. Cicero, Varro, Ovidius, Valerius Maximus, Seneca, Plinius
Starsi, Quintilianus a d’al§i’'. Niektori rimski autori vnimali, Ze nie je ddlezité

38 Porov. JOZEF FLAVIUS, Ant. 20.2.2-4.

3 Porov. Iub 20,4; 22,20; FILON, Spec 3.29; Test. Lévi 9,10. Pozri tiez: Tob 4,12;
1Esd 8,68-69; 9,7-9; 2Bar 42,4,

% Porov. TACITUS, Germ. 4; Hist. 5.5.

1 Porov. Tub 30,7.

%2 Porov. m. Yebam. 7,5; m. Hor. 3,8; Test. Jiida 11,3-5.

63 Porov. ARRIANOS, Alex. 7.4.8; 7.12.2; DIONYSIOS, Ant. rom. 6.1.2; POLYBIOS, Hist.
1.78.8-9; QUINTUS, Alex. 8.4.25.

% Porov. KEENER, Interethnic Marriages, 34-36.

%5 Porov. PERSIUS, Sat. 5.184; PETRONIUS, Sat. 5.184; STRABON, Geogr. 16.2.37.

% Porov. TACITUS, Hist. 5.5.8-9.

67 Porov. JOZEF FLAVIUS, C. Ap. 2.137; IUVENALIS, Sat. 5.14.96-106; TACITUS, Hist.
5.5.8-9.

%8 Porov. PETRONIUS, Sat. 68.8; 102.14.

% Porov. HERODOTOS, Hist. 2.104; pozri tieZ REITERER — UNFRIED, Beschneidung, 84.

70 Porov. TINO, Exodus, 321, pozndmka k Ex 12,48. Podobne aj Christopher Stroup
vo svojej $tudii (Making Jewish Men, 58) uvadza okrem Zidov aj iné narody, ktoré
praktizovali obriezku: Egyptania, Etiopcania, Feni¢ania, Syrcania a ini.

"L Porov. COHEN, The Beginnings of Jewishness, 41, pozn. 60.
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hovorit o obriezke. Napriklad Epiktetos hovori o rozdieloch medzi Zidmi
a Syréanmi, Egyptanmi ¢&i Rimanmi v otdzkach postu’> a moralneho
zmyslania”, ale nikdy nespomina obrad obriezky. Na to, aby mohol niekto
chvalit Boha, nebolo potrebné stat’ sa Zidom a nasledne zachovavat’ vsetky
nariadenia zidovského nabozenstva’, hoci pozname niektorych autorov, ktori si
paradoxne robili z obriezky posmech, ako napr. Horatius v diele Satire
(porov. 1.5.96-104), kde pre Hebreja vybera pejorativne meno Apella, aby tym
naznacil vztah k obriezke: a-pelle, ¢im sa chce povedat’ ,,bez kozky*.

Téma obriezky ako znaku prislusnosti k izraelskému narodu je pritomna aj
v dobe Machabejcov (okolo roku 150 pred Kr.). Casom Izraeliti v Palestine
nyunormalnili“ obriezku (na rozdiel od talmudského rabinizmu) az tak, ze
umyslom nebolo odstranenie celej predkozky ¢i nebodaj zmrzafenie genitalii.
Ked sa Pavol v 1Kor 7,17-19 dotyka témy obriezky, nevyzaduje od veriacich
obriezku po konverzii, ale inStruuje ich, aby kazdy Zil tak, ako sa nachadzal
v ¢ase konverzie: ¢i uz obrezany alebo nie”.

4) Konverzia na Zidovstvo aj bez vykonania obriezky

Aky vztah bol medzi konverziou a obriezkou? Satirik Persius hovori
o $abate obriezky’® a Tacitus definuje Zidov ako narod, ktory sa odliuje od
inych’”’. V Sibylinych knihach sa od pohanov Ziada konverzia alebo obetovanie
nesmrtelnému Bohu, no nevyzaduje sa obriezka’®. V Aristeovom liste sa
neapeluje na konverziu, ked’ze konverzia nie je potrebna’. Pseudophocylides
spomina nepotrebnost’ konverzie i obriezky, pretoze spasa duse i tela zavisi od
zhody s etikou®. Napokon Sibyline knihy sa vzd’al'uju od idey potreby chramu

72 Porov. EPIKTETOS, Diatr. 1.11.12-13; 1.22.4.

73 Porov. EPIKTETOS, Diatr. 2.9.19-21.

74 Porov. SCHWARTZ, God, Gentiles, and Jewish Law, 274.

5 Porov. MALINA, Timothy, 104, 107-108; BARRETO, Ethnic Negotiations, 113, pozn.
170.

76 Porov. PERSIUS, Sat. 5.184.

77 Porov. PETRONIUS, Fram. 37; TACITUS, Hist. 5.2; pozri tiez COLLINS, A Symbol of
Otherness, 163.

8 Porov. Sib. Or. 3.624-634.

7 Podl'a Collinsa (A Symbol of Otherness, 166) zmyslom Aristeovho listu nie je
zdoraznovat’ konverziu, ale sympatiu a obdiv. Napriklad v EpAris 16 autor listu nepoukazuje
na odliSnosti ¢i separovanie sa, ale hovori o Bohu, Panovi a Stvoritel'ovi v§etkého, ktorého
majestatnost’ ospevuju l'udia. Davajii mu rézne mena, ako napriklad Zeus ¢i Dis.

80 Porov. PSEUDOPHOCYLIDES, Sentenze di Pseudo Focilide 97-115.123.131.
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(¢o sa tyka sluzby a modlitby v chrame) a oakdva sa vzkriesenie z mftvych®'.
To znamena, 7e v neskorSom obdobi Zidia od pohanov pozadovali vieru
v jediného Boha, zanechanie modlosluZzby, cudzoloZstva a homosexuality.
Nespomina sa v§ak potreba obriezky®.

5) Status diet’at’a mieSaného manzelstva podl’a rimskeho a rabinskeho
prava

Podrla rimskeho prava bolo diet’a v prdvomoci otca a preberalo status otca
len vtedy, ked” bolo medzi rodi¢mi uzavreté¢ zdkonné manzelstvo (justum
matrimonium), ktoré jestvovalo medzi matkou a otcom. Ak neSlo o justum
matrimonium, preberalo dieta status po matke, ked’ze nemalo zdkonného otca®.
Princip, podla ktorého dieta nasleduje lono, je mozné najst’ aj v rimskych
zakonoch: Proles enim sequitur ventrem — je parafrazou Partus sequitur matrem®*,
a Maior este certitudo de matre quam de patre — je parafrazou Semper [mater]
certa est®. My vsak toto kritérium nemdzeme aplikovat’, nakol’ko nedisponujeme
spolahlivymi dokazmi ohladom rimskeho obcianstva Timotejovych rodicov.
Lukas sa o tomto nezmienuje.

Co sa tyka rabinskeho prava, v pripade platného manzelstva (giddiisin),
ktoré nebolo hriesne, deti nasledovali status otca. Ak vSak manzelstvo bolo
hriesne, deti sledovali status rodica, ktory mal vo vzajomnom vztahu nizsi
socialny status®. Cize deti, ktoré sa narodili z mie$anych manzelstiev, sledovali
matriarchalnu liniu: Zidovska Zena rodi zZidovské deti, pohanska Zena rodi
pohanské deti. Kym jeden text Misny (porov. m. Qidd. 3,12) sa jednoznacne
obracia na pohanskt matku a Zidovského otca, v m. Yebam. 7,5 sa diet’a zidovskej

81 Porov. Sib. Or. 4.162-169.

82 Porov. FILON, Migr. 89-94; JOZEF FLAVIUS, Ant. 20.2.4; Joz. Asen. 15.6; pozri tiez
COLLINS, A Symbol of Otherness, 169.

8 Porov. ULPIANUS, Epit. 5.8-9.

8 Porov. ULPIANUS, Epit. 5.9.

8 Porov. Dig. 2.4.5.

8 Napr. vdova, rozvedena alebo prepustend (porov. Dt 25,5-10), mamzeret alebo
nétind (porov. nevolnici [03n3] v Ezd 2,43). Mamzér je syn narodeny z nelegilneho
manzelstva, kym termin natin alebo netin sa pouziva pre potomkov Gabaoncanov, ktori boli
sluzobnikmi, staviteI'mi oltara (porov. Joz 9,27). Obaja patrili medzi nizsi socialny status.
Porov. b. Sanh. 58a; m. Qidd. 3,12; pozri tiez COHEN, Was Timothy Jewish?, 264; FITZMYER,
Gli Atti degli Apostoli, 601; BOCK, Acts, 523.
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matky a pohanského otca nazyva mamzér®’. Na zéklade toho Cohen prezumuje,
ze Timotej by ako potomok mieSaného manzelstva sledoval starus matky
Zidovky®®. Hoci Misnu datujeme do 2. storo¢ia, pripominame, Ze princip
matriarchalnej linie (porov. m. Qidd. 3,12) mohol byt v ustnej tradicii
v protorabinskych kruhoch eventudlne poznany uz v 1. storo¢i®®. Takéto uvahy
vSak zostavajui v rovine debat.

Timotej zodpoveda typu cloveka, ktory Pavol hl'ad4d pre svoje misijné
vyzvy, ¢ize do svojho misijného timu pribera osobu, ktora mu pomoze s plnenim
Bozieho projektu. V Timotejovi mozno vidiet Gréka a zaroveii Zida®®. Pavol
zamedzuje tomu, aby vznikli otazky a poburenia — de facto to, Co sme videli
v Antiochii v Sk 15°!.

Rozpréavanim o Timotejovej obriezke otvoril Lukas diskusiu, ktord nebola
aktudlnou len pre Zidov, pohanov, otcov, filozofov ¢&i re¢nikov tej doby. Gesto
obriezky treba vnimat’ v kontexte nasledovnej misie Pavla. Timotej v skuto¢nosti
koresponduje s typom postavy, ktora apostol potrebuje pre d’alSie uberanie sa
jeho misie. Timotej sa vd’aka svojej etnickej roznosti a hybridnej identite stdva
svedkom Pavlovej misijnej aktivity.

5 Mozné motivy pre vykonanie obriezky Timoteja

Zostava predmetom diskusie, preco Pavol obrezal Timoteja. Pristavme sa
v tejto otazke pri roznych motivoch. Okrem zakladného pohl'adu na Timoteja,
ktory spo¢iva v rozdiele medzi Hebrejom ¢&i pohanom’, budeme sa snazit
roz§irit’ Skalu d’alSich ndzorov:

1) Timotej je pohan, a teda nas neprekvapuje nutnost’ obriezat’ niekoho,
kto nepatril k vyvolenému narodu. Aby bol uvedeny do zakona, musel byt

87 Ak sa izraelska Zena vyda za khaza alebo Zena kilaza sa vyda za Izraelitu a splodi
s nim dcéru a ta dcéra sa vyda za otroka alebo za pohana a splodi s nim syna, taky syn bude
mamzer.” Vlastny preklad podl'a NEUSNER, The Mishnah, 353-354.

88 Porov. COHEN, Was Timothy Jewish?, 265.

8 Porov. COHEN, Was Timothy Jewish?, 267.

% Porov. WALL, The Acts of the Apostles, 227.

! Porov. WITHERINGTON 1II, The Acts of the Apostles, 473, pozn.9; BERGER,
Commentario al Nuovo Testamento, 612.

92 Znamou je najmi diskusia medzi Cohenom (Was Timothy Jewish?, 251-268), ktory
v Timotejovi nevidi Zida, pretoze tradicia matriarchalnej linie je neskorsia, a Witheringtonom
(The Acts of the Apostles, 471-477), ktory odmieta nazor Cohena, pricom poznamenava, Ze
text Misny (porov. m. Qidd. 3,12) bol znamy este pred 2. storo¢im.
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obrezany. V tomto pripade vSak vyvstdva otdzka, preco Luka$ umiestiiuje
obriezku po udalosti zhromaZdenia v Jeruzaleme, a teda preco rozprava dané
pribehy v opa¢nom poradi®®. Vysvetlenie, ktoré navrhol Klaus Berger, vidi
v Pavlovi ¢loveka, ktory zmenil svoju pastoracnu perspektivu po incidente
v Antiochii’™.

2) Obriezka je proti apoStolovmu zvyku (porov. 1Kor 7,17-19; Gal 2,3-5;
5,2-3). Nebezpecenstvo je tu jasné. Ak apostol na jednej strane deklaruje svoje
presvedcenie ohl'adom obriezky pohanskych konvertitov, ako to, Ze na druhe;j
strane kona opacné gesto? Podl'a Darrella Bocka je Timotejova obriezka
umiestnend v odliSnom kontexte, pretoZze nepopisuje konverziu pohana, ale
pohl'ad na mie$ané manzelstvo®’.

3) Obriezka protire¢i rozhodnutiam zhromazdenia v Jeruzaleme, podla
ktorych wveriaci, ktori konvertovali zpohanstva, nemaji byt podrobeni
obriezke”. Joshua Garroway tvrdi, ze Sk 16,1-3 st jediné vhodné miesto na
situovanie spravy o obriezke pohanov. SkorSie umiestnenie by bolo vnimané ako
autoritativny precedens; neskorSie umiestnenie by, naopak, znamenalo
nevhodnost’ apostolskej autority. Obriezka v Sk 16,1-3 je akceptovatelna
za prijatia predpokladu, Ze apostolsky dekrét eSte nedorazil do lykadnskeho
kraja’’. V tomto pripade by mohlo byt prestiipenie apostolského dekrétu
pochopitel'né. O rozhodnutiach zhromazdenia v Jeruzaleme sa totizto hovori az
vo vv. 4-5%,

4) Timotej nie je Zidom, ani Grékom. Luka$ spomina Timotejovu matku
(veriaca zena Zidovka v Sk 16,1), ale nehovori to isté o Timotejovi. On nie je
idedlnym Grékom, ale takym, ktory mé nadviazané vztahy s hebrejskym
narodom. Neobrezany syn zidovskej matky bol Zidmi povazovany za apostatu

93 Porov. GARROWAY, The Pharisee Heresy, 32.

% Porov. BERGER, Commentario al Nuovo Testamento, 612.

% Porov. BOCK, Acts, 522.

% Porov. WILLIMON, Acts, 133; CASALEGNO, Ler os Atos dos Apdstolos, 298;
LEVORATTI, Paolo, 138; ROSSE, Atti degli Apostoli, 191.

7 Toto je aj logické. Apostolsky dekrét bol poslany z Jeruzalema do Antiochie
(porov. Sk 15,22), ked’Ze prave antiochijska komunita bola t4, ktora ziadala rieSenie ohl'adom
témy obriezky (porov. v.2). Pravi oCakavatelia rozhodnuti apostolov sa teda nachadzali
v rimskej provincii Syria, kym mesta Derbe a Lystra patrili do rimskej provincie Lykaonia
(porov. BERGER, Commentario al Nuovo Testamento, 611).

%8 Porov. GARROWAY, The Pharisee Heresy, 22, 32-33.
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alebo toho, kto porusuje zmluvu®’, kto zneuctuje sviité plemeno (porov. Ezd 9,2),
kto sa stdva modlosluzobnikom a prina$a ritudlnu neéistotu'®. Pavol predsa
nemdze so sebou vziat’ niekoho, kto je povazovany za apostatu'®!. Obriezka je
rieSenim tejto situdcie a odstraiiuje skryté pokrytectvo'®.

5) Ide o sposob dohody alebo oportunizmu. Pavol nezanevrel na svoje
zidovské korene'®. Podl'a nasho nazoru Pavol zostal Zidom aj po svojom
povolani za apostola: preto sa uprednostiiuje hovorit’ o jeho povolani a nie
o konverzii (obrateni)'®. Hoci Pavol nemal najmensi dovod na popretie svojich
zidovskych korenov, v Gal 5,11 hovori negativne o obriezke, kym v 5,6 a 6,15
je indiferentny.

6) Syn hebrejskej matky je povazovany za Izraelitu a ma byt obrezany'®’.
Podla Ezd 9,2 boli mieSané manzelstva zakazané v Izraeli, no ak uz boli
uzavreté, v tom pripade bolo dieta vzdy povazované za zidovské'*®. Formulaciu,
ze zidovskd Zena rodi Zidovské deti, nachadzame aj v Misne (porov.
m. Qidd. 3,12). Podl'a Babylonskeho talmudu rozhodujacim je status matky:
»Zakon je takyto: ak modlar alebo otrok Zije spolu s izraelskou dcérou, dieta
narodené z tohto zvézku, je zadkonné, ¢i uz v pripade manzelstva, ako aj vtedy,
ak Zena nie je vydatd* (b. Yebam. 45b).""” Treba vziat’ do Givahy aj text, v ktorom
sa spomina, 7Ze syn prijima status rodica, ktory patri k niZzSiemu socialnemu

108 109

statusu “°. Konkrétne sa spomina mamzer alebo natin™™".

9 Porov. BOCK, Acts, 523; PETERSON, The Acts of the Apostles, 450. Obrezany muz
v spojitosti so zidovstvom bol povazovany za Zida. Spojitost so zidovskym narodom je
nezanedbatel'nd, ked’Ze, ako sme spominali predtym, obriezku vykonavali aj iné narody z nie
nabozenskych dovodov. Toto konsStatovanie ma vSak aj druht stranku. Muz, ktory nebol
obrezany, mohol byt povazovany za toho, kto nie je Zidom, alebo za apostatu (porov.
STROUP, Making Jewish Men, 63).

100 porov. BIANCHI, Atti degli Apostoli, 181-182.

101 Porov. RICHARD, Atti degli apostoli, 76-77.

102 porov. BARRETT, The Acts of the Apostles, 762; GAVENTA, The Acts of the
Apostles, 232-233; RAMIS DARDER, Hechos de los Apostoles, 250; GARROWAY, The Pharisee
Heresy, 33.

103 Porov. ROSSE, Atti degli Apostoli, 191.

104 porov. Flp 3,5-6.

105 porov. HAMM, The Acts of the Apostles, 76; ROSSE, Atti degli Apostoli, 189-190.

106 Tak hovori aj Cicero: Ut enim (in) iure civili qui est matre libera liber est (CICERO,
Nat. d. 3.18[45]).

107 Vlastny preklad podla SLOTKI, Yebamoth, 101. Porov. y. Yebam. 2,6.

18 Porov. m. Qidd. 3,12.

109 Porov. FITZMYER, Gli Atti degli Apostoli, 601; BOCK, Acts, 523.
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7) Hebrejska identita Timoteja je garantovand vd’aka jeho matke. Ked'ze
je dietatom mieSané¢ho manzelstva, jeho 'udské prava mozu byt’ ohrozené. Jeho
predkovia st Hebreji, no on nebol az doteraz obrezany''®. Jeho matka bola
Zidovka, otec Grék (porov. Sk 16,1) a zidovska komunita v tom kraji vedela
o jeho zmiesanych korenoch (porov.v.3). Iked ho matka vovadzala do
chapania Pisma (porov. 2Tim 1,5; 3,15), jeho otec ho otvorene odmietol obrezat’
(porov. Sk 16,3). Mnohi Gréci videli v obriezke akési gesto liSiactva/figliarstva
alebo isti formu zmrzacenia'''. D4 sa predpokladat, Ze otec Grék zamedzil ritu
obriezky, ateda hebrejska identita mladika bola ,,spohanstena“ z dovodu
mie$aného manzelstva''?,

8) Hoci hebrejska identita Timoteja je zrejma, nie je znama v Lystre. Zidia
v tych krajoch vedia, Ze Timotejov otec bol Grékom (porov. Sk 16,3). Hebrejska
identita mladenca sa nespomina. Gesto obriezky verejne preukéazalo, Ze Timote]
bol Zidom aj predtym!''3.

9) Obriezka ulahéuje Timotejove kontakty so Zidmi. Pavol obrezal
Timoteja, aby mohol vykonavat’ misiu medzi Zidmi. Takto bude lepsie prijaty
v zidovskych komunitach''*. Toto sa potvrdzuje, ked’ Pavol posiela Timoteja do
Soltina a do Korintu a tizi ho poslat’ aj do Filip, aby tam riesil problémy a upokojil
napitia medzi ¢lenmi''>. Je zrejmé, Ze Pavol navstevuje synagogy. Obriezka teda
zvySuje vierohodnost Timoteja''®. Nézor, Ze Timotejova obriezka napomohla
jeho neskorsej praci, ktori vykonaval medzi Zidmi, zastdvame aj my. Toto sa
ukazuje v d’al$ich udalostiach, ktoré su LukédSom vyrozpravané v Sk 16-20.

110 Porov. BERGER, Commentario al Nuovo Testamento, 612.

111 porov. 1Mak 1,15-16; JOZEF FLAVIUS, Ant. 12.5.1; m. Qidd. 3,5; b. Yebam. 92b; b.
B. Mesi‘a. 16b; pozri tiez KEENER, Interethnic Marriages, 33.

12 porov. BARRETT, The Acts of the Apostles, 759; WALL, The Acts of the Apostles,
226; RAMIS DARDER, Hechos de los Apostoles, 250.

113 Porov. WALL, The Acts of the Apostles, 226.

114 porov. CASALEGNO, Ler os Atos dos Apostolos, 298-299.

115 Pozri misijny princip Pavla v 1Kor 9,20: ,,Pre Zidov som sa stal akoby Zidom, aby
som ziskal Zidov.

116 porov. KURZ, Atti degli Apostoli, 99, 249; BARRETT, The Acts of the Apostles, 761;
GAVENTA, The Acts of the Apostles, 232; HAMM, The Acts of the Apostles, 76; BOCK, Acts,
522; PETERSON, The Acts of the Apostles, 449; RAMIS DARDER, Hechos de los Apostoles,
250; Kurz, Acts of the Apostles, 249.
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Zaver

Zhromazdenie v Jeruzaleme sa venovalo pohladu na prechod od
pohanstva ku krest’anstvu, priCom riesilo otazku, ¢i je obriezka toho nevyhnutnou
podmienkou alebo nie'!’. Po¢as druhej misijnej cesty sa prechddza od teodrie
k praxi a toto vidime na Timotejovi, dietati mieSanej rodiny: matky Hebrejky
aotca Gréka. Vdaka osobe Timoteja sa zavery zhromaZzdenia v Jeruzaleme
stavaju aktudlnymi.

Pavol pocas druhej misijnej cesty pripaja Timoteja do svojho misijného
timu (porov. Sk 16,3). Timotej predstavuje model ,,0odliSnosti, ktoré pozorujeme
v diasporach, syn zmieSanej dvojice: Hebrejky a Gréka. Je zrejma apoStolova
tuzba, aby Timotej odiSiel s nim. Intimita situdcie je umocnend aj faktom, Ze
Pavol nechce pripojit Timoteja len k misijnej skupine, ale hovori o jeho
rezervovani pre seba (porov. obv a0t6 v Sk 16,3)''%,

Tym, Ze ho Pavol obrezal, Timotejovi sa otvorila moznost” jeho d’alSicho
misijného pdésobenia medzi Zidmi. Toto nam potvrdzuje rozpravanie v d’alsich
kapitolach Skutkov apostolov. Timotej sa vdaka svojej etnickej roznosti
a hybridnej identite stdva svedkom Pavlovej misijnej aktivity.
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Zhrnutie

Zhromazdenie v Jeruzaleme v Sk 15 rozhodlo, Ze veriaci obrateni z pohanstva nemusia
absolvovat obrad obriezky. Na zaciatku druhej misijnej cesty vSak Pavol vykonal gesto, ktoré
sa javilo ako zruSenie uzneseni zo zhromazdenia v Jeruzaleme, pretoze obrezal Timoteja
(porov. 16,1-5). Lukas nekonkretizuje, ¢ bol Timotej Zidom alebo pohanom, ale sustred’uje
pozornost’ Citatel'ov na Pavlovu tizba, aby bol Timotej stiCast’ou jeho misijného timu. Pavol
obrezal Timoteja, aby napomohol jeho vztahom so Zidmi, ako sme toho svedkami aj
v d’al$ich kapitolach Skutkov apostolov.

Klucoveé slova: Timotej, zhromazdenie v Jeruzaleme, obriezka, diaspora, etnicita.

Summary

The assembly in Jerusalem in Acts 15 decided that believers of gentile provenance do not
have to undergo the rite of the circumcision. At the beginning of the second missionary
journey, however, Paul made a gesture that appeared to be an abolition of the resolutions of
the assembly in Jerusalem, since he circumcised Timothy (cf. Acts 16:1-5). Luke does not
specify whether Timothy was a Jew or a Gentile, but focuses the readers’ attention on Paul’s
desire that Timothy be part of his missionary team. Paul circumcised Timothy because it was
to be of help to his relationships with the Jews, as we see in the following chapters of the
Acts of the Apostles.

Key words: Timothy, assembly in Jerusalem, circumcision, diaspora, ethnicity.
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Jak je tieba chapat Pavlovo vyjadieni v 1Kor 7,38b?

Ladislav Tichy

V 7. kapitole svého 1. listu Korint’aniim se apoStol Pavel zabyva otdzkami,
které se tykaji manzelstvi. Podnét mu k tomu ziejm¢ daly otazky, které se
nachazely v dopise, jejZz Pavel dostal od korintskych kiestanti. To vyplyva
z formulace mepl 3¢ wv éypdiate (,,pokud jde o to, co jste napsali) v 7,1a'. Pavel
se vyjadruje k jednotlivym situacim zivota jak bez manzelstvi, tak i v manzelstvi.
Pti svém pouceni se snazi rovnéz jednotlivé Zivotni situace ohodnotit. Ve verSich
1,8 a 26 (zde dvakrat) uziva apostol ptidavné jméno xaAov (dobré), ve v. 37
potom piislovce xaAds (dobie). Tyto vyrazy jsou ve vSech uvedenych verSich
vzdy spojeny s zivotem bez manzelstvi. Ve v. 38a je vSak piislovce xalds (ve
spojeni xaAés molel ,,dobie ¢ini*) spojeno s moznosti uzaviit manzelstvi: ,,Proto
jak ten, kdo svou pannu provda / kdo se se svou pannou ozeni, dobfe ¢ini (&oTe
xal 6 yapuilwy ™y éautol maphévov xards motel)“. Pavel samoziejmé mysli také
na opacnou moznost, kdyz pokracuje: ,,tak 1 ten, kdo ji neprovda / kdo se neozeni
(xai 6 wy yapilwv)“. Ale zavér véty pak apostol formuluje (z hlediska gramatiky
kvili konstrukei spojek xat ... xal trochu prekvapive) takto: ,,1épe ucini (xpeiooov
momaet). Pii interpretaci tohoto verSe neni jist¢ bezvyznamné vyfeseni sporné
otazky, o jakém konkrétnim piipadu zde Pavel (pocinaje v. 36) mluvi. Jak uz
naznauje na§ vyse uvedeny pieklad, sloveso yauilw znamena ,,provdat*?, ale
miize znamenat také ,,0Zenit se*>. V prvnim piipadé by se jednalo o otce nebo
porucnika, ktery chce provdat svou dceru nebo schovanku. Druh4d moznost by se
pak tykala Zenicha, ktery se chce oZenit se svou snoubenkou (,,pannou). Vedle
toho byl v dé€jinach interpretace (od 19. stoleti) predlozen také vyklad, Ze se zde
jedna pouze o duchovni manZelstvi. Prvni interpretace je tradi¢ni®, ale dnes se

! Tato skuteCnost se v komentéiich vieobecn& piedpokladd a uznava. Uved’me
zastupné napt. dva komentéare, které sice patii do stejné fady, ale jejichz roky vydani oddéluje
100 let: WEISS, Der Erste Korintherbrief, 169; ZELLER, Der erste Brief, 234.

2 Pro slovesa na -i{w je tento faktitivni vyznam nesporny.

* I tento vyznam je dnes obecné piijiman. Srov. BDAG, 188.

4 Tak napf. ROBERTSON — PLUMMER, First Epistle, 158-159; ALLO: Premiére épitre,
185. Ale i napt. CALLAN, ITapBevor, 277, poklada otce a dceru za ,,the best interpretation®.
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dava vétsinou prednost vykladu o Zenichovi a nevést&®. Duchovni manzelstvi
vétsinu badateldl nepfesvédcuje®. Adresati listu patrné neméli s rozlisenim
pfipadu Zadné vétsi potiZze. Jejich pozornost byla vSak ve v. 38 upoutana spiSe
onim zaveérem véty xpelogov momaet. Normalné by se o¢ekavala formulace xaAdg
molel/Tomaet (tj. ,,dobfe Cini/ucini®), ale Pavel napsal xpelogov momaet (,,lépe
ucini‘‘). Ne vSechny komentare k 1Kor se touto formulaci specialné€ zabyvaji. Ale
nékteré z nich, a to 1 n€které velmi vyznamné, spatiuji v tomto verSi shrnuti
postoje apostola Pavla, ktery zastaval v celé 7. kapitole 1Kor’, tj. upfednostnéni
zivota bez manZelstvi. OvSem v jasném protikladu vici této interpretaci je
totiz v komentari J. A. Fitzmyera, kde se fika: ,his (= Pavlova) preference
(v. 38b) is not a statement of a principle, but it is given as a solution to an isolated
troubling case®. Protiklad mezi ob&ma interpretacemi je naprosto zfejmy. Je
pravda, Ze formulace ,,0jedin€ly znepokojujici ptipad* se vztahuje na to, co bylo
vysloveno ve verSich 36-37, ale kvalifikace ,,0jedin¢ly* se dotyka take
zminéného ,,;feSeni (solution)“, jak je oznaCena vypovéd ve v. 38b, takze
ohodnoceni ,,0jedinély pripad se tyka i této vypovédi. To je potvrzeno rovnéz
vyloucenim pojmu ,,princip® z ,,preference” ve v. 38b. Kazdy, komu jde
o pravdu, predev§im o pravdu Pisma, se logicky musi ptat, ktera interpretace
odpovida tomu, co myslel a vyjadfil apostol Pavel. Dat spravnou odpovéd na
tuto otdzku se chce snazit tento ptispévek. Pro zjisténi postoje apostola Pavla
bude zapotiebi nejprve sledovat jeho myslenkovy postup a logiku od zacatku 7.
kapitoly 1Kor, i kdyZ k tomu nebude tieba provést detailni exegezi této kapitoly’.
Potom pak bude nutné se ptat, jak apostol Pavel svilj postoj v 1Kor 7 chapal.

5 Tak napf. CONZELMANN, Der erste Brief, 168-169; OSTER, I Corinthians, 178,
WOLFF, Der erste Brief, 161; GARLAND, I Corinthians, 340; CIAMPA — ROSNER, The First
Letter, 357.

® Hlavni diivod je asi ten, Ze institut tzv. virgines subintroductae je doloZen teprve od
konce 2. stoleti. AvSak napf. ZELLER, Der erste Brief, 274, by zde chtél vidét ,.eine lokale
Vorform* této instituce. Ale to neni dostate¢né presveédcivé.

7 Viz napt. ROBERTSON — PLUMMER, First Epistle, 160: ,,This xaAds and xpeioooy
may be said to sum up the results of the whole chapter*; WEISS, Der Erste Korintherbrief,
209: ,,Die tberraschende Schlufwendung bringt mit Energie noch einmal die innerste
Meinung des Apostels zum Ausdruck®; FABRIS, Prima lettera, 108: ,una specie di sintesi
della sua posizione*. Také ZELLER, Der erste Brief, 278, konstatuje pii zpétném pohledu na
celou kapitolu: ,,Zweifellos stellt Paulus durchweg die Enthaltung iiber die Ehe*.

8 FITZMYER, First Corinthians, 327.

° K exegezi 1Kor 7 viz napt. TICHY, Prvni list Korintskym, 78-98.
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1 Myslenkovy postup apostola Pavla v 1Kor 7

Jak uz bylo feceno, v 1Kor 7 odpovida apostol Pavel na otazky tykajici se
manzelstvi. My samoziejmé nevime, jak tyto dotazy korintskych kiest’anl presné
znély. Ale prvni vétu odpovédi apostola Pavla v 1Kor 7,1b (xadv avBpaime
ywvaixds un amtecdat) chapou néktefi autofi jako formulaci ¢i jako ,heslo
Korintant'®. Ale s plnou jistotou to nem@izeme tvrdit. Pavel mohl 7,1b také
formulovat sam'!. Avsak co do smyslu muselo néco takového v dopise od
korintskych ktestani byt. Je vSak dostate¢né jasné, Ze Pavel — alespon z¢asti —
s vypoveédi v 7,1b (v co nejvérnéjsim piekladu: ,,je pro muze dobré nedotykat se
7eny*) souhlasi'>. Pro posouzeni této véty je dilezité uréit presny vyznam
adjektiva xaAdv na jejim zac¢atku. K tomu mize byt velmi uzite¢né pokusit se vZzit
do postaveni ranych Ctenarti, kteti sledovali cely pfedchéazejici text 1Kor, ale
neznali obsah dopisu, ktery Pavel dostal z Korintu (takovi mohli byt i mezi
korintskymi kiestany). Tito ¢tendfi mohli vyraz kaAdv chapat v jeho zdkladnim
vyznamu: ,,je dobré®, tj. ,,rozhodn¢ ne Spatné®. Ale tito Ctenafi znali jisté také
jazykovy uzus, ktery pomoci vazby xalov (é0Tiv) vyjadioval upfednostnéni, tj.
myslenku ,,je vytecné®, ,,je lepsi“ (¢i dokonce ,,je nejlepsi*). Tento jazykovy tizus
je doloZen nejen v Novém zdkoné (tak napi. v Mk 9,42-45; Mt 26,24 nebo
u Pavla samotného v 1Kor 9,15 a v Rim 14,21) a u Josepha Flavia'®, ale i ve
spisech, u nichz nelze predpokladat semitsky vliv'*. Samoziejmé rozhodujici je
kontext, jak to plati pro jazyky, které nemaji zvlaStni tvary pro komparativ
a superlativ. Tak v Mk 9,42 dava slovo pdAdov (,,spise”) jasny signal pro
komparativni vyznam u xaAév. V nasledujicim ver$i 9,43 a v 9,45 je to pak
srovnavaci ¢astice ﬂ (,,nez). Alev Mt 26,24 av Rim 14,21 se zadné takové slovo

10 Napt. FEE, First Corinthians, 273: ,,a quotation from their letter*; SCHRAGE, Der
erste Brief, 53, zacina 7,1b spojkou ,,dal* (= ze); LINDEMANN, Der erste Korintherbrief, 156,
ma 7,1b v uvozovkach; FABRIS, Prima lettera, 95, hovoii o ,,citazione dello slogan corinzio®.

' To ve své metodické piiruéce napf. nevyluduje SODING, Schriftauslegung, 116.

12 To by neplatilo, kdyby se jednalo v 7,1b o otazku. Tak napf. komenta¥ ORR —
WALTHER, [ Corinthians, 205, mé na konci této véty otaznik. To ov§em dobfte neladi s dalSim
pokracovanim textu.

13 Napt. B.J. 1.79, kde essén Judas fika: viv éuotl xaddv ... 76 Bavely (ted’ je pro m&
lepsi ... zemftit®). Pieklad v JOSEPHUS, Jewish War, 39, zni: ,now were I better dead”.

4 Srov. BDAG 505, kde se uvadgji n&ktera mista, napt. z Appiana nebo Polyaena.
K tomu je mozné citovat vymluvny text, ktery ma Menander Comic., Sent. Mono 1.680:
xaAdv TO Ve % TO ToAAd xparmaAdy (,,lépe je byt stiizlivy nez mit velkou kocovinu®);
citovano podle TLG.

StBiS1 13 (1/2021)



98 Jak je tfeba chapat Pavlovo vyjadfeni v 1Kor 7,38b?

neobjevuje. Pro prvni misto pfedstavuje hanebnost zrady Syna cloveka
rozhodujici a dostate¢ny signal pro komparativni vyznam u xaAév, zatimco pro
druhé misto je to pouze kontext, ktery rozhoduje. Jak je to u 1Kor 7,1b? Uvedena
véta by sama o sob¢ jist¢ mohla znamenat: ,,Pro muze neni rozhodné Spatné
nedotykat se Zeny.* Ale pfedpokladani ¢tenafi, ktefi uz poznali Pavliv postoj ke
smilstvu (mopvelia, srov. 1Kor 6,16-20), docela logicky méli za to (i bez znalosti
obsahu dopisu z Korintu), ze Pavel zde pod formulaci ,,nedotykat se zeny*'>
mysli na Zivot bez manzelstvi. Kromé& toho mohli také aspoit tuSit nebo
1 predpokladat, ze Pavel svou formulaci souhlasi supfednostnénim Zzivota
v celibatu. Tento dohad by se ukézal jako jednozna¢né mylny, jen kdyby Pavel
pokracoval néjak jako: ,,Ale prave tak je dobré také manzelstvi®. V 7,2 ovSem
Pavel poukazuje na nezbytnost manzelstvi ,,kvuli piipadim smilstva (d1c 0¢ Tag
mopvelag)*. Tim minimalné neodporuje ocekavani, spojenému s formulaci v 7,1b.
A predpokladani Ctenafi to uz nejspise chapali také jako potvrzeni svého dohadu
ohledné vyznamu vypovédi v 7,1b. Obdobny zavér je mozné aplikovat také na
dnes$ni Ctenare, ktefi ¢tou pozorné text 1Kor. Formulace v 7,2 ovSem neptisobi
tak vyrazné jako tieba Mt 26,24a (kde se napt. nachazi citoslovce odal ,,béda*),
takze preklad xaAdv v 7,1b pomoci ,,lepsi* se automaticky nenabizi'®. Rozhodujici
je viak uréeni toho, co si myslel apostol Pavel'’. Ve versich 3-5 pokraduje Pavel
ve svém poucovani pifipomindnim povinnosti manzell. Pfitom zvazuje take
moznost (s patfiénymi omezenimi) zfeknuti se manzelského Zivota (v. 5). Nechce
vSak ptikazovat (v. 6). Pak vSak (ve verSich 7 a 8) pfipomina svlij Zivot bez

15 Obrat ,,dotykat se zeny* slouzil k oznaceni sexudlnich vztahd (srov. napt. Gn 20,6
nebo Pi 6,29 v Septuagint¢). OvSem v souvislosti se mohl vztahovat na manzelstvi (viz
CARAGOUNIS, What Did Paul Mean?, 191-194).

16 Komparativ je v piekladech 1Kor 7,1b pomérné dost vzacny. Ale napf.
CARAGOUNIS, “Fornication”, 559, v dodatecné poznamce svého prispévku preklada: ,,it is
better for a man not to touch a woman*. Stejné tak i v ¢lanku CARAGOUNIS, What Did Paul
Mean?, 199. Komparativ ,,lépe“ ma v 1Kor 7,1b CEP, preklad B21 ma ,lepsi“.

17 Ve vykladu se vyslovil pro komparativni vyznam v 7,1b napt. WEISS, Der erste
Korintherbrief, 170; také KREMER, Der erste Brief, 128; s komparativem aspoil pocita
ZELLER, Der erste Brief, 237. Proti komparativu je jednozna¢n¢ FITZMYER, First
Corinthians, 277: ,,it should not be translated «it is better»*. COLLINS, First Corinthians, 257,
uvadi jako priklad formulaci stoického filozofa Musonia Rufa z jeho fragmentti (8.60.6-10):
7 e dyabov avlpdme Ti 0t xaxdv (,,co je pro Elovéka dobré a co je $patné”). Recky text viz:
LuTtz, Musonius Rufus, 60. Ale to je naprosto neadekvatni jak z hlediska jazyka (neni uzito
xaAov), tak i véci, protoze Pavel v Zadném piipadé nerozli$uje mezi tim, co je dobré a co je
Spatné.
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manzelstvi. Zde neni mozné piehlédnout, Ze Pavel tim upfednostiiuje celibat,
atak vlastn€ potvrzuje dojem, ktery budi uz text v 7,1-2. U 7,7 nejsou
vykladatelé zajedno, zda Pavel také manzelstvi chape jako charisma. Pro nami
sledovany myslenkovy postup apostola Pavla to neni rozhodujici, ale predpoklad
spravného Zivota v manZelstvi jako charisma by se nemél vyluovat. Ve v. 8 se
Pavel obraci na ty, kdo neziji v manzelstvi. Kdyz ziistanou tak, je to xalov. Také
zde je vzhledem k v. 7 citit dost siln& upfednostnéni Zivota bez manzelstvi'®, Vers
9 ukazuje, jak Pavel neopousti pole reality, kdyz doporucuje siatek (xpeittov yap
gaTwv L je totiz lepsi®), jestlize neni mozné zachovat zdrzenlivost. To vede Pavla
k zdsadnimu pouceni o nerozlucitelnosti manZzelstvi ve verSich 10-11. Potom ve
verSich 12-16, nyni jenom na zékladé svého vlastniho soudu, feSi problém
manzelstvi s neveéficim partnerem. Ve verSich 17-24 Pavel rozSifuje sviyj
horizont, kdyZ prakticky pro vSechny zdiirazituje, aby kazdy ziistal v tom stavu,
ve kterém byl povolan k vite. Ve v. 25 se Pavel vraci ke konkrétnim otazkam
souvisejicim s manzelstvim. Naprosto konkrétné hovoii o ,,pannach®. ProtozZe se
nemuze odvolat na zadny ptikaz od Pana, predklada sviij nahled (yvouny). I zde
Pavel upiednostiuje ,,ziistat tak* (v. 26), coZ pro ,,panny*'’
se. Ohodnoceni tohoto doporuceni je ve v. 26 vyjadieno dvakrat pomoci xaAov.
I zde nelze minimalng komparativni vyznam piehlédnout®®. Po vyslovném
uplatnéni zasady ,,zlstat tak* jak pro manZzelstvi, tak pro jeho opak poznamenéava
Pavel ve v. 28a, ze uzavfit manZzelstvi neni hiich. Ale z v. 28b je opét mozné
vycitit upfednostnéni celibatu ¢i panenstvi. Ve verSich 29-31 Pavel opét rozsituje
svlij pohled, kdyz hovoti (v. 29) o kratkosti ¢asu. Toto hledisko plati pro vSechny

znamena nevdavat

18 pteklad NET zde pieklada xaAév pomoci superlativu ,,best* (nejlepsi). Je vyjimeéné
mozné 1 pii srovnavani dvou moznosti uzit superlativ. Smysl zlstava stejny jako u
komparativu, ale lep$i ohodnoceni je tim vice zdtiraznéno. CEP zde ma opét ,,lépe a B21
opét ,,lepsi“. Pro komparativni smysl se vyslovil napt. CONZELMANN, Der erste Brief, 151.
Ale FITZMYER, First Corinthians, 283, mini: ,,It is wrong to interpret kalon as «preferable»*.
Podobné¢ uz pied nim COLLINS, First Corinthians, 268: ,,There is no reason to take «good»
(kalon) as it were a comparative, «better»*.

1 Pro naSe zkoumani by nebylo rozhodujici, kdyby mdpbevor ve v. 25 oznacovalo muZe
i Zeny, jak to zastava napt. CALLAN, ITapBevot, 269.

20 Rovnéz zde pieklada NET superlativem ,,best“ (jednou za oboji xaAév); podobné
také NAB (New American Bible). CEP zde ma také (jednou za oboji xaAév) superlativ
Hnejlepsi“. Z komentait napt. SENFT, La premiére epitre, 101, pteklada dvoji xaAév v tomto
versi pomoci ,,avantageux (vyhodny)“ a ,,qu’on a avantage (ze ma vyhodu)“. Co k tomu fika
F1zZMYER, First Corinthians, 313, musi pozorného ¢tenafe jisté prekvapit: ,,For Paul, virginity
is not only «good» (kalon, 7:8, 26) ... but also something that he prefers (7:7a, 28f, 32a, 38b)*.
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oblasti zivota, samoziejmé také pro manzelstvi. To pak Pavel vysvétluje ve
verSich 32-35. Formulace ve v. 34 ukazuje opét jasné, ze Pavel dava piednost
zivotu bez manzelstvi. Ten nema starosti manzelstvi. Ale Pavel nechce vyvijet
natlak (nechce piehodit ,,smycku®, jak fika ve v. 35). Ve v. 36 se Pavel dostava
k ptipadu, ktery — jak uz bylo feCeno — pilisobi vykladatelim potize. Pavel
v kazdém piipadé¢ zdlraznuje, Ze piipadny statek neni htich (v. 36).
V nésledujicim versi 37 zlstava apostol Pavel vérny svému dosavadnimu stylu
poucovani, kdyZ upusténi od svatby nebo od provdani (napf. dcery) hodnoti
pomoci prislovce xaAds (,,dobie”). Ale potom ve v. 38 chce ziejmé pro tento
ptipad zformulovat jasny zavér, jak prozrazuje spojka @ote (,,takze*). Pavel chce
xal, ktera v parovém uziti odpovida spojkové vazbé ,jak ... tak*. Ackoliv vlastné
poprvé, ale pln¢ v souladu s charakterem pouceni ve v. 36b, oznacuje Pavel nyni
také ozenéni se nebo provdani pomoci piislovce xalds. Pokracovani véty po
druhém xai by normalné i pro toho, kdo upusti od siatku (6 wy yapilwv),
vyzadovalo stejné adverbium. Ale Pavel formuluje jinak. UZivd komparativ
xpelooov ,,lepsi®. Pro¢? Jedind logicka odpovéd’ je zieymé ta, ze Pavel chtél jasné
vyjadfit svoje dosavadni hodnoceni zivota bez manzelstvi. Pfisn¢ vzato tento
postup nebyl nezbytné nutny. Je mozné oznacit dvé véci jako ,,dobré* a potom
dodat, Ze jedna z nich je ptece ,,lepsi®. Jestlize Pavel takto nepostupuje, znamena
to, ze chtél, aby jeho postoj byl naprosto jednoznacny a nedoslo k Zadnému
nepochopeni. Tim je také jasné, ze neoCekavany komparativ ve v. 38b se netyka
jenom piipadu, o némz Pavel zaCal mluvit ve v. 36 a ktery by sam o sob¢
vzhledem k omezenému poctu korintskych kiestanli mohl byt oznacen jako
»ojedinély*. Tento predpoklddany mySlenkovy postup je potom potvrzen
v nasledujicich dvou verSich. Apostol se zabyva jinym ptipadem, ktery jisté
nebyl ojedin€ly. Jedna se o zachovani manzelstvi, pokud oba manzelé Ziji, a
o svobodu uzavrit dalsi manzelstvi, kdyz ,,muz* (v. 39b) zemie. Avsak ve v. 40
mluvi Pavel o zené&, ktera se po smrti svého manzela neprovda (,,zlistane tak®).
Pavel s ni spojuje ptivlastek v komparativu. Jako ptivlastek se nehodi xpeicoov,
proto uziva zenského tvaru piidavného jména paxapiog. Divodem pro tuto
zménu je podle vSeho stylisticka variace. Pavel tika — podle svého nazoru, ale
s védomim daru Ducha —, Ze tato Zena, ktera se po smrti svého manzela neprovda,
je ,.blazengjsi* ¢i ,,Stastnéjsi. Prakticky jediné logické vysvétleni pro uziti
komparativu ve v. 40 a ne tfeba pozitivu ,,blazena® ¢i ,,8tastnd* jako xaAdv
v prvni ¢asti 7. kapitoly je nepochybn¢ snaha apostola Pavla vyloucit jakékoli
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nepochopeni. Pozitiv paxapia by zde mohl naprosto stadit, protoze kdyz fekneme
o né¢kom, kdo ucinil ur€ité rozhodnuti, Ze je ,,Stastny*, pak to znamena, Ze se
nyni nachazi v lep§im rozpoloZeni nez pfed onim rozhodnutim. Ale Pavel po
komparativu ve v. 38b uziva také komparativ ve v. 40. To ukazuje, Ze komparativ
xpelooov ve v. 38b neni Zadnd specialni odpoveéd’ na piipad ve verSich 36-37. To
rovnéz znamend, Ze formulace v 1Kor 7,38b neni zadna ojedin€ld odpoveéd'.
Proto také neni mozné v souvislosti s touto odpovédi hovofit o ojedinélém
piipadu. To jasné& potvrzuje v. 40%'.

Otazka pravdy, ktera byla poloZena na konci iivodni ¢asti, se tykala postoje
apoStola Pavla, konkrétné toho, jak chéapal své vyjadieni v 1Kor 7,38b.
Z ptedchazejiciho sledovani jeho myslenkového postupu jednoznacné vyplyva,
7e pravda je na strané téch interpretil, ktefi chéapali formulaci apostola Pavla
v 7,38b jako potvrzeni stanoviska, které Pavel zastaval uz v predchozim textu
kapitoly*>. Tim je jasné, Ze Pavlovi §lo také o princip, jemuz se snazil ziistat
vérny po celou 7. kapitolu. To pak znamena, Ze shora citované tvrzeni J. A.
Fitzmyera, které vylu€uje pro 7,38b principialni stanovisko, jsou jen prazdna
slova. Sam se také nesnazi je n&jak zdlvodnit. Opravdu lze jen marné hledat,
pro¢ by prave pouze u ,,znepokojujiciho ptipadu* (at’ uz by se jednalo o otce nebo
0 Zenicha) mélo mit zieknuti se manZzelstvi vétsi hodnotu nez v jinych ptipadech.
Podle okolnosti by piece bylo mozné také doporucit tieba opak (napf.
z podobnych dtvoda jako ve v. 9b). Jen sam Fitzmyer by mohl vysvétlit, co ho
vedlo k jeho vyjadieni o 7,38b*. Mohli bychom sice jisté najit pozitivni divod

2l Napt. PERKINS, First Corinthians, 113, fika o ver$ich 36-40: ,He (= Pavel)
continues to present celibacy as preferable to marriage*. Je pozoruhodné, zZe FITZMYER, First
Corinthians, 329, tika k 7,40: ,,Paul returns to the preference expressed in v. 8, jako by
nevnimal, Ze se ocitd v rozporu s tim, co k uvedenému versi sam fekl (srov. shora pozn. 18).
Srov. vSak také FITZMYER, First Corinthians, 275, kde Fitzmyer souhrnné obhajuje své
odmitani preference Zivota bez manzelstvi a hovoii jen o komparativu ,.kreitton/kreisson,
«better», only in the restricted remarks of vv. 9 and 38, takze v. 40 nebere vliibec v tivahu.

22 Je mozné piipomenout jest€ postoj z 19. stoleti, jak ho vyjadfil uz HEINRICI, Der
erste Brief, 248, ktery vyslovil souhlas s nazorem F. Godeta: ,,ce bien et ce mieux résumment
tout le chapitre (to dobie a to 1épe shrnuji celou kapitolu)®.

2 Teologicky vzdélany katolik by mohl byt Fitzmyerovym postojem velmi udiven,
protoze tridentsky koncil pronesl anatema nad tim, kdo by tvrdil, Ze manzelsky stav ma mit
prednost pfed panenstvim a celibatem a Ze neni lepsi a blazenéjsi zlstat bez manzelstvi
(,,statum coniugalem anteponendum esse statui virginitatis vel caelibatus, et non esse melius
ac beatius, manere in viginitate aut caelibatu® [DS 1810]). Samotny text se neodvolava na
7zadné misto Pisma, ale formulace ,,melius ac beatius* siln¢ ptipomind 1Kor 7,38.40. Tyto
verse jsou také (spolu s Mt 19,11-12 a 1Kor 7,25-26) uvedeny v zavorce tistén¢ho vydani.
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napf. v tom, Ze ten, kdo Zije bez manzelstvi, se nechce vychloubat, Ze je v lepSim
stavu. To by odpovidalo chovani lasky, jak je vyjadieno v 1Kor 13,4b
(,,nevychlouba se, nenaparuje*). Ale na druhé strané€ k charakteristice lasky podle
1Kor 13,6b patii take, Ze ,,se raduje z pravdy*. Laska nemutze kulhat. A kde je
pravda, vyplynulo ze sledovani Pavlova myslenkového postupu. Je jisté také
pravda, Ze postoj aposStola v 1Kor 7 mlize pusobit potiZe, jestlize neni spravné
pochopen. Proto je tfeba si vyjasnit, jak chapal apostol Pavel svoje upiednostnéni
zivota bez manzelstvi.

2 Jak chapal apostol Pavel zZivot bez manzelstvi?

O dtvodech pro zivot bez manzelstvi se Pavel vyjadtil v 1Kor 7,33-34:
»ale Zenaty se stard o svétské véci, jak by se zalibil Zen€ a je rozdélen.
Neprovdana Zena a panna se stard o véci Pané, aby byla svata télem i1 duchem.
Ale provdana se stard o véci svéta, jak by se zalibila muzi.” Pro Pavla byla
rozhodujicim kritériem starost ,,0 véci Pan¢“. Pavliv pohled byl nepochybn¢
integralni, ne omezeny pouze na jednu oblast Zivota. Slo mu ziejmé o plny Zivot
s Kristem a pro Krista. Velmi jasné to vyjadril napt. v Gal 2,20: ,,uz neziji ja, ale
zije ve mné¢ Kristus. A tento Zivot v téle Ziji ve vife Boziho Syna, ktery mé
miloval a za mé se vydal.“ To je nepochybné velmi vymluvné svédectvi o tésném
spojeni aposStola Pavla s Kristem. Pavel zde hovoii osobn&. AvSak pii tom
nemyslel jisté jen na sebe, ale podle ného mél tak vypadat Zivot vSech, kdo
v Krista skute¢né uvéfili*. Ve Flp 3,12 Pavel 1ika, Ze byl ,,uchvacen Kristem*.
To ukazuje, Ze mu §lo o Zivot, ktery byl nemyslitelny bez plného nasazeni pro
Krista. A pravé Zivot bez manZelstvi mu toto plné nasazeni pro Krista
umoznoval. To mélo samoziejmé platit 1 pro ostatni, kteti se méli v Zivoté tidit
Pavlovym ptikladem (srov. Flp 3,17). Naprosto logicky z toho miiZzeme vyvodit,
7e samotné neuzavieni manZelstvi je$té neznamena nic zdsadniho®. Pro Pavla

24 Srov. napf. ZERWICK, Der Brief an die Galater, 51: ,,Paulus ... spricht von sich in
Vertretung aller Getauften®.

25 Sv. Jan Pavel II. se vr. 1982 vénoval v nékolika generalnich audiencich otazce
zivota bez manzelstvi ve svétle Mt 19,1-12 a 1Kor 7. Pavlovu preferenci zivota bez
manzelstvi hodnotil jako skuteCnost, Ze ¢lovék muze ,,«se staraty pouze o to, na cem mu
opravdu zalezi* (JAN PAVEL II., Generalni audience 30. 6. 1982, odst. 7). AvSak predtim
jasné konstatoval, Ze ,,neni podklad pro predpokladany protiklad, podle néhoz svobodni
(a neprovdané) by pouze na zakladé zdrzenlivosti tvofili tfidu «dokonalych» (JAN PAVEL
II., Generalni audience 14. 4. 1982, odst. 3).
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bylo v$ak podstatné a rozhodujici vyuziti moznosti plného nasazeni pro Krista?®.
A prave tato moznost plného Zivota pro Krista vedla Pavla k uptednostnéni
celibatu a panenstvi?’. Pavel vSak jist& také véd&l, ze v Zivoté pro Krista zavisi
vSechno na vyplnéni Zivotniho prostoru laskou (srov. 1Kor 13,1-3). A pfi tom se
kazdopadné muiZe stat, ze vysledna realizace nejvyssi cesty (srov. 1Kor 12,31b)
nemusi byt vzdycky v pfimé umérnosti k vychozi pozici, tj. Ze n¢kdo, kdo Zije
v manzelstvi, miize ve svém nasazeni pro Krista ptedstihnout toho, kdo se
manzelstvi ziekl. Ale tato moznost, kterou Pavel musel také vnimat (srov. napf.
jeho zminky o manzelském paru Prisce a Akvilovi v 1Kor 16,19 a Rim 16,3-4),
nemohla Pavla jisté odvést od zakladni preference celibatu nebo panenstvi®®,

3 Zavér

Reseni, ke kterému tento piispévek dospdl, je dostate¢né jasné.
Vychodiskem byl protiklad v interpretaci 1Kor 7,38b mezi komentaiem J. A.
Fitzmyera, ktery zde vidi pouze odpovéd’ na ojedinély ptipad, a mezi n€kterymi
komentéfi, které v Pavlové formulaci spatfuji shrnuti a potvrzeni stanoviska,
které Pavel vyjadiil — tfebas z jazykového hlediska ne zcela explicitné — uz
v predchazejicim textu kapitoly. Toto stanovisko zahrnovalo uptednostnéni
zivota bez manzelstvi. Kriticka analyza sledu myslenek apostola Pavla ukazala,

26 Tak Pavel jist& chapal také viru v Krista. Nemyslel jen na teoretickou viru, ale na
viru, kterd se projevuje laskou (srov. Gal 5,6). Kdyby se na to v d&jinach vic pamatovalo,
nemusela by mnoh teologické kontroverze vzniknout.

%7 PIné nasazeni pro Krista zahrnovalo jist& mnoho praktickych otazek Zivota, ale pro
Pavla jist¢ nikdy neschazela také duchovni dimenze zivota s Kristem. Kdyz napt. FEE, The
First Epistle, 355, rozliSuje, ze Korintané ,,prefer celibacy for «spiritual» reasons; he (=
Pavel) prefers it for pastoral and eschatological ones®, je to alternativa, kterou Pavel jisté
neznal. Svévolné a nepavlovské je také to, co tvrdi GARLAND, [ Corinthians, 342: ,,The
advantages of remaining single are purely practical®.

28 Novy dokument Papezské biblické komise z 30. 9. 2019 Che cosa é l'uomo? se
zabyva v ¢lancich 206 a 207 také postojem apostola Pavla v 1Kor 7. Néektera Pavlova
zdtivodnéni vidi jako problematickd (napf. manzelstvi jako ,,ochrana pfed nepatfiénymi
odchylkami® [206]). Vyzyva k revizi rozpolcenosti mezi cestou manzelstvi a cestou celibatu.
Oboji se ma chapat jako cesta ke svatosti. Ale dodava, Ze zpracovani této tématiky ,,je tieba
svefit jinym pravomocem, neZ jsou prosti komentatori biblického textu®. (207) Pro téma
naseho piispévku je ovSem dilezité, ze napt. k 1Kor 7,26-28 se tika, ze ,,(j)est¢ jednou je
zdlraznéno, ze celibat je dobra véc, ba vzhledem k manzelstvi lepsi. (206) To odpovida také
interpretaci v tomto prispévku.
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7e exegeze ve smyslu stalého uptednostnéni Zivota bez manZzelstvi pIn€ odpovida
Pavlovym formulacim v 7. kapitole 1Kor, takZe Fitzmyerovo tvrzeni ohledné
1Kor 7,38b popisuje postoj apoStola Pavla naprosto neadekvatné a nepravdive,
ttebaze k ver$tim 26 a 40 se Fitzmyer vyjadiil odlisn”. Velmi dalezité bylo viak
také zjisteéni, Ze Pavel nem¢l pred o¢ima Zivot bez manzelstvi sdm o sob¢, nybrz
takovy, ktery je naprosto jednoznaéné urcen plnym nasazenim pro Krista. Pavel
byl jisté¢ ovlivnén svou zkracenou perspektivou Zivota, tj. brzkym ocekavanim
Kristovy paruzie. Vtom je naS pohled nepochybné dosti odlisny. Ale to
neznamend, Zze by Pavlovo pouceni nemélo pro nas smysl. Také pro nas jisté
plati, Ze ,,Cas je kratky* (1Kor 7,29), 1 kdyZ tfeba dnes neni neredlné doZit se sta
let. Proto neni mozné 1Kor 7 vyloucit také napft. z diskuze o vyznamu celibatu.
To ovSem uZ se nachdzi mimo pole tohoto piispévku. Pro vSechny véfici v Krista
(srov. shora ke Gal 2,20) je rozhodné podstatné, aby se snazili podle moznosti
svého stavu Zit v pIném nasazeni pro svého Péna.
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Shrnuti

Prispévek se zabyva textem v 1Kor 7,38b, kde apostol Pavel poprvé v 1Kor 7 uziva
komparativu (xpeiooov ,,lepsi®) pro ohodnoceni Zivota bez manzelstvi. Nékteré komentate
zde vidi shrnuti Pavlova postoje v pfedchazejicim textu kapitoly. Ovsem J. A. Fitzmyer ve
svém komentafi hovoii pouze o ,.feSeni ojedinélého obtizného piipadu®. Avsak sledovani
Pavlova myslenkového postupu od zacatku kapitoly ukazuje, ze zminény komparativ
skutecné potvrzuje Pavlovo jasné uptednostnéni celibatu a panenstvi. Pavel vsak zfejmé pii
tom vzdy pfedpokladé plné nasazeni zivota pro Krista a s Kristem.

Kli¢ova slova: Prvni list Korintanim, apostol Pavel, manzelstvi, celibat, panenstvi.

Summary

The contribution deals with 1 Cor 7:38b where Paul for the first time in 1 Cor 7 uses
a comparative (xpelooov “better”) for his evaluation of the life without marriage. Some
commentaries interpret this as a summary of Paul’s position in the previous text of the
chapter. However, J. A. Fitzmyer saw it only as “a solution to an isolated troubling case”. Of
course the tracing of Paul’s train of thoughts in the chapter has shown that this comparative
really confirms Paul’s clear preference for celibacy and virginity. However, a full
commitment to the life for Christ and with Christ is always supposed.

Keywords: First Corinthians, Apostle Paul, Marriage, Celibacy, Virginity.

Ladislav Tichy
Univerzita Palackého v Olomouci
Cyrilometod¢jska teologické fakulta, Katedra biblickych véd
Univerzitni 22
771 11 OrLomouc, Czech Republic
ladislav.tichy@upol.cz
0000-0003-1151-6398

Studia Biblica Slovaca



REFLEXIE — REFLECTIONS

Elias

Cesta v tichu a ndmahe s pokrmom zhora

Anton Tyrol

1 Tajomnost a dynamika proroka Eliasa

Osobnost’ proroka ElidSa s celou dramou jeho prorockého poOsobenia
a duchovného zivota inSpirovala I'udi v kazdej epoche a — ¢o je zaujimavé —
v kazdom case. Bolo tomu tak aj v starozdkonnych, aj v novozakonnych casoch.
Aj dnes inSpiruje I'udi, ktori sa zaoberaju biblickymi textami. A to st uz takmer
tri tisicroCia, odkedy prorok Elias zil a i€inkoval. Elias je atraktivnou postavou
vd’aka svojmu idedlnemu, nesmierne blizkemu a osobnému vztahu k Bohu,
ktory si vypestoval velkou askézou, pokorou a Gprimnostou. V duchovnom
zivote bol nesmierne htzevnaty a désledny. V dnesnych Casoch pritahuje
pozornost’ aj vdaka svojmu prikladu nesmiernej odvahy a rozhodnosti, vd’aka
svojmu zmyslu pre spravodlivost’ vo vzt'ahu k 'ud’om, bez ohl'adu na to, ¢i iSlo
o mocnych tohto sveta alebo o nositel'ov upadkovych pohanskych nabozZenstiev.

EliaSova tajomnost’ je zdovodnena najma tymi textami, ktoré sa nachadzaja
v Knihy kralov. Tam je prorok opisovany, ako sa tajomne ukazuje napr.
kralovmu spravcovi Abdiasovi (1Kr 18,7), ten ho vnima tak, Ze Panov duch ho
odnésa, kam chce (18,12) a pod. Jeho tajomnost’ je dobre zdovodnena aj tym, Ze
Elid§ robil zdzraky (17,14-16), zézracne uzdravil, resp. vzkriesil vdovinho
chlapca (17,21-23), predpoveda OchoziaSovi smrt’, predpoved’ sa vyplnila (2Kr
1,16-17). NajtajomnejSie udalosti, ktoré sa viazu k ¢innosti proroka Eliasa, vSak
su: skuska ohnniom na Karmeli (1Kr 18) a jeho zazra¢né nanebovzatie (2Kr 2).

Dynamiku FEliaSovej spirituality a jeho prorockého Uc¢inkovania mozno
vnimat’ taktiez na viacerych miestach Pisma: najskor je to jeho odvaha v zastavani
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principov viery a moralky vo vztahu k mocnym tohto sveta (vo¢i Achabovi [1Kr
17,1; 18,18]; voci kral'ovi Ochoziasovi [2Kr 1,16]; voci OchoziaSovym poslom,
vojakom [1,10.12]). Biblické texty hovoria tieZ o ElidSovej velkej odvahe pri
skuske ohnom (1Kr 18). Nemozno vynechat EliaSovu odvahu a doslednost’,
s ktorou sa zastaval Nabota a ako riesil cely tento pripad. Tu je Elias prikladom
solidarity s trpiacimi a prenasledovanymi a verne stal v sluzbach zivého Boha
a strazil pravo a spravodlivost’ (1Kr 21).

ElidSova spiritualita, prejavend, resp. opisand najméd v suvislosti s jeho
cestou k BoZiemu vrchu Horeb, je taktiez vel'mi pritazliva a plnd napdtia. E1ia§
bol hlboko mysticky zaloZeny ¢lovek. Jeho meditacné a modlitebné praktiky st
opisané v 1Kr 18,42 (,,... tvar medzi kolena...“). Priam exemplarna je dynamika
EliaSove;j spirituality vykreslena v momente, ked’ putoval k Horebu, a uz nevladal.
Modlil sa a Ziadal si smrt’. Unaveny zaspal. Vtom priSiel Panov anjel a priniesol
mu jedlo a napoj. To sa opakovalo dvakrat a pri druhom stretnuti s anjelom Elias
pocul slova: ,,Vstan a jedz, lebo mas pred sebou dlhu cestu® (19,7). Je tu krasna
idea Eucharistie. Nasledny opis putovania apobytu na Horebe prezradza
prorocku spiritualitu ElidSa, ked ho tento vnima ako ulinne pritomného
v tichom, lahodnom Sume (v. 12). Vtedy zacal rozhovor Boha s EliaSom, ktory
bol piny horlivosti za Pana... (vv. 10.14).

2 Charakteristika textov o Eliasovi

O EliaSovi sa nachadzaju zmienky alebo celé texty na mnohych miestach
Staré¢ho aj Nového zakona. Ukazuju ich prehl'adné tabul’ky.

Kniha Pisma Miesta vyskytu

Prva kniha kralov ~ 17,1.13.15.16.18.19.22.23.24; 18,1.2.7.8.11.14.15.16.17.21.
22.25.27.30.31.36.40.41.42.46; 19,1.2.9.13.19.20.21; 21,17.
20.28

Druhé kniha kralov  1,3.4.8.10.12.13.15.17; 2,1.2.4.6.8.9.11.13.14.15; 3,11; 9,36

Prvé kniha kronik 8,27 (in4 osoba z kmena Benjamin)

Druhé kniha kronik 21,12 (list EliaSa jeruzalemskému kral'ovi Joramovi)

Ezdras 10,21.26 (iné osoby s tymto menom)
Sirachovec 48,1.4.13 (oslava proroka Eliasa)
Malachias 3,23 (prorok Elias pride ako predchodca Mesiasa)

Prehl'adna tabulka vyskytu ElidSovho mena ukazuje, ze zdkladné texty
o prorokovi EliaSovi sa nachadzaju v 1Kr 17-19; 21 a 2Kr 1-2. Ostatné texty
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maju len jednotlivé zmienky o prorokovi ElidSovi. Aj tieto — moZno povedat’ —
»~druhotné*“ texty su vSak pre pochopenie prorockej postavy ElidSa velmi
dolezité, pretoZze obsahujl detaily a postrehy pre interpretaciu textov s prvotnymi
témami o ElidSovi.

Texty 1Kr 17-19 st zakomponované do kontextu vlady severného kral'a
Achaba (874 — 853 pred Kr.)! z dynastie bet-Omri, ¢o bola dynastia moralne
skazena. Achab ,,... robil va¢Smi, Co sa Panovi nepaci, ako vSetci, ktori boli pred
nim...““ (16,30). Za manzelku si vzal pohanku Jezabel zo Sidonu, aktivne sa
zucCastioval na pohanskych kultoch, dovolil aj T'udské obety v Jerichu. Takze
ElidaS mal v Izraeli nesmierne tazki poziciu. BoZou pomocou a svojou
horlivost'ou vSak prekonal vSetko: dokdzal napomenut kral'a Achaba, aj v§imnut’
si, ¢1 ucinne pomoct’ vdove v sidonskej Sarepte (1Kr 17). Elia§ dokézal vydavat
svedectvo o pravom Bohu pred Achabom ajeho spradvcom AbdidSom a ist’
v tomto az do ddsledkov, a to podstupit’ skasku ohfiom na Karmeli pred 450-timi
prorokmi Béla a pred 400 prorokmi ASery (1Kr 18). Cyklus textov 1Kr 17-19 sa
kon¢i nadhernym opisom pobytu ElidSa na vrchu Horeb, pricom ho Pan
posiliioval na jeho 40-dnovej ceste na vrchol a potom sa mu zjavil v tichom
lahodnom Sume. V 1Kr 21 je opisana epizoda o ElidSovi, ktory hajil spravodlivost’
vo vztahu ku kralovi Achabovi, pretoZe tento sa nespravodlivym a nasilnym
sposobom zmocnil Nabotovej vinice.

Druhy cyklus textov 2Kr 1-2 hovori o EliaSovi v stuvislosti s izraelskym
kralom OchoziaSom (853 — 852 pred Kr.). Moréalna a naboZenska bieda dynastie
Omri pokraCovala aj po smrti kral'a Achaba a Elias sa v probléme OchoziaSovej
choroby a uctievania boha Belzebuba opét’ predstavuje ako Uplne odovzdany
svojmu Bohu Elohim. A napokon krasna 2. kapitola 2Kr hovori o nanebovzati
Eliasa.

V novozakonnych textoch sa prorockd osobnost ElidSa spomina na
viacerych miestach. Tak mozeme hovorit' nielen o zmienkach Eliasa, ale
o témach stvisiacich s touto tajomnou postavou dejin spasy. Spajajucim prvkom
historického EliaSa a tradicie o flom je text Mal 3,23: [ Hla, ja vdm poSlem
proroka Eliasa, skor, neZ pride Panov den, vel’ky a hrozny.* D4 sa uzatvarat’, ze
na zaklade tohto textu vznikla v judaistickej tradicii mienka, Ze pred MesidSom
ma vystupit’ E1i§, ktory pripravi I'udské srdcia a medzil'udské ¢i medzigeneracné
vzt'ahy na prichod Mesiasa.

! Casové tidaje prevzaté podla HERIBAN, Prirucny lexikén, 1132-1142.
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Kniha Pisma  Miesta vyskytu

Matas 11,14; 16,14; 17,3.4.10.11.12; 27,47.49 (Jezi§ oznacil
Jana za Eliasa; JeziSa povazuju za Eliasa; Elias pri
premeneni Pana; zmienka o EliaSovi pri ukrizovani)

Marek 6,15 (zivé ocakavanie Eliasa)

Lukas 1,17; 4,25.26; 9,8 (Jan Krstitel ma Eliasovho ducha;
Jezi§ sa odvolava na Eliasa; zivé oCakavania Elidsa;
9,54 — ohen z neba)

Jan 1,21.25 (otazky o identifikacii Elidsa s JeziSom)

List Rimanom 11,2 (11,3-4: rozhovor Eliasa s Bohom)

Jakubov list 5,17 (vyklad k 1Kr 17,1; 18,41)

Novozakonné texty toto tradované presvedCenie vlastne potvrdzuji. Ked’
si Jezi§ pri Cézarei Filipovej vyziadal od svojich apostolov referencie, ktoré na
verejnosti o iom kolovali, vtedy mu oni potvrdili, Ze mnohi si mysleli, Ze Jezi$
je Elias§, ktory mal prist’ (porov. Mt 11,14; 16,14 a paral.).

Druhou témou o ElidSovi v novozdkonnych textoch je téma premenenia
Péana. Na vrchu premenenia sa pri JeziSovi zjavili Mojzi§ a EliaS. Mdézeme sa
pytat: Pre€o? Preco sa nezjavil Abrahdm, praotec vyvoleného BoZieho l'udu,
alebo 1zaia§, ktory niekedy byva nazyvany Evanjelistom Staré¢ho zakona?
Pretoze Mojzis a Elias predstavovali klI'icové charizmy Starého zakona: Zakon
a Prorokov. O Mojzisovi Pismo hovori, Ze bol najpokornejsi zo vSetkych l'udi
aze snim sa Boh zhovaral otvorene a on mohol hl'adiet’ na Panovu podobu
(porov. Nm 12,3-8). Pravom sa teda moZe nazyvat predstavitel'om Zakona. Elia§
zas zo vSetkych sil a s nasadenim vlastného Zivota zapasil o Cistotu izraelského
nabozenstva. Proti Balovym prorokom absolvoval skuSku ohiiom a potom musel
emigrovat’ na Horeb pred hnevom kralovnej Jezabel, ktora sa zaprisahala, Ze mu
siahne na zivot (1Kr 19,2). Preto sa ElidS, anie Izaids, dostdva na vrch
premenenia, aby spolu s MojziSom odovzdali ,,Stafetu viery* JeZiSovi Kristovi,
ktory ju ,,vyniesol* aZ na Kalvériu, na kriz...

Meno proroka ElidSa sa sice vyskytuje v mnohych textoch Starého aj
Nového zakona, predsa vSak vyznamnejSie a suvislejSie texty o tejto vynikajuce;j
prorockej postave st len niektoré. Ukazuje ich prehladna tabul’ka:

Suradnice textov  Obsah textov

1Kr 17,1-6 Elias predpoveda Achabovi sucho a skryva sa pri potoku
Karit

1Kr 17,7-24 Elias v Sarepte: zachrana chudobnej vdovy a mftveho
chlapca
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Suradnice textov  Obsah textov

1Kr 18,1-19 stretnutie Eliasa s kralom Achabom

1Kr 18,20-40 skuska ohiiom

1Kr 18,41-46 Elias sa stretava s Achabom a predpoveda dazd’
1Kr 19,1-8 Elias na pusti

1Kr 19,9-18 Elias na Horebe

1Kr 19,19-21 Elias povolava Elizea

1Kr 21,1-29 Elias proti Achabovi pre Nabotovu vinicu

2Kr 1,1-18 Elias, ohen z neba a kral’ Ochozias

2Kr 2,1-12 nanebovzatie Eliasa

Toto st najhlavnejSie texty o prorokovi ElidSovi. VSetky ostatné su len
odvolavky alebo rozvinuté citacie, alebo urcité explikdcie v rdmei judaistickej
rabinskej tradicie. Pritom vSak mo6zu byt v nich ukryté doélezit¢é poznamky
k objasneniu niektorych okolnosti v starSich, zakladnych textoch.

V Prvej knihe kralov sa nachddza redak¢ne upraveny cyklus udalosti
s UCastou proroka ElidSa. Stretnutie proroka s kralom Achabom je prvym
prejavom prorockého slova zo strany EliaSa. Svétopisec ho predstavuje Citatel'ovi.
Texty redakéne do knihy zakomponoval deuteronomista so sympatiami voci
prorockej charizme?. Kym dnesni autori hovoria o suchu ako o téme spéjajicej
viaceré tryvky, resp. cely cyklus do kompaktného celku®, predsa je spravnejsie
hovorit’ o suchu ako o polemickej téme v zapase medzi kultom Bala a Boha
JHWH.

Texty pochadzajii z 'udového prostredia, v tomto prostredi boli pocas
staro¢i legendarne ,,vySperkované®, ale redak¢éne vSak boli priblizne az po 300
rokoch* pripojené k ostatnym kralovskym textom. Autori tu nechceli prezentovat’
historické protokoly, ale chceli oslavit’ Eliasovu horlivost. , Citatelia mali byt
strhnuti Ziarou jeho viery a presvedcenia o nepremozitel'nosti BoZej moci, a tak
mali byt posilneni vo svojej vlastnej krize viery, pretoze boli v exile.*

2 Porov. NOBILE, /-2 Re, 211.

3 Porov. NELSON, / e II Re, 125.

4 Porov. KOPPOVA, Izraelsti proroci, 32.
5 KOPPOVA, Izraelsti proroci, 32.
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3 Literarne charakteristiky ¢innosti Eliasa

Americky autor Richard D. Nelson si vo svojej §tadii® o Knihach kral'ov
v§ima urcité jednotiace linie cyklu o EliaSovi (1Kr 17-19). Najskor je to gradacia
obsahu a posolstva jednotlivych kapitol a iné literarne stuvislosti:

Gradacia v textoch 1Kr 17-19

Prva kniha kralov 17 hovori o zapase medzi smrtou a Zivotom: 3 epizoédy
prindsaju ukazky posunu protagonistov zo smrti do Zivota:

ohlasené sucho * Elid$ odchadza k potoku Karit;

vdova v Sarepte a poslednd hrst’ muky * nebude jej chybat’ muka ani
olej;

vdova a jej umierajlici/mftvy syn * syn prechadza k Zivotu a vdova
k viere.

Prvé kniha kral'ov 18 prinasa udalosti v zapase medzi Bilom a PANOM;

vrcholnou udalost'ou je skuSka ohflom na vrchu Karmel. Balovo
bozZstvo utrpelo zdrvujicu porazku. Boh zostupuje svojou mocou, so
svojim nebeskym ohfiom. Pedatou vitazstva PANA je napokon
prichod vytiZené¢ho dazd’a, a to tesne po tomto vitazstve.

Konzekvencie pre ¢loveka: VSetky okolnosti a detaily spomenul Elia§
vo svojej modlitbe. Nejde tu teda iba o jednoduchut 'udska vol'bu. Cud
potom, ¢o to videl — ak si chcel zachovat zmysel pre vecnost
a poctivost’ v mysleni a konani — mohol iba uznat, ze PAN je naozaj
Boh. Gradacia sa ukazuje aj v dynamike deja tejto kapitoly: T'udu sa
spociatku nechce angazovat za nejakt vol'bu (18,21b), ale na ElidSov
konkrétny névrh zareagoval pozitivne (v. 24b). Napokon Bozia
odpoved’ (vv. 38-39) dostava lI'ud na kolena ak vyznaniu viery
v PANA, ktory je Bohom.

Prva kniha kralov 19 vzhl'adom na predchadzajuce kapitoly predstavuje
vrchol zapasu, ked’ sa Elids stretava s Bohom. Text opisuje Eliasa jednak na ceste
(porov. v. 7) ajednak uz pritomného na tych miestach, kde sa zrodila zmluva
medzi PANOM a jeho l'udom Izraclom. Tam sa Elia$ stretiva s PANOM. Toto
stretnutie je pIné mystickej skiisenosti, ElidSovi sa dostava satisfakcie v kritickych

6 NELSON, [ e II Re, 123-145.
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momentoch vlastnej viery. Vysledkom je posila jeho viery. Ak berieme do tivahy
fakt, Ze tieto texty cez starocia prechadzali l'udovym prostredim, v ktorom udalosti
dostali rozli¢né akcenty vo forme l'udovych okras a zazraénych ornamentov,
potom treba obdivovat’ najmé sensus fidei, ktory sa ukazuje v danych textoch:
proroka netesi vit'azstvo nad modlami, ale stretnutie s PANOM.

=  Pozoruhodny je kontrast medzi prorokovou depresiou a plnostou
horlivosti (vv. 4.10.14).

=  Zaujimava je dvojnasobna pritomnost’ anjela (vv. 5.7), dvojnasobna
otazka Boha ,,Co tu robi§, Elias?“ (vv. 9.13), ako aj dvojnisobné
odpoved’ Elidsa: ,,PIny som horlivosti za Pana“ (vv. 10.14).

Iné literarne suvislosti 1Kr 1719

Prizna¢nym literarnym prvkom vsetkych troch kapitol je fakt, Ze kazda
zacina prisahou akazda vyvolava urcita krizu: sucho (1Kr 17,1), stretnutie
s Achabom plné nepriatel'stva zo strany Achaba (18,1.15), Jezabel prisahd
zmarnit’ Elidsa (19,2).

Kazd4 z troch spominanych etap literarneho rozvoja 1Kr 17-19 zacina
Eliasovym odchodom: 17,3 (odchod od Achaba); 18,1 (Elias sa ukazuje
Achabovi); 19,3 (EliaS utekd pred Jezabel).

V kazdej z troch kapitol cyklu o ElidSovi je téma postavena na stretnutiach:
v 1Kr 17 sa Elia$ stretava s Achabom, potom s vdovou a jej synom v Sarepte;
IKr 18 su to stretnutia s AbdidSom, Achabom, 'udom a Balovymi prorokmi
a napokon opit’ s Achabom; 1Kr 19 je vrcholné stretnutie s PANOM a predtym
s jeho anjelom...

Vo vSetkych troch kapitolach je Citatel' svedkom zdzrakov: 1Kr 17 je to
najskor nasytenie proroka ElidSa prostrednictvom krkavcov, potom nasytenie
vdovy a jej syna a uzdravenie syna tej vdovy. V 1Kr 18 je to zazrak s ohiiom,
ktory zostlpil na ElidSovu obetu. V 1Kr 19 je opisané dvojnasobné zazra¢né
zjavenie anjela a napokon samého PANA v tichom lahodnom $ume.

Vo vsetkych troch etapach EliaSovho ucinkovania je citatel’ svedkom
nejakej konverzie: 1Kr 17 je to konverzia vdovy, v 1Kr 18 konverzia Izraela po
EliaSovej skuske ohniom av 1Kr 19 mézeme vidiet' dve ,,konverzie®: Eliasa
a povolanie Elizea...”

7 Porov. NELSON, / e II Re, 128.
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Tato séria udalosti s absolitnou dominanciou Boha JHWH iste posluzila
najmd vyhnancom v Babylone. Naoko sa mohlo zdat’, Ze tamoj$i boh Marduk
zvitazil, ale posledné slovo mal PAN, JHWH. V jeho rukach si nielen dejiny
Izraela, ale aj prirodné sily, 1 dejiny vSetkych narodov.

4 Vnutrobiblicka interpretacia textov o EliaSovi

Z uvodnych tabuliek novSich starozdkonnych textov a taktiez
novozakonnych textov o ElidSovi je mozZné vybadat’ urcité vnutrobiblické
naznaky interpretacie tych textov, ktoré boli v tvode oznacené ako hlavné texty.
V SZ tu ide najmi o texty z Knihy proroka MalachidSa a Knihy Sirachovec
av NZ.

Kniha Pisma Miesta vyskytu

Malachias 3,23: predpoved’ prichodu EliaSa pred MesiaSom
Sirachovec 48,1-12: Slava Bozia v EliaSovi
Matus 11,14: JeziS$ oznacil Jana za Eliasa

16,14: Jezisa povazuju za Eliasa

17,3.4.10.11.12: Elias pri premeneni Péna

27,47.49: zmienka o ElidSovi pri ukrizovani
Jan 1,21.25: otazky o identifikacii EliaSa s JeziSom
List Rimanom 11,2 11,3-4: rozhovor Elidsa s Bohom
Jakubov list 5,17: vyklad k 1Kr 17,1; 18,41

Predpoved’ prichodu Elidasa pred MesiaSom (Mal 3,23)

Na zaciatku 3. kapitoly MalachidSovho proroctva sa nachadzaji tajomné
slovéa Pisma: ,,Hl'a, ja poSlem svojho anjela a pripravi predo mnou cestu...“ Tieto
tajomné slova st v zavere tejto kapitoly a celého spisu doplnené v 3,23: ,,HI'a, ja
vam poslem proroka Eliasa, skor, neZ pride Panov def...* Zidovska rabinska
interpretacia vysvetlovala tieto slova tak, Ze Elia$ bol sice vzaty na ohnivom
voze, ale Ze sa na konci Cias vrati. ,,V zidovskej liturgii sa dodnes prosi o jeho
prichod.*

8 KOPPOVA, Izraelsti proroci, 32.
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Zastancova reinkarnacie v tomto mieste vidia biblické potvrdenie svojho
presvedcenia. Toto ale treba uplne vylucit. Jan pdsobi v sile ElidSa, podobne ako
kedysi pokracoval Elizeus s Elid§ovym duchom v jeho tradicii’.

Malachiasova zaverecna formulacia mala podstatny podiel na rozsireni
presvedcenia o ElidSovom navrate. Dosved¢uju to napr. referencie apostolov
o tom, Ze zastupy pokladaju JeziSa za ElidSa (porov. Mk 8,28). Jezi§ potvrdil
pravdivost’ rozsireného presvedcenia a interpretoval ho vtom zmysle, Ze
ocakavany Elias uz prisiel a nim je Jan Krstitel’: ,,... on sdm [= Jan Krstitel'] je
Elias, ktory ma prist* (Mt 11,14).

Oslava Eliasa (Sir 48,1-12)

V tomto neskorom starozdkonnom spise su viaceré zmienky o ElidSovi,
ktoré mozno povazovat za interpretaciu textov z 1-2 Kr.:

= ... prorok ako ohen, jeho slovo bl¢alo (ohfiom) ako fakla* (Sir 48,1).
Ohen, ktory sa spomina, Ze zostupil na obetu a 2-krat na pat'desiatich
a kralovych poslov..., je tu vztahovany na ElidSovo slovo,

= dalSie formul4cie uz len opakuju EliaSove mocné ¢iny bez ich hlbsej
interpretacie.

Jan Krstitel’ oznaceny za EliaSa (Mt 11,14)

Sam Jezi§ Kristus sa vyjadril: ,,On sdm [= Jan Krstitel'] — ak to chcete prijat’
— je Elias, ktory ma prist’.“ Sympatickd formulécia, ktora reSpektuje judaistickt
tradiciu, ale aj mienku adresatov. Predtym esSte v tej istej reci (Mt 11,10) citoval
Mal 3,1 s komentarom: ,,Lebo to o nom je napisané...“ Stretavame sa tu
s typickym hermeneutickym zmyslom so vSetkymi konStitutivnymi prvkami (typ
* antityp * BoZia dispozicia). Tu treba dodat, ze ako je Jan Krstitel' antitypom
k ElidSovi, potom cela jeho prorocka Cinnost’ je v istom zmysle interpretaciou
¢innosti ElidSa. Podobnll problematiku rozvija aj evanjelista Jan 1,19-28.

Tu je vhodné doplnit’ este jeden vyrok Jezisa uvedeny v Mt 17,11-12:
,E11a8 pride a vSetko obnovi... Ba hovorim vam, Ze Elias§ uz prisiel...” Ukazuje
sa, ze Jezi§ vnima tradiciu prichodu Elid$a symbolicky. Naznacuje, Ze Elia$ uz
prisiel, aj ze Elias pride a vSetko obnovi.

9 KOPPOVA, Izraelsti proroci, 178.

StBiS1 13 (1/2021)



116 Elig
Jezis povaZovany za EliaSa (Mt 16,14)

Na JeziSovu otazku pri Cézarei Filipovej, za koho ho l'udia pokladaju,
ucenici odpovedali: Jedni za Jana Krstitela, ini za ElidSa a ini za Jeremidsa...
Tato referencia dokazuje, Ze mesiaSske oCakavania v JeZiSovych €asoch boli zivé
a ze Jezi$ preukazal podobné vlastnosti, ako mal Elias.

Elids pri premeneni Pana (Mt 17,1-13)

Pismo priamo nevysvetluje, preco bol prave Elids spolu s MojziSom pri
udalosti JeziSovho premenenia. Mozno klast’ rozliéné argumenty, jednak
literarneho (opis Elidsa sleduje urcité paralely s MojziSom) a jednak teologického
(popri MojziSovi ako predstavitel'ovi Zakona je Elid$ predstavitel'om Prorokov)
¢i spiritualneho razu (totalna oddanost’ Bohu a svojmu poslaniu).

Jakubov list interpretuje texty o ElidSovi (5,17-18 vyklad k 1Kr
17,1; 18,41)

Jakubov list 5,17 ma o EliaSovi jedini zmienku a hovori o tom, Ze ,,Elias
bol krehky ¢lovek ako my a ked’ sa naliechavo modlil, aby neprsalo, neprsalo na
zemi tri roky a Sest’ mesiacov. A znova sa modlil a nebo dalo dazd’ a zem vydala
svoj plod.“ Zd4 sa'®, Ze autor tohto listu chcel zdoraznit, Ze Elia§ bol smrtelny
clovek ako kazdy iny (lat. similis nobis passibilis, gr. homoiopathés hemin). To,
¢o je v1Kr 17,1 a 18,41 uvadzané ako zazracné, to autor Jakubovho listu
pripisuje EliaSovej modlitbe.

5 Spiritualne impulzy pre dneSok

Prorok Elias je pre dnesnu dobu zrozumiteI'ny vo viacerych aspektoch:

=  Bol si vedomy svojho poslania vo svete, ktoré nezradil a neodmietol
ani pri vonkajSom zdani, Ze zostal vo svojom zapase celkom sam.

= 'V zipase o pravy kult bol ochotny ist’ az do krajnosti.

=  Bol pokornym ¢lovekom, nezastiera svoju krizu pred sebou a najma
nie pred Bohom.

10 Porov. BOTTINI, Continuity and Innovation, 120-129.
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=  Mal socidlne citenie. Preferencnu poziciu uitho maju chudobni l'udia.

= Vo svojom Zivote vytrvalo hl'adal Boha a bol ochotny pre tento ciel’
putovat’ na miesto, kde narod skusil Boziu pritomnost’.

Prorok Eli4§ zostane navzdy prikladom plnej horlivosti pre PANA.
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Zhrnutie

Prorocka osobnost’ Elidsa a pribeh jeho Zivota neprestava inSpirovat’ ani po takmer troch
tisicro¢iach. Tato postava fascinuje 'udi Starého aj Nového zakona a inSpirovali sa fou
mnohé generacie najmi v kritickych ¢asoch dejin. Elid$ je pritazlivou postavou vd’aka
svojmu idedlnemu vztahu k Bohu a taktiez vd’aka svojmu prikladu nesmiernej odvahy
a zmyslu pre spravodlivost’ vo vztahu k 'ud’om, najmé vo vztahu k mocnym tohto sveta.
Dévodom atraktivnosti tychto textov je aj istd tajomnost’ a zazracnost’ siivisiaca s postavou
Eliasa. Dolezitou stiCast'ou jeho prorockého ti¢inkovania su jeho mystické skusenosti. Bolo
by vel'mi uspokojivé dopatrat’ sa definitivnej odpovede na otazku, o je v tychto udalostiach
historicky autentické a €o je prejavom l'udovej fantazie, ktora si ElidSa vyzdobila mnohymi
zazracnymi prvkami, ktoré sa podielaju na atraktivnosti prislusnych textov.

Jednotlivé udalosti st opisané vo viacerych knihach Starého zékona a zmienky o flom
presahuju aj do Nového zakona. Suhrn vSetkych textov o EliaSovi tak v Starom, ako aj
v Novom zékone je potrebné zoradit’ a vybrat’ z nich najhlavnejsie, tie v Knihach kral'ov. Ich
Stidiom sa mozno dopracovat’ k ich literarnym charakteristikdm. Naslednym Stadiom
literarno-Strukturalnej stavby jednotlivych tryvkov a komparaciou ich vzajomného vztahu
mozno aspoi hypoteticky stanovit’ skutocny zamer autora v opise prorockej ¢innosti ElidSa.
Na dalsich textoch (Sir, Mal, a novozdkonné spisy) je mozné poukéazat’ na vnutrobiblické
interpretacie tejto prorockej postavy a formulovat’ teologické taziska a napokon aj spiritudlne
konzekvencie pre dnesnu situdciu krestanov vo svete. Medzi najsilnejSie stranky jeho
osobnosti patria: naboznost’ a laska k Bohu, odvaha v angazovani sa za spravodlivost,
mystické skusenosti atd’.
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ElidSova cesta plnenia poslania a jeho duchovného Zivota je teda cesta velkej odvahy
a namabhy, je to cesta v tichu a kontemplacii a je to predovsetkym cesta s pokrmom Bozieho
slova.

Klucove slova: Elias, ticho, kontemplacia, Bozie slovo, duchovny zivot.

Summary

Elijah’s prophetic personality and the story of his life continues to inspire even after nearly
three millennia. This character fascinates the people of the Old and New Testament and many
generations have been inspired by him, especially in critical times of history. Elijah is an
attractive figure because of his ideal relationship with God, and also because of his example
of immense courage and a sense of righteousness in relation to people, especially in relation
to the powerful of this world.

Individual events are described in several books of the Old Testament, and references to it
overlap into the New Testament. The summary of the texts on Elijah needs to be arranged in
chronological order, distinguishing between certain idealizations taken from the folk
environment, biographical facts, and theological focal points. This study also includes a brief
excursion of the hermeneutic sense of sensus plenior and some examples of the Judaic
tradition concerning the prophet Elijah. In the history of God’s revelation, this character has
marked a significant overlap with the New Testament.

The in-biblical interpretation of the prophetic figure of Elijah can be traced by the
hermeneutic sense of sensus plenior, which reliably shows both idealizations, facts and
theological focal points. At the end of the study, it is also possible to try to update the message
of this interesting biblical character and to formulate certain spiritual consequences.

Keywords: Elijah, silence, contemplation, Word of God, spiritual life.

Anton Tyrol

Hlavna 366

027 32 ZUBEREC, Slovakia
anton.tyrol@ku.sk
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Liber Annuus LXVIII (2018)'

Rocenka Liber Annuus LXVIII za rok 2018, vydanad frantisSkanskou Fakultou
biblickych vied a archeoldgie v Jeruzaleme (Studium Biblicum Franciscanum), obsahuje 17
vedeckych prispevkov (9-375) a ich abstrakty (377-386), stibor recenzii a prijatych kniznych
publikacii (387-441). Dalsie stranky roGenky patria sprave o licenénych a doktorandskych
tézach Studentov SBF, zoznamu novych zvizkov zo série SBF, publikdciam dizertacnych téz
prezentovanych na SBF a struénému prehl'adu akademického roka 2017/2018 (443-450).
V zéavere je uvedeny index LA za obdobie rokov 1981 —2017 (451-463).

9-33: Michelangelo Priotto: L’itinerario geografico-teologico di Abramo. II:
Dalle Querce di Mamre al sepolcro di Macpela (Gn 14,1-25,18). Autor v ¢lanku
nadvizuje na Stadiu publikovana v LA LXVII (2017) a d’alej zameriava svoju pozornost’ na
geograficko-teologicky rozmer Abrahamovho putovania. Ak sa geograficky horizont druhej
Casti Abrahamovho cyklu (Gn 14,1-25,18) javi viac obmedzeny nez v prvej Casti (Gn 11,27—
13,18), tak teologicka hodnota patriarchovho presiivania sa je ovela vyznamnejSia. Uz
stretnutie s Melchizedechom (Gn 14,18) naraza, aj ked’ vel'mi nendpadne, na rozhodujuce
stretnutie Abrahdma na vrchu Morja (Gn 22). Potom sa objavujii nasledovné etapy
patriarchovej cesty viery: dub Mamreho, pri ktorom doSlo k obriezke a zvestovaniu
narodenia dietat’a; Gerara, kde sa narodil Izék; Bersabe, kde bola ziskana prva studna; vrch
Morja, t. j. vrch viery, kde Abraham nenardza len na prislub tizemia a potomstva, ale na
samotného Boha. Vo finalnej Casti svojej cesty patriarcha ziskava hrob v Makpele, zaistuje
potomstvo svojmu synovi Izakovi prostrednictvom sluhu vyslaného do Haranu a sam je
pochovany v jaskyni v Makpele, sprevadzany nielen Izdkom, ale aj Izmaelom a synmi
Ketury — ¢o je znamenie otcovstva, ktor¢ sa stalo univerzalnym.

! Jednotlivé roéniky, po¢inajic rokom 1990, st dostupné v kniznici Duchovnej spravy
Knazského seminara sv. Frantiska Xaverského v Badine.
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35-59: Maurizio Girolami: Il figlio primogenito secondo Sal 89,27-28: genesi
del testo e sua prima ricezione cristiana. V tomto prispevku sa profesor Maurizio Girolami
zaobera literarnou a teologickou charakteristikou formuly v Zalme 89,27-28, ktora tvori
dolezith Cast bozského ordkula v tomto Zalme, ktory uzatvara tretiu knihu Zaltara.
Vychadzajic z kontextu, v ktorom sa zalm nachadza medzi 150-timi Zalmami, je mozné
prostrednictvom analyzy literarnej dispozicie a literarnych zanrov pritomnych v tomto zalme
skimat’ hodnotu vybranych verSov a tiez ich vnimanie nielen v Starom zdkone, ale aj
v Kumréane a Novom zékone.

61-99: Alessandro Coniglio — Paolo Bovina: «Per Salomone» (Sal 127,1): il
Salmo 127 alla luce dei rapporti di intertestualita evocati dalla sua soprascritta.
V ¢&lanku sa autori venuju Zalmu 127, ktory vo svojom nadpise uvadza meno kral'a Salamuna.
V minulosti sa dovod Salamtnovho mena v nadpise skiimal vychadzajic z niektorych
moznych narazok, ktoré sa nachadzaju v hlavnej Casti basne, az po témy spojené s postavou
syna Déavidovho. Této Stidia sa pokuisa ¢itat’ Salamunovsku zmienku v nadpise zalmu skrz
optiku literarnych te6rii M. Riffaterra. Presnejsie povedané, v nespisovnosti, ktord je v Zalme
127 pritomnd, ndjdeme niektoré intertextudlne stopy. Tieto funguju ako ukazovatele
patricnych vzajomne suvisiacich textov biblickej literatiry (zv1ast v historickych knihach
SZ), ktoré suvisia s postavou Salamuna. Objavuje sa novy vyznam zalmu: lektira na
niekol’kych wrovniach — akoby Zalm zostavil David pre svojho syna Salamina, a akoby
Citatel’ postexilového obdobia aplikoval tento zalm na seba.

101-109: Jakub Waszkowiak: La ‘gioia di Resin e del figlio di Romelia’ (Is 8,6).
V dejinich exegézy uryvku Iz 8,6b predstavoval preklad terminu @iwm mnohé tazkosti
jednak z gramatického hl'adiska a jednak pre zlozitost’ kontextu. Vécsina odbornikov sa
pridrziava mienky Ferdinanda Hitziga. Ten zastaval nazor, ze prepisovatel’ sa dopustil chyby,
ked’ zamenil sloveso ©on s Wvn. V takomto pripade by sa uz v texte nehovorilo o radosti
(wiwn), ale o strachu (oon). Avsak pre starobylych textovych svedkov, ktori uprednostiiuji
termin Wiwm, bola aj tito mienka vystavena kritike. Autor v ¢lanku skiimal tento termin
v kontexte. Analyzoval niekol'ko textov, ktoré predstavuji rovnaku gramaticku Struktiru (I1z
7,17b.20b; 8,6a.6b; 9,10). Prostrednictvom tohto porovnania sa objavila hypotéza, ze veta
v 8,6b by mohla byt” glosou, v ktorej predlozka n& pred wiwni mohla byt uvedend bez
nalezitej gramatickej pozornosti alebo ako znacka samotnej glosy. Nakoniec autor na zaklade
skiamanych textov navrhuje novy preklad: ,,radost’ Rasina a RomeliaSovho syna“ (Iz 8,6b).

111-128: Gregor Geiger: Stimme in der Wiiste — Rufer in der Wiiste — Weg in
der Wiiste: Struktur und Interpretationsgeschichte von Jes 40,3. Prvé dve vety 1z 40,3
mozu byt a st interpretované réznymi spdsobmi. ,,PUst* mozno interpretovat’ ako miesto,
kde zaznieva hlas volajtiiceho alebo ako miesto na pripravenie cesty. Autor v ¢lanku najprv
popisuje rézne sposoby syntaktického rozboru tychto viet, sémantiku ich prvkov a poeticku
Struktiru verSa. Sémantika a poetické Struktury poukazujii na interpretaciu puste ako na
sucast’ priamej re¢i. V d’alSom kroku autor sleduje dejiny interpretacie zachytené prekladmi,
citdciami a komentarmi k tomuto verSu. V Septuaginte je poeticky paralelizmus versa iny pre
vynechanie slova b rbh v druhej Casti versa. Preto je jeho poetickd Struktira kIi¢om pre
spojenie puste s tvodom, ktory predchadza priamu re¢. V Novom zakone sa hlas stotoziuje
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s Janom Krstitel'om, ktory sa nachadza na pusti. To je dévod, pre ktory je v drvivej vacSine
krestanskych prameniov pist’ miestom zaznievania hlasu a nie miestom pre pripravenie cesty.
V zidovskych pramenoch najdeme oba vyklady. Spojenie puste s itvodom k priame;j reci je
Castej$i. Akcenty masoretského textu sa vSak po prvych dvoch slovach versa rozchadzaji.

129-146: Bernardo Estrada: Matteo 7: Le opere di amore, la vera giustizia. Tato
Stidia predstavuje Mt 7,1-29 nielen ako vyznamnt cast’ reci na hore, ale aj ako jej zaver. Ide
o dolezith Cast’ prvej JeziSovej reci v Evanjeliu podl'a Matasa, ktord sumarizuje podstatné
posolstvo evanjelia a nacrtava jeho hlavné eticko-teologické charakteristiky. Pozornost’ je
najskor upriamena na tvodnu ¢ast’ Mt 7, ktora vrcholi zlatym pravidlom (Mt 7,12), ktoré
predstavuje zaver zhrnuti uvedenych antitézami a je spojené s kl'iCovymi slovami ,,zakon
a proroci®. Autor potom pokracuje analyzou nasledujtcich styroch kratkych perikop (alebo
logii), v ktorych evanjelista neustdle odkazuje na skutky veriacich a na zodpovednost
konania spravodlivosti kralovstva. Vsadenie prepracovanej obraznosti a Strukturdlna
zviazanost’ textu robia tieto matisovskeé stranky jedineénymi svojou kompoziciou a osvetl'uju
hlboky zmysel pre Boziu volu a dynamiku jeho spravodlivosti pre veriacich, ktora sa
prejavuje v skutkoch.

147-159: Matteo Munari: Comprensione, accettazione o idoneita? La
traduzione del verbo ywpéw in Mt 19,11-12. Novozakonny exegéta posobiaci na SBF sa
v tejto §tudii venuje vyznamu gréckeho slovesa ywpéw v Mt 19,11-12. V Mt 19,10 ¢&itame,
ako ucenici reaguji na JeziSovo ucenie o nerozlucitenosti manzelstva a dochadzaju
k nazoru, ze je lepSie nezenit’ sa. JeziSovu odpoved’ na ich komentar (Mt 19,11-12) mozno
interpretovat’ r6znymi spésobmi pre nejednoznaénost’ priameho predmetu vo vete (tév Adyov
[tolitov]) a pre rézne vyznamy, ktoré moze sloveso ywpéw nadobudnit’. Tento ¢lanok sa
zameriava na vyznam slovesa ywpéw v Mt 19,11-12, ktory moéze vyjadrovat nielen
pochopenie alebo prijatie, ale tiez schopnost’ niest’ bremeno, t. j. Zivot bez manzelky.

161-183: Samuele Salvatori: La funzione argomentativa dell’esordio di Gal 1,6-
10. Exordium Listu Galatanom (Gal 1,6-10) je jedinym pripadom v Pavlovych listoch,
v ktorom apostol nahradza obvyklé vd’akyvzdanie Bohu silnou vycitkou veriacim v Galacii.
Tato osobita charakteristika viedla odbornikov k tomu, aby zaciatok Listu Galatanom
interpretovali vo svetle krizy, ktora Pavol prezival s komunitami v Galécii. Z tohto dovodu
by Pavol vynechal rétorické prvky exordia a dychtivo sa dostal k jadru problému a priamo
obvinil ,,agitatorov* z toho, Ze chcii prekrutit’ Kristovo evanjelium. Ugelom &lanku je ukazat’,
7e namiesto tohoto ma exordium presne vymedzeny a premysleny argumentacny ucel. Pavol
reaguje na dramatickt situdciu, ktoru zazivaju Galatania tym, Ze do centra diskusie stavia
Bozie evanjelium a jeho désledky pre veriacich. Zaroven Pavol poskytuje vel'mi dolezité
kl'ice pre pochopenie pestrého vyvinu v Liste.

185-200: Francesco Piazzolla: John 21: A Text between Christology and
Ecclesiology. Taliansky profesor, $pecialista na Novy zakon, sa v ¢lanku venuje 21. kapitole
Stvrtého evanjelia. T4 v sebe nesie problém tykajuci sa jej pdvodného vztahu ku zvysku
textu. Predlozena §tadia, nechéavajuc diskusiu o tychto otdazkach bokom, skor uvazuje
o teologickom vyvine rozpravania, ktory sa pohybuje na pomedzi kristologie a ekleziologie.
Cela perikopa pozostava z dvoch scén: 21,1-14 a 21,15-24; v nich nachadzame pét’ epizdd:
pribeh zjavenia (v. 1-8); pribeh o jedle (v. 9-14); tradicia o Petrovej sluzbe (v. 15-17);
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JeziSovo slovo o smrti apostola (v. 18-19) a logion o milovanom uc¢enikovi (v. 20-23). Epilog
(21,24-25) ukoncuje celé rozpravanie. V tychto réznych pribehoch sa zd4, ze kristologia je
viac vo vztahu k eklezioldgii nez ku zvysku evanjelia. Prostrednictvom analyzy jednotlivych
pribehov autor c¢lanku dosvedCuje presvedcenie komunity, ktord zakuSa pritomnost
vzkrieseného Krista, a to najmé pri eucharistickej veceri, ktorti predstavuje ryba a v sluzbe
Petra, povolaného viest’ vSetkych veriacich. Zaver evanjelia je tiez dolezitym svedectvom
ohl'adom prezitia janovskej tradicie, ktora je integrovana do vacsej Cirkvi.

201-226: Elisa Chiorrini: Colpevole o imputato? Il significato di mévtwy &voyos
in Ge 2,10. NZ lexikony, mnoho komentatorov a prekladatelov &ita évoyos v Jak 2,10 ako
,.vinny*, takze sa zda, Ze tento vers potvrdzuje paradox: kazdy, kto prestiipi iba jeden predpis
zakona, stava sa vinnym z prestupenia vSetkych ostatnych. Tento ¢lanok navrhuje preklad
spojenia mavtwy &voxos ako ,.obzalovany z / podozrivy z / obvineny zo vSetkych
(hriechov/poruseni zakona)“. Vyznam ,,obzalovany“ je pre &voyos doloZeny v koiné, ako to
dokazuje Studia vyskytu tohto adjektiva v literatiire z obdobia od 2. storocia pred Kr. az po
2. storocie po Kr. v papyrusoch, napisoch a byzantskych lexikonoch. Analyza pripadov
a vyznamov podstatnych mien uréenych vyrazom &voyog naznacuje, ze referencie na vyraz
mdvTwy nie si predpismi, ale skor hriechmi proti zdkonu. Tato interpreticia je v stlade
s kontextom Jak 2,8-13 a objasfiuje spOsob reci. Preto pre vyraz &voyos navrhneme
zaznamenat' v lexikénoch NT vyznamy ,,obzalovany z / podozrivy z / obvineny z“ popri
vyznamoch ,,podrobeny* a ,,vinny*.

227-246: Shimon Dar: Archaeological Evidence for the Settlement Enterprises
of the Hasmonean House in the Districts of Ofaraim, Lod and Ramataim. Profesor Dar
z Fakulty zidovskych studii Univerzity Bar-Ilan sa v prispevku venuje tuctu archeologickych
lokalit vykopanych za posledné roky v starobylych stvrtiach Ofaraim, Lod a Ramataim. Tieto
oblasti prenechal hasmonejovskym vladcom Judska znepokojeny seleukovsky kral’ Demetrius
II. (145 — 140 pred Kr.). Pred vykopavkami boli vedcom k dispozicii iba historické pramene
na to, aby rekonstruovali skutocny priebeh opisany v 1Mak 11,32-34. Vykopavky odhalili
mnoho malych dedin a usadlosti zaloZenych hasmonejovskymi panovnikmi, hlavne pocniic
Janom Hyrkanom I. (134 — 104 pred Kr.) a potom d’al$imi. Proces osidlenia pokracoval az
do herodesovského obdobia. Na vykopanych miestach bolo objavenych vela
pol'nohospodarskych zariadeni: mikvaot, zidovské kamenné nadoby, mince hasmonejovskych
vladcov a vo vacsich osidleniach synagogy.

Pocas dvoch vzbur proti Rimu vel'a osidleni bolo zni¢enych a opustenych, a to
hlavne po povstani Bar-Kochbu (132 — 136 po Kr.). Po niekol’kych dekadach, kedy boli tieto
osidlenia neobyvané, ich opédtovne osidlilo nezidovské obyvatel'stvo.

247-267: Leah Di Segni: Changing Borders in the Provinces of Palaestina and
Arabia in the Fourth and Fifth Centuries. Co sa tyka izemnych zmien provincie Arébia,
boli k tejto problematike pontknuté rézne interpreticie. Zvlast ku zmenam, ktoré
ovplyviiovali jej hranice s Palestinou. Problém je nad’alej komplikovany zélezitostou
vytvorenia Palaestina Salutaris. Casto prijimané stanovisko povazuje oblasti vychodne
a zapadne od 'Aravah za dva samostatné celky, ktoré v r6znych obdobiach presli spod spravy
jednej provincie pod spravu druhej. Extrémnejsie stanovisko, vyjadrené nedavno, ma za to,
ze Negev so Sinajskym polostrovom a juzné Zajordansko prinalezali raz Arabii a inokedy
zasa Palestine; raz spolu, inokedy oddelene a to az 6-krat v priebehu 90-tich rokov, v obdobi
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medzi 300 — 390 po Kr., na konci ktorého vznikla oddelenim od Arabie Palaestina Salutaris.
Nové epigrafické nalezy a kritické skiimanie starobylych prameniov ukazujt, Ze oba nazory
su nespravne. Medzi Palestinou a Arabiou nedoslo ku Ziadnym Gzemnym zmenam po tom,
¢o za Tetrarchie Arabia postupila Palestine juzné Zajordansko, Negev a véacSinu Sinajského
polostrova. V Palestine doslo k vnlitornym zmendm vytvorenim Palaestina Salutaris cca
357/8. Urad miestodrzitel’a Palaestina Salutaris bol na niekol’ko rokov po roku 380 preruseny,
pokym nebola tato provincia opdtovne ustanovena cca 389/90, niekolko rokov pred
vytvorenim Palaestina Secunda zaciatkom 5. storocia.

269-302: Talila Rudin — Oren Tal — Itamar Taxel — Amir Feldstein: Two Burial
Caves at Kefar Shemaryahu: More on Samaritan and Christian Interactions in the
Byzantine-Period Central Coastal Plain. V prispevku autori piSu o dvoch, do znac¢nej
miery neporuSenych pohrebnych jaskyniach vykopanych v roku 1992. Nachadzaju sa
v novodobom osidleni Kefar Shemaryahu. Lokalita sa zvycajne povazuje za hlavna
nekropolu mesta Apollonia/Sozousa v neskorej rimskej a byzantskej dobe. Jedna z tychto
pohrebnych jaskyn méze na zéklade ndjdenych pohrebnych predmetov a geopolitickych
realii v danom regione dolozit’ zmenu v nabozenskej identite obyvatel'stva. V priebehu 6.
storocia doslo k zmene od pochovavania Samaritanov ku pochovéavaniu krestanov.

303-334: Amit Shadman: The ‘Monastery of Theodosius’ at Khirbet Te’ena.
Khirbet Te’ena je maly ruralny klaStor (coenobium) z byzantského obdobia, ktory sa
nachadza na zapadnom upéti Samarie, vychodne od Migdal Afek. Ide o jeden zo skupiny
klastorov a dedin znamych ztohto obdobia v danej oblasti. Autor ¢lanku vykonal
v poslednych rokoch na mieste a jeho okoli rozsiahle vykopavky. Pri tom odkryl baziliku, lis
na olej, stajilu a obytnu Stvrt’ rozprestierajucu sa na ploche priblizne piatich dunamov.
Pomerne velky rozmer kostola podla vSetkého naznacuje, ze slizil nielen mnichom
a miestnemu obyvatel'stvu, ale pravdepodobne aj okoloiducim. Na zaklade keramickych
a numizmatickych dékazov bolo nalezisko osidlené niekedy v priebehu 5. storocCia a ostalo
zivé az pokym nebolo koncom 7. alebo zaciatkom 8. storocia podl'a v§etkého opustené.

335-349: Ayala Zilberstein: A Byzantine Pictural Graffito from Jerusalem.
Obrazkovy grafit vyryty na kamennej platni bol objaveny v nahromadenej zemine
v byzantskej stavbe z vykopavok na parkovisku Giv'ati juzne od brany Dung v Jeruzaleme.
Na grafite je niekol’ko scén. V strede kompozicie je zobrazena velk4 nadoba, ktort lemuje
dvojica antitetickych vtakov. Iné dve scény zobrazuju hady ohrozujlice svoju korist’ a na
grafite je tiez motiv oktagramu. Nedbaly $tyl vrypov sved¢i skor o praci amatérskeho nez
profesionalneho umelca.

Viacsina motivov nakreslenych na doske z vykopéavok v Giv'ati je dobre zndma vo
formalnom umeni a literatire byzantského sveta. Ustredny motiv antitetického paru vtakov
lemujucich amforu bol velmi populdrnym motivom formalneho umenia a bol vyrazny
v ,,zauZivanych Spirdlovitych® dizajnoch v mozaikach kostolov. Aj ked’ je grafitova Skala
faunistickych motivov vo formalnom vizudlnom umeni ako celok neznama, v byzantskej
krestanskej literatire je dobre zastupena. Tento prispevok sa zaobera tak prvkami kresieb,
ako aj paralelami znamymi z byzantského formalneho umenia a literatury s cielom
preskumat’ funkciu grafitu a prediskutovat’ aspekty tykajiice sa vztahov medzi l'udovym
umenim a formalnym umenim v obdobi neskorej antiky.
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351-359: Asher Ovadiah — Rosario Pierri: Three Greek Inscriptions from
Herodion — Reconsidered. Autori v studii venuji pozornost’ trom gréckym napisom zo
Sest’'desiatich troch, ktoré sa nasli pocas archeologickych vyprav, ktoré uskutocnil zosnuly
o. Virgilio C. Corbo, OFM v Sestdesiatych rokoch 20. storocia. Po prvykrat boli precitané,
desifrované, nakreslené, vyfotografované a Studované asi pred pat'desiatimi rokmi zosnulym
0. Emmanuelom Testom, OFM a boli publikované v roku 1972.

Zda sa, ze tieto tri napisy boli vyryté mnichmi v ¢ase, ked’ bol medzi pozostatkami
herodesovského palaca/pevnosti v Herodione zalozeny maly klaStor v ranom byzantskom
obdobi (4. — 7. storocie po Kr.). Kazdy z tychto rytcov vyjadril svoje myslienky, pocity a tizby.

361-375: Asher Ovadiah — Sonia Mucznik: Aphrodite, Demeter, Hermes and
Poseidon in the Decapolis. Clanok je venovany tyrom bozstvam gréckeho pantednu, ktoré
boli prijaté aj v rimskom obdobi a ktoré¢ boli vo vaznosti a boli uctievané v tychto mestach
Dekapolisu: Beth Shean/Scythopolis, Capitolias, Damask, Dion, Gadara, Geraza, Pella
a Filadelfia (Amman). Ako ukazuju nalezy socharstva, epigrafie, numizmatiky a drahokamov,
kulty vSetkych Styroch bohov boli pocas rimskeho obdobia v tychto mestach nepochybne
pritomné, aj ked’ dokazov tykajucich sa kultu Poseidona/Neptina sa zd4a byt malo. Je
potrebné poznamenat’, Ze dodnes neboli odkryté nijaké architektonické pozostatky (chramy)
na pocest’ tychto bozstiev.

Vavrinec Radoslav Mitro OP
Dominikansky konvent
Mdsiarska 6

040 01 Kosice

Slovenska Republika
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BRAULIK, Georg: Tora und Fest. AufSitze zum Deuteronomium und zur
Liturgie (SBAB 69), Stuttgart: Katolishes Bibelwerk GmbH, 2019. 373 s.
ISBN 978-3-460-06691-5.

Biblicka edicia Stuttgarter Biblische Aufsatzbinde (SBAB) je verna svojmu
ciel'u, ked pokracuje v publikovani zbierok biblickych §tidii od toho-ktorého autora,
z ktorych vicsina uz bola vydana predtym. Tak aj v pripade tohto recenzovaného
zvéazku sa Citatel’ dostava k 10 studiam od experta na Deuteronomium, viedenského
benediktina Georga Braulika. Hoci vSetky jeho predchadzajuce zvizky (SBAB 2
[1988], 24 [1997], 33 [2001], 42 [2006], 63 [2016]) dosvedCovali jeho expertizu
v Deuteronémiu, ostatny zvézok — ako tomu nasvedcuje nadpis Tora a sviatok a tiez
vyreéne podnadpis Studie k Deuteronémiu a Liturgii — predklada aj autorovu
dlhoro¢nt prax i teologicku liturgicku znalost’. A tak necudo, Ze okrem Siestich §tadii
z Deuteronémia a Tory (s. 13 — 251, zrokov 2015 — 2019) v druhej Casti autor
pontika Studie a prispevky tykajice sa biblickych textov a tém z pohladu liturgie
alebo v ich liturgickom vyuziti (s. 255 — 352, prva z r. 2007, ostatné tri zr. 2017 —
2018). Zvazok sa zacina obsahom (s. 7 — 8) a predslovom (s. 9 — 10), konci
anglickymi zhrnutiami (s. 353 — 360) a registrami vybranych biblickych odkazov
(s. 361 — 363), vecnym registrom (s. 364 — 366), registrom hebrejskych slov (s. 367)
a modernych autorov (s. 368 — 373).

V prvom c¢lanku Spolocnost bez chudobnych. Staroorientdalny étos
o chudobnych a biblicka vizia (s. 13 — 30) Braulik poukazuje na to, ako sa
deuteronomicky zakon stavia vo&i zbedaovaniu zadizenych rolnikov. Aby sa
budovala spolo¢nost’ bez marginalizovanych sub-spolocenstiev, resp. podskupin, tak
deuteronomicky zékon (zvlast’ Dt 15,4-6) odstraiiuje samotny proces zbedacovania,
do ktorého boli pol'nohospodari vtahovani z dovodu prevladajiceho systému
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hromadenia dlhov. Preto tridda cudzinec, sirota a vdova ziskava narok na vyzivu
a ucast’ na sviatkoch Izraela a obdobna vizia spolo¢nosti bez chudoby sa nakoniec
realizuje v prvotnej Cirkvi ako prototyp Cirkvi vSeobecne (Sk 4,34).

Aj v druhom ¢lanku Odmietnutie mzdy a klanova zodpovednost. K vine a trestu
v Knihe Deuteronomium (s. 31 —60) je predmetom zaujmu podobna téma o socialne;j
spravodlivosti obsiahnuta v tzv. malej socidlnej Tore (Dt 24,10-18). Hoci slovo &vn
(slov. ,,hriech®) predstavuje ¢in proti Bohu ¢i spolocenstvu a je kvalifikované ako
hriech alebo ako trestuhodny priestupok a jeho vysledok, konkrétne trest, predsa
vsak je jeho vyuzitie v danych textoch skor deskriptivne ako preskriptivne. Nielenze
ho je tazké prelozit, ale ovel’a tazsie je najst’ sposoby implementacie do Zivota.

V tretom ¢lanku ,, Dnes “ v Knihe Deuteronomium. Tora a uzatvorenie zmluvy
(s. 61 — 81) je kIicovym slovom MojziSove ,,dnes* 0i*71 v Deuteronémiu, ktorym
MojziSova re¢ v Dt 29-30 dostava performativny charakter vzhl'adom na Citatela.
Znaky performativneho vyhlasenia mozno vidiet’ v utvoreni zmluvy v 26,17-19: a to
vo vyjadreni suhlasu zmluvnych stranok (27,1.9). Obrad uzatvorenia zmluvy (29,10-
15), ktory tiez oznamuje MojziSovu performativnu re¢ v 30,15-20, ktord pozaduje
odpoved” MojziSovho auditoria, chronologicky predchadza uzatvoreniu zmluvy
a sthlasu zmluvnych stranok, atak vdaka 29,15 umoznuje Moabskej zmluve
s otvorenym koncom, aby sa z literarne fiktivneho sveta dostala az k ,,dnesku*
Gitatela. Stvrty ¢lanok Koniec kariéry? K Dekaldgu v Deuteronémiu 5 podla
revidovaného Einheitsiibersetzung (s. 82 — 99) kriticky prehodnocuje revidovany
preklad Einheitsiibersetzung zr. 2016 na konkrétnych prikladoch prikazani
o dodrziavani soboty a o ucte k rodicom (Dt 5,12-15 av. 16), ktory bol vo svojej
predchadzajucej podobe blizsi dikcii a teoldgii Deuteronomia.

Piaty ¢lanok Kazdodennd strava a slavnostné jedlo v Knihe Deuteronomium.
O jedle Izraela na pusti, v zaslubenej krajine a v chrame (s. 100 — 141) skuma
sloveso ,,jest™ (5aR) v spojeni s d’al$imi troma slovesami ,,pit* (7NW), ,,nasytit’ sa“
(»av) a ,.tesit’ sa“ (MNW). Dvojicu ,,jest™ a ,.teSit’ sa“ spaja a Specifikuje kultova
lokalizacia (,,miesto®, ,,pred Panom®) a sposob radosti v spolo¢enstve. Dvojica sa
nachadza aj v podobenstve o marnotratnom synovi (Lk 15,23).

Siesty &lanok Ustanovil Boh ndrodom ndbozZenstva? Deuteronémium 4,19
v kontexte kultového zdkazu obrazov a monoteizmus (s. 142 — 251) je masivnou
Studiou nie iba po stranke kvantitativnej, ale predovsetkym obsahovej. Toto je jedina
Studia, ktora nebola zverejnena, a preto jej venujeme trosku viac priestoru. Braulik
v nej konfrontoval tézu dominikdna A. Schenkera, ktory na zaklade Dt 4
a DeuteroizaiaSa mieni, ze Jahve pridelil narodom bozstva, ktoré su akoby
jestvujiicimi bytostami v bozskej sfére. Podla tejto tedrie by bol PAN zakladatelom
naboZenstiev sveta. Jeho jedine¢nost’ by nebola typu monoteizmus existencie (nem.
»Dasein®), pretoze by jestvovali popri flom aj ini bohovia, ale iSlo by skor
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o jedineCnost’ existencie ,,bytia tak, ako je* (,,Sosein®), pretoze Jahve je schopny
robit’ to, ¢o bohovia nemdzu, pretoze je nepredstaviteIny. Braulik v ivode stadii
stru¢ne pripomenie diskusie o pojme monoteizmus. V prvej kapitole rozobera Dt
4,1-40, ato literarne. Najskor rozlisi vo vv. 9-20 tri Casti: vizualne a akustické
aspekty zjavenia na Horebe (vv. 9-14), zakaz kultovych obrazov (vv. 15-18), ktory
je formulovany z hl'adiska teoldgie stvorenia a tretia Cast’ (vv. 19-20) uvadza zakaz
cudzich bohov, ktory je zase z dovodu teologie dejin demytologizovany. Druhd
kapitola (51 stran) rozobera kazdy jeden zo siedmich textov, v ktorych sa rozvija
»,hauka o Bohu“ prostrednictvom apelativu D’Z\"?;;f »Boh“ ajeho odlisnych
charakteristik (4,7a.28.32.33.34a.35.39). Braulik désledne a precizne odkryva nauku
o tzv. vyluénom monoteizme vo v. 35 a 39, ktoré porovnava aj s adekvatnymi
textami z Deuteroizaiaa s tematikou PANA ako Boha, okrem ktorého iného niet
(45,1-22). Navyse, podl'a autora je mozné, ze autor Dt 4 bol ovplyvneny tradiciou
z DeuteroizaiaSa. V poslednej a kratkej kapitole (9 stran) Braulik vyraznejsie
artikuluje Specificki nduku Dt 4 adéava ju do protikladu so Schenkerovymi
argumentmi, ktoré nie st podl’a Braulika exegeticky udrzateI'né. Rakusky benediktin
totiz odkryva, ze Dt 4 so zakazom kultového zobrazovania inovativne argumentuje,
ked’ vychadza jednak z BoZzej transcendencii a jednak z kozmu zbavenom jeho
bozstiev. Transcendentného Boha nemdéze totiz predstavit’ ni¢ z vnutrokozmického
jestvovania. To je aj jasny dovod, pre¢o Dt 4 zémerne odmieta oznaGenia D198 pre
nebeské telesa v 4,19. Kym $vajciarsky dominikan vo svojej argumentacii vychadza
z predpokladu, Ze verSe, 4,19-20, ktoré su z Dt najdolezitejSie pre jeho teoriu, by
udajne mali spominané nebeské telesa chapat’ ako bozstva. Benediktin vSak
pripomina aj to, ze zakaz kultového vyobrazovania v ziadnom pripade neneguje
moznost’ skusenosti skrytej Bozej podoby — ta sa podstatne realizuje cez jeho slovo
a v dejinach, resp. predovsetkym v uzatvoreni Sinajskej zmluvy a vo vyslobodeni
z Egypta a vovedeni do darovanej zeme. Kym v dejinach sa YHWH zjavuje aj pre
inych, v Tére sa prejavuje jeho neporovnatelna blizkost. Preto Braulik tvrdi, Ze
kapitola 4 predstavuje konkrétny monoteizmus, ktorého obsah je v nej znacne
a evidentne pritomny. YHWH ako jediny Boh nezaklada Ziadne nabozenstva, ale
skor si Zela, ako to deklaruje Mojzi§ v 4,35.39, aby vsetky narody zeme vedeli, ze
YHWH je jediny Boh a Zziadneho iné¢ho niet.

Necelych 100 zvysnych stran textu predstavuju Styri Stadie, ktorych nastolenie
biblickej problematiky je v ramci liturgie a teologie liturgie. Aj z tohto dovodu
interdisciplinarneho zaberu prispevkov, ich tematiky nie iba d’aleko presahuju prva
— biblickll problematiku, ale ju aj prinasaji do inej teologickej oblasti, v ktorej ma
autor tiez bohatu teologickl sktisenost’. Ich pomenovania samy vyjadria aktualnost’
a zivost’ problematiky. Prva stadia vzbudzuje pozornost’ uz aj samotnou otazkou
v nazve: Odmieta zapadna cirkev liturgicku uctu svitym Starého zakona? (s. 255 —
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284) aBraulik v nej argumentuje v prospech obrodenia ucty k starozékonnym
svétcom, ktora uz jestvovala v ranej Cirkvi.

Druha stadia Obnova liturgie a Starého zakona na prikladoch paschalneho
mystéria a Tory. Ku koncilovej konstitucii ,, Sacrosanctum Concilium “ (s. 285 —322)
ma v zavere nezvycajne dlhy zoznam bibliografie (s. 316 — 322), pravdepodobne
z doévodu vaznosti skimanej problematiky. Braulik totiz predklada niekol'’ko navrhov
(vacsi doraz kladie na vyznam zidovskej Paschy, ¢i prepracovanie systému
nedelnych liturgickych ¢itani) smerujucich k liturgickej obnove, ktoré sa vyvinuli
okolo tustredné¢ho koncilového konceptu paschalneho tajomstva, ako aj okolo
starozakonnej Tory.

V tretom prispevku Maria ako obraz Izraela. Biblicko-teologicka uvaha
o marianskych vesperdach z benediktinskeho antifonalu (s. 323 — 332) autor
vysvetl'uje, ako klastorna liturgia hodin uvazuje o tom, ¢o Boh urobil matke Mesiasa.
Opiera sa o narativnu sekvenciu Styroch antifén prevzatych z posolstva anjela
z perikopy o zvestovani (Lk 1,28-33), ktoré ramcuju Styri zalmy v ich liturgickej
postupnosti (113, 111, 138 a 145B).

Posledny prispevok zvdzku s nazvom Si predsa nas otec! ,, Vykupitel’ nas
pradavny“ je tvoje meno. Ako Izrael, ako lud prosi o odpustenie svojich hriechov
(s. 333 —352) nacrtava komplex problémov spojenych s oslobodenim od kolektivnej
viny a ponuka interpretdciu Izaiasa 63,7-64,11, ktora je emociondlne silnym
narodnym, resp. komunitnym Zalospevom a vykazuje urcité spojenie s modlitbou
Otcenas.

N3jst’ preklep ako Lippe namiesto Lippke (s. 145, pozn. 13), ¢i v anglickom
zhrnuti 26:17-10 namiesto 26:17-20 v takomto diele s mnozstvom detailnych analyz
a s vysokou obsahovou kvalitou je rarita a Citatelovi vobec neumensi rozsireny
obzor a prehibené poznanie k akému ho/ju privedi vysledky vyskumu emeritného
profesora Braulika. V kazdom pripade zdujemcovia o problematiku monoteizmu
v Starom zakone sa nou nebudi moct zaoberat’ skutoCne kriticky exegeticky
a teologicky, ak by obisli predmetny vyskum viedenského benediktina Georga
Braulika prave v tomto jeho zvazku.

Blazej Strba

Rimskokatolicka cyrilometodska bohoslovecka fakulta
Univerzita Komenského v Bratislave

Samova 12
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GORDON, Ewa: Kaligrafia hebrajska oraz rabi Szlomo Ganzfried — Keset
Hasofer / Kalamarz Sofera, Krakow: Scriptum, 2019. 296 s. ISBN 978-83-
66084-52-0.

Hebrejské pismo v Zidovskom ndboZenstve nema len rolu nastroja na zapis
myslienok v danom jazyku, ale vdaka tomu, Ze je ponimané ako privilegovany
prostriedok komunikacie Boha s ¢lovekom, nadobudlo charakter sakralnosti.
Hebrejské pismena st povazované za posvétné a hebrejsky jazyk je nazyvany lason
hakodes ,, svdty jazyk . 1 preto sa v judaizme — a zvIast' v ortodoxnom — kladie velky
doraz na spdsob vyhotovovania textov, ato nielen tych, ktoré slizia na ucely
synagogalnej liturgie (zvitok Tory), ale i tych, ktorych pouzivanie je vnimané ako
splnenie prikazani (texty, ktoré su sucast’ou tefilim a mezuzy). Ru¢né vyhotovovanie
tychto textov, ktoré je chapané ako naplnenie zidovského nabozenského prava
(halachy), nadobudlo v priebehu starocnej zidovskej nabozenskej tradicie velka
relevanciu. V Talmude (Babylonsky talmud, Eruvin 13a) je praca takéhoto pisara
(hebr. sofer) ponimana ako mlechet Samajim ,,nebeské remeslo®. Na soferovi totiz
spociva celd tarcha verného prepisania posvitnych textov tak, aby nielenze nebolo
vynechané (¢i pridané) ¢o i len jedno pismeno, ale aby text bol jasny, Citatelny a jeho
krasa odzrkadl'ovala hibku nabozenského posolstva. Prave tejto stranke hebrejského
zapisu posvitnych hebrejskych textov — kaligrafii, je venovana kniha polskej
umelkyne a hebraistky Ewy Gordonove;.

Tato je znama nielen prislusnikom krakovskej zidovskej nabozenskej obce,
ale aj SirSiemu okruhu Citatel'ov zaujimajucich sa o judaizmus a Citajicich v pol'skom
jazyku. Do tohto jazyka totiz prelozila niektoré z dolezitych textov judaizmu, napr.
Pesachovu hagadu, Pirkei avot (Vyroky otcov — tradi¢né etické Zidovské ucenie)
a spolu s rabinom Sacha Pecaricom aj prvé dve knihy Téry (Beresit, Semot). Okrem
toho prelozila zidovské spevniky a modlitebniky Zemirot Sabat, Birkat hamazon,
Sidur a iné. Vyznacuje sa teda viac nez dobrou znalostou zidovskych nabozenskych
textov. Po celom svete je vSak znama aj ako umelkyna, ktord vo svojich dielach
vyuziva prvky hebrejského pisma a hebrejskej kaligrafie. V Krakove pravidelne
vedie aj workshopy tohto pisarskeho umenia. Jej kompetencie ako i dlhoro¢na
¢innost’ ju patri¢ne vybavili dostato¢nou teoretickou bazou i praktickymi zru¢nostami
na napisanie prvého pol'ského diela venovaného hebrejskej kaligrafii.

Jej kniha, ktorda ma 296 stran, sa sklada z dvoch hlavnych casti, ktorym
predchadza predslov (s. 7 — 8) a po nich nasleduje slovnik hebrejskych a aramejskych
terminov suvisiacich s témou knihy (s. 273 — 290). Pracu uzatvara bibliografia
pouzitej literatury (s. 293 — 295).

Prvé cast’ knihy (s. 9 — 101) je teoretickym i praktickym vovedenim do
hebrejskej kaligrafie a prace soferov. Sklada sa z dvadsiatichosmich kratsich kapitol,
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v ktorych sa autorka postupne venuje viacerym detailnym otazkam hebrejske;j
kaligrafie, ale i celkovo ru¢nému vyhotovovaniu kopii posvitnych textov. V prvych
dvoch kapitolach upriamuje pozornost’ na hebrejsku kaligrafiu (s. 11 — 12) a jej
distinktivne znaky (s. 13). V nasledujucej kapitole (s. 14 — 16) odpoveda na otazku,
kto mdze vykonavat’ povolanie kopistu posvitnych textov (tzv. sofer STaM); nato aj
na suvisiacu podotazku, & mozu byt Zeny ,,soferkami* (s. 16). Co sa toho tyka, Ewa
Gordonova, hoci sa ako zena vel'mi intenzivne zaujima o soferské umenie, zastdva
ortodoxné stanovisko (na zaklade Babylonsky talmud, Gitin 45b), v sulade s ktorym
len muzi mézu legitimne prepisovat’ zvitok Tory. V sucasnosti su vSak vo svete
zname niekol’ké pisarky (soferot), napr. Aviel Barclay Rothschildova, Jen Taylor
Friedmanova alebo Julie Seltzerova, ktoré vSsak Ewa Gordonova vo svojej knihe
nespomina. Cinnost’ tychto pisarok je akceptovani len v neortodoxnych pradoch
judaizmu. Pol'sk4 autorka sa vo vzt'ahu k zendm obmedzuje na oblast’ hebrejske;j
kaligrafie bez perspektivy vykonavania profesie sofer STaM. Dalsia kapitola (s. 17
— 18) je venovana predpisom zapisu Bozieho mena v hebrejskych posvitnych
textoch. Jeho napisanie si vyzaduje okrem vel'kej pozornosti zodpovedajuci timysel
(kavana) a vyslovenie Specialnej formuly. Ked'Ze Bozie meno ma sofer pisat’ v stave
ritualnej Cistoty a pisanie zvitku Tory trva dlhy Cas, pocas ktorého je tazké tato
Cistotu zachovat’, niektori pisari kopiruji vécsiu porciu hebrejského textu, pricom
nechavaju prazdne miesta na napisanie mena. Nésledne idi do mikve a po ritudlnom
oCisteni dopisujl naraz vSetky Bozie mena na vynechané miesta.

V naslednej kapitole (s. 19— 23) recenzovanej knihy je prezentované zostavenie
zvitku Tory pouzivaného v synagogalnej liturgii. Zvitok sa sklada z harkov (jerijof)
pergamenu. Na kazdom hérku je text pisany do stipcov (amudim alebo aj dapim). Na
jednom harku méze byt tri az osem stipcov. V jednom stipci moze byt styridsat’ az
Sestdesiat riadkov. Dizku riadku sofer uréuje tak, Zze pred zacatim kopirovania
posvitného textu si vyskisa velkost’ svojho pisma, a tak aj proporcie riadku, a to
tak, Ze na pomocny pergamen alebo papier napiSe trikrat za sebou slovo
lemispechotéhem. Je to najdlhsie slovo, aké sa nachadza v Tore (Gn 8,19). Iny
spdsob vyznacenia dizky riadku je napisanie najmensieho hebrejského pismena jod
Sestdesiatdvakrat za sebou. Je velmi dolezit¢ dosledne zachovat jednotné
usporiadanie textu. Z celej Tory su len dve perikopy pisané vlastnym obraznym
sposobom v podobe istého kaligramu: Sirat hajam (Ex 15,1-18) a Haazinu (Dt 32,1-
43). Téra kopirovana Rambamom mala 51 riadkov v 226 stipcoch. V stidasnosti
maju zvitky najéastejsie 42 riadkov v 247 alebo 245 stipcoch. Bloky textu su
rozdelené na fragmenty (parsiof), ktoré vyznacuju narativne celky. Zvitok Tory
obsahuje presne 304 805 pismen a nesmie ich byt ani o jedno viac, ani menej. Preto
je sposob pisania jednotlivych pismen vo zvitku Tory (s. 24 — 27) jednou
z kl'iGovych otazok, ktoré musi sofer STaM dobre zvladnut. Specificka je otazka
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zvlastneho zapisu vybranych pismen vo zvitku Tory (napriklad pisania zvacSeného
pismena bet v prvom slove Tory, alebo zvicSenia pismen ajin a dalet v slovach Sema
a echad textu Dt 6,4, ¢i napisania zmensSeného alef'v prvom slove Ex 1,1, atd’.) (s. 27
— 30). Dalej Ewa Gordonova v knihe prezentuje rozne spdsoby pisania okrasnych
koruniek nad vybranymi hebrejskymi pismenami (s. 31 — 34). V naslednej kapitole
(s. 34 — 35) opisuje predlohy (#zv. tikun soferin), ktoré pouzivaju pisari pri ru¢nom
kopirovani zvitku Tory. Zaujimavé je taktiez predstavenie slavnosti ukoncenia
kopirovania zvitku Tory (s. 36), ked’ posledné pismena Tory dopisuju viaceri
¢lenovia danej nabozenskej obce, ¢im napliaju jedno zo 613 prikizani judaizmu
(opierajucom sa o text Dt 31,19), podl'a ktorého ma kazdy Zid prepisat’ Sefer Tora.
V dalsej kapitole (s. 37 — 38) autorka predstavuje predpisy tykajuce sa kvality
pisarskeho podkladu, teda koéserneho pergamenu, ktory méze ako jediny sluzit’ na
pisanie Sefer Tora, tefilin, mezuza i Megilat Ester. Vyzaduje sa, aby bol tento
pergamen vyhotoveny s patriénym uUmyslom a vypracovany pod neustdlym
zidovskym dohl'adom. V tejto kapitole nie je vyklad celkom jasny, ¢o do odliSovania
roznych druhov pergamenu (klaf, gevil, duchsustos) vyuZzivanych v roznych
zidovskych tradiciach — sefardskej a askenazskej. Nadvézne (s. 38 — 43) pol'ska
kaligrafka priblizuje, ako su na pergamen pred samotnym pisanim najskor odtlacané
riadky, na ktoré su nasledne pisané jednotlivé pismena, pricom su akoby zavesené
na hornej linii riadku. Na pisanie pouziva sofer pero (kulmus), ktoré je v askenazske;j
tradicii vyhotovované z vtacieho peria (najCastejSie husacieho alebo morcaciecho).
Sefardski pisari pouzivaju kulmus vytvoreny z trstiny. V sucasnosti moze sofer
pouzivat’ aj pisacie naradie z plastu alebo uslachtilych kovov (najméd koncovky
pera). Ewa Gordonova v jednotlivych kapitolach obcasne Citatel'ovi predklada
pozoruhodnosti z prace soferov. Graficky st zvyraznené umiestnenim v sivom bloku.
Takto napriklad (s. 42) spomina pri opisovani pisacich nastrojov, Ze ked’ sofer skusa
nové pero, napiSe slovo Amalek, ktoré nasledne preciarkuje v sulade s prikazom
vymazania/vyskrtnutia ,,pamiatky Amaleka spod neba* (Dt 25,19). Nasledne (s. 43
— 46) je opisané, aké vlastnosti ma mat’ dejo STaM — sofersky atrament, a z akych
zloziek je vytvarany, aby neprenikal do Struktiry pergamenu, ale po zaschnuti
vytvoril na jeho povrchu tenku vrstvu, aby ho tak bolo mozné v pripade potreby (ked’
je potrebné opravit' chybu pisara) ahko zoskrabat. Dalsie dve kapitoly patria
k najrozsiahlejSim a najdetailnej$Sim. Je v nich opisany povod (s. 46 — 52)
a charakteristika (s. 53 — 60) hebrejskej abecedy. Autorka pritom vsak nevychadza
z analyz historickej jazykovedy a paleografie, ale svoje vyvody opiera predovsetkym
na talmudickych prameiioch (okrem iné¢ho napriklad Babylonsky talmud, Sanhedrin
21) aneskorsich rabinskych traktatoch. Prva cast’ knihy je obohatend mnohymi
obrazovymi a grafickymi ilustraciami. Plati to najmé pre dve spominané kapitoly
knihy, ako ipre d’alsiu (s. 60 — 64), ktora priamo po nich nasleduje, a v ktorej su
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opisané hlavné Styly pisma — Beit Josef pouzivany v sefardskej tradicii; Arizal —
vyuzivany pisarmi roznych chasidskych tradicii; Welis — aplikovany sefardskymi
sofermi; Alter rebe — uprednostiiovany sofermi spojenymi s chasidskym hnutim
Chabad Lubavic. Hoci jednotlivé $tyly st favorizované v rozmanitych zidovskych
tradiciach, vSetky su rovnako akceptované zidovskym zakonom. V poslednych
Osmich kapitolach prvej Casti knihy (s. 64 — 100) sa Ewa Gordonova venuje
praktickym insStrukcidm kaligrafického kurzu, ktory sama realizuje. Ide teda
o konkrétne pokyny pre uplnych zaciatocnikov, ktoré sa tykaja pripravy miesta prace
(s. 65 — 66), vyberu pisomného materialu (s. 66 — 67), atramentu (s. 67) a kaligrafickych
pier (s. 68 — 70) a tiez sposobu pisania hebrejskych pismen (s. 71 — 74). Autorka
dopliia svoje instrukcie mnozstvom ilustracii a priklada aj hebrejské texty pre
kaligrafické cviCenia (s. 74 — 97). Na konci prvej, vykladovej ¢asti knihy predklada
Citatelovi vyber z halachickej literatiry urcenej pisarom (s. 100 — 101), pocnuc
talmudickymi traktatmi a konciac traktatmi sucasnych ortodoxnych rabinov (posledny
zr. 2015). Dalej predstavuje pre §ir§i okruh ¢itatelov zoznam odporGiéanych
internetovych stranok, ktoré maji odborny charakter, pricom na viacerych je mozné
najst’ diskusie medzi sucasnymi sofermi.

Druha cast knihy je prekladom klasickej ortodoxnej ucebnice Keset hasofer —
Kalamar sofera. Tento hebrejsky traktat vytvoril znamy rabin Slomo Ganzfried
zijuci v 19. stor. (r. 1804 — 1886) a posobiaci predovsetkym na mad’arskom uzemi,
ale kratSie obdobie aj ako rabin v Brezovici nad Torysou. Bol uznavanym znalcom
halachickych predpisov a pdsobil tiez ako zidovsky sudca. V obdobi, ked sa
formovalo neologické hnutie vnitri judaizmu, sa rabin Ganzfried zasadzoval za
ortodoxiu a tvrdil, ze pre jej zachovanie je nevyhnutné, aby mal kazdy zid aspon
zakladné znalosti halachy. Preto vytvoril Kicur Sulchan aruch, teda vyber a zhrnutie
najzakladnejSich nébozenskych, majetkovych a civilnych pravnych zidovskych
predpisov. Okrem tohto svojho najznamejsieho diela vytvoril a v r. 1835 vydal Keset
Hasofer ako prirucku pre vzdelavanie askenazskych pisarov. V jej uvode vyjadril
znamy preSpursky rabin Chatam Sofér svoje uznanie tomuto dielu a vyhlasil, Ze uz
sanebude vydavat’ potvrdenie a povolenie takému soferovi, ktory by dobre nepoznal
tato ucebnicu. Naozaj sa toto dielo (spolu s jeho neskorsimi komentarmi) neskor
stalo fundamentom pre vzdelavanie soferov. Je rozdelené na 28 kapitol, ktoré sa
venuju jednotlivym otazkam vyhotovovania a kopirovania zvitku Tory, tefilin,
mezuzy a Megilat Ester (zvitku Knihy Ester). Ewa Gordonova ponuka lahko
citateIny preklad tohto diela do pol'ského jazyka. Ked’ze Keset hasofer bolo napisané
vel'mi preciznym, pravnickym jazykom, tak do textu pomerne doslovného prekladu
v hranatych zatvorkach dopia niektoré slova, potrebné pre jeho lepsie pochopenie.
Do zlozenych zatvoriek vlozila vybrané hebrejské pravne terminy v polskej
transkripcii, aby tak lepSie zachovala precizny legislativny charakter textu. Text
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ucebnice je naozaj velmi hutnym rabinskym legislativnym textom a v porovnani
s prvou ¢astou knihy je to naro¢nejsia lektura. Citatel moze mat’ taktieZ pocit
obsahovej duplicity, pretoze v prvej ¢asti Ewa Gordonova pri svojich vykladoch
a opisoch predpisov vyrazne Cerpala z diela Keset hasofer. V poznamkach
k prelozenému textu umiestnila vybrané prelozené a sparafrazované casti sucasné¢ho
zidovského komentara (z r. 1987) k dielu Keset hasofer. Je to konkrétne dielo Sefer
misnat hasofer, ktoré napisal po hebrejsky rabin Yaakov Meir Stern. Okrem toho
nachadzame v poznamkach aj mnozstvo vysvetleni rozmanitych terminov, predstavenie
kratkych biogramov v texte spominanych zidovskych autorit, odkazy na biblické
texty alebo texty z prevazne Babylonského talmudu, ¢i klasické rabinske texty, atd’.
Na zaklade tychto poznamok teda vidiet, Ze autorka si uvedomuje, Ze po jej knihe
mozu siahnut’ aj Citatelia, ktori maju vo vSeobecnosti len Uplne zékladné znalosti
témy ¢i judaizmu. Preto v knihe predklada taktiez hebrejské i aramejské terminy
v transkripcii do pol'ského jazyka. Treba zaroven povedat, Ze rozsah i obsaznost’
poznamok a vysvetliviek nie st vzdy vyvazené.

Co do obsahu preloZenej uéebnice treba podotknit, ze Ganzfriedove predpisy
su vel'mi rigordzne s uzkostlivou starostlivostou o jednoznacnost’ a jasnost’ rukopisu.
Neustale zvyraznuje, ze vo vel'kej miere prave od doslednosti prace sofera zavisi, ¢i
Citany posvétny text zaznie spravne.

Na konci knihy sa nachadza dvadsatstranovy uzitocny slovnik osobitych
klicovych terminov stvisiacich nielen s ¢innost'ou pisarov. Na zaver (s. 293 — 295)
opit’ nachadzame vyber literatury, v ktorej st uvedené okrem vybranych rabinskych
textov aj knihy v anglickom jazyku podobného zamerania ako kniha Evy Gordonovej
a viacero internetovych stranok venovanych praci soferov a hebrejskej kaligrafii.
V knihe teda nachadzame dva takéto bibliografické zoznamy, a to na konci prvej
i druhej casti. Ked'Ze sa viaceré knihy ¢i internetové stranky opakovane objavuju
v jednom i druhom zozname, lepSie by bolo vytvorit’ Standardne jeden zoznam.
Takto to vytvara dojem, Ze autorka mala zdmer vydania dvoch samostatnych knih,
ktoré neskdr — bez nalezitej redakénej Gpravy — spojila do jednej knihy s dvomi
astami. Dal§im redakénym, &i skor typografickym nedostatkom knihy je fakt, ze
Cislovanie stran v obsahu je posunuté o dve strany dozadu v porovnani s redlnou
lokaciou jednotlivych ¢asti knihy.

Kniha Ewy Gordonovej je napriek jej drobnym nedostatkom vel'mi
zaujimavou knihou, bohatou na informacie. M6ze byt cennym zdrojom informacii
nielen pre zaujemcov o kurzy hebrejskej kaligrafie, ale aj pre odbornikov v oblasti
judaistiky, religionistiky, medzinabozenského dialogu, ¢i aj pre $irsie publikum I'udi,
ktori chcll — z réznych dovodov — blizsie poznavat’ judaizmus. Prekladom prirucky
Keset hasofer ziskala kniha eSte na vicSej odbornej vahe, pretoze jej Citatel’ ma tak
pristup aj k dolezitému rabinskemu pramennému textu. Kniha Ewy Gordonovej nie
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je sice paleografickou publikaciou, ktora by mohla sluzit' na prehibenie znalosti
uzitoénych pre poznavanie starobylého hebrejského textu Starého zakona
a vyuzitelnych napr. v kritike textu, ale po jej lektire moze clovek lepSie spoznat’
a pochopit’ starocnt a dlhotrvajicu tuctu prislusnikov Zidovského naroda
k posvitnému textu Tory. Vd’aka nej sa tento text zachoval v obdivuhodne jednotne;j
podobe v rozmanitych hebrejskych rukopisoch. Recenzovana kniha tak pomaha
lepSie spoznavat’ Specificky aspekt percepcie biblického textu v judaizme, ktory sa
prejavuje vo velkej starostlivosti nielen o preciznost’ zapisu biblického textu, ale
i 0 jeho estetickt podobu.

Branislav Kluska

Pedagogicka fakulta

Katolicka univerzita v Ruzomberku
Hrabovska cesta 1

034 01 Ruzomberok

Slovenska republika

ABEL, FrantiSek (ed.): The Message of Paul the Apostle within Second
Temple Judaism, Lanham — Boulder — New York — London: Lexington
Books/Fortress Academic, 2020. 279 s. ISBN 978-1-978706-12-5.

Vdnoch 24. — 28. 10. 2018 sa na Evanjelickej bohosloveckej fakulte
Univerzity Komenského v Bratislave uskutocnila konferencia snazvom The
Message of Paul the Apostle within Second Temple Judaism, ktorej sa z(castnili
predni odbornici v oblasti pavlovského badania, predovsetkym zo smeru Pavol
vautri Zidovstva (Paul within Judaism), ktorého zakladnou snahou je umiestnit’
apostola do jeho pdvodného nabozenského a kultirneho kontextu. Publikacia
s rovnakym nazvom obsahuje v dvoch Castiach prispevky vécSiny jej tiCastnikov.
V prvej sa nachadzaju ¢lanky tematického charakteru a v druhej analyzy a vyklady
konkrétnych textov z Pavlovych listov, pricom spolo¢nym menovatel'om vsetkych
je programové vztahovanie diskutovanych otazok k SirSiemu kontextu zidovstva
obdobia Druhého chramu.

Paula Fredriksenova v prispevku God Is Jewish, but Gentiles Don’t Have to
Be: Ethnicity and Eschatology in Paul’s Gospel (s. 3 — 19) ukazuje, ze Pavol v ramci
svojej misie k pohanom sice od nich nepozadoval, aby sa stali zidmi, ale napriek
tomu od nich vyzadoval ,radikdlny stupen ,judaizovania“ (8) v tom, ze sa maju
oddat’ vylu¢ne Zidovskému narodnému Bohu a skoncovat’ s prinaSanim obiet svojim
vlastnym bohom, a tak vlastne zachovéavat’ prvé dve prikazania Desatora. Pohania,
ktori su para fysin vzhl'adom na Izrael kata sarka a nie s loudaioi fysei, nepatria do
$pecifického ,,pribuzenského* vztahu (syngeneia) medzi nimi a ich Bohom. Pavol
oCakaval, Zze pohania, ktori uverili, boli prostrednictvom ponorenia do Kristovej
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smrti a jeho vzkriesenia eschatologicky premeneni Bozim duchom. Cez tuto
duchovnt liniu, kata pneuma, sa ako adoptivni synovia (huiothesia) spolu
s etnickym Izraelom stavaji legitimnymi dedi¢mi Bozich prisl'ibeni Abrahamovi.
St sice adoptovanymi bratmi (adelfoi), ale kata sarka zostavaji odlisni od etnického
Izraela. Aj v eschatologickom horizonte budii pohania etnicky odliSeni od Zidov,
ako naznacuju vyrazy ,,plnost’ pohanov* a ,,cely Izrael* (Rim 11,25-26), nastolenie
eschatologického kralovstva v kontexte Zidovskej eschatologie vsak Pavol
neprestava vztahovat’ k Bohu Izraela. Nasledna strata Specificky zidovskej identity
Pavla a jeho Boha bola désledkom ,,vyssej moci (force majeure) doby* (9)
charakterizovanej predovsSetkym dvoma zidovskymi vojnami a presunutim
etnického taziska krestanstva. K vaznej krize identity zidovského Boha doslo
v okamihu, ked vécSina Citatelov jeho gréckej knihy, Septuaginty, bola
nezidovského povodu. V polovici 2. storo¢ia Valentin, Marcion a Justin so svojimi
interpretaciami Starého zdkona a jeho Boha st modelovymi svedkami cCitania
helenistickych Zidovskych spisov bez ohladu na ich povodné zZidovské pozadie
v kontexte pohansko-krestanskych spolocenstiev, v ktorych boli reinterpretované
v dosledku zmeneného historicko-kultirneho kontextu. Zasadn ulohu pritom
zohrala reinterpretacia Pavlovych listov, v dosledku ¢oho sa uz v 2. storoci stal na
dalSie starocia hovorcom takych roéznych protizidovskych tendencii, ktoré by si on
sam nebol byval predstavil.

Michael Bachmann sa v ¢lanku The Anti-Judaic Moment in the ,,Pauline®
Doctrine of Justification: A (Protestant) Misinterpretation of the Relevant Statements
in Paul’s Letters (s. 21 — 59) vymedzuje vo¢i uz 500 rokov v protestantskych kruhoch
dominujiicemu interpretanému modelu, ktory v Pavlovych ,,skutkoch zakona* vidi
kritiku zidovského ponatia spravodlivosti zaloZenej na skutkoch. Hlasi sa k The New
Perspective on Paul, ktorej ide o ,,reviziu a obnovenie ucenia o ospravodliveni* (31),
a preto sa podujima posudit syntagmu ,skutky zakona“ aslovo ,skutky*
v protopavlovskych listoch. Podrobne analyzuje vsetkych osem vyskytov ,,skutkov
zakona®, ktoré sa v celom Novom zakone nachadzaju len v autentickych Pavlovych
listoch (Rim 3,20.28; Gal 2,16a.b.c.; 3,2.5.10). To ho spolu s faktom, Ze predtym sa
toto spojenie nevyskytuje nikde v celej gréckej literatare, vedie k zaveru, ze vel'mi
pravdepodobne ma celkom $pecificky vyznam. Na vsetkych uvedenych miestach ma
Pavol spojenim ,,skutky zdkona* na mysli také predpisy Tory, ktoré sa tykaji
»identity a ,,medznikov®, a preto by nemali byt uvalené na nezidov v spolocenstve
veriacich v Krista. Niektoré texty Staré¢ho zakona (napr. Ex 18,20; Lev 18,3; 7 105
LXX; 1Mak 2,51), raného zidovstva (Jozef Flavius, Ant. 20,42), ale i Nového
zakona (Jn 6,28; Zjv 2,26) a Kumranu (4QMMT) ukazuju, zZe ,,skutky* a ,,skutky
zakona“ podobne ako v protopavlovskych listoch mézu mat’ vyznam zakonnych
predpisov alebo halachickych pravidiel. Pavol spojenie erga nomou pouziva
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predovsetkym v kontexte diskusii o nutnosti obriezky pre nezidovskych krest'anov
a o vyhybani sa im pri spoloCenstve pri stole zo strany zidovskych osob. Sam
Izraelita vObec nezastava antizidovska perspektivu, ide mu totiz zasadne
o pospolitost’ Izraela a,narodov* vnutri krest'anského spolocCenstva spasy, do
ktorého st nezidia zahrnuti ako nezidia a ako taki v iom maju byt respektovani.

Shayna Sheinfeldova: From Nomos to Logos: Torah in First-Century Jewish
Texts (s. 61 — 74) predklada komparativnu analyzu toho, o Zzidovski autori
1. storocia mienili, ked’ pisali o Tore. Ta totiz mohla mat’ r6zne vyznamy: Bozie
nariadenie, Bozia midrost, prirodzeny poriadok, Bozie cesty a pod., co ukazuje, ze
nebola statickou veli¢inou, ale vzdy variabilna v ramci SirSieho zmluvného vzt'ahu,
a preto je na mieste otdzka, ako vypadalo dodrziavanie Tory v 1. storoci a co nam to
hovori o Pavlovi ajeho Zidovstve. Filon nachddza paralely medzi Zidovskym
zakonom (nomos) a prirodzenym zakonom gréckej filozofie (logos). Pretoze Boh je
Stvoritelom sveta, jeho zdkon je mozné dodrziavat' prostrednictvom logos bez
priamej znalosti nomos. Jozef Flavius Toru nadrad’uje gréckym a rimskym zakonom
a ukazuje, Ze vnutri zidovstva su mozné viacer¢ legitimne pristupy k jej interpretacii.
V 4Ezdr je Tora ,,flexibilny termin® (67), ma v fiom totiz tri r6zne vyznamy: zmluvné
prikdzania, univerzalny moralny zékonnik a zapisané pismo. V 2Bar je sice
zachovavanie Tory jedinou cestou na dosiahnutie spasy, ale zostava nevyjasnené, o
Tora vlastne znamena. Toéra sa tak v SirSom zmysle tyka rdznych ponati zidovskych
dejin a vztahov a zavizkov medzi zidovskym Bohom a jeho l'udom. Pavol vo
svojich listoch nikdy nespochybiiuje svoje zachovavanie Tory, ani neznevazuje jej
dodrziavanie pre Zidov. Vystupuje len proti tym, ktori ju povazuju za jedina cestu
spasy pre nezidov. Zidovski i nezidovski veriaci v Krista majii v eschatologickom
horizonte pristup k spase prostrednictvom viery v JeZia Krista. Co vsak v tejto
novej situacii pre Pavla znamena dodrziavanie Tory, zostava nevyjasnené. Podobne
ako v uvedenych Zzidovskych spisoch aj Pavlovo ponatie zdkona mohlo byt
,~rozmanité, flexibilné a meniace sa v zavislosti na okolnostiach® (71).

Isaac W. Oliver: Does Paul Need to Be a Covenantal Jew in Order to Be a Jew?
(s. 75 — 87) sa usiluje zaclenit’ Pavla do SirSej diskusie vzhl'adom na charakter
zidovstva v obdobi Druhého chramu. J. Neusnera konStatoval, Ze v tomto obdobi
existovali rozne ,,zidovstva®“, nie jedno, ktoré by bolo zakladom pre vsetky svoje
rozne prejavy a zahrnovalo by ich. Badatelia pokracujuci v jeho linii sa venovali
konkrétne niektorym ,,judaizmom®, ako st doloZené v zidovskych dokumentoch tej
doby, a ich pristupom k Tére (1Henoch, mudroslovna literatira, zvitky od Mftveho
mora). Hoci z hl'adiska sociohistorického je problematické s istotou postulovat’
existenciu rozmanitych ,,zidovstiev* v neusnerovskom zmysle, samotna r6znorodost’
zidovskej literatiry ukazuje na pocetné moznosti zidovského teologického
vyjadrovania existujuce v dobe, kedy Pavol pisal svoje listy. V helénskej diaspore
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existovali zidia, ktori zachovanie zidovskej identity videli skér v podporovani
»etickych hodnét, ktoré mali spolo¢né s celym l'udstvom* (80), nez v zachovavani
Specifickych ritudlov (Pseudofokylides, 3. Sibylina veStba, radikalni Zzidovski
alegorizatori, zidovski helenizatori). E. P. Sanders, predstavitel’ Novej perspektivy
(New Perspective), na rozdiel od Neusnera hovori o ,,spolo¢nom Zidovstve* (common
Judaism), definovanom ,,zmluvnym nomizmom®, ktorého ustrednym bodom je
zachovavanie Tory zaloZzené na zmluve. Zachovavanie poziadaviek Zakona je sice
zavdzné pre Izraelitu, ale zmluva ako stelesnenie BoZej milosti vzdy pontikala
prostriedky pre odpustenie a spasu nad ramec Tory. Novsia perspektiva ,,Pavol
v zidovstve® potvrdzuje Pavla ako Zida, ktory ani po svojom obrateni nevystupuje
proti zidovstvu, len ako apostol pohanov nechce, aby boli na nich uvalované
$pecifické zidovské praktiky. ,,Pohania st spaseni ako pohania, zatial’ ¢o Zidia d’alej
7ijii ako Zidia na zaklade zmluvy, ktora prijali na Sinaji. Inymi slovami, Pavol
nasleduje zmluvny nomizmus.* (82) K pochopeniu Pavla vnutri zidovstva je nutné
vziat’ do tvahy vSetky mozné zidovské prieseCniky v jeho osobe a mysleni v ramci
Siroko ponatého zidovstva.

Aj Jorg Frey v prispevku Paul in Light of the Dead Sea Scrolls: Some
Considerations Regarding Paul’s Position within Judaism (s. 89 — 108) vychadza
z premisy pluralistického charakteru Zzidovstva v obdobi Druhého chramu,
Sandersov zmluvny nomizmus vSak povazuje za prazdny vedecky konsStrukt. Sam
pre adekvatne urenie Pavlovho postavenia vnutri zidovstva navrhuje ,,biograficky*
pristup, t. z. vziat’ do ivahy vietko, ¢o ho ako Zida formovalo predtym, neZ sa stal
Kristovym apostolom. Preto sa venuje niektorym jeho nézorom, ktoré sa nedaju
vysvetlit' na zaklade jeho tradicne zidovskej vychovy v diaspore a jeho farizejske;j
prislusnosti a ku ktorym naopak nachadzame paralely v ,nesektarskych® textoch
z korpusu zvitkov od Mftveho mora. St to 1. negativne ponatie ,,tela“ (W3, cdpf);
2. teoldgia Bozieho ducha, ktory prebyva v ¢loveku a posobi v nom; 3. ,skutky
zakona“, kedy Casto diskutovany text 4QMMT je ,,jedinou, presnou paralelou k inak
nedosvedcCenej gréckej syntagme €pya vopou™ (98). Ani v jednom pripade sa podl'a
Freya nedéa dokézat’ priama zavislost’ Pavla na kumranskej komunite. Ukazuje to
vsak na spolo¢né pozadie tychto nazorov v palestinskej zidovskej tradicii, ktorou bol
formovany aj ako Kristov apostol v ,.krestanskej* faze svojho zivota.

Karl-Wilhelm Niebuhr: Jesus, Paul, and the Pharisees: Observations on Their
Commonalities and Their Understanding of Torah (s. 109 — 141) venuje pozornost’
historickym vztahom medzi JeziSom, Pavlom a farizejmi. Nemame Zziadny
bezprostredny pristup k tomu, ¢o bolo Specificky typické pre farizejské hnutie pred
r. 70 po Kr., ktoré hralo rozhodujiicu ulohu v diskusiach, pokial’ ide o spravne
chapanie a praktické uskutocniovanie Tory. Farizeizmus bol obmedzeny na tizemie
Izraela, o suviselo s vyznamom chramového kultu a s nabozenskym zaujmom
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farizejov o ritudlnu ¢istotu v beznom zivote. Spolu s d’al$imi skupinami, aj s JeziSom
a Pavlom, povazuju Téru za zaviznu pre Bozi I'ud a zasadne sa zhoduju v tom, Ze
jej prikadzania potrebuju ,,modernizujiicu interpreticiu, aby vdbec zostali
aplikovatel'né ako kazdodenné pravidlo zivota™ (117). Postoj Jezisa k Tore nie je
adekvatne porovnavat’ s rabinskymi pristupmi k nej. Od ich ,,halachického* pristupu
ho odlisuje forma ucenia i metoda skladania a prezentovania jej zakladnych
prikazani. Jeho ,pareneticky” pristup je zalezitostou ,Standardu zivota“
zodpovedajiceho poziadavkam Tory, ktorej implementdcia do jednotlivych
zivotnych rozhodnuti je na adresatoch parenetickej exhortacie. Za jeho Specifickym
»hehalachickym® zaobchadzanim s Torou stoji predovsetkym zamer evanjelistov
zdoraznit’ autoritu JeziSa ako eschatologického reprezentanta Bozej vole pred
Izraclom, ktory celym svojim Zivotom stelesnil Bohom mu prisl'ibeny
eschatologicky ¢in spasy. Pavlov pristup k Tore je zasadne podmieneny zvestovanim
Krista a nového vztahu medzi Zidmi a pohanmi v Cirkvi ako eschatologickom
Bozom l'ude. Toto predstavuje zasadny posun, ktory musel viest k odlisSnému
chapaniu Téry nez u Jezisa a farizejov. Dalii zasadny rozdiel stvisi s aplikaciou
Tory v diaspore, kde nebolo mozné dodrziavat’ prikazania, ktoré boli bezprostredne
zviazané s chramom alebo so ,zaslibenou zemou“. Roézne aspekty Pavlovej
aplikacie Tory sa zvlast prejavuju v otazke soboty, obriezky a dietetickych
predpisov. Tieto priklady dokladaju, Zze pri jednotlivych rozhodnutiach
v praktickych otazkach nie vzdy hrali rozhodujiicu ulohu zakladné teologické
argumenty. Ustredné &asti Téry, ako napr. Dekaldg alebo prikazanie lasky, Pavol
jednoznacne povazoval za platné pre Cirkev zloZent zo Zidov i pohanov. Iné &asti
Tory nepovazuje za relevantné pre svoje spolocenstva a vtedy hl'ada uskutocnitel'né
cesty pre zivot v zhode s Bozou volou, ktorych dovody s pochopitelné v ramci
rané¢ho judaizmu, zvlast’ v parenetickych kontextoch diaspory. Zakladny rozdiel
medzi Pavlom na jednej a JeZiSom a farizejmi na druhej strane spocival v jeho
zaujme o zidovsku diasporu a programové zahrnovanie nezidov do svojej misie
a s tym spojenou interpretaciou Tory. Pritom vSetkom vSak nesmie zostat’ zastreny
spolo¢ny zaklad, ktory ,,je formovany ich zaviazanim sa Bohu Izraela, dosvedcenému
v spisoch Izraela, ktory fixoval v Tére svoju vol'u a svoj prisl'ub pre svoj 'ud zavézne
a nezvratne* (128).

Druhu cast’ publikacie otvara William S. Campbell: Abraham in the Divine
Purpose According Tradition in Romans 4 and Romans 9 (s. 145 — 165), ktory
povazuje List Rimanom za ur€eny len pohansko-krestanskym adresatom rimske;j
obce. Otazka v Rim 4 sa tyka toho, ktoré narody st Abrahamovym potomstvom,
jeho dediémi. Pavol uznava rodové pribuzenstvo Zidov s Abrahamom cez Izaka,
Jakuba a tym aj ich podiel na jeho viere a pozehnani, ktoré obdfzal od Boha. Avsak
len Abrahamovi bol dany prisl'ub, ze aj nezidia v ilom budu pozehnani (Gn 12,3).
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Pohania s teda takisto sucastou Bozieho zameru inkluzivnym sposobom,
vyjadrenym formulaciou ,,nielen... ale aj* (Rim 4,11-12.16). Abraham v Rim 4 a 9
nie je sucastou teologickej diskusie o viere a skutkoch, ale etnickej a teologicke;j
diskusie o Zidoch a narodoch, suvisiacej tieZ s opoziciou bozska volba verzus
Pudsky vykon. Je len na Bohu, koho povolava a prijima, ¢o je pre Pavla otazka tak
teologicka, ako aj etnicka. Abraham je predstaveny ako inkluzivna postava, ktora
reprezentuje a spaja Zidov a zidovskych a nezidovskych nasledovnikov Krista®
(152). Pavlovo chapanie Abrahama ako univerzalneho predka predstavuje takl
interpretaciu jeho vztahu s Izraelom, ktorda umoziuje, aby zZidovski a nezidovski
veriaci v Krista pri zachovani svojej odliSnej etnickej identity boli spolocne
Abrahamovymi potomkami.

Daniel Boyarin: loudaismos within Paul: A Modified Reading of Gal 1:13-
14 (s. 167 — 178) najskor na zéklade lingvistickych pozorovani interpretuje vyznam
slova loudaismos ako ,,robenie judskych aktivit™ (169). Pre podporu tohto prekladu
uvadza ponatie Joudaismos v 2Mak, kde oznaduje skor ,.to, ¢o robia Zidia, ktori
odmietli helenizaciu (...) nie vietci Zidia praktikuju Joudaismos, pretoze loudaismos
nie je meno nabozenstva predkov, ale nazov priiny, politického hnutia, programu
aktivizmu. Nie je to samotné naboZenstvo predkov, je to program jednej strany pre
obhajovanie nabozenstva predkov.” (170) Odkazuje tiez na jediné dve zidovské
epigrafické svedectva (zo Stobi a z Porto) mimo 2Mak, v ktorych neoznacuje cely
zidovsky sposob Zivota, ani ,,ndbozenstvo*, ale zvlast horlivy spdsob zivota podobny
Judejcanom. Pavol v Gal 1,13-14 tiez nehovori o nejakej abstraktnej kategorii alebo
in§titicii, ani o ,,nabozenstve®, ale o ur¢itom konani, v ktorom vynikajiicim spésobom
potvrdzoval lojalitu k tradi¢nym Zidovskym praktikdm. Sloveso iovdailewv v Gal 2,14
znamena zit' podl'a judského spdsobu zivota v protiklade k pohanskému. Boyarin
vidi vyznamovu totoznost’ medzi Pavlovou ,.tradiciou otcov* v Gal 1,14 a ,.tradiciou*
farizejov v Mk 7, proti ktorej vystupoval JeziS. Pavol v Gal nestoji mimo Zidovské
nabozZenstvo; bol a zostal Izraelitom a tu hovori o svojej lojalite k istému judskému
spdsobu zivota. ,,To, ¢o teraz odmieta, je jeho spravanie v loudaismos, totiZ jeho
farizejska horlivost’ za tradicie otcov a jeho prenasledovanie Bozich zhromazdeni
(nie Cirkvi), ako v Mk 7. (175)

Kathy Ehrenspergerova: Trouble in Galatia: What Should be Cut? (On Gal
5:12) (s. 179 — 194) sa venuje interpretacii slovesa amoxéntw v Gal. VerSe Gal 4,8-
11 (zvlast vv. 9-10) podla nej ukazuji na znepokojenie adresatov vzhl'adom na to,
ze otoyeila ako nebezpecné mocnosti maji stale nad nimi moc. Predtym sa proti nim
mohli chranit’ kultovymi praktikami spojenymi s bozstvami, od ktorych sa teraz
odvratili. Toto bola prilezitost pre tych, proti ktorym Pavol vystupuje, aby
nezidovskym nasledovnikom Krista poskytli rieSenie v podobe obriezky, ktord ich
zacleni do zidovského l'udu a zaisti ochranu od jeho Boha. Pavol sa nikdy neprestal
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povazovat’ za Zida, pre ktorého je obriezka charakteristickym znakom prislusnosti,
a preto je dost’ zvlastne, Ze by hovoril o drastickej kastracii. Nikde u neho nenajdeme
negativny opis zidovskych tradicii a praktik, ani vtedy, ked’ svojim nezidovskym
adresatom objasiiuje, Ze sa maju vztahovat' k jednému Bohu ako nezidia. V suvislosti
s Gal 6,11-16 je otazkou, kto mdze byt prenasledovany pre Kristov kriz za to, Ze
nevyvija natlak na inych, aby svoju oddanost’ Bohu potvrdili ukonom obriezky.
Ehrenspergerova povazuje za vel'mi pravdepodobné, ze v Gal oi mepitepvopevot
odkazuju na prozelytov, ktori stelesnovali prechod medzi dvoma ,,svetmi‘ a mohli
vnimat’ isty tlak zoboch stran, ked nevyzyvali adresatov, aby urobili jasné
rozhodnutie podl'a akceptovanych hranic medzi Zidmi a nezidmi'. Zmienka o Titovi
ako paradigmatickom krestanovi z pohanov je tu dblezitd pre identitu adresatov
v Kristovi. Pavol si v 5,12 podla autorky praje, aby sa ,ti, ktori vyvolavaju
zmitok oddelili od adresatov, ¢o by minimalizovalo ich vplyv a zmitky, ktoré
sposobovali Galatanom. Doklady z LXX, Filona a Jozefa ukazuju, ze sloveso
amoxémtw mohlo oznacovat’ tak odstranenie Casti tela, ako aj fyzické alebo mentalne
oddelenie sa od niecoho; urcite vSak neslo o terminus technicus pre kastraciu, aj ked’
aj th moze oznacovat. V Pavlovej formulacii je treba vidiet skor Zelanie, aby sa jeho
oponenti oddelili od spoloCenstva, nez sarkastické prianie, aby sa vykastrovali. Ak
pozaduju od Galatanov, aby sa stali prozelytmi, tak anuluju pravdu o nastoleni
mesiasskeho veku aj pre pohanov. Pozaduju totiz, Ze aby niekto mohol byt lojalny
vylucne jednému Bohu, musi sa stat’ sucast’ou zidovského 'udu. Preto si Pavol zela,
aby sa oddelili od nezidokrest’anov v Galacii. Ich pole pdsobnosti bolo skor blizsie
Petrovmu a Jakubovmu, a nie v oblasti Pavlovho posobenia, do ktorej patrili
aj galatské cirkvi ako éxxAnaial T@v édvidv.

FrantiSek Abel: Zilo¢ According to Paul: The Concept of &ilog in Galatians
in the Context of Paul’s Divine Vocation (s. 195 — 220) analyzuje pouzitie terminu
a konceptu {fjlog na dvoch miestach v Liste Galatanom. Pre spravne pochopenie
Gidos v Gal 4,12-20 je dolezita fraza xaddv 8¢ (yholobat &v xadd (v. 18), ktorh v 20.
storo¢i vacsina badatelov interpretovala v zmysle Pavlovej ,,dobrej horlivosti* pre
Galatanov v protiklade ku ,,zlej horlivosti* galatskych agitatorov (v. 17). Abel sa
priklana k ndzoru, ktory {#los vztahuje k abstraktnému pojmu ,dobra®, t. j. ku
vsetkému, ¢o je skutocne dobré, afrazu na zdklade kontextu spaja s Pavlovou
predchadzajucou navstevou v Galacii, ked’ bol nimi vel'mi priaznivo prijaty napriek
svojej chorobe. Tymto Pavol prevracia bezné pouzitie {#log v helénskom svete, kde

! “From the non-Jewish perspective, they might be seen as underminig the stability of
the civic order since they encourage the abandoning of the respective cult practices, whereas
from the Jewish perspective, they could be seen as causing trouble with the civic authorities
by destabilizing fragile balances of peaceful cohabitation.” (185)
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Slo o pozitivny charakterovy rys zamerany na ,,dobré veci velkej hodnoty* (200).
Galat'anov vyzyva na to, aby mali {jhog pre to, ¢o je pre vacsinu sveta bezcenné, ba
az opovrhnutiahodné, pre skuto¢né hodnoty a cnosti, a tak spravne odpovedali na
evanjelium, ktoré¢ho obsahom je Bozie konanie v ukrizovanom MesiaSovi,
stelestiujucom toto paradoxné ,,dobro*. Tymto Bozim konanim zacala eschatologicka
doba definitivneho naplnenia Bozich prislubov Izraelu, vykupenia Izraela
a nezidovskych narodov. Tie sa ako neZidia teraz stavaju sucast'ou pribehu Izraela
a jeho povolania, s ktorym je spojena jeho zvlastna rola v SirSich Bozich zameroch.
Takéto redefinovanie zidovskej identity vo svetle Kristovho evanjelia je teologickou
motivaciou Pavlovho {fjlog, ktorym sa usiluje priviest svojich nezidovskych
konvertitov na spravnu cestu evanjelia pri zachovani ich identity. Keby sa stali
prozelytmi, devalvovali by Boziu obet’ v Mesiasovi JeziSovi. Gal 1,14 je stcastou
perikopy 1,11-16, v ktorej Pavol hovori o svojom povolani k apostolskej sluzbe
medzi pohanmi. Pre Bozie zjavenie doslo k zdsadnému obratu v jeho Zivote a tym aj
k presmerovaniu predmetu jeho {fAog z horlivosti za tradicie predkov k tomu, ¢o je
vo svetle Kristovho kriza skuto¢ne dobré v ramci jeho misie. Pavlov {fjog ako jeho
Specificky osobnostny rys charakterizujuci jeho emotivne spravanie, jeho nasadenie
ziskat’ nieCo dobré, by ani v autobiografickej Casti (1,11-24) nemal byt vnimany
celkom negativne. V oboch obdobiach svojho Zivota Pavol horlil pre Boha, pricom
transformovanie jeho farizejského {filog neznamenalo zanechanie jeho Zidovskej
identity.

J. Brian Tucker: Gentiles Identifying with Moses and Israel’s Story in 1 Cor
10:1-13: Evaluating Aspects of the Wright-Hays Interpretive Framework (s. 221 —
236) vyhodnocuje Wright-Haysov pristup, €o sa tyka zmeny identity pohanov, ktori
uverili v Krista v kontexte 1Kor. Wright a Hays ich na zaklade 1Kor 10,1 (,,bratia;
,»hasi otcovia®) a 12,2 (,,ked’ ste boli pohanmi‘‘) povazuju za stucast’ redefinovaného
Izraela, €o je iny sposob opisu ,,Bozej cirkvi®, ktora podl'a 10,32 predstavuje novi
identitu vedl'a Zidov a Grékov. Tucker naproti tomu odkazuje na kontext celej
Pavlovej ekleziologie, v ramci ktorej Zidia zostivaju Zidmi a pohania pohanmi
(12,13). V 12,2 Pavol neneguje pohansku identitu, ale skor kritizuje to, ¢o niektori
robia vo svojej nevedomosti, Ze sa zapajaju do zboznosti k svojim rodnym bohom.
Termin aderdot (10,1) oznaduje skor Pavlovo chapanie vztahu medzi nim a adresatmi,
nez to, Ze veriaci pohania su teraz povazovani za Zidov. Pouzitie ,,bratia* je vhodné,
pretoze pohania v Kristovi st ako pohania sucast’ou Abrahamovej rodiny cez Krista.
Nezidia v Kristovi uctievaji jedného Boha ako nezidia, a nie ako redefinovany
Izrael; inak by totiz Boh zostal len Bohom Izraela a nie Bohom vsetkych narodov.
V ramci 10. kapitoly predstavuje fraza ,,Izrael podla tela“ (1Kor 10,18) sposob,
akym Pavol odliSuje pohanskych posluchacov od historického Izraela. Izrael oznacuje
Pavlovo pribuzenstvo podla tela tych, pre ktorych pokracuje zmluva aj poZehnania
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a pohania sa budu radovat spolu s nim. Tucker pontka S$tyri ,interpretatné
zlep$enia®, ktoré formuju novy, po Wright-Haysovsky ramec: 1. Rozlienie Zidia
anezidia je pre Pavla v 1Kor nosné, preto je nepravdepodobné, Ze by pouzil ,,nasi
otcovia“ pre zaclenenie veriacich pohanov do Izraelovej zmluvnej identity a zaroven
by tato zmluvn identitu Zidov a Zidokrestanov rusil v prospech tretej identity. 2.
Pavol aluzie v 10,1-13 vzt'ahuje primarne na spolo¢ni skisenost’ veriacich pohanov
s Izraelitami, pokial’ ide o pokuSenie pokracovat’ v uctievani provinénych bozstiev.
Neusiluje sa pohanom v Kristovi ako novému Izraelu pripisat’ novt etnicku identitu.
Z dbévodu podobnosti medzi Bozou aktivitou k Izraclu na zéklade zmluvy
a k obratenym pohanom na zéklade ich zjednotenia s Kristom modZze byt varovanie
spojené s generaciou na pusti predlozené pohanom v Kristovi, ,,na ktorych prisiel
koniec vekov (10,11). 3. Mojzi§ ani v dobe, kedy Mesia§ uz priSiel, nie je
nadbyto¢ny a mdze sluzit’ ako ,,d6lezity bod socialnej identifikécie pre pohanskych
posluchacov® (228) zvlast’ vo svojej typologickej funkcii (porov. 1Kor 10,6.11). 4.
Ako Filon vyklada Ex 14,19-20 s odkazom na bozsky Logos, Pavol tiez vyklada
tento text s odkazom na mesiaSsku postavu. Preto jeho dodatok ,.tou skalou bol
Kristus* je pochopitel'ny v ramci zidovstva Druhého chramu.

Joshua Garroway: Second Corinthians 3 ,,within Judaism* (s. 237 — 250)
kriticky hodnoti nazor P. B. Duffa, ktory 2Kor 3,7-18 interpretuje ako kritiku Tory,
Zidov alebo dokonca Mojzisa. Podl'a Garrowaya tu ide skor o obranu apostolovho
pdsobenia zameraného vyluéne na pohanov v Korinte. Pavol podl'a neho patri medzi
tych Zidov s apokalyptickou orientaciou, ktori zastavaji nazor, Ze radikilne novy
vek vyzaduje nové prehodnotenie Tory. Vo vykupitel'skom darovani Ducha nevidi
ako jeho rivali dlho o¢akavanu prilezitost pre Zidov (a pohanov) zachovavat
dokonale zékony Starej zmluvy, ale prilezitost’ pre nich uvedomit’ si pravy ciel’ Starej
zmluvy, ktorym je ,,nezahalenad kontemplacia Pana pozivana ¢lenmi Bozej, dlho
o¢akavanej Novej zmluvy, a sloboda od tradicii minulosti* (246). Tymto spdsobom
Pavol ako Zid vniitri Zidovstva ,,sa pokiisa dat’' zmysel aktitnej mesiasskej realite tym,
ze mobilizuje zidovské texty, zZidovské terminy a zidovské idey* (246).

Vcelku mame pred sebou jednoznacne vynikajuci publika¢ny pocin zastiteny
osobou prof. Abela. Vietky prispevky s velmi starostlivo pripravené a mnohé
z nich svojim spracovanim patria k tomu najlepSiemu, ¢o sucasna novozakonna
biblistika pontika v oblasti pavlovského badania vSeobecne. Ako akysi cantus firmus
v nich po obsahovej stranke rezonuje niekolko zakladnych tém, klucovych pre
zastancov perspektivy ,,Pavol vnutri Zidovstva“: Snaha ukézat’ a dokazat’, Zze v ramci
svojej misijnej ¢innosti a v kontexte svojej ekleziologie a soteriologie Pavol od
veriacich obratenych z etnickych pohanov nepozaduje, aby sa nejakym spdsobom
identifikovali s etnickym zidovstvom. Z hl'adiska dejinne-spdasneho mu to umoziuje
postava Abrahama, cez ktorého ,,nad ramec predpisov mojziSovskej legislativy
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a pred nimi bolo Bozie poZehnanie prisl'ibené aj tym, ktori stoja mimo jeho rodova
liniu. Vychodiskom tychto Pavlovych uvah je eschatologicko-soteriologicky horizont,
jeho presvedCenie o tom, Ze doba eschatologicka uz zacCala a pristup k spase je
otvoreny pre vsetkych bez vyhrad a etnickych obmedzeni. Jeho nespochybnitel'na
istota o tomto je ukotvena kristologicky, v osobe Jezisa Krista, v ktorom Boh
definitivne potvrdil svoj univerzalny spasny zamer. Samotna postava apostola Pavla
tu pred nami vystupuje ako jedine¢nd, mnohovrstevna osobnost’, ktora neprestava
byt etnickym Zidom, nakoniec ale zostiva nezaraditelna do Ziadnej znamej
kategorie zidovstva obdobia Druhého chramu, v ramci ktorého je vSak jedine vo
svojom zidovskom rozmere pochopitel'na.

Julius Pavelcik

Katedra teologickych ved
Teologicka fakulta
Jihoceska Univerzita
Knézska 8

370 01 Ceské Budéjovice
Ceskda republika

STRENKOVA, Iveta: Devastata é Ninive! Studio esegetico di Na 3,1-7 alla
luce del suo contesto storico-letterario (StBiSISup 4), Bratislava: RKCMBF,
2020. 383 p. ISBN 978-80-223-5050-1.

Whenever a reviewer promises to review a book, he runs a kind of risk: he
undertakes to read thoroughly the entire book, from the beginning to the end, at any
cost, even if he normally would stop in the middle of it, maybe just because it is out
of his research area, because it turns out to be of little interest for him, or similar. In
the case of the present volume, I consider myself a lucky reviewer, since it was
definitely an enriching pleasure for me to read the book.

The book’s title ‘Nineveh is laid waste!” is a quotation from Na 3:7, and it
reveals its content: the destiny of Nineveh in Nahum. The subtitle then adds the
concrete text to be analysed, and methodology: ‘An exegetical study of Na 3:1-7 in
the light of its historical-literary context’. However, the volume offers much more
than what the subtitle says at first glance.

Firstly, the subtitle claims that the book focuses mainly on a single passage
from the book of Nahum, which deals with the causes of the downfall of Nineveh,
the last capital of the Neo-Assyrian empire, from the point of view of a prophetic
writer. But the book is far from being a simple, albeit detailed and careful exegetical
study of a single text. It uses its own specific approach (‘in the light of its historical-
literary context’) that opens in front of the reader much broader horizons.
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It is well known that the ‘historical’ context of the book is the fall of Nineveh
under the pressure of the joint Babylonian and Median armies in the year 612 BC.
This context must be given its due space in any study on Nahum, and the present
volume is not an exception. However, as Strenkova clearly states, the historical
context of the book is not only the actual downfall of Nineveh in 612 BC, but rather
the rise and fall of the whole Neo-Assyrian empire, embodied in its last capital city.
Therefore, not the year 612, but the last two centuries of the Neo-Assyrian empire
are constantly taken into consideration.

While the importance of the historical context for interpreting Nahum is
generally acknowledged, it is the ‘literary context’ which is the real contribution of
this volume. The book of Nahum is a literary-theological response to historical
events of the 8" and 7™ centuries BC, but it is not the only one. There are also
Assyrian sources as well that evaluate the same historical situation, although from
an opposite perspective, and this literary material offers itself for a comparative
analysis. In the author’s view, the Assyrian texts could help us understand Nahum’s
words about the nature of Nineveh, its rise, nature and downfall. Thus, Strenkova
focuses on Na 3:1-7 as a sample text from the book of Nahum that presents the
reasons of the fall of Nineveh, and analyses it against the background of the Assyrian
literary evaluation of the same events and situation.

The study is articulated into five major chapters. The first chapter contains
description of the historical background as such. Since — for Nahum — the Assyrian
empire and its policy is embodied in its capital, due space is devoted to the history
of Assyrian capitals with particular emphasis on the building activities connected
with these cities. At the end, some space is given to why the Neo-Assyrian empire
fell so rapidly after reaching its peak, which is the main theme of Na 3:1-7.

The second and third chapters are dedicated to exegesis of Na 3:1-7; the
former deals with Na 3:1-3, the invective against Nineveh, while the latter analyses
Na 3:4-7, the causes of the fall and punishment thereof. Since the terms used by
Nahum are descriptive and seem somewhat vague and abstract, Strenkova analyses
every single word and expression trying to understand the reality that lies behind the
text and is being hinted at. She opts for the intertextual approach and seeks for similar
terms and expressions elsewhere in the Old Testament; after a careful analysis she
manages to figure out a much more concrete reality the prophet has in mind. This
approach proves to be suitable because Nahum (at least in 3:1-7) resorts to a lot of
imagery, topoi, and metaphors that are not unique to him, but are shared with other
Old Testament authors. Strenkova shows that such ‘abstract’ and metaphorical
expressions are not so abstract in the end as might seem at first glance.

The overall picture of Nineveh (i.e., of the entire Assyrian empire) is twofold:
a city/empire that fascinates and attracts the whole world, including its enemies, and
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a cruel and voracious empire that smashes, destroys, robs, and leaves behind nothing
but sorrow and death.

Having analysed Nahum’s text, in the following (fourth) chapter Strenkova
shifts her attention to the Assyrian textual material. The answer she looks for is how
Assyria understood and portrayed its own rise to power and how it saw the same
realities described by Nahum: violence, victory, wealth, enemies and subjects, etc.
With the corpus of Assyrian texts being rather large, Strenkova chose two annalistic
texts: Shalmaneser I1I’s Black Obelisk, and Ashurbanipal’s Prisma A.

The first of the texts was erected in the year 825 BC, at the beginning of the
rise to power of the Neo-Assyrian empire, and at the same time of the first contact
between Assyria and Judah. The other text was composed in the year 643 BC, in the
period when the Neo-Assyrian power had reached its peak, and quite close to
Nahum. The texts are separated by nearly two centuries, which makes it possible to
even observe the internal development within the same Assyrian literary tradition.

The author then goes on to analyse recurrent literary motifs in the Assyrian
texts, and how they are used and developed. These motifs are: the conquests and
destructions; sieges; battles in the open field; voluntary submissions; enemies; spoils
of war; and finally religious motifs and divination. Firstly, the author states that
a clear elaboration and gradual enrichment of these motifs can be observed from
Shalmaneser’s times to Ashurbanipal’s; secondly, all these motifs have their
counterparts in Nahum’s presentation of Assyrian policy. The presence of the last
motif, the religious elements and divination, is to be highlighted here since it seems
to be hinted at by Nahum (‘mistress of sorceries’ 3:4), and in fact is present even in
Assyrian annals.

The fifth chapter summarises and evaluates the results of the study. It covers
three themes, the first of them being devoted to political, economic and military
violence. It stresses that the Assyrian empire, trying to squeeze out as much as it
could from the defeated and subjected nations, used both violent and ‘peaceful’ (i.e.,
not directly violent) tools, like persuasion or treaties, creating a ‘pax assyriaca’.
These motifs are present in both Assyrian and biblical texts; however, while these
‘tools’ are an occasion for celebration for the one, they are a motif of accusation for
the other. The second theme is divination and faith in God of history. Both kinds of
texts, Assyrian and biblical, interpret the events as theologically grounded: when an
Assyrian king goes to war, it’s for the sake of his god who has been offended by the
enemy, and he is to punish the rebels; and the king always consults his god via
divinatory techniques. Nahum as well speaks of a God, the Lord of all history who
leads human events, but while the Assyrian party often resorts to divinatory
techniques, for the Old Testament prophet these are synonymous with idolatry and
manipulation of God and are strictly forbidden. The third and last theme is the
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judgment and punishment. Both parties talk about their god punishing his enemies,
and engaging in violence. Nahum’s book is written from the perspective of a weak
subjugated nation that suffers the violence of the oppressor. Nahum has faith in
a God that does not let the evil go unpunished, and the historical events witness to
that. However, no violence in the world can excuse another violence; it is in this
sense that Strenkova reads the words of Na 3:7 ‘From where shall I seek comforters
for you’, which is an exhortation to a proper response to the spectacle of a defeated
enemy, a response that breaks the chain of hatred and violence.

As a whole, the volume presents to the reader a fresh look at a ‘strange’ Old
Testament book.

One of the most important contributions of the volume is the realisation that
Nahum is not the only text that tries to understand the Assyrian hegemony
theologically, but that there exist its extrabiblical counterparts. In this way,
something like an ‘ideological battle’ opens in front of the reader. To what extent is
Nahum’s theology answering Assyrian theological proclamations and interpretations?
Be it as it may, the volume shows that Nahum’s words fit well in the ‘historical-
literary’ context, in that they fit in the general milieu of Nahum’s time, shared by
Assyria and its (subjugated) enemies, though, of course, from two different angles.

The author openly admits the theological character of Nahum in that it does
not simply sing victory and bloody vengeance over a (finally!) defeated enemy, but
rather reflects on and tries to understand the course of history and the hidden reasons
for its events. She does so by focusing on Na 3:1-7, but at the same time extending
her view and including other verses of Nahum. And still more, dealing with these
themes, the volume sheds light on the entire book of Nahum and offers a good
interpretive background for it.

Therefore, the author can say that Nahum is a deeply theological book, not
just a short prophetic book full of hatred and thirst for vengeance, devoid of any real
theology. The book offers its reader a theological perspective that is much larger and
broader than a bloody depiction of a siege and conquest of a city, because it
comprises in its view several centuries of experience with a haughty, cruel and at the
same time fascinating enemy.

The methodology chosen by the author is used for analysing seven verses of
Nahum in the context of their ‘counterpart’ in Neo-Assyrian annals, and this is
carried out well. But at the same time, the volume is pregnant with other questions.
While Strenkova is following her path through the study, other questions
spontaneously arise: what would happen if other Assyrian text were taken into
consideration? What if other parts of Nahum were used? What if other intertextual
witnesses were analysed? Especially in this area the questions multiply, for instance:
Nahum uses the motif of violence against a woman for describing the destiny of
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a city. This motif is a common Old Testament topos and calls for a deeper analysis
— something that definitely goes beyond Strenkova’s study. Something similar could
be said about the term ‘prostitute’ as used in religious and especially political
context, etc. And the questions continue: Could other texts be analysed in this way?
Nahum is not the only Old Testament text that deals with the ‘Assyrian crisis’; there
are other prophetic texts, like Isaiah, Micah, Zephaniah and others. What light does
this study shed on them? How can this study contribute to understanding the way
how those books and texts perceive and present the Assyrian homogeny, so
fascinating and terrifying at the same time? In other words, Strenkova’s study is in
its results and methodology an incentive for further studies in various areas and
directions, which is sign of a good book worthy of reading.

The present volume is based on a dissertation thesis that Iveta Strenkova
defended in 2012 at the Pontifical Gregorian University in Rome. It is a kind of a pity
that the book had to wait for its publication for 8 long years. We should be thankful
to Studia Biblica Slovaca — Supplementum series for its publication ‘at least” now.

Adam Mackerle

Faculty of Theology
University of South Bohemia
Knézska 8

370 01 Ceské Budéjovice
Czech Republic
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SPRAVY A OZNAMY

Laureati Ceny Jozefa Budu za roky 2019 - 2020

Kedze sme v sucasnych covidovych ¢asoch zvyknuti na aktivity ,,na dial’ku®,
virtualnym spdsobom sa uskuto¢nilo aj ostatné vyhlasenie Ceny Jozefa Budu (CIB)'.
Konalo sa v Nedel'u Bozieho slova 24. januara 2021 a pre verejnost’ bolo otvorené
na platforme Zoom. Zucastnilo sa na iom priblizne tridsat’ i€astnikov.

Cenu udel'uje redakéna rada nasho vedeckého periodika Studia Biblica
Slovaca. Tento rok bola udelena po piatykrat®. Redakénu radu prezentoval $éfredaktor
periodika Blazej Strba. Virtualne podujatie viedol autor tejto spravy. Zamerom
udelovania ceny je moralne uznanie a popularizdcia vedeckej prace slovenskych
vedcov v oblasti biblickej exegézy, teologie a lingvistiky na Slovensku i v zahranici.
Redaké¢na rada vybrala zo sedemnastich navrhovanych kandidatov za laureata CJB
za obdobie 2019 — 2020 Dr. Juraja Fenika, PhD a po prvy raz sa rada rozhodla udelit’
CIB in memoriam, a to prof. ThDr. Jozefovi Heribanovi, SDB, Dr. h. ¢. Dovodom
udelenia ceny in memoriam bolo 1 600 rokov od umrtia sv. Hieronyma a na dané
vyrocie nadvizujuci Rok Bozieho slova, ktory sa slavil na narodnej urovni z podnetu
Konferencie biskupov Slovenska od 1. decembra 2019 do 30. septembra 2020.

Uvadzam kratke profily oboch laureatov. Juraj Fenik (1976) je od juna 2003
kiazom Kogickej arcidiecézy. Studoval teoldgiu v Kosiciach a teologiu a biblické
vedy na The Catholic University of America (Washington, DC), kde v roku 2007

! Kilaz Jozef Buda, roddk z Nemeckej, bol vyznamnou osobnostou slovenskej
biblistiky. V 1. 1933 promoval za doktora teologie na UK v Prahe. V r. 1942 bol vymenovany
na RKCMBF v Bratislave za profesora biblickych vied, kde zastaval v rokoch 1946 — 1948
aj funkciu dekana. Jeho plodné vedecko-pedagogické podsobenie prerusil nasilny
administrativny zasah komunistického rezimu a obdobie rokov 1950 — 1954 stravil vo vézeni.
Do roku 1961 pdsobil v civilnom zamestnani. V roku 1968 sa vracia na bohoslovecku fakultu,
kde ako profesor prednasal Stary zakon. Badatel'sky sa zameriaval najmé na Knihu proroka
[zaiaSa. Publikoval doma aj v zahrani¢i. U nas ho preslavila stadia Evanjelium Starého
zdkona, Trnava: SVV, 1942. Zomrel v roku 1994 v B4¢i.

2 Doteraj§imi laureatmi CJB st prof. SSLic. Peter Dubovsky, SJ, ThD. (2011 —2012),
doc. SSD. Blazej Strba, PhD. (2013 — 2014), Mgr. Helena Panczova, PhD. (2015 — 2016)
a doc. SSLic. Ing. Jozef Jancovic¢, PhD. (2017 — 2018).
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zavrsil §tadia doktoratom z biblickych vied. Od roku 2008 posobi na Teologickej
fakulte Katolickej univerzity v KosSiciach, kde prednasa Novy zakon a biblicka
gré¢tinu. Prednasal aj na Gréckokatolickej teologickej fakulte Presovskej
univerzity v PreSove a v Knazskom seminari a Teologickom inStitite v Rige
(Lotyssko). Od roku 2016 pracuje ako samostatny vedecky pracovnik Slavistického
ustavu Jana Stanislava SAV v Bratislave a zarovei je aktivny v koSickom Centre pre
studium biblického a blizkovychodného sveta. Je oblubenym prednasatelom
a angaZzuje sa v biblickom apostolate v Kosickej arcidiecéze a v rdmci permanentnej
formacie reholnych komunit. Je ¢lenom The Catholic Biblical Association of
America a ¢lenom redakénych rad vedeckych casopisov Studia Biblica
Slovaca a Verba Theologica. Vedecky sa zameriava na Evanjelid podla Lukasa
aJana a najmi na Pavlove listy. Vyznamnym spdsobom sa podiel’al na tvorbe
najnovsich prekladov Janovho (2019) a Lukasovho evanjelia (2020) v SAV. Okrem
domacich periodik publikuje v prestiznych zahrani¢nych casopisoch. Jeho
publikacna ¢innost’ len za uvedené roky 2019 — 20 zahrna tituly: Christ as Ruler in
Col 1,15-20?, Ephemerides Theologicae Lovanienses 95/1 (2019) 39-62; Children
as Gift in the Gospel of Luke, Neotestamentica 53/1 (2019) 79-100; Construction
Imagery in Colossians, Biblica 100/2 (2019) 229-248; The Reign of Christ in
Colossians: A Reassessment, Catholic Biblical Quarterly 81/3 (2019). Okrem toho
v roku 2014 vydal v Brne vedeckl monografiu Given to the Church: An Exegetical
Analysis of Christology and Anthropology in Eph 1:20-23 and 2:5-6 a v roku 2015
Studiu Annunciations to Mary in Luke 1-2, Biblica 96/4 (2015). Aktualne prebieha
jeho habilitacné konanie na Teologickej fakulte TU.

Kiaz a salezian Jozef Heriban, SDB sa narodil v r. 1925 v Selpiciach pri
Trnave. Po studiach na PBI v Rime vyucoval Svité pismo v rokoch 1957 — 1967
v salezianskom teologickom $tudentate v Japonskom Chofu a v rokoch 1968 — 1976
posobil ako docent exegézy Nového zakona na Teologickej fakulte na Univerzite
Sophia (Jochi Daigaku) v Tokiu. V roku 1976 sa don Heriban vratil do Talianska
a na Papezskej salezianskej univerzite v Rime sa venoval §tadiu apostolskych listov
Nového zédkona. Vyznamnym plodom jeho vedeckej Specializacie bola dizertacia
o kristologickom hymne v Liste Filipanom (2,6-11) s titulom: Retfo fronein
e kenosis. Studio esegetico su Fil 2.1-5.6-11, Roma: LAS, 1983. V 1979 zacal don
Heriban prednaSat na Péapezskej salezianskej univerzite exegézu Pavlovych
a apostolskych listov a tiez novozakonnu gréctinu. Don Heriban zomrel v r. 2009
v Rime a je pochovany v rodnych Selpiciach. Za rehol’u salezianov sa vyhlasenia
CJB zhcastnil a tcastnikom sa prihovoril provincial salezianov Peter Timko, SDB.

Udelenim CJB in memoriam prof. Jozefovi Heribanovi chce Cast’ slovenskej
biblickej obce vzdat’ hold jeho osobnosti a dielu. Slovenska biblicka veda mu vd’aci
za pocetné vedecké cudzojazycné a slovenské publikacie a za aktivnu zahranicnt
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prednaskovu ¢innost’. Slovensku biblicka vedu redlne pozdvihol na medzinarodnu
uroven. Vyznamnym prinosom prof. Heribana pre biblické vedy je Prirucny lexikon
biblickych vied, 1992, ktory bol preloZzeny i do talianCiny s titulom Dizionario
terminologico-concettuale di scienze bibliche e ausiliarie. Roma: LAS, 2005
a taktiez uvody k biblickym kniham, ktoré pripravil pre jednozvézkové vydanie
katolickeho prekladu Svété pismo Staré¢ho a Nového zakona z roku 1995.

Jozef Jancovic

Rimskokatolicka Cyrilometodska bohoslovecka fakulta
Univerzita Komenského v Bratislave

Kapitulska 26

814 58 Bratislava

Za Jozefom Les¢inskym (16.12.1955-21. 3. 2021)

Vzdy som sa pokusal na rozlicnych miestach mojho Zivota tak trocha
netradi¢ne hovorit’ o krestanstve... Lebo krestanstvo je pre mila
vSeludsky kulturny faktor, ktory zahina v sebe vela veci... Krest'anstvo
je totiz historicka udalost, ked sa Slovo telom stalo a Boh sa stal
¢lovekom.'

Tymito a podobnymi slovami, obdarovany charizmou reci a pisan¢ho slova,
sa prihovaral Jozef Lescinsky réznorodym slovenskym posluchadcom, a to nielen
v chramoch vychodného Slovenska, ale aj v zadymenych kaviariiach ¢i univerzitnych
poslucharnach, aby, ako vravieval, ,,urobil ztradicného slovenského krest'ana
premyslajuceho a hlboko kultirneho veriaceho ¢loveka®.

Obl'ubenymi prostriedkami, ktoré pri tom vyuzival, boli Biblia a literatira.
Vyznal sa v nich a vedel nimi majstrovsky ,,zonglovat*. Biblické state zaujimavo
interpretoval volnymi citatmi a naraciami z literarnej klasiky. Casto spominal G. K.
Chestertona, V. Huga, Ch. Péguyiho a mnohych inych. S velikanmi svetovej spisby
vstupoval do kritického dialogu aj za pomoci Pisma. K Biblii a literature mal blizko
od detstva, ako aj v obdobi kiiazského a pedagogického ti¢inkovania i v poslednych
ditoch Zivota.

Jozef Lescinsky sa narodil v roku 1955, pochadzal z obce Chminany pri
Presove. Za kiiaza bol vysviteny v roku 1981 za Roznavsku diecézu. V rokoch 1990
— 1993 absolvoval licenciatske studium biblickej teoldgie na Papezskej Gregorovej

! LESCINSKY, Jozef: Sucasné krestanstvo — medzi rutinou a prebudenim, Verbum
(1/2008), 1-4.
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univerzite v Rime. Bol jednym z prvych absolventov postgradualneho teologického
studia v Rime, ktory sa vratil na Slovensko po pade socializmu, aby zacal prednasat’
biblické discipliny najprv v obnovenom Knazskom seminari a na Teologickom
institate v SpiSskej Kapitule a neskor v Kosiciach. Ucebnice vydané Knazskym
seminarom sv. Karola Boromejského Proroci Izraela: Uvod do literatiiry
a spirituality biblickych prorokov (2007) a Mudrost' v Izraeli (2008) st v printovej
podobe spracovanymi prednaskami s interdisciplinarnym presahom do filozofie,
politiky, literatiry a umenia, ktorymi nadchol pre Studium biblickych vied viacerych
svojich Studentov.

V rokoch 1996 — 1999 viedol Katolicke biblické dielo vo Svite. Popularizacia
Svétého pisma mu bola blizka. Od navratu z Rima zrealizoval po Slovensku viacero
pozvanych prednasok, vystipeni na roéznych forach, na ktorych popularizoval
biblickil kultiru. Priestorom na S$irenie biblického posolstva bol i Casopis pre
krestanska kultiru Verbum, ktorého bol séfredaktorom do roku 2015, ako aj
obl'ibena a viackrat vydana zbierka eseji pod nazvom Perlovy nahrdelnik (prvé
vydanie v roku 2001). Pri prilezitosti 60. vyrocia zaloZenia vydavatel'stva a Casopisu
Verbum napisal, ,,aby sme vzdy rozpoznali Bozie pdsobenie v dejinach, ako to
robievali starozdkonni proroci, a to aj mimo hranic Cirkvi‘?.

V roku 2004 publikoval svoju dizertatni pracu Dynamicka antropologia
Biblie ahabilitacnt pracu Rut, obhajené na Katolickej univerzite v Ruzomberku.
Obidve prace maju spolo¢nu Crtu antropologického optimizmu, vlastnu aj charakteru
jeho osobnosti. Za profesora bol menovany v roku 2010 a az do dochodku prednasal
na Pedagogickej fakulte Katolickej univerzity v Ruzomberku. Medzi jeho
najvyznamnejsie dielo patri takmer 500-stranova publikacia Hermeneutika: Kratky
nacrt dejin interpretacie (2013). V jej ivode sa vyjadril, ze

nema iny ciel’, nez panoramatickym spdsobom nahliadnut’ na sposoby,

akymi sa v dejindch myslenia pristupovalo k vykladu slova

v nespocetnych nabozenskych, filozofickych a literarnych textoch,

k $pecifikicii ich zmyslu a k interpretacii myslenia a Zivota vobec.?

Na konci Roka Bozieho slova, dia 30. 9. 2020, bol na Teologickej fakulte
Katolickej univerzity v Ruzomberku, kde bol aj vedicim Katedry historie
a biblickych vied, na navrh Centra pre $tudium biblického a blizkovychodného sveta
v Kosiciach oceneny pamitnou medailou. Udialo sa to pocas medzinarodnej vedecke;j
konferencie pod nazvom Otvdral nam Pisma. Tieto slova emauzskych ucenikov

2 LESCINSKY, Jozef: Sestdesiat rokov od zalozenia Verbumu — vydavatelstva
a Casopisu pre krestansku kultaru, Verbum (2006/6), 9.

3 LESCINSKY, Jozef: Hermeneutika. Krdtky ndacrt dejin interpretdcie, Ruzomberok:
VERBUM - Vydavatel'stvo KU, 2013, 9.
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(porov. Lk 24,32) dobre vystihuji aj vd’a¢nost’ mnohych l'udi, ktorym prof. Jozef
Lescinsky s nadSenim otvaral Pisma.

Robert Lapko

Teologicka fakulta v Kosiciach

Katolicka univerzita v Ruzomberku

Hlavna 79/89

040 01 Kosice

Analyticka bibliografia ku Knihe

Deuteronomium

Analyticka bibliografia ku Knihe Deuteronomium (AnaBiDeut) je vysledkom
dlhoro¢ného spracovavania informacii o odbornych Stadiach ku Knihe
Deuteronomium. Tvorcami analytickej bibliografie st svetoznami odbornici na
Knihu Deuterondmium, prof. Norbert Lohfink, SJ a prof. Georg Braulik, OSB.
Databaza je od marca 2021 volne pristupnd na internete prostrednictvom adresy:
www.anabideut.biblica.sk/.

Samotné Statistické udaje naznacuju, ze tu ide o monumentalne dielo.
AnaBiDeut v case jej uzavretia v oktobri 2019 obsahovala 15 353 spracovanych
vedeckych publikacii od 6715 autorov.

AnaBiDeut umoznuje rychle hl'adanie a exportovanie nazvov vyskumnych
studii o Knihe Deuteronomium. Okrem nazvov publikacii databaza poskytuje aj
nasledujuce udaje:

* biblické miesta suvisiace s nazvom $tudie,

= klucové slova, ktoré stidia spracovava,

» informacie o literarnom zanri §tadie (napr. komentar), o metode (napr.
textova kritika), o spracovavanej oblasti (napr. deuteronomické historické
dielo).

AnaBiDeut umoznuje najst’ nielen ndzvy publikécii s uvedenymi informéciami,
ale aj hl'adanie v opa¢nom procese. Vyhl'adava publikacie, vychadzajtc z biblickych
miest ¢i zo spomenutych kategorii. Vysledky hl'adania sa daju zoradit’ do zoznamu,
tento exportovat’ a ulozit’ vo vlastnom pocitaci. Prirodzene je mozné aj jednoduché
hl'adanie v pripade, Ze je znama iba Cast’ ndzvu ¢i len meno autora, alebo iba biblické
miesto zaujmu Studia.

V enormnom pocte zverejnenych novych §tadii v poslednych desatrociach
umoznuje AnaBiDeut rychlu orientaciu a selekciu informacii nepostradatel'nych pre

Studia Biblica Slovaca
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vedecku ¢innost’. Setri &as a sily hlavne na zaiatku vedeckého vyskumu. Databaza
obsahuje informacie do r. 2018.

Miroslav Varso

Spolocenskovedny ustav CSPV SAV

Karpatska 5

040 01 Kosice
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