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Interpretacia vyrazu Azazel v obrade vyhnania capa

v Lv 16 a jeho neskorSia recepcia

Miroslav Hostovecky

Uvod

Den zmierenia (782 0v) je dolezity kajuci sviatok zidovského liturgického
roka slaveny desiateho tisri (koniec septembra/zaciatok oktobra). Tento deni bol
charakteristicky osobitnymi obetami a obradmi na pripomenutie hriechov Izraela.
Predpisy pre tato slavnost’ su dané Mojzisovi od Boha a opisané najmi v Lv 16,
ale aj, hoci kratsie, v Lv 23,27-32 a Nm 29,7-11. Pre Gplnost treba spomenut’ aj
dalSie texty mensieho vyznamu, menovite Lv 25,9 a Ex 30,10.

Levitikus 16 obsahuje problematicky vyraz 58w (,,Azazel*; porov. Lv
16,8.10.26) v kontexte predpisov tzv. obradu vyhnania capa (vv. 7-10.20-22.26).
Vlozenim ruk ,,uvali“! Aron na capa hriechy ludu, pri¢om ich vyzna uréenou
formulou. Cap je potom za sprievodu vybranej osoby vyvedeny do puste.

Vyznam vyrazu MR, ktory sa v Starom zékone vyskytuje len Styrikrat,
ato vzdy iba vLv 16 (vv. 8.10.10.26), je stile predmetom debat a medzi
biblistami nie je v tejto zaleZitosti zhoda. TaZkosti st spdsobené najmé spdsobom,
akym je tento hebrejsky vyraz prelozeny v LXX. Odlisnosti vsak nachadzame aj
v inych textovych verziach, ¢o so sebou nasledne prinasa aj odlisné vyklady
predmetného vyrazu, ako aj samotného obradu vyhnania capa.

V prispevku budeme Studovat’ vyraz Azazel i samotny obrad vyhnania
capa v kontexte obradov Diia zmierenia v Lv 16 ajeho neskorSiu recepciu
v postbiblickych a mimobiblickych pramenoch, ako aj v niektorych dielach
krestanskych autorov prvych storo¢i. Na zdklade argumentécie viacerych
autorov predstavime jeho mozntl interpretaciu.

' Vyraz pouzity v Slovenskom ekumenickom preklade, Lv 16,21.
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156 Interpretacia vyrazu Azazel v obrade vyhnania capa v Lv 16 a jeho neskorsia recepcia

1 Vyraz Azazel v obrade vyhnania capa v Lv 16

Pre vstup do problematiky sa najskor strucne pozrime na samotny obrad
vyhnania capa. Verse, ktoré o iom hovoria, nenasledujt po sebe, ale objavuju sa
postupne v ramci Bozich inStrukcii MojziSovi. Ak vezmeme do tivahy obsah
jednotlivych verSov, ako aj vyskyt vyrazu 5R1p, mdzeme vychadzat’ z textu Lv
16,5.7-10.20-22.26.

Okrem inych zvierat na obety prijme Aron od izraelskej pospolitosti
dvoch capov ,,na obetu za hriech® (nXvnY, v. 5; porov. Lv 9,3; 4,14; Nm 15,24).
Z d’alSieho priebehu obradu vyplyva, Ze iba jeden z capov bude obetovany,
pricom druhy bude postaveny ,,pred Pana“ (porov. Lv 16,10) a potom poslany
Azazelovi (porov. Lv 16,10.21). Vyraz nXvn je zvoleny pravdepodobne pre
vyznacenie funkcie prvého capa. Milgrom sa domnieva, Ze moze ist' o snahu
knazskych autorov o integraciu povodne pohanského obradu do obetného
systému Izraela®.

Oba capy su postavené ,,pred Pana“ (porov. Lv 16,10) pri vchode do
stanku zjavenia aobrad pokracuje losovanim. Pouzitie slovesa jni spolu
s podstatnym menom ,,16s* nie je zvy&ajné, takisto i plural m5 1. Pravdepodobne
sa nemysli na hadzanie 16sov, ale skor sa poukazuje na ¢innost’, pri ktorej sa dva
16sy kladu fyzicky na dve zvierata pre ich rozligenie®. O tom sved¢ia aj moderni
zidovski komentatori na zaklade Misny: dva capy boli postavené pred velknaza,
jeden po jeho pravici, druhy po lavici. Do urny vlozili dva disky s prislusSnym
oznacenim ,,pre PANA* a ,,pre Azazela“. Velknaz vlozil do urny obe ruky sucasne
a nasledne vytiahol jeden disk pravou a druhy I'avou rukou a polozil ich na hlavy
zvierat. Bolo povazované za priaznivé znamenie, ak disk ,,pre PANA® skoncil
v jeho pravej ruke (porov. m. Yoma 4,1)*. Taktiez vo v. 9 ,,Aron prinesie capa,
na ktorého padol [6s pre Pana“.

Pokial’ ide o vyraz Azazel, tento je tradi¢ne chapany ako vlastné meno
blizsie neurdenej entity’, o &om by svedCilo aj velké zadiatoné pismeno

2 Porov. MILGROM, Leviticus, 1018.

3 Podstatné meno 5713 ,,16s* sa nachadza aj v Joz 18,11 a 19,10, kde viak nadobuda
vyznam ,,tahat’ 16s“. V nasom texte je viazané s predlozkou 5p. Sloveso 15y spojené s touto
predlozkou vo vSeobecnosti nadobtida vyznam ,klast’ na“ (porov. BDB, 5927; porov. Nm
19,2); porov. PAXIMADI, Levitico, 204-205.

* Porov. BLACKMAN, Mishnayoth, 288-289, BAMBERGER, The Torah, 165.

5 Pozri dalej: 2.6 Azazel ako vlastné meno.
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Miroslav Host'ovecky 157

v najrozli¢nejsich prekladoch. Azazel je postaveny do opozicie voci PANOVI.
Tomuto chéapaniu vsak nezodpoveda preklad LXX. Ako sa domnieva Wevers,
prekladatel’ o identite Azazela ako osobnej entity nevedel, avSak zo samotného
ritudlu vyplyva, ze druhy cap bol vyhnany do puste. A tak situdciu riesi
neologizmom émomopmaiw, ,,poslanému® (porov. Lv 16,8 LXX). Aj Vulgita
(rovnako i Vetus Latina) preklada tento problematicky vyraz analogicky k LXX
ako capro emissario, teda ako veobecné podstatné meno’. Dalsiu textovi
odlisnost’” nachadzame v niekol’kych rukopisoch Samaritanskeho Pentateuchu:
vo verSoch 8 a 10 je poradie pismen v slove 21R1p5 zamenené, a tak sa objavuje
zapis Hxmy5®. Takyto zapis nachadzame aj v niektorych kumranskych zvitkoch,
ale tomuto problému sa eSte budeme venovat’ neskor.

Druhy cap je postaveny zivy pred Pana ,,na zmierenie pre neho* (¥9y, Lv
16,10). Je problém urcit,, na zmierenie pre koho sluzi tento cap. Podstatné mena,
na ktoré sa tento sufix tretej osoby moze vztahovat, su dve: PAN alebo Azazel.
LXX preklada hophal Tny” ako otycel, a tym stavia do pozicie subjektu Arona.
V kone¢nom dosledku sa tento sufix tretej osoby moze vztahovat’ aj na Arona,
aviak tato moznost je vylicena z kontextu, lebo sa pise, Ze hriechy Arona st
zmierené obetou byka (porov. v. 6)°. Zo zrejmych dovodov mozeme vylicit’ aj
PANA, pretoze nemdzeme uvazovat’ o zmiereni v prospech Boha. Ostava Azazel,
a teda cap vyhnany do puste ma sluzit’ na zmierenie pre Azazela. Tejto moznosti
sa budeme venovat neskor.

Pokial’ ide o druhého capa, nejde v pravom zmysle slova o obetu, pretoze
na fiom nie su vykonané ziadne z obvyklych obetnych praktik. Podl'a Lv 16 nie
je ani len zabity. Je nepravdepodobné, ze by tento cap sluzil ako zastupna obet’
za Izrael, lebo cap nie je zabity namiesto hrieSnikov. Takato zastupna obet je
pritomna skor v ostatnych obetovanych zvieratich!®. V kazdom pripade tu
stojime pred d’alsim problémom, ktory je vsak klI'icovy pre pochopenie celé¢ho
obradu vyhnania capa.

Cap je vyhnany ,,Azazelovi do puste (Lv 16,10). Sloveso v kmeni piel
N5W ma vyznam ,,poslat’ pre¢, zanechat, vypustit™ bez moznosti navratu'' (porov.

6 Porov. WEVERS, Notes, 244; LIDDELL — JONES — SCOTT — MCKANZIE, Lexicon, 213.
7 Porov. QUENTIN, Biblia Sacra, 414-417; SABATIER, Bibliorum sacrorum, 244.

8 Porov. KENNICOTT, Vetus Testamentum, 237; HIMBAZA, Leviticus, 50.

° Porov. DEIANA, 1] giorno dell’espiazione, 54.

10 Porov. PAXIMADI, Levitico, 205.

' Porov. BDB, 7971.
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158  Interpretacia vyrazu Azazel v obrade vyhnania capa v Lv 16 a jeho neskorsia recepcia

Lv 14,53; Gn 21,14). Chybajuca spojka 3, ktora by sa tu ocakavala, naznacuje
fakt, ze toto slovo je predmetom predchadzajiceho slovesa 183. To by znamenalo,
ze vyhnanie capa bola zavere¢na faza ritualu ocCistovania svityne. Funkcia
vyhnaného capa by vsak bola nahradend ocistenim svitostanku na zmierenie
hriechov Pudu (porov. v. 21)!%. Preklad LXX v tomto bode zodpovedd MT, no
grécka verzia je pozoruhodna vo zvysnej Casti: @oTe amooTelAal adToV €lg THY
amomouTy- adyaeL avTOV €ig THY Epnuoy, ,,a tak ho posle na vyslanie. Posle ho do
puste®. Deiana upozoriiuje, ze tomu by zodpovedal nasledovny hebrejsky text:
112770 108 NHwN neiph ik nHwh. Ak teda porovname grécky text s aktualnym
MT, tento sa zda byt produktom kombinacie dvoch verzii obradu: v prvej verzii
sa oznacuje ako destinacia vyhnaného capa Azazel, v druhej verzii je destinaciou
pust’. Tento fakt nabera na dolezitosti, ak vezmeme do uvahy, Ze vo vv. 21-22,
kde sa opét” hovori o destinacii vyhnaného capa, je vynechany ,,Azazel“ a ostava
iba ,,past™. Vers 10 slizi najmé v gréckej verzii ako prechodny bod, v ktorom sa
z osobnej entity stiva destindciou vyhnaného capa nejaké miesto'®. Takato
interpretacia je pritomna v rabinske;j tradicii'.

V kazdom pripade sa tu opét’ stretavame s neCakanym prekladom v LXX.
V MT sa objavuji sti¢asne SRS i 112711, a prekladatel stoji pred problémom.
Riesi ho prekladom 518195 18 NHWH pouzitim dmomoumiy, no tym nasledujice
uréenie NN2TAN vyznieva pomerne nezmyselne po eig THV dmomoumyy.
Vysledkom je pouzitie nového slovesa, ktoré moéze urcovat fraza eig ™
Gmomoumyy, a nasledne sa pouZije adroet adTdV, ,,posle ho prec“'>. Vulgita vo
v. 10 kompletne vynechava vyraz Rt a destinaciu capa ,,do puste* preklada
necakane in solitudinem namiesto in desertum, ako to robi aj LXX.

Aj vo v. 26 mame opét’ problém s prekladom vyrazu &1y, LXX ho
preklada pasivnym pricastim Tov dieotaduévov eig ddeow, ,,oddelenému pre
zmierenie®.

Pust’ (7271) je pusté miesto, ,,zem sol'nata, neobyvana“ (Jer 17,6), ktora
nikto neobyva (porov. Job 38,26). Teda zmyslom vyhnania capa do puste by bolo
jeho vylticenie z Pudského spologenstva'®. Podl'a zidovskej tradicie destindciou
capa v pusti bol utes znamy ako Bet Hadura (alebo aj Bet Chadudo). Velknaz

12 Porov. MILGROM, Leviticus, 1023-1024.

13 Porov. DEIANA, I/ giorno dell espiazione, 54-55.
14 Porov. GOLDWURM, Talmud Bavli, Yom 67b.

15 Porov. WEVERS, Notes, 245.

16 Porov. MILGROM, Leviticus, 1045.
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uviazal na hlavu capa karminovocervenu $nurku. Po ceste z Jeruzalema na toto
miesto bolo pripravenych desat’ stankov, kde bola vzdy capovi ponuknuta voda
a potrava. Ked’ sprievodca s capom dorazil na urcené miesto, rozdelil karminov(
Snurku na dve Casti: prvll uviazal capovi na roh a druhu na skalu. Potom zhodil
zviera z Utesu, a tak bolo usmrtené (porov. m. Yom 4,2; 6,6)"".

Vo v. 20 zacina opis samotného obradu vyhnania capa. Ide o capa, ktory
bol vo v. 10 urceny ako cap ,,pre Azazela“ do puste. Teraz je tento cap nazyvany
jednoducho ,,zivy*, pricom Azazel ako destinacia pre capa sa viac nespomina;
znovu sa objavi az vo v. 26, ked’ sa spomina osoba sprevadzajiica zviera von
z tabora.

Zaciatok v. 20 zdoraznuje fakt, Ze o¢istovanie sviatyne musi byt ukoncené
pred zacatim obradu vyhnania capa. Toto nariadenie je motivované tym, ze
vSetky necistoty svitostanku musia byt oCistené krvou prv, ako by ich velknaz
naloZil na hlavu tohto Zivého capa'®. Aj autor Chramového zvitku z Kumranu
predpisuje, aby bol cely obetny ritual o¢istnych obiet ukonéeny, vratane spalenia
zvyskov obetovanych zvierat (porov. Lv 16,27), prv, ako by zacal obrad
vyhnania capa'®.

Nie je vSak jednoduché vysvetlit vyznam obradu vyslania capa
v aktudlnej podobe zachytenej v Lv 16: ak uz predchadzajice obrady, teda
obetovanie bycka a capa, eliminovali necistotu a hriech, nie je celkom zrejmé,
aké hriechy a previnenia méa odniest’ pre¢ cap urCeny pre Azazela. Hypotézu,
ktor vo svojom komentari uvadza napr. Paximadi, ze predchadzajice obrady
eliminovali iba hriechy netimyselné a vyhnany cap ma niest’ hriechy vedomé®’,
poklada Deiana za nerealnu, pretoze Lv 4 s predpismi o eliminovani nevedomych
hriechov pouziva velmi S$pecificky vyraz: si to hriechy spachané niwa,
,»Z nevedomosti““ (porov. Lv 4,2.22.27). Tento vyraz celkom absentuje v Lv 16,
¢o by poukazovalo na univerzalnost’ obradu ohladom vsetkych hriechov?'.

Aron polozi obe ruky na hlavu capa. Text zdorazituje pouZitie oboch riik,
¢o je kIi¢om k pochopeniu funkcie vyhnaného capa. Nejde o klasicku obetu,
pretoze v tom pripade sa mala vkladat’ iba jedna ruka (porov. Lv 4,4.24.29).
Obrad vkladania oboch ruk ma, naopak, funkciu prenosu: vyznanim hriechov

17 Porov. BAMBERGER, The Torah, 172.

18 Porov. MILGROM, Leviticus, 1045.

19 Porov. YADIN, The Temple Scroll, 117-118.
20 Porov. PAXIMADI, Levitico, 210.

21 Porov. DEIANA, Levitico, 170.
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160 Interpretacia vyrazu Azazel v obrade vyhnania capa v Lv 16 a jeho neskorsia recepcia

Izraela st tieto prenesené na hlavu capa??, zatial’ ¢o obrad vkladania jednej ruky
indikuje obetny kontext privlastnenia obety obetujicim alebo, inak povedané,
identifikdciu obetujiceho s obetou”. V Biblii nachiddzame minimalne dva
vyskyty tohto ritu. Prvy v Lv 24,14 hovori o vlozeni ruk svedkov ruhania na
kamenovaného pred vykonanim trestu a druhy, neskorsi ritual v Knihe proroka
Daniela je v rozpravani o Zuzane, kedy dvaja starci vlozili obe ruky na jej hlavu
(porov. Dan 13,34). V oboch pripadoch nie je prenasané nic¢. Toto vlozenie ruk
vysvetluje Milgrom ako deklaraciu viny: tento ¢lovek je hoden smrti®*,

Vkladanie rak Arona je sprevadzané vyznanim previneni a hriechov
Izraela (v. 21), ktorého slova nemame v Knihe Levitikus, ale spomina ho Misna
(m. Yoma 6,2)%.

Nasledne je cap, nalozeny hriechmi 'udu, vyvedeny do puste (porov. Lv
16,22). Hoci Gplny zmysel obradu vyhnania capa je stale pomerne nejasny,
v kombinécii s ritom ocistenia svétostanku (porov. vv. 11-19) je dostatocne
zrejmy. Balentine vysvetl'uje, ze pocas sviatku Dna zmierenia izraelsky I'ud
vyznava skutoCnost, ze jeho hriechy znecistili svityiu, a tymto vyznanim sa
obnovuje schopnost’ svityne sprostredkuvat’ spojenie Bozej pritomnosti a Zivota
Izraela, zrodené v momente stvorenia. TieZ chce I'ud ocistit’ sam seba odstranenim
hriechu, ktory narusuje jeho vztah s Bohom, zalozeny na Zmluve. Z tohto
dovodu je cap ,,pre Azazela® vyhnany do puste, ktora v ritualnom svete sviatku
Dna zmierenia symbolizuje vladu chaosu a neporiadku. V prvotnej liturgii
stvorenia oddelil Boh svetlo od tmy, a tak stvoril svéty priestor, kde mohli 'udia
uskutocnovat’ ich snahu byt spravcami Bozich zamerov so svetom. Teraz teda
v novom akte stvorenia cez rituadl pozadovany Bohom v istom zmysle Izrael
znovu vytvara oddelenie svetla od tmy. Svetlo ho opét’ oslobodzuje spod moci
hriechu. A tak ako pri stvoreni, aj pri liturgii Diia zmierenia nie je chaos
eliminovany, no jeho schopnost’ kontrolovat ¢loveka moze byt limitovana
v ramci vel'kého projektu poriadku celého stvorenstva. Mozeme teda povedat,
ze obrad vyhnania capa, ktory je poslany do puste, v tejto perspektive znovu

22 Porov. MILGROM, Leviticus, 1041.

2 Porov. DEIANA, Il giorno dell espiazione, 73.

24 Porov. MILGROM, Leviticus, 1041.

% BLACKMAN, Mishnayoth, 288-289, 300-301. V ramci tohto vyznania zaznelo
jediny raz v roku aj nevyslovitelné Bozie meno JHVH z Ust vel’kniaza, priCom si kilazi a veriaci
na nadvori chrdmu kl'akli na kolen4 a padali na tvar.
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nastol'uje hranice medzi poriadkom a chaosom, vymedzené pri stvoreni. A tieto
hranice teraz robia moZnym svity Zivot v pritomnosti svitého Boha®®.

Aron podla Lv 16,21 capa ,,da uréenému muzovi vyviest do puste“.
Hapax legomenon v Starom zakone "Ny WX nam nevypoveda vel'a o povahe tejto
osoby. Zvycajne sa odvodzuje z hebrejského substantiva nyp (,,¢as) s vyznamom
,pripraveny*?’, teda iSlo by o nejakého ,,pripraveného muza“. Tento vyznam
potvrdzuje aj LXX (dvBpawmou étoipov) apreklad Vetus Latina s Vulgatou
(paratum)®®. Podl'a neskorsej zidovskej tradicie iSlo o vybraného kiaza, ktory
sprevadzal capa za (icelom ubezpetit’ sa, Ze sa nevrati (m. Yoma 6,3)%.

Podra niektorych autorov mohlo ist’ o veI'mi $pecificki osobu Zijiicu na
okraji spolo¢nosti, napr. prostititku®®, otroka, nefisti osobu ¢&i niekoho
malomocného.*! Na zéklade porovnania s podobnymi ritudlmi na zabezpedenie
oCistenia spolocenstva u Grékov, Chetitov ¢i d’alSich narodov Blizkeho vychodu
v prvom tisicro¢i pred Kr.*2, mohlo ist’ aj o kriminalnika, ktory si takto mohol
vysluzit’ oslobodenie od trestu za svoj zloCin. Uréena osoba v Lv 16,21 sa mohla
vratit’ do tabora potom, Co si vycistila Saty a absolvovala ritualny kapel” (porov.
Lv 16,26). Ked’ze efektom ritudlov Diia zmierenia bolo eliminovanie vsetkych
hriechov Izraela, bol zbaveny aj svojho hriechu®>.

2 Rozne interpretacie vyrazu Azazel

Napriek opisu a ¢iastocnému vysvetleniu obradu vyhnania capa v rdmci
Dna zmierenia ostava tento ritual stale pomerne nejasny. Je to do velkej miery aj
pre rozlicné zéapisy vyrazu Azazel v roznych textovych verziach. Ide o vSeobecné
pomenovanie, akym ho chape LXX alebo Vulgata, alebo o vlastné meno osobne;j
entity, ako ho chépu rozlicné moderné preklady a podl'a vsetkého aj MT? A islo

26 Porov. BALENTINE, Levitico, 166-167.

27 Porov. BDB, 6261.

28 Porov. QUENTIN, Biblia Sacra, 416; SABATIER, Bibliorum sacrorum, 245.

2 Porov. BLACKMAN, Mishnayoth, 301.

30 Porov. MALUL, "Ny WR, 440-441.

3 Porov. WESTBROOK — LEWIS, Who Led the Scapegoat, 421-422. Takéto osoby by
boli idealni kandidati na danu ulohu, pretoze boli zvyknuti zit mimo spolocenstvo, ¢asto
priamo na pusti, a tak nemusel riskovat’ pomerne nebezpecnti cestu niekto zo spolocenstva.

32 Porov. MALUL, "Ap WK, 439; WESTBROOK — LEWIS, Who Led the Scapegoat, 420-
421. V tychto ritudloch sa pouzivalo nejaké zviera, podobne ako v obrade Lv 16, no nositel'om
hriechov mohla byt’ aj osoba samotna.

33 Porov. WESTBROOK — LEWIS, Who Led the Scapegoat, 422.
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by v tom pripade o meno bozstva ¢i démona alebo skor o geograficky termin?
Nézory biblistov sa v tomto lisia. Uvadzame prehl’ad najcastejSich interpretéacii
tohto vyrazu.

2.1 Azazel ako ,,vyhnany cap“

(13

Hebrejsky vyraz 51819 mozeme interpretovat’ ako spojenie slov 19, ,,cap
a R, ist prec“. Zda sa, ze LXX preklada vyraz tymto sposobom (16 dmomopmaic,
,tomu, ¢o ide pre¢, je vyslany*)**. Podobne preklada aj Vulgata (caper emissarius,
,vyslany cap®). Vyraz amomoumalog nas privadza k slovesu méumw, ,,posielam®,
no je odvodené priamo od moum, ,sprievod, doprevadzanie* a od méumog,
»sprievodca, ten, ¢o sprevadza“. Tento vyraz nachadzame v gréckej literatare
vztiahnuty na antropické entity ako atribt pre daipoves. Je mozné, Ze toto
ovplyvnilo prekladatelov LXX.

V linii tejto interpretacie je i biblistami vel'mi Casto pouzivany vyraz
»scapegoat™ (,,escape-goat”) v anglickych prekladoch a komentaroch Knihy
Levitikus, ktory sa po prvy raz objavuje v anglickom preklade Williama
Tyndalea v 16. storo¢i*®. Tento preklad zdoraziuje fakt, Ze tento cap nie je
obetovany, ale je to cap, ktory unika (angl. escapes) pred usmrtenim ako obet’
ritualu, na rozdiel od toho, ktory je zabity pri obete?’.

2.2 Azazel ako geograficky termin

Uz Ciastocne spomenutd rabinska interpreticia chape vyraz DRy vo
vyzname ,,tvrdy a drsny* s odkazom na miesto, kde bol vyslany druhy z dvojice
capov. Této idea je zalozena na vyraze 13 IR (Lv 16,22), ,,skalny zraz*, podla
Targumu Pseudojonatan a inych, a na jeho etymologii zaloZzenej na arabskom
vyraze, ktory sa da prelozit’ ako ,,drsnd zem*?®,

S touto interpretdciou operuje Driver, podl'a ktorého HINIY znamena
»clenité skaly, zraz“. Svoj vyklad zaklada na postbiblickych pramenoch (Misna,
Targum, Prva kniha Henochova), podl'a ktorych je destinaciou vyhnaného capa
17N N2 (,,Clenité miesto®), lokalita dnes stotoznovana s Bet Hadura, skalnatou

34 Porov. BALENTINE, Levitico, 164.

35 Porov. DEIANA, Azazel, 19-20.

36 Porov. BALENTINE, Day of Atonement, 43.
37 Porov. DoOUGLAS, The Go-Away Goat, 121.
38 Porov. MILGROM, Leviticus, 1020.
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terasou v pusti asi 20 kilometrov na vychod od Jeruzalema. V tomto pripade je
vysvetlenie urcenia jedné¢ho capa ,,pre PANA* a druhého ,,na ¢lenité miesto*
(chapané ako proprium) jednoduché: prvy cap je obetovany Panovi a druhy je
odprevadeny do puste na miesto zvané Azazel, kde umiera, pricom na sebe nesie
viny Izraela®.

2.3 Azazel ako ,,silny BoZi“

Dalsia rabinska interpretacia vidi vo vyraze Azazel aliziu na potrestanie
anjelov Uzzu a Azaela, ktorych mena st etymologicky podobné tomuto vyrazu®.
O tychto padnutych anjeloch sa eSte zmienime. Vyraz Azazel by mohol byt
odvodeny z koretia 1y, , byt silny*“ a 9, ,,Boh*, a znamenal by ,,silny Bozi*. Tato
tedria nachadza podporu aj v niekol’kych hexaplarnych fragmentoch gréckeho
prekladu Aquila, kde je namiesto amomoumaiog (vv. 8.10) preklad xexpatatwyévoy,
médiopasivne participium perfekta od xpataiéw, ,,posiliiujem®, a teda ,,ten, ktory
je silny“*!. Iné kodexy uvadzajh xexpatyuévos, médiopasivne participium perfekta
od xpatéw, ,som silny, vladnem®, ktoré vsak v médiopasive nesie vyznam ,,mat’
v moci, ovladnut***. V tomto kontexte by bol Azazel niekym, kto bol porazeny
PANOM™.

V takomto pripade by Azazel mohol byt identifikovany s kanaanskym
bohom Mot, ako navrhuje Tawil. V knazskych textoch Knihy Levitikus mohol
byt tento pohansky boh umenseny na démona a jeho meno preslo metatézou, aby
sa zahalila jeho démonicka ¢i nadprirodzena povaha*.

2.4 Azazel ako ,,uplné odstranenie“
Tato menej rozSirena interpreticia spociva v tedrii, Ze vyraz DR je

kontrakciou vyrazu 91919 a znamena ,,uplné odstranenie®, pricom ma ist
o odvodeninu z aramejského korefia 51p, ,,odstranit™, intenzifikovanti duplikaciou

39 Porov. DRIVER, Three Technical Terms, 97-98.

40 GOLDWURM, Talmud Bavli, Yom 67b%.

4! Porov. DEIANA, Levitico, 166. Zmienené fragmenty st datované az do 7. — 14.
storoCia. Podobné vlastné meno sa nachddza v 2Krn 31,13 (3amy); porov. PANCZOVA,
Greécko-slovensky slovnik, 738.

42 Porov. PANCZOVA, Grécko-slovensky slovnik, 739.

43 Je vhodné spomenut’ aj svedectvo Peity, ktord uvadza na danom mieste teoforické
meno zlozené z vyrazov ,,byt silny* a ,,Boh*; Porov. DEIANA, Azazel, 17-20.

4 Porov. TAWIL, ‘Azazel, 58.
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5. Teda vyraz 5w1p5 vLv 16 by znamenal ,,pre Uplné odstranenie (viny/
hriechov)*“*.

Idea je jasna: pocas obradov sviatku Dia zmierenia st odstranené vsetky
hriechy a necistoty Izraela. Tieto hriechy su symbolicky vynesené von z tabora

na pusté miesto, aby sa nemohli vratit' k Tudu®’.
2.5 Azazel ako forma metatézy

Janowski a Wilhelm sa domnievaju, ze ritual vyhnania capa ,,pre Azazela“
je odvodeny z obradov tradicie juznej Anatolie a severnej Syrie, v ktorych
zvierata (osly alebo vtaky) boli pouzité ako nahrada I'udi pre upokojenie hnevu
bozstiev magickym spdsobom. Tito autori tvrdia, Ze IR je metatéza vyrazu
5RMY a znamena ,,Bozi hnev*, z 1Y (,,hnev*) a & (,,Boh*)*’. De Roo navrhuje
¢itat’ tato metatézu ako ,,vel’ké rozhnevanie sa Boha“*®.

Tato hypotéza je podporend niektorymi verziami Samaritanskeho
Pentateuchu a niekol’kymi fragmentmi kumranskych zvitkov. V. Chramovom
zvitku (2. stor. pred Kr.), ktory hovori aj o Dni zmierenia, je v stipci XXVI
spominany ,,cap poslany Azazelovi na pust* (riadky 12 — 13). Text je kombinaciou
Lv 16,21 a Lv 16,26. Dolezité je vsak poradie pismen, ktoré je odlisné od MT:
Hrmy 49

Je to rovnaké poradie pismen, aké nachadzame na zvitku obsahujucom
Peser o Azazelovi a anjeloch>®. Obsahuje rozpravanie o padlych anjeloch, ktoré
pravdepodobne cirkulovalo v kumranskej komunite.

2.6 Azazel ako viastné meno

Posledna z relevantnych hypotéz povazuje vyraz DRI za vlastné meno
nejakého bozstva ¢i démona. Je to dominantnd interpreticia v midrasoch,
datovana do prvotného postbiblického obdobia (3Hen 4,6; Ibn Ezra, Ramban).
Tento vyklad je zaloZeny na paralelnej Struktare v Lv 16,10, kde je prvy cap

4 Porov. DE R00, Azazel, 234.

46 Porov. WENHAM, Purity, 383.

47 Porov. JANOWSKI — WILHELM, Der Bock, 109-1609.

48 Porov. de R0O, Azazel, 235-241.

4 Porov. YADIN, The Temple Scroll, 116-118.

50 4Q180; DJD V, 180,1.7. Na prehibenie problematiky pozri: HOENIG, The New
Qumran Pesher, 248-253.
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uréeny pre PANA a druhy S5, Lamed auctoris naznatuje meno vlastnika,
a teda Azazel je vlastné meno nejakej osobnej entity'.

Cap urceny pre Azazela je vyhnany do puste, ktora je Casto v Biblii
popisovana ako sidlo prebyvania démonov (porov. Lv 17,7; 1z 13,21-22; 34,11-
15; Tob 8,3; Mt 12,43)%,

Napriek znacnej podobnosti ritov unarodov starovekého Blizkeho
vychodu™ a obradu vyhnania capa v Lv 16 vyslovuje Milgrom ideu, Ze v mysleni
Izraelitov Azazel nepredstavuje ani osobu, ani démona, pretoze knazski pisatelia
Knihy Levitikus sa snazili zbavit tento vyraz akéhokol'vek démonického vplyvu®*.

3 Azazel v postbiblickych a mimobiblickych pramerioch

Ako sme uz hovorili, vyraz 5181 sa v hebrejskej Biblii vyskytuje jedine
v Lv 16. Avsak nie je taky zriedkavy v apokryfnej ¢i rabinskej literatare. Isté
paralely s obradom vyhnania capa mozeme najst aj unarodov starovekého
Blizkeho vychodu.

3.1 Azazel v apokryfnej a rabinskej literatiire

Prvy z apokryfov, relevantnych pre nasu problematiku, je Apokalypsa
Abrahdma. Tato je nateraz zachovana iba v staroslovienskom preklade zo 14. —
16. stor. a je podl'a vacSiny odbornikov napisana pdvodne v hebrejcine na konci
1. stor. po Kr. (opisuje pad Jeruzalema v r. 70)>.

V dochovanych rukopisoch je Azazel opisovany ako démon — pokusitel’.
Figuruje aj vo vizii pokusania Adama a Evy v raji (porov. ApocAbr 23,4-11)
a jeho démonicky charakter je evidentny. Miestom jeho prebyvania je podsvetie
(porov. ApocAbr 14,4-6). V kapitole 13 (vv. 6-9.11-14) sa dozvedame, ze skrze

31 Porov. MILGROM, Leviticus, 1020; porov. GESENIUS, Grammar, 129 c.

32 Porov. DE R0O, Azazel, 234.

33 Pozri d’alej, cast’ 3.2.

34 Porov. MILGROM, Leviticus, 1021; Carmichael ide eSte dalej a argumentuje, Ze
obrad vyhnania capa je Cisto izraelského povodu, vyhlaseny ako prikaz Mojzisa. Podl'a neho
odkazuje na epizodu s Jozefom a jeho bratmi, ktori sa snazili byt ospravedlneni za svoju
agresiu voci bratovi. V ramci svojej ,,obhajoby* zabili capa, aby vyvolali dojem, Ze Jozefa
zabila diva zver, a tak preniesli svoju vinu na zviera. Svoju domnienku opiera o Knihu Jubilei
a diela Maimonida, ktoré¢ hovoria, ze Deni zmierenia bol ustanoveny na zmierenie agresie
Jozefovych bratov vo¢i nemu. Porov. CARMICHAEL, The Origin, 167-182.

55 Porov. RUBINKIEWICZ, Apocalypse of Abraham, 681-683.
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Azazela priSlo na svet zlo, pokuSenie a nestastia na l'udi, ktori ziju hriesne.
Abraham je vSak spravodlivy a ,,poruSenie, ktoré bolo na fiom, preslo na teba
(Azazela)“ (porov. ApocAbr 13,14)%.

Takyto opis Azazela je podobny opisu vodcu padlych anjelov zndmeho
ako Satan, Beliar a pod®’. Zd4 sa, Ze Apokalypsa Abrahamova odkazuje na tato
zakladnt koncepciu, pricom pouziva meno Azazel. A teda Azazel nie je iba jeden
z padnutych anjelov, ale priamo ich hlava. Rozlicné mena oznacuju toho istého
démona’®.

Navyse tu vnimame jasny odkaz na obrady Dna zmierenia. Porusenie
z Abrahama, ktory je praotcom izraelského naroda, preslo na Azazela, ktorého
predstavuje vyhnany cap®’.

Druhy apokryf, Prva kniha Henochova, bola doneddavna zndma najmé
vdaka gréckej a etiopskej verzii, dnes vsak toto dielo pozname lepsSie vd’aka
dokumentom z Kumranu®. Fragmenty objavené v Kumrane, obsahuju aj ¢asti,
v ktorych sa spomina Azazel. Je vel'mi zaujimavé, Ze zapis tohto vyrazu podlieha
urcitej evolucii. V najstarsich fragmentoch (4QEn?) je 580p, potom v 4QEn® Hxwy
(,Boh urobil®). V dalsich fragmentoch, ktoré sa pokladaju za komentare
k rozpravaniu o pade anjelov (4Q180 a 4Q181) je zapis vyrazu H81y, rovnako
ako v Chramovom zvitku, niektorych verziach Samaritanskeho Pentateuchu,
a zhodne s prekladom Aquila as PeSitou. Podoba vyrazu v najmladsich
fragmentoch je rovnaka ako v masoretskom texte, teda Sty ©!.

Vyraz Azazel sa objavuje v rozpravani o Semjazovi (kap. 6 a 7) v druhe;j
casti 1Hen, v ktorom je Semjaza na Cele rebélie jeho vojska anjelov, ktori zili
spolu so zenami l'udi, tie rodili obrov a zaplnili zem (porov. 1Hen 6,1-2.7-8).
Zakladom rozpréavania je evidentne stat’ Gn 6,1-4%,

Nasledne je Azazel opisany ako ten, kto ucil I'udi vyrabat’ mece, noze
a iné zbrane a nastroje z kovu, ako aj Sperky (porov. 1Hen §,1-2). Rozmohol sa
hriech l'udi, a preto boli anjeli potrestani: Azazel ma byt sputany Rafaelom

36 Porov. RUBINKIEWICZ, Apocalypse of Abraham, 695.

37 Porov. TWELFTREE, Demoni, 312-317.

58 Porov. GRABBE, The Scapegoat Tradition, 157-158.

59 Porov. ORLOV, Demons, 617-618.

% Bolo objavenych mnoho aramejskych fragmentov, ktoré tvorili minimalne 11
ucelenych manuskriptov z 2. — 1. stor. pred Kr. Na zdklade lexikalnej a ortografickej analyzy
sa za dobu vzniku diela poklada 3. stor. pred Kr. Pozri. ISAAC, 1 Enoch, 6-8.

¢! Porov. DID V, 77-80, pl. XXVII, pl. XVIII; MILIK, The Books of Enoch, 70-77,
139-163, 313-314, 340-343; DEIANA, Azazel, 22.

%2 Porov. HELM, Azazel, 218.
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a zvrhnuty do priepasti v pusti. Na neho ma navfsit’ Spicaté a ostré kamene a ma
ho pokryt temnota. Zem ma byt uzdravena, pretoze bola porusena ucenim
a konanim Azazela, ktorému ma byt pripisana vsetka vina (porov. 1Hen 10,4-8).

Padli anjeli sa kajali za svoju vinu a poziadaju Henocha, aby pre nich
napisal ziadost’ Panovi o odpustenie ich hriechov (porov. 1Hen 13,4), pretoze pre
svoj hriech s nim nemohli hovorit’, ani k nemu pozdvihnit' o¢i (porov. 1Hen
13,5). Henoch skutocne takuto ziadost’ napiSe (porov. 1Hen 13,6) a Boh mu
odpovie vo sne (kap. 14 — 16), ze pre svoj hriech, ktorym anjeli porusili svet, s
odsudeni a nebudu mat’ viac pokoja. Henoch sa vracia k anjelom, nachadza ich
v placi a odkazuje im, Zze Boh ich napriek pokaniu odsudil definitivne (porov.
1Hen 16).

Pravdepodobne ten isty mytus obsahuji 1Hen 18 a 19. Anjel Uriel
sprevadza Henocha na dlhej ceste po podsveti a prichadzaju na pusté miesto, na
koniec neba a zeme, kde sa nachadza vizenie ,,hviezd a nebeského vojska“
(porov. 1Hen 18,14), ako vysvetluje Uriel. Tieto hviezdy porusili Panovo
prikazanie a on ich za to uvéznil. A Uriel dodava, ze sem budu predvedeni anjeli,
ktori spali so Zenami (porov. 1Hen 19,1)%.

Vidime podobnost’ medzi oboma mytmi. Hoci v prvej verzii sa hovori
o anjeloch a v druhej o hviezdach, pravdepodobne ide o dva varianty toho isté¢ho
mytu®,

Ide teda o mytus, ktory rozprava o potrestani nebeskych entit (anjelov
alebo hviezd), ktori su potrestani na pusti naveky ¢i na isty cas. Postava Azazela
v 1Hen sa ukazuje ako koren zla vo svete (kap. 6 — 10) a symbol, ktory ho
reprezentuje, je hviezda (kap. 16 — 19)%.

Grabbe namieta, ze meno Azazel (Asael, 1Hen 6,7; so samech alebo aj
sin) nie je identické s Azazelom v Lv 16, hoci isté paralely pritomné si: podobnost’
mien Asael a Azazel, potrestanie v pusti, pripisanie hriechu Asaelovi
a Azazelovi, ocistenie zeme ako vysledok®. A napokon, tak ako bola vybrani
osoba pre sprevadzanie capa Azazelovi do puste (porov. Lv 16,21), tak je
vybrany anjel Rafael pre sputanie Asaela a jeho vyvedenie do puste v Dudael
(porov. 1Hen 10,4).

93V 1Hen je este viacero vyskytov mena Azazel a vietky opisuju jeho rolu padnutého
anjela, ktory chce pokusat’ I'udi. Porov. 1Hen 13,1-2; 54,1-6; 55,4; 69,2.

% Porov. DEIANA, Il giorno dell ‘espiazione, 170. Paralelné rozpravanie o sputanych
hviezdach nachadzame aj v 1Hen 21,3-6.

% Porov. DEIANA, Azazel, 25-26.

% Porov. GRABBE, The Scapegoat Tradition, 153.
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Ak by medzi potrestanim Azazela v 1Hen a vyhnanim capa v Lv 16 iSlo
o paralelu, vyvstava otazka, preco autor 1Hen stotoziiuje capa urceného pre
Azazela so samotnym Azazelom? Odpovedou podla Helma méze byt fakt, ze
vyhnany cap bol povazovany za ,,(iloZisko* zla, vizualnu reprezentacia démona®’.
Aj hebrejsky vyraz ="pw znamena tak ,.cap®, ako aj ,,démon**®. T4to skuto¢nost’
mohla ovplyvnit’ autora 1Hen v jeho vnimani vyhnaného capa ako démonicke;j
bytosti. Jestvuje tiez moznost, Ze vyraz DIRWY modzeme rozumiet ako ,,v
prospech Azazela“. Ak by sme tto interpretaciu hebrejského substantiva
s neoddelitel'nou predlozkou prijali, vyhnany cap by mohol byt chépany ako
reprezentacia Azazela samotného. Vyhnanie capa z tdbora by tak sluzilo ako
model pre vypudenie hriechu i jeho démonického zdroja®.

Vztah medzi Lv 16 a 1Hen 10,4-8 je podobny ako medzi Gn 6,1-4
a rozpravanim o Semjazovi (1Hen 6-7), pretoze obe tieto rozpravania v 1Hen
prinasaji mytické prvky, ktoré boli biblickymi autormi skryté v ramci
historizujucich tendencii. Komparativne data by podl'a Hansona naznacovali, ze
Azazel bol pdvodne viac ako len nejaka pusté lokalita, kde bol cap vyhnany. Bol
to démon, pravdepodobne poslany do podsvetia, ktory sa mohol zjavovat’ na
opustenych miestach. Na upokojenie jeho zlomyselnej povahy a uspokojenie
jeho nenasytnych chuti boli konané obete. ISlo by o isty druh mytologie, ktorou
bola tradicia Azazela v Lv 16 ovplyvnend’.

Identifikdcia Azazela vLv 16 s Azazelom v lHen ndm umoziuje aj
interpretovat’ uz spominany problematicky text v Lv 16,10: otdzkou je, na koho
sa vzt'ahuje sufix 1, a teda pre koho zmierenie ma slazit' vyhnany cap: pre Arona,
PANA alebo Azazela? Prvé dve moznosti nemaju zmysel samy osebe, a tak ostava
tretia: cap sliizi na zmierenie pre Azazela. V tomto pripade by iSlo o odkaz na
rozpravanie 1Hen 13,4-7, v ktorom padnuti anjeli na cele s Azazelom prosili
o spisanie ziadosti na ziskanie odpustenia ich viny. A teda je to azda prave pre
nich, v prospech koho je postaveny druhy cap pred PANA. Deiana konstatuje, ze
v kone¢nom dosledku by vyhnanie capa do puste mohlo byt akousi liturgickou
reprodukciou odsudenia anjelov, ktori st podl'a 1Hen sputani a viizneni v ptsti’'.

57 Porov. HELM, Azazel, 221.

% Porov. BDB, 8163.

% Porov. HELM, Azazel, 221.

70 Porov. HANSON, Rebellion, 222.
"I Porov. DEIANA, Azazel, 27.
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V Misne mame iba tri zmienky tykajuce sa Azazela, ktoré maju suvis
s losovanim medzi dvoma capmi’?. Traktat Yoma (asi 200 po Kr.) je uzitoény pre
objasnenie praxe ritualu vyhnania capa v skorSom judaizme”.

Na hlavu vyhnaného capa sa zavesila karminovocervena I'anova Snurka
(porov. m. Yom 4,2). Dva capy, pre PANA a pre Azazela, museli byt podobného
vzhladu a velkosti (porov. m. Yom 6,1). Vybrana sprevadzajuca osoba po
prichode k priepasti, ktora bola konecnou destinaciou pre capa, rozdelila
karminovu $nurku na dve Casti. Jednu Cast’ uviazala na skalu a druhti na roh capa.
Potom capa zhodila do priepasti a ten v dosledku padu zahynul (porov. m. Yom
6,6). Traktat Yoma identifikuje konkrétnu lokalitu, kam je cap vyhnany: y1777 n°a
(,,dom ostria®), ¢o je ptstna lokalita mimo Jeruzalema (porov. m. Yom 6,8)".

Hanson a Driver toto miesto stotoziiuju s Dudael v 1Hen 10,47°. Hoci
Misna neexistovala vo svojej pisanej forme v ase kompozicie 1Hen, bola
pravdepodobne znama vo forme oralnej tradicie. Na zéklade podobnych
komponentov mdézeme podla Helma usudzovat, ze mohlo existovat’ spojenie
medzi vyhnanim capa a exilom Azazela’®.

Tento vztah medzi Lv 16 a hriechom anjelov a ich potrestanim je pritomny
aj v tradicii Talmudu. V Babylonskom Talmude v traktate Yoma (67b) medzi
inymi vysvetleniami mena Azazel je uvedend aj interpretacia Rabbiho Izmaela:
,Azazel (181p) je takto nazyvany, lebo je zmierenim pre skutok Uzzu a Aza’ela
(5x1)*"7. Naviac v poznamke k tomuto vysvetleniu sa odkazuje na Gn 6,2, kde
sa hovori prave o pade anjelov’®.

Dalgie svedectvo nachadzame v Targume Pseudojonatan (Gn 6,4), kde sa
piSe, Ze Semjaza a Azael su anjeli zvrhnuti z neba (11 1991 PR S8 RN
xw)’. Dolezity je fakt, Ze zapis vyrazu Azazel je rovnaky ako v Babylonskom
Talmude (porov. Yom 67b) v druhom vyskyte vyrazu®.

2m. Yom 4,1; 6,1 in BLACKMAN, Mishnayoth, 288-289, 298-299.

3 Porov. HELM, Azazel, 224.

74 Porov. BLACKMAN, Mishnayoth, 303-304.

5 Porov. HANSON, Rebellion, 223-224; DRIVER, Three Technical Terms, 97.

76 Porov. HELM, Azazel, 224.

77 GOLDWURM, Talmud Bavli, Yom 67b?.

78 Porov. GOLDWURM, Talmud Bavli, Yom 67b%, pozn. 20.

7 CLARKE, Targum Pseudo-Jonathan, 7. Porov. MAHER, Targum Pseudo-Jonathan:
Genesis, 38.

80 Porov. GOLDWURM, Talmud Bavli, Yom 67b?.
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Targum Pseudojonatan obsahuje aj spolo¢né body s Misnou. Cap,
sprevadzany vybranou osobou, prichadza na miesto Bet Hadura, kde ho silny
vietor od Pana zvrhne do priepasti, a tak zahynie®'. Rozdiel je viak v tom, Ze tu
umiera zasahom nadprirodzene;j sily, zatial’ ¢o v Misne zasahom ¢loveka.

Na poslednti moznu podobnost’ medzi Lv 16 v Targume Pseudojonatan
a 1Hen 10 upozornuje Hanson. Nazdava sa, ze formulacia ,,... otvor pust,, ktora
je v Dudael, atam ho zvrhni“ (IHen 10,4) ma suvis s pouzitim slovesa 702
(,,poslat’, rozstiepit*) v Targume Pseudojonatin namiesto slovesa now (,,poslat™),
ktoré pouziva MT (Lv 16,22), ked’ hovori o vyhnani capa do puste. Ked’ze 2va
modze znamenat aj ,,rozstiepit’, otvorit’ dokoran“, Hanson sa domnieva, ze autor
1Hen pouzil slovnu hru s alternativnym vyznamom slov, a tak vyvolava dojem
puste, ktord sa otvara, aby pohltila Azazela®. Je zaujimavé, Ze v niektorych
akkadskych textoch sa usadzaji démoni v pusti po vyjdeni z podsvetia cez
trhlinu alebo dieru v zemi®’.

3.2 Paralely biblického ritudlu vyhnania capa a vyskyt vyrazu
Azazel na starovekom Blizkom vychode

Ak prijmeme ideu, ze Azazel v Lv 16 je ten isty Azazel, ktory sa objavuje
v 1Hen, a ze ide o anjela transformovaného v démona v dosledku trestu, mézeme
sa pytat,, ¢i sa za touto entitou neskryva nejaké bozstvo s pohanskym povodom.
Idea Starého zakona, vyjadrena v Z 96,5, hovori, Ze vietci bohovia pohanov st
démoni: mdve of Beol Tév E0vaiv daupdvia (Z 95,5 LXX). V ddsledku toho je boh
5pa transformovany na 912153, knieza démonov; o™yw (Iz 13,21) su v LXX
transformovani na datuévia, rovnako aj 0" 1w (Dt 32,17) a 13 (Iz 65,11). Rovnaku
tendenciu vidime aj v Lv 16, ked v LXX je meno Azazel nahradené inymi
vyrazmi®. V skuto¢nosti mnohé mytologické elementy, nachidzajice sa
v postbiblickej literatire, maju svoj zaklad v davnej minulosti, presnejSie
v tradiciach starovekého Blizkeho vychodu.
Obrady u Chetitov, narodov Mezopotamie apod. casto sledovali
eliminovanie nejakej formy zla z ¢loveka ¢i objektu jeho prenesenim na zviera
(baran, potkan, pes, cap) alebo aj na ¢loveka a naslednym zbavenim sa jeho

81 Porov. MAHER — MCNAMARA, Targum Pseudo-Jonathan: Leviticus, 169.
82 Porov. HANSON, Rebellion, 223; porov. BDB, 6358-6359, 6362-6363.

8 Porov. TAWIL, ‘Azazel, 48-50.

84 Porov. DEIANA, Azazel, 28.
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mrtvoly, pripadne vyhnanim zvierat'a z pribytku ¢i z mesta. Takisto mohlo byt
ucelom tychto obradov oc€istenie svityne. Tieto obrady vsak boli vzdy namierené
proti konkrétnemu, vel'mi redlnemu zlu (napr. mor, kliatba), nikdy nie na
eliminovanie vSetkych previneni 'udu, ktoré nemaji charakter démonického zla,
ako v pripade Lv 16. Takisto sa nikdy nekonali na kolektivne vyhladenie zla, ale
vzdy len v jednotlivych pripadoch. V neposlednom rade treba podotknut, ze
ritudly narodov Blizkeho vychodu zvolavali pomoc bohov, zatial' co biblicky
obrad je celkom v BoZich rukdch®. Tieto ritudly predpokladali existenciu
nejakého bozstva, ktoré musi byt uzmierené obetou, ktora na seba mor alebo iné
zlo aj preberie. Naproti tomu Azazel v biblickom obrade, hoci sa javi ako démon,
je uplne necinny. Izraeliti podla vSetkého ani nepomyslali na nejaké konanie
Azazela voci l'udu, ani na potrebu obrany proti nemu. Jediny nadprirodzeny
¢initel' v Lv 16 je Boh Izraela. Skuto¢nost,, ze v obrade sa objavuje iba motiv
nesenia, bez uzmierovania Boha alebo nejakej substitlicie, pod¢iarkuje centralne
miesto Boha v tomto rituali®.

Pokial’ ide o podobnost’ samotného vyrazu Azazel, nachaddzame ju
v kulte boha Aziza v Edesse. Deiana sa domnieva, Ze toto bozstvo mozno
identifikovat’ s biblickym Azazelom. Jeho meno ma pribuzny slovny zaklad
a znamend ,,Silny, Mocny*®’. Jeho kult bol spajany s kultom Slnka. Azizos bol
sprievodcom Slnka a stotoziiovany s planétou Venusa®®. Meno Azizos pochadza
od Syréanov. Rovnaké bozstvo nazyvali Gréci Fosforos a Rimania Lucifer. Jeho
kult bol obzvlast rozsireny v oblastiach s arabskym vplyvom, ako Nabatea
a Palmyra. Nabatejci uctievali taktiez jeho zenski podobu pod menom al-Uzza
(,,Silna, Mocna*). Vo Fenicii bola bohynou zodpovedajucou Venusi 4star, ktora
byvala nazyvana aj Astar 'azizan (,,Mocna Astar) alebo jednoducho al-’'Uzzah
(,,Mocna“)®.

Azizos byval zobrazovany ako bojovnik s kopijou v pravej ruke a so
Stitom v l'avej, pripadne ako ozbrojeny jazdec. Jeho ulohou bolo sprevadzat
karavany v pusti. Teda nebol bohom vojny, ale puste a stepi, a bol ozbrojeny,

85 Pre vypocet, opis a podrobnejsie vysvetlenie obradov pozri MILGROM, Leviticus,
1071-1079; WRIGHT, Impurity, 31-72.

86 Porov. MILGROM, Leviticus, 1076-1077.

87 Porov. DEIANA, Azazel, 28.

8 Porov. DRIJVERS, The Cult, 358. Venusa sa vd’aka svojej polohe v priestore medzi
Slnkom a Zemou vzdy objavuje pri pozorovani na oblohe kratko pred vychodom slnka alebo
kratko po jeho zapade.

8 Porov. DEIANA, 1l giorno dell ‘espiazione, 174-175.
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aby mohol lepsie branit’ putujicich pred atokmi nepriatelov®. Ako sme videli,
podl'a 1Hen Azazel ucil I'udi vyrabat’ zbrane a nastroje z kovu (porov. 1Hen 8,1).

Existuji teda mozné sty¢né body medzi Azizom a Azazelom v Lv 16.
Deiana pripomina hypotézu, ze jedna z verzii mytu o Azazelovi v 1Hen, v ktore;j
st hviezdy zvrhnuté z neba a potrestané za svoje hrieSne vztahy, bola tmyselne
zmenena z dovodu démonizacie kultu hviezd a predovsetkym kultu Venuse,
ktory mal v Palestine bohatu tradiciu a ktora bola uctievana pod menom Astarta.
Potvrdenie tohto nachadzame v Jer 44,17-18. Hoci prostredim textu je Egypt,
obsah odkazuje na kultovi prax v Jeruzaleme. Cud v iom odpoveda na prorocky
zakaz praktizovat’ kulty cudzich bohov: ,,... budeme palit' kadidlo kralovnej
neba, budeme jej liat’ napojové obety...“ (Jer 44,17)°'. Vyraz , kralovna neba“ sa
objavuje tiez v Jer 7,18 a na papyrusoch z Hermopolis. Z tychto textov vyplyva,
7e titul , kralovna neba“ je apelativ pre Astartu®?.

Teda mozeme povedat, ze tento titul v Jer 7 a 44 odhaluje kult Astarty
ako hviezdy (planéty) Venuse. Takyto kult Zenského aspektu Venuse (pod
menom al-'Uzzah, ,,Mocna®) bol rozsireny v helénskom obdobi na arabskych
uzemiach. Grékmi bola identifikovand ako Aténa a ako takd bola uctievana
v Jeruzalemskom chrame za ¢ias Antiocha Epifana®™. Machabejské povstanie
proti helenizmu a néasledné ocistenie Jeruzalemského chramu od pohanského
kultu viedlo podl'a vsetkého k démonizovaniu pohanskych bozstiev, no azda pre
ich vel’ku popularitu medzi l'ud'mi nebol ich kult uplne eliminovany. Deiana sa
teda domnieva, ze Boh Azizos sa stal padnutym anjelom s menom Azazel a ako
Lucifer prebral tilohu diabla aj v krestanstve’.

4 Krest’anska identifikacia capa pre Azazela s JeZiSom
Kristom

Postava satana v Knihe zjavenia je opisana viacerymi sposobmi. V Zjv
12,3-4.7-9 je altzia na postavu Lucifera, ¢ize ,,zornicky*“ v 1z 14,12-17, ako aj na
boj Michala a ,kniezata perzského krala“ z Dan 10,13. Neskor je satan,
nazyvany ,,drakom* (porov. Zjv 20,2), v asocidcii s prehistorickym monstrom

% Porov. DRIVERS, The Cult, 363-365.

°l Porov. DEIANA, Azazel, 31.

92 Porov. MILIK, Les papyrus, 556-564.

3 Porov. DEIANA, Il giorno dell ‘espiazione, 175-176.
% Porov. DEIANA, Azazel, 33.
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chaosu, znamym v réznych mytoch starovekého Blizkeho vychodu, a v aluzii na
Stary zakon (napr. porov. Iz 27,1)°>. A hoci v Knihe zjavenia nie je explicitny
odkaz na obrad vyhnania capa z Lv 16, Zjv 20,1-3.10 je v zjavnhom vztahu
s 1Hen 10,4-5%. Asael (Azazel) je pred odstidenim sputany (porov. 1Hen 10,4)
prave tak ako satan v Knihe zjavenia (porov. Zjv 20,2). Po stide je Asael (Azazel)
vhodeny do ,,atrob ohna, pekelného zaldra®“ (porov. 1Hen 10,13), satan je
zvrhnuty do ,,ohnivého jazera“ (porov. Zjv 20,10). Teda potrestanie satana v Zjv
20 moze byt pripodobnené k tradicii Asaela (Azazela) v 1Hen.
Grabbe hovori, ze zmienka o satanovi pre mnohych zidov v 1. stor. pred
Kr. alebo v 1. stor. po Kr., pred paddom Jeruzalema v r. 70 nevyvoldvala nutne
myslienku na Den zmierenia, no v pozadi bola tato symbolika pritomna a mohla
byt vyvoland v pripade potreby. Toto sa podl'a neho stalo v pripade Zjv 20°”.
Nikde v Novom zékone nie je cap vyhnany pre Azazela identifikovany

s JeziSom Kristom, avSak dvaja autori prvotného krestanstva, autor Barnabasovho
listu a Tertulian, takato identifikaciu prinasaju. Neprekvapi nas to, kedZze
v preklade LXX, ktory bol Bibliou prvych krestanov, nie je prelozeny vyraz
Azazel sposobom, ktory by akokol'vek navodzoval dojem nejakej démonickej
entity. Stoji vSak za zmienku, ze autor BarnabaSovho listu i Tertulian ukazuji
dobr znalost’ zidovskej tradicie:

Pocuvajte, co prikazal: ,,Vezmite dvoch peknych, podobnych capov

a obetujte ich; kiaz nech vezme jedného znich na celopalnti obetu za

hriechy*. Co urobia s druhym? ,,Ten jeden®, hovori, ,,je prekliaty. Hla,

aky je to predobraz JeziSa! ,,A naplujte na neho vSetci, prebodnite ho

a Sarlatovu vinu mu ovite okolo jeho hlavy, a potom nech je vyhnany do

puste”. A ked’ sa spravia tieto veci, ten, ¢o vyviedol capa na pust’, zlozi

vlnu a zavesi ju na ker, nazyvany ostruzina [...]. A ¢o toto znamena?

Pocuvajte: ,,Jeden je na oltari, a druhy je prekliaty* [...]. Hla, predobraz

JeziSa, ktory musel trpiet’ (Barn. 7,6-10)%%.

Dva capy st dva symboly Krista. Obetovany cap je obrazom Ukrizovaného,
zatial’ ¢o vyhnany cap sa zda byt vykresleny ako obraz Krista trpiaceho®.

Tertulidn prindSa podobnll interpretdciu na dvoch réznych miestach
svojich diel Adversus Marcionem a Adversus Judceos: oba capy predstavuji

% Porov. GRABBE, The Scapegoat Tradition, 160.

9 Porov. KOESTER, Revelation, 548-549.

7 Porov. GRABBE, The Scapegoat Tradition, 166.

%8 Vlastny preklad autora prispevku; porov. PG 2,745.
% Porov. GRABBE, The Scapegoat Tradition, 162.
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Kirista. Jeden z nich, odety do purpuru, prekliaty, opl'uty, trapeny a prebodnuty,
je vyvedeny von z mesta a ponechany osamote smrti. Druhy je obetovany za
hriechy a dany za pokrm knazom chramu a nesie na sebe znaky druhého
prichodu'®. Teda skuto¢nost’, Ze s JeziSom bolo kruto zaobchadzané (porov. Mk
15,16-20 a par.), je interpretovana v zhode so zlym zaobchadzanim s vyhnanym
capom. A d’alej JeziSova smrt’ a jeho druhy prichod st predstavené v zhode
s obetou prvého capa'’.

Autor Barnabasovho listu uvadza nezvycajnt reflexiu ohladom druhého
capa: ,,JJeden je na oltari, a druhy je prekliaty* (Barn. 7,9). A predtym: ,,«Ten
jeden», hovori, «je prekliaty» (Barn. 7,7). Ide o jasny odkaz na vyhnaného capa,
¢ize capa ,,pre Azazela“ (porov. Lv 16,8.10), ktory, podl'a BarnabaSovho listu,
reprezentuje JeziSa. Ten isty vyraz ,prekliaty (émixatapatog) sa objavuje aj
v Liste Galatanom v suvislosti s Kristom: ,,Kristus nas vykupil spod kliatby
zékona tym, ze sa za nas stal kliatbou, lebo je napisané: «Prekliaty (émxatapatog)
je kazdy, kto visi na dreve»* (Gal 3,13). Na tomto mieste robi Pavol aluziu na Dt
21,23. Je vsak tazké s istotou povedat’, ¢i autor Barnabasovho listu, ktory je
vseobecne datovany na koniec prvého storocia, mohol poznat’ Pavlove spisy. De
Roo vsak konstatuje, Ze bol prinajmensom v linii s pavlovskymi ideami'®?.

Prvotni krestania teda interpretovali Lv 16 ako prolog k centralnemu
rozpravaniu o smrti a zmrtvychvstani Jezisa Krista. Zvycajne prepdjali Den
zmierenia so svedectvom Listu Hebrejom (kap. 9-10), castou Nového zdkona,
ktora predstavuje najvyraznejsie spojenie s touto témou. Avsak List Hebrejom
vykazuje niektoré dolezité rozdiely medzi Aronom a Kristom a ich tajomstvom.
Zatial’ ¢o Aron bol hrie$nik a potreboval konat’ obetu aj sam za seba, Kristus
nemusel konat’ Ziadnu obetu za seba, lebo bol bez hriechu (porov. Hebr 7,26-27).
Aron musel konat’ obety pravidelne raz do roka, Kristus priniesol obetu seba
samého ,,raz navzdy* (porov. Hebr 9,6-14.25-26). Zatial’ ¢o obrady Dila zmierenia
dovolovali Aronovi vstupit’ do pozemskej svityne, smrtou a vzkriesenim vstipil
Kristus do nebeskej svityne (porov. Hebr 9,24). A napokon obeta Arona musela
byt opakovana pre neustalu pritomnost’ hriechu, obeta Kristova ,,raz navzdy*
prindsa permanentné odpustenie hriechov (porov. Hebr 10,1-18)'%.

100 porov. TERTULLIANUS, Adversus Marcionem, 111,7,7 (PL 2,329-331);
TERTULLIANUS, Adversus Judeeos, 14,9 (PL 2,540-541).

191 Porov. MOSCICKE, Jesus as Goat, 60.

192 Porov. de R0OO, Azazel, 240.

103 Porov. BALENTINE, Levitico, 170.
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To, o nedokazal starozdkonny obrad, uskutoc¢nuje Kristus ako prostriedok
zmierenia (porov. Rim 3,25; 1Jn 2,2; 4,10) a obeta za hriech (porov. 2Kor 5,21),
a robi to raz navzdy (porov. Hebr 7,27; 9,12-15.26-28). Samotny ritual vyhnania
capa, zahaleny istym tajomstvom, sa stdva typom zmierenia uskuto¢nené¢ho
Kristom.

Moézeme teda konstatovat’, ze existuju dve interpretacie obradu vyhnania
capa v ramci liturgie Dila zmierenia v Lv 16. V judaizme je zlo ¢loveka Ciastocne
dosledkom hriechu padlych anjelov a ich pokracujucim vplyvom vo svete pod
vedenim ich vodcu. Obrad vyhnania capa symbolicky vyjadruje, ze zodpovednost’
za hriechy je pripisana tomuto vodcovi démonov. Naproti tomu v krestanske;j
tradicii Kristus, nevinny, vitazi nad kazdym hriechom. Preto sa vyhnany cap
stava symbolom Krista a démonicky aspekt ritu sa ignoruje. Obe interpretacie sa
vsak stretaju v Knihe zjavenia, ked’ je eschatologické Kristovo kralovstvo
ozndmené cez potrestanie vodcu padlych anjelov — satana'®.

Zaver

Vyraz 981y vLv 16 je problematicky najmd z hladiska jeho
neocakavaného znenia v LXX a inych dolezitych prekladoch. Ukazali sme, ze
zapis tohto vyrazu v MT moze byt zdmerne zdeformovany v rdmci snahy
knazskych autorov zakryt’ jeho pdvodny, démonicky vyznam.

Povodne teda iSlo o skutocné meno démona, ako dosvedcuju
mimobiblické pramene, ktory vladol v pusti, na mieste neporiadku a chaosu.
Snaha LXX nahradit’ tento vyraz vS§eobecnym oznaCenim miesta a nasledne aj
postupné transformdcia mena SRt v kumréanskych zvitkoch je v zhode so
starozakonnou tendenciou transformovat’ pohanskych bohov na démonov
(porov. Z 95,5 LXX). V tomto konkrétnom pripade mohlo ist o boha Aziza,
v roznych formach uctievaného na celom starovekom Blizkom vychode
a stotoznovaného s planétou Venusa. Avsak pre jeho vel’ku popularitu nebol jeho
kult celkom eliminovany. Azizos sa stal padlym anjelom a pod menom Lucifer
prebera na seba atributy diabla aj v krestanstve. Zidovska tradicia poukazuje na
stivis medzi obradom vyhnania capa a padom anjelov, ktorych vodcom bol
Azazel. Obrad vyhnania capa tak mohol byt’ liturgickym odkazom na odstdenie
anjelov, ktori st podl'a 1Hen 10,4-8 sputani a uvézneni v pusti.

104 Porov. GRABBE, The Scapegoat Tradition, 167.
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V knazskom ritudli v Lv 16 vSak uz nie je viac osobou ¢i démonickou
entitou, ale jednoducho ozna¢enim miesta, kam st poslané necistoty a hriechy
Izraela. Teda aj prekladatelia LXX mohli prelozit' tento vyraz bez pouzitia
vlastného mena. Cap ,,pre Azazela“ (porov. Lv 16,8.10) nie je obeta pre démona,
Bozieho protivnika, ale jednoducho nastroj, ktory nesie hriechy Izraela do puste,
na miesto chaosu, odkial’ hriech pochadza.

S prichodom krestanstva sa vsak situacia meni. To, ¢o nedokonaly
starozakonny obrad nedokazal realizovat’, uskutocniuje Kristus, ktory vitazi nad
kazdym hriechom. Preto sa u krestanskych autorov najstarSich cias stava
vyhnany cap symbolom Krista a démonicky aspekt obradu je ignorovany.
Samotny tajomny obrad vyhnania capa sa stdva typom zmierenia uskuto¢neného
Kristom raz navzdy.
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Zhrnutie

Opis obradov Dnia zmierenia v Lv 16 obsahuje aj problematicky vyraz Azazel. Nejasnosti
plynti z prekladu tohto vyrazu v LXX ¢i inych textovych verziach. Prispevok prindsa prehl'ad
moznych interpretacii vyrazu Azazel. P6vodne pravdepodobne iSlo o meno démona, o Com
svedcia viaceré mimobiblické pramene. Mohlo ist o démonizovaného pohanského boha
Aziza, ktorého kult nebol celkom eliminovany pre jeho velku popularitu. Azizos sa stal
padlym anjelom a pod menom Lucifer preberd na seba atributy diabla aj v krestanstve.
V knazskom rituali Knihy Levitikus vSak uz nie je ani démonom, ale jednoducho ozna¢enim
miesta, kde st vysielané hriechy 'udu. Cap pre Azazela je tak jednoduchym néstrojom, ktory
tieto hriechy odnasa do puste, na miesto neporiadku a chaosu. S prichodom krestanstva sa
vyhnany cap stdva symbolom Krista a obrad vyhnania capa sa stava typom nim uskuto¢neného
zmierenia.

Klucove slova: Azazel, vyhnany cap, zmierenie, démon, Jezis$ Kristus.

Summary

The description of the rites of the Day of Atonement in Lev 16 also contains the problematic
term Azazel. Uncertainties arise from the translation of this term in LXX or other textual
versions. The contribution exposes an overview of possible interpretations of the term
Azazel. Originally, it was probably the name of a demon, as evidenced by several non-
biblical sources. It could be the demonized pagan god Azizos, whose cult was not completely
eliminated due to its great popularity. Azizos became a fallen angel, and under the name
Lucifer he takes on the attributes of the devil in Christianity as well. In the priestly ritual of
the Book of Leviticus, however, he is no more a demon, but simply a designation of the place
where the sins of the people are sent. The goat for Azazel is a simple vehicle that takes these
sins into the desert, to a place of disorder and chaos. With Christianity, the scapegoat becomes
a symbol of Christ, and the ceremony of the sending away of scapegoat becomes a type of
atonement performed by him.

Keywords: Azazel, scapegoat, atonement, demon, Jesus Christ.
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The Administration of the Postexilic Sanctuary
in the Line of the Chronicles Traditions,
the Governor, the Priest, and Cyrus, and the

Charismatic Contestation

Ezra — Zechariah — Numbers — Psalter

Bernard Gosse

Introduction

In the history of Israel, the presence of Yahweh, who came from Sinai, was
manifested by the Ark of the Covenant, housed behind curtains. The Ark was
itinerant with the people of Israel (Exod 25:10-22). In the time of Samuel, the
Ark was residing in Silo. During battles, Israel left the Ark in its place (1 Sam
4:3-11). David, the first king from a dynasty for both Israel and Judah, made
a personal conquest of Jerusalem. The Bible then tells us about his project of
constructing a sanctuary for the Ark'. David moved the Ark of Yahweh to
Jerusalem, a way to strengthen his influence over the people of the North. The
Bible also tells of David’s project to build a sanctuary for the Ark in Jerusalem
(2 Sam 6), but due to the wars, the temple’s construction was completed only
during the reign of his son Solomon (1 Kgs 6). In the period of this first sanctuary,
the king as the messiah (m"wn) had the responsibility for the sanctuary, and he
gave orders to the high priest (2 Kgs 22:3-10)%. With the destruction of the
temple, the subsequent exile, and the disappearance of the Davidic dynasty
(Ps 89), the institutional organization for the construction of a new sanctuary
after the return from exile was problematic. We will study the solution to this
problem about the reconstruction of the sanctuary in the books of Ezra and
Zechariah.

! See WOUDSTRA, The Ark; EICHLER, The Ark.
2 See SWEENEY, /&Il Kings, 438.
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With the disappearance of the Davidic king, the construction of a new
temple not only posed the problem of the division of power between the governor,
the high priest and king Cyrus and his successors, but also, more generally, the
contestation of power by those who received the spirit in the northern country.
This charismatic contestation is also visible in the Book of Numbers®. Numbers
also mentions a diarchy between Joshua (as the successor of Moses) and Eleazar
(as the priestly successor of Aaron). This fact is related to the solution to the later
charismatic contestation. This last type of diarchy also appears in the fourth Book
of Psalms between Moses and Aaron (Ps 90-106), after the disappearance of the
Davidic dynasty was mentioned in Ps 89*. Consequently, in Ps 106:15-18, we
have a first version of the charismatic contestation’.

1 Ezra 1:1-2; 3:2, and the Construction of a New Sanctuary
in Continuation of the Traditions of Chronicles

Ezra 1:1-2

The Book of Ezra presents the responsibility in the decision to construct
anew sanctuary for Yahweh, the God of heaven, in Jerusalem, as a decision
coming from Cyrus, the king of Persia. According to Ezra 1:1-2:

! Now in the first year of Cyrus king of Persia, so that the word of
Yahweh spoken through Jeremiah might be fulfilled, Yahweh stirred
up the heart of Cyrus king of Persia; and he issued a proclamation

3 See Num 11, and the way we should understand the revolts against Moses in Num
12-16. ASHLEY, The Book of Numbers, 200-228.

4 GILLINGHAM, Psalms 90-106, 83: “The whole Psalter could be seen as a second
Torah, whose five books are witness to the making, dissolution and renewal of the covenant
with David. This article looks at Book Four of that story (Psalms 90—106), where the figure
of Moses and the traditions of the Exodus are prominent and create an alternative vision to
the covenant with David which is under threat (Psalm 89).”

> The revolt that includes Korah in Num 16, mentions Dathan and Abiram. We have
also Dathan and Abiram in Ps 106:17, before the inclusion of Korah in the revolt in the text
of Num 16. The text of Numbers is later than Ps 106. The inclusion of Korah in the revolt
corresponds to some opposition between the Levites, Korahites and Asaphites with the
Ezrahites for a second time. In 1 Chr 15-16 the Asaphites and Ezrahites pretended their
institution by David. The position of the Ezrahites does not correspond with the titles of Pss
88 and 89 where the Ezrahites, Heman and Ethan, announce the end of the Davidic dynasty
in the line of the Korahites! And in contrast, see 1 Chr 15:17, with Asaph between Heman
and Ethan! See GOSSE, L’unité de rédaction du Psautier.
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throughout his kingdom. Both by word of mouth and in writing, to this
effect: 2 This is the word of Cyrus king of Persia: Yahweh the God of
heaven has given me all (53) the kingdoms (m25nn) of the earth
(p78n), and he himself (X1M) has charged (7pa) me (*5Y) to build
(m13%) for him (19) a house (°2) in Jerusalem (05w1"3) which is (WR)
in Judah (7min2).

The reference to the prophet Jeremiah concerns specifically Jer 25:11-12
and 29:10: “These are the words of Yahweh: When a full seventy years® have
passed over Babylon, I will take up your cause and fulfil the promise of good
things I made to you, by bringing you back to this place”’. But the most important
is the mention of the prophet Jeremiah in the context of the Books of Chronicles.
There is a parallel to Ezra 1:1-3 in 2 Chr 36:22-23, and we can also notice in
2 Chr 35:25 a mention of the role of Jeremiah at the time of the death of King
Josiah, even if we have no other document about this point. It seems that the
narrative continuation of Ezra in the line of Chronicles constitutes a justification
of the continuation between the first sanctuary and the second sanctuary. King
Josiah also played an essential role in repairing the first sanctuary (cf. 2 Chr 34:8-
13), a prefiguration of the construction of the new temple.

With the disappearance of the Davidic dynasty, we have some transposition
of the characteristics of David onto other characters. In the Book of Isaiah, the
Davidic title of “servant” from Ps 89:4 is transferred upon the person present in
Isa 42:1°, but not the title of “Messiah” from Ps 89:52. In Ezra 1, Cyrus is the
king of Persia who gives the order to construct the new sanctuary. And Cyrus is
presented as the “anointed (M*wn)” in substitution of the kings of Israel and Judah
(Ps 89:52), and naturally also of David, in Isa 45:1: “Thus says Yahweh to Cyrus
his anointed ('1"wn?), Cyrus whom he has taken by the hand to subdue nations
before him and under the might of kings; before whom gates shall be opened and
no doors be shut”'’. The expression in Ezra 1:2, “Yahweh (7171 the God (*5R)

® The number seventy (70) has a symbolic signification (ten times seven). It
corresponds only approximately to the period 587 or 597 to 538 BCE.

7 BLENKINSOPP, Ezra — Nehemiah, 74-75.

8 After Josiah, the text of Chronicles presents very rapidly the story about the last
kings of Judah before the perspective of a new future in 2 Chr 36:22-23 // Ezra 1:1-3.

® GOLDINGAY, Isaiah 40-55, 152-153, and especially 153: “The word that recurs
three times in the passage is mispt not ‘ebed”.

19 In Isaiah 61, we have the reunion of the title of “servant” with the notification of
an anointing. See GOSSE, De 1’onction de Ps 89,21.
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of heaven (o'nwn)”!!, also corresponds to Isa 45:8.12.18, especially to v. 18:
“Thus says Yahweh (7m17°), the creator (8M132) of the heavens (2'nwn), he (X17)
who is God (o'n5xn)”. The reference to Cyrus is fundamental in the Book of
Ezra for the permission to build the new sanctuary, not only in Ezra 1 but also in
the time of Darius, in Ezra 6:3-5, regarding the Memorandum of Cyrus concerning
“the house of God in Jerusalem”.

About the construction of the sanctuary, and the mention of the king that
is “established” by God in his kingdoms (ma%nmn; plural) (Ezra 1:2), we also have
a parallel with the case of Solomon in 2 Sam 7:13: “It is he (X171) who shall build
(7127) a house (1) in honour to my name (*AwY), and I will establish his royal
(1na5nn) throne (802) forever (09 Tp).” The difference is that Cyrus, according
to Ezra 1:2, received “all (53) the kingdoms (ma%nn) of the earth (pxn)”, and
in consequence, the specification of Jerusalem is necessary as a reference to the
sanctuary.

Ezra 3:2

Now about the theme of the construction of the Temple in Jerusalem, we
notice in Ezra 3:2, “Then Joshua (mw”) son of Jozadak (p7¥1) and his fellow
priests, and Zerubbabel (53371) son of Shealtiel (58'N5RW) and his kinsmen, set
to work and built the altar of the God of Israel, to offer upon it whole-offerings
as prescribed in the law of Moses (7wn) the man (w'R) of God ('nb8:)'?”. The
expression “Moses (Mwn) the man (v'R) of God (0'1%&M)”, corresponds exactly
to the title of Ps 90: “A prayer (n%8n) of Moses (mwn%) the man of God ( W'~
o'r1581)”. In the title of Ps 90:1, we have the substitution of Moses for the king'
as intercessor after the disappearance of the dynasty (Ps 89). In the Psalter, Moses
appears in the fourth Book of Psalms (Ps 90-106), in Ps 90:1; 99:6; 103:7;
105:26; 106:16.23.32, and in 77:21, in anticipation of the fourth Book. In these
psalms, Moses represents a substitution to David as intercessor'*. In this line, the

! The appellation “God of heavens” was understandable in the religion of Persia.
KREJICIL, The Peripeties. With the reforms in the Persian religion traditions, Ahura Mazdah
was the only God Creator (Zoroastrianism). See GOLDINGAY, Isaiah 40-55, 269.

12 BLENKINSOPP, Ezra — Nehemiah, 97: “It is also in Deuteronomy (33:1) that we
find the designation ‘man of God’ used of Moses”.

13 Title Ps 86:1: 7175 nYan. See the royal intercession of 1 Kgs 8:14-61.

4 GossE, Moise dans le Psautier. In the case of Ps 77:21, see the response to 78:70-
72 with David as pastor.
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mention of Moses in Ezra 3:2 insists on another legitimacy of the sanctuary. In
the Psalter we can also note the mention of Aaron in 77:21; 99:6; 105:26; 106:16;
and 115:10.12; 118:3; 133:2; 135:19. The references in 77:21 and in the fourth
Book of Psalms (Ps 90-106) correspond to the diarchy of Moses and Aaron, in
the same line as the governor and the high priest after the exile. In the Fifth Book
of Psalms (Ps 107—150), Aaron appears without Moses, but in the Fifth Book,
we have the reappearance of David as king and messiah'’.

This expression, “Moses (7wn) the man of God (D'198A W'R)”, is present
also in Deut 33:1, and Deuteronomy comes probably from the time of Josiah
concerning the repair of the sanctuary: See particularly 2 Chr 34:14'%. This
expression is also present in 1 Chr 23:14 and 2 Chr 30:16. Again, this point marks
the continuation between the books of Chronicles and the Book of Ezra. The
Book of Ezra must be understood as a continuation of Chronicles'”. This point is
vital in the justification of the construction of a new sanctuary in line with the
first sanctuary and in line with the redaction of Chronicles. Now, we will see that
we also have the same indication of a continuation between the two temples, with
the genealogies of the personages of Ezra 3:2. The legitimacy of the new
sanctuary is indicated by the continuation of the genealogies from the period of
the first sanctuary'®, with reference to the Books of Chronicles. First, about the
lineage of the High Priest Joshua son of Jozadak, we notice in 1 Chr 5:40-41:
“®Azariah father of Seraiah and Seraiah father of Jehozadak (pT¥1)"°,
#Jehozadak (p7¥17") went into exile when the Lord sent Judah and Jerusalem
into exile under Nebuchadnezzar?’. Second, in the same line, concerning the

15 At the end of the Psalter, 717: Pss 89:50; 101:1; 103:1; 108:1; 109:1: 110:1; 122:1.5;

124:1; 131:1; 132:1.10.11.17; 133:1; 138:1; 139:1; 140:1; 141:1; 142:1; 143:1;144:1; 145:1.

16 See particularly 2 Chr 34:14: “When they fetched the silver which had been
brought to the house of Yahweh, the priest Hilkiah discovered the book of Yahweh which
had been given through Moses.” KLEIN, 2 Chronicles, 502: “While ‘this book’ in 2 Kgs 22:8
is usually taken to be a precanonical form of the book of Deuteronomy, the Chronicler probably
understood it as the complete Pentateuch, given through Moses.”

17 Moses is very present in Chronicles, particularly at the end of the second Book,
2 Chr 30:16; 33:8; 34:14; 35:6.12.

'8 ABADIE, Comment entendre le livre des Chroniques? In the Books of Chronicles,
Abadie insists on the auto-justification of the cantor Levites of the second Temple. In this
way we can read 1 Chr 15-16, and the institution of Asaph and his allies by David!

19 >1w11 is a version with a theophoric prefix more complete than pTey.

20 For the references to the genealogies of Chronicles to justify the events of a later
time, see GOSSE, The 42 Generations.
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genealogy of the governor Zerubbabel son of Shealtiel, there appears
a continuation of the genealogy of the kings of Judah in the Books of Chronicles.
We notice in 1 Chr 3:17-19a: “'"The sons of Jeconiah, a prisoner: Shealtiel
(58n5RW), ¥Malchiram, Pedaiah, Shenazzar, Jekaminah, Hoshama and Nedabiah.
The sons of Pedaiah: Zerubbabel (53371) and Shimei.” The difference is that
Ezra 3:2 names Shealtiel, the first son of Jeconiah, as the father of Zerubbabel.
The same happens in Neh 12:1; Hag 1:1; and also, Ezra 3:8 and 5:2. Zerubbabel
was governor and offspring from the Davidic dynasty. And Zech 4:14, with the
mention of the “two anointed ones (A%'1733)**!, supposes the spiritual anointing
of the priest Joshua and the perspective of the royal anointing of Zerubbabel as
a king?.

2 Zechariah 6:9-11a.14, the Authority of Joshua and
Zerubbabel, the Continuation of the First Sanctuary through
References to the Genealogies of Chronicles and the
Significance of the “Crown”

Zechariah 6:9-14 mentions a collection to make a crown for the new
sanctuary. We read about this theme in Zech 6:9-11a.14:

° The word of Yahweh came to me: '© Take (mp%) from the exiles
(710), from Heldai (*15nn), Tobiah (77210), Jedaiah (7"p 1) (and go
in this day) and go to the house of Josiah (m"wX*) son (j2) of Zephaniah
(7"18%), who (AWR) has come back (812) from Babylon (52an). ! Take
silver (q03) and gold (2n11) and make a crown (n17oY)... ¥ The crown
(noym) shall be under the charge of Helem (0515)?%, Tobiah (m7a105),
Jedaiah (7'p7), and in honor of the son (j3) of Zephaniah (7"18%)*,
as a memorial (p121H) in the temple (52°13) of Yahweh.

2! Note the expression: “The two sons of the 0il.” We do not have the term “Messiah”.

22 The first governor comes from the royal family, a political choice by Cyrus. It
was compatible with being a vassal; see LEMAIRE, Zorobabel. But this point does not apply
in the case of Zerubbabel. BODA, The Book of Zechariah, 318-319, proposes some alternatives
as prophets.

23 B5n must correspond to *15m, all the other names correspond.

24 The text insists on the name of the father, this point marks a continuation with the
first Sanctuary.

StBiS1 13 (2/2021)



186 The Administration of the Postexilic Sanctuary

We also have as a tradition the presence of the Israelites names in the
sanctuary in Exod 28:29%, and this point is another continuation of the history
of the new temple in relation to the first temple. The story and the vocabulary of
Zech 6:10-11 correspond to Ezra 1:4.11:

* And every remaining Jew, wherever he may be living, may claim aid
from his neighbours in that place, silver (3922) and gold (21121), goods
and cattle, in addition to the voluntary offerings for the house of God
in Jerusalem... !' The vessels of gold (amth) and silver (7302%)
amounted in all to five thousand four hundred; and Sheshbazzar took
them all up to Jerusalem, when the exiles (791317) were brought back
from Babylon (53an) to Jerusalem (25w15).

The word 73 appears only in Zech 6:10 (in the first part of Zechariah,
chs. 1-8%9), but it is crucial in the perspective of the construction of the new
sanctuary in the Book of Ezra, in 1:11?7. Also, the word-pair ksp and zhb appears
only in 6:11 in the first Zechariah (chs. 1-8)*%; but this word-pair is a fundamental
topic theme/subject present in Ezra 1:4.6.9.10.11. Babel, in Zech 2:11 and 6:10,
also appears in Ezra 1:11. In Zech 6:10-11, we have the people who come back
from Babylon to Jerusalem with silver and gold as it was the invitation of Ezra
1. This movement in the text of Zechariah is following the decisions of Cyrus®
in Ezra 1, and Ezra is also a continuation of Chronicles.

Also, in Ezra 3:2, we have already seen the continuation of the Governor’s
family and the high priest at the return from the exile, with the evidence of the
genealogies of Chronicles before the destruction of Jerusalem. About the donation,
we have the same phenomenon with the characters of Zech 6:10. The name of

25 This point is in the continuation of the preoccupation of Ex 28:29: “Thus, when
Aaron enters the Holy Place (wpi), he shall carry over his heart in the breast-piece of
judgment the names of the sons of Israel, as a constant reminder (7731%) before the Lord”. See
the names mentioned in relation to the crown in Zech 6. We have a continuation of the
tradition of the presence of the Israelites’ names near Yahweh in the Temple. HOUTMAN,
Exodus, 505.

26 See also Zech 14:2.

27 m5: Ezra 1:11; 2:1; 4:1; 6:19.20.21; 8:35; 9:4; 10:6.7.8.16.

28 Zechariah 9-14 come from another editor.

2 Cyrus the Messiah in Isa 45:1.
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*151 appears in the Bible only in Zech 6:10 and 1 Chr 27:15°°. In the text of
Chronicles, this character is in charge of any administration in the twelfth month.
The origin of the text of Chronicles is problematic, but this character appears like
a layperson in charge of responsibilities. The name of 7"210 in Zech 6:10.14
corresponds to a Levite mentioned in 2 Chr 17:8 (371°210), and also has a parallel
in Ezra 2:60, in the list of the Jews who came back to Jerusalem with Zerubbabel.
In the Book of Nehemiah, the name of Tobiah is frequently encountered; it
corresponds to another person, a Jewish governor of Ammon. In Zech 6:10, the
name of 7"YT* corresponds to that of a priest in 1 Chr 9:10; 24:7. At the time of
the return from the exile, this name also appears in Ezra 2:36: “Priests: the family
of Jedaiah (7"p7°), of the line of Joshua, nine hundred and seventy-three”, and
also Neh 7:39; 11:10; 12:6.7.19.21; and in 12:1: “These are the priests and the
Levites who came back with Zerubbabel son of Shealtiel, and Joshua”. And
finally, we observe, about the last personage in Zech 6:10, "18% j2 WK, this
presentation made this person the son of 17718% in 2 Kings 25:18: “The captain
of the guard took Seraiah the chief priest and Zephaniah (171a%)*! the deputy
chief priest”. See also Jer 52:24. In Zech 6:14, the expression “and in honour
of the son of Zephaniah”, without the mention of Josiah, insists clearly on the
continuation of the personnel of the first sanctuary.

Finally, about the names of the donors in Zech 6:9-14, we have a family
continuation with the personnel of the first temple in the texts of Chronicles:
a layperson with responsibilities in the administration, one Levite, one priest, and
finally the son of the priest in the first sanctuary. With this, it appears clearly that
Zech 6:9-11a.14 have the same perspective as the names in Ezra 1:1-2. It shows
a continuation between the first and the second sanctuary through references to
the genealogies of the text in the Books of Chronicles and Jeremiah. This point
is very clear concerning the references to the names in Chronicles as it mentions
the preceding previous generations.

30 See also 79min 1 Chr 11:30 and *771 in 2 Sam 23:30. The names of 1 Chr 27:2-15
reflect the names of 2 Sam 23, the warriors of David. But in 2 Chr 27:1-15, we have the idea
of an organization with repartition between the twelve tribes for some administration.

3 In Zechariah, the prefix or suffix is theophoric, but shorter that in Kings or
Chronicles.

32 yaox: 2 Kgs 25:18; Jer 37:3; maox: 1 Chr 6:21; Jer 21:1; 29:25.29; 52:24; Zeph
1:1. BODA, The Book of Zechariah, 391.
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But what about the “crown (mmvp)” in Zech 6:11.14°3? Is this a crown of
a king? In the texts of Samuel, Kings and Chronicles, the term 7170y, appears
only twice and not concerning a king of Israel or Judah but about a foreign king
(2 Sam 12:30; 1 Chr 20:2). And in our text, the crown must stay as a memorial
in the sanctuary. With the idea of the continuity between the first and the second
temple, we can look at a text like Ezek 16:10-14 with 79vY mentioned in 16:12.
This text concerns the beauty of Jerusalem, but the vocabulary also calls to mind
the language of the temple. In Ezek 16:10.13, the term nnp7 corresponds to the
verb o7 used eight times in Exod 26:36-39:29°* about the material of the
sanctuary. More clearly, about the term wnn in Ezek 16:10, all the other biblical
attestations always appear around the sanctuary and only in two passages, Exod
25:5-39:34 and Num 4:6-25%. In another way, the term *Tp in Ezek 16:11
signifies an ornament, not directly about the sanctuary as in Exod 33:4.5.6, and
the term 013 in Ezek 16:12 concerns in Exod 32:2.3 the golden earrings that serve
to make the golden calf. The term 5°3p appears only in Ezek 16:12 and Num 31:50,
with the significance of “earrings”, but in Num 31:50 it is a gift to Yahweh. The
ambiguity of the vocabulary must be understood concerning the text of Ezek 16,
but this point does not exclude some allusions to the sanctuary. The material is
the same for the beauty of a woman or the beauty of the sanctuary. In the same
way, we can also understand that the text of Ezek 28:11-19 against Tyre could
be primitively against Jerusalem concerning the sanctuary*®. The vocabulary
corresponds perfectly to the material of the sanctuary.

More directly with the mention of the “crown” in Ezra 6, we notice in Ezek
21:31, “These are the words of the Lord Yahweh: Put off your diadem (naixnn),
lay aside your crown (77vpn). All is changed; raise the low and bring down the
high”. In Ezek 21:30, the text concerns the 8w of Israel. But about naixn: Exod
28:4.37.39; 29:6; 39:28.31; Lev 8:9; 16:4; Ezek 21:31 always concerns the high
priest in the other attestations®’. Also, it was possible to read about the crown in
Ezek 21:31, concerning a priest in the first temple, and we can understand this

3 BoDA, The Book of Zechariah, 411: “The memorial role of the crown(s)...”.

34 Ps 139:15 is the only other biblical attestation.

35 ACHENBACH, Die Vollendung der Tora, 497.

36 All the gems mentioned in Ezek 28:13 are in the lists of the gems of the pectoral
in Exod 28:17-20 and 39:10-13. See BOGAERT, Montagne Sainte; GOSSE, Ezéchiel; GOSSE,
Le gouverneur, 158, n. 18; ZIMMERLI, Ezekiel 2, 95: “This is ‘everyman’s’ story”.

37 In the case of the term nzr, it concerns David in Ps 89:40 and Aaron in Exod 29:6.
ZIMMERLI, Ezekiel 1,446, considers that this sign derives from the kingship.
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reading in the case of the redactors of Ezra 6. In this case, the gift of a crown to
Joshua could be seen in terms of a new continuation with the first temple. And
the Book of Ezekiel could appear as a good reference for the visualization of
a new sanctuary, with the new sanctuary of Ezek 4044 and Israel around this
sanctuary in Ezek 45-48%.

3 Zech 6:11b-13 and the Diarchy: The High Priest and the
Governor

The text of Zech 6:9-11a.14 concerns cooperation for the production of
a crown. And about this crown, we have Joshua, son of Jehozadak, the high priest
who receives the crown, and the presence of a man called “Branch (nn®)” in
Zech 6:11b-13:

11° and put it [the crown (MAYY)] on the head of Joshua son of Jehozadak,
the high priest’®, '? and say to him, these are the words of Yahweh of
Hosts: Here is a man named Branch (nnx)*’; he will shoot up from the
ground where he is and will build the temple of Yahweh. '* It is he who
will build the temple of Yahweh, he who will assume dignity (717), will
be seated on his throne (3%02) and govern, with a priest on his throne
(wo2)*!, and concord shall prevail between them.

“Branch” is clearly Zerubbabel (52371: Zech 4:6.7.9.10). See also the
designation of “Branch” in 3:8. We must understand the name of Zerubbabel as

3 BOGAERT, Le Lieu de la Gloire, 296: “On tiendra aussi le retour de la Gloire pour
une légitimation du Temple restauré de Jérusalem, du Second Temple (cf. 1 Chr 28:18).
Désormais I’arche couverte des Chérubim peut porter le nom de char (Ezek 43:3 LXX)”.

3 The crown is not the crown of a king of Israel or Judah. This word does not appear
for a king of Judah or Israel in the Books of Samuel, Kings and Chronicles!

40 See the commentary about the word nn¥ in LEMAIRE, Zorobabel.

*! The Greek text of the Septuagint has: “Joshua the priest at his right hand”, with
no reference to a second throne. Many commentators and translations (with corrections of
the Hebrew text) are following this line, with the idea of a throne of a king and the dignity
(717) of a king. But it is not like this. We will see the same type of repartition of power in the
case of Joshua and Eleazar (Num 27:15-21) in the succession of Moses and Aaron, with the
use of the same word T1. The Septuagint has other preoccupations and the commentators also.
The first governor Zerubbabel was from the Davidic family, but this was only good politics
from Cyrus, and the second governor was not directly of a Davidic family, but by “alliance”.
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71 seed* of 522 Babel, and this image can be interpreted in the same biological
meaning as “Branch (nnx)”. The term nn¥ corresponds to the designation of an
authentic descendant of David in Jer 23:5; 33:15%; Isa 4:2. We can also understand
why this passage does not use the name Zerubbabel, 92271, because the term =
can also be interpreted as a crown*. And in Zech 6, the crown must be upon
Joshua the priest, not Zerubbabel. About Joshua, son of Jehozadak, we can notice
that Jehozadak is mentioned in 1 Chr 5:41 as the last high priest before the exile.
The construction of the Sanctuary by Zerubbabel is conformed to Zech 4:9. The
terms 771 in Zech 6:13; 10:3; and 802 in 6:13.13, could suggest thinking about
a king. But the equivalence of the throne (X02) with the priest relativizes the
comprehension of the term as referring to the dignity of the king. And the term
711 has a very general meaning®.

4 Num 27:15-21, Joshua and Eleazar in the Succession of
Moses and Aaron, in the same way as Zerubbabel and Joshua
in Zech 6:9-14 and the Response to the Charismatic
Contestation of Num 11-16

We have already seen that in the fourth Book of the Psalter (Ps 90-106),
Moses and Aaron (the priest) appear in the same institutional line as Zerubbabel
(the governor) and Joshua (the priest). In the Book of Numbers, we can observe
that it is the same, in the case of the successors of Moses and Aaron with the
diarchy of Joshua and Eleazar (the priest). This succession must be understood
in relation to the charismatic problem explained in Num 11:28-30:

28 Joshua, son of Nun, who had served with Moses since he was a boy,
broke in, ‘My lord Moses, stop them!” 2° But Moses said to him, ‘Are
you jealous on my account? I wish that all the people of Yahweh were
prophets and that Yahweh would confer his spirit (\117) on them all!’
39 And Moses rejoined the camp with the elders of Israel.*’

42 See verb 171 to sow.

3 The books of Chronicles refer explicitly to Jeremiah. See FISCHER, Jeremia I1-25,
679. FISCHER, Jeremia 26-52, 233.

“ Exod 25:11.24.25; 30:3.4; 37:2.11.12.26.27.

45 See also T in Num 27:20, and the next chapter of this paper.

46 See Zech 6:8.

47 ARTUS, Nb 11,26-29.
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We read in the same manner about the gift of the spirit in Zech 6:8: “Then
he called me to look and said, ‘Those going to the land of the north have given
(m73m)* my spirit (*r7) rest in the land of the north’.” In the Book of Numbers,
after the text of Num 11, there are mentioned some important rebellions against
Moses in Num 12:14 or 16*°. And in this context, Moses prepares his succession
in this manner in Num 27:15-21:

15 Then Moses said to Yahweh, !¢ ‘Let Yahweh, the God of the spirits
(nmnn) of all (53%) mankind ("w3), appoint a man over the community
17 to go out and come in at their head, to lead them out and bring them
home, so that the community of the Lord may not be like sheep without
a shepherd’. '® Yahweh answered Moses, ‘Take Joshua, son of Nun,
a man endowed with spirit (12 M7 9WR). Lay (n2n01) your hand (77" DR)
on him (19Y). ' and set him before Eleazar, the priest and all the
community. Give him his commission in their presence, 2* and delegate
some of your authority (7711) to him, so that all the community of the
Israelites may obey him. 2! He must appear before Eleazar the priest,
who will obtain a decision for him by consulting the Urim before the
Lord; at his word they shall go out and shall come home, both Joshua
and the whole community.>°

The relation with the text of the revolt of Korah is apparent, with the same
expressions in Num 27:16 as there are in 16:22: “But they prostrated themselves
and said, ‘O God, God of the spirits (nm177) of all (53%) mankind (7w3), if one
man sins, will thou be angry with the whole community®'?” The connection
between Num 27 and Zech 6 is also underlined by the term 7177: Num 27:20; Zech
6:13%2, in these two books. In Num 27:20, Moses delegates some authority (717)

8 The verb mi appears only here in Zechariah, and in relation to the mA. In Numbers,
the verb m appears in 10:36 (the cloud = the presence of Yahweh), and 11:25.26, about the
7. The text of Num 11:26 concerns Eldad and Medad.

49 See also Ps 106:17-18, earlier than Num 16.

30 KisLEV, The Investiture, 430: “The reviser made this account correspond to the
account in Deuteronomy and emphasized the need for divine guidance. He also placed
Eleazar the priest in a position of leadership alongside Joshua and gave him the higher status
of the two”.

SULEVINE, Numbers 21-36, 349.

52 Only attestation in Zech 1-8; see 10:3. LEVINE, Numbers 21-36, 354: “And so, in
a priestly succession account, Moses transfers his 46d to Joshua”.
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to Joshua, and this point corresponds to the fact that in Zech 6:13, this term does
not have a royal signification.

In the context of the revolt of Korah, we can read in Num 16:22 that
Yahweh is the master of all the spirits that animate all flesh. But Yahweh is also
the one who establishes a man (v'X) with his spirit, the representatives of
authority, namely Joshua in Num 27 and “Branch” (Zerubbabel) in Zech 6. This
is a proposition of a solution to the charismatic contestation®®. The text of Num
27:15-21 is a clear answer to the charismatic problem with the authority of the
spirit given to Joshua. The “God of the spirits of all mankind” designates to
Moses “Joshua son of Nun, a man endowed with spirit”, and Moses must lay his
hand on him, to give him some of his authority so that the Israelites may obey
him.

Conclusion

In the Book of Ezra, the texts 1:1-2 and 3:2, and in the Book of Zechariah,
the text 6:9-11a.14, insist that there is a continuation between the first temple and
the new temple through the same traditions and the presence of the descendants
of the personalities of the first temple. This continuation is marked mainly by the
references to the Books of Chronicles, not only about the genealogies but also in
the vocabulary and the role that Moses plays. The reference to the prophet
Jeremiah, mentioned in the Book of Chronicles, is very important in presenting
the continuation of the reconstruction of the temple at the return from exile. The
mention of the “crown” for the sanctuary may also refer to a pre-exilic tradition,
with some allusions in Ezekiel.

About the charismatic contestation, in Zech 6:11b-13 with Joshua the
priest and “Branch”, and in Num 27:15-21 with Joshua and Eleazar, the priest,
as a continuation of Moses and Aaron, the same type of diarchy is described.
There is a type of governor and a priest, and also the perspective of resolving the
charismatic contestation presented by the Book of Numbers in the time of Moses.
This type of diarchy is another aspect of the pair Moses and Aaron, and in the
Fourth Book of the Psalms (90-106), there is a clear allusion to the postexilic

33 Bopa, Oil, 5.2: “If there is an agenda in the Zecharian tradition in relation to
leadership, it appears to be to curb priestly aspirations through emphasizing the key role that
prophetic and royal streams must continue to play in Yehud”.
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situation®*. Later still in the redaction of the Psalter, in Pss 107—150, Aaron is
always present, but not Moses, and this point corresponds to the reintegration of
the part played by David.
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Summary

After returning from exile, the construction of a new temple necessitated a new organization
and a new division of authority since the king was responsible for the temple at the time of
the first temple. The legitimacy of the construction of the new temple is dependent on the
continuation of the traditions and genealogies of the Books of Chronicles about the people
mentioned in the texts. We can also understand the mention of a crown at the time of the
return through a reference to the Book of Ezekiel concerning the temple. The authority of the
governor and the high priest is challenged by a charismatic contestation. The solution is
presented in the Book of Numbers in presenting the succession of the diarchy between Moses
and Aaron by Joshua and Eleazar, with Joshua receiving the spirit. Moses’ and Aaron’s
diarchy also plays a vital role in the Fourth book of the Psalter, substituting David after his
dynasty’s end (Ps 89).

Keywords: sanctuary, Chronicles tradition, charismatic contestation, diarchy.
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Zhrnutie

Po névrate z exilu si vystavba nového chramu vyzadovala novu organizéciu a nové rozdelenie
moci, pretoze v casoch prvého chramu bol za chram zodpovedny kral’. Legitimacia vystavby
nového chramu zavisi na pokrac¢ovani tradicii a genealdgii 'udu tak, ako sa spominaju v texte
Knih kronik. Zmienku o kral'ovskej korune v ¢asoch navratu z exilu mézeme tiez rozumiet’
skrze odkaz na chrdm v Knihe proroka Ezechiela. Autority spravcu a velknaza celia
charizmatickej rozprave. RieSenie pontka Kniha Numeri predstavenim néaslednosti
dvojvladia Mojzisa a Arona dvojvladim Jozueho a Eleazara, ked’ Jozue prijima ducha.
Diarchia Mojzisa a Arona tieZ zohrava ulohu v §tvrtej knihe Zaltara, ked’ nahradza vladu
Davida po skonéeni jeho dynastie (Z 89).

Klucove slova: svityna, tradicia Knih kronik, charizmaticka rozprava, dvojvladie.
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The Portrayal of Gad in 1 Chr 21

Mykhaylyna Kluskova

The paper concerns the prophetic character known from the biblical
tradition of the Books of Samuel (1 Sam 22:5;2 Sam 24:11.13.14.18.19) and the
Books of Chronicles (1 Chr 21:9.11.13.18.19; 29:29; 2 Chr 29:25). In Chronicles
Gad is presented as a seer (777 M1 “David’s seer” — 1 Chr 21:9; mnn “the seer”
— 1 Chr 29:29; g9nn-min “the king’s seer” — 2 Chr 29:25') and is depicted as
a person fulfilling different roles. First, he is a communicator between David and
God (cf. 1 Chr 21). Second, a man responsible for the literary history of king
David (1 Chr 29:29). Finally, he is one of the prophets involved in establishing
Levites as music personal of the temple during Hezekiah’s reign (2 Chr 29:25).

The paper aims to present the portrayal of Gad in the light of 1 Chr 21 that
contains the longest tradition of Gad in Chronicles. The contribution includes
three parts. The first one briefly presents the text of 1 Chr 21 and highlights its
specific profile in the narration of Chronicles. The next part focuses on the
information about Gad in 1 Chr 21. Finally, the last piece of the paper compares
the portrayal of Gad in 1 Chr 21 with the Chronicler’s main tendencies in the
presentation of the prophetic phenomenon.

1 The Text 1 Chronicles 21

The text 1 Chr 21 is known as a story of David’s census of Israel’. The
content of the biblical passage is as follows. Incited by a satan, the king gives his

! The end of the verse defines him also indirectly as a prophet: “for the commandment

was from the LORD through his prophets (1&°23)” (NRS).
2 The exact extent of the census fragment in 1 Chr could be 1 Chr 21:1-22:1, as
many modern exegetes state. Cf. e.g. JAPHET, [ and II Chronicles, 421-422, 424-442;
KNOPPERS, I Chronicles, 742-743, 751-761; DIRKSEN, I Chronicles, 254-256; RISTAU,
Breaking Down Unity, 201; KLEIN, I Chronicles, 414-417; LORENZIN, -2 Cronache, 160,
162-170. First Chronicles 22:1 is closely connected with 1 Chr 21 by the phrases n'a 811 11
o ioRn M and S8 NP5 nam-nn. These phrases are understandable only in the light
of the previous verses about the erection of the altar (cf. 1 Chr 21:26). It is also evident that
1 Chr 22:1 could serve as a good beginning of the text that describes the first steps of David
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servants a command to number Israel. Implementation of the order, albeit
incomplete (v. 6), causes God’s displeasure and leads to God’s punishment of
Israel. David understands his sin, confesses it, and asks God to let his guilt pass
away. In the reaction, God faces the king with the choice. David himself should
determine which punishment of the proposed three would afflict him. The king
chooses the pestilence in the land that should last three days. The plague, which
the Lord’s angel realises, claims 70 000 Israelites (men) and enters the territory
of Jerusalem. God stops it by the threshing floor of Ornan Jebusite. David
observing the angel standing between the earth and the heaven with the sword
drawn in his hand, understands that the danger of the plague is not entirely
removed. In that situation, David confesses his sin once more and asks God to
afflict him and his family but not the people. As an answer, he becomes
a command to build an altar on the threshing floor of Ornan Jebusite. As David
completes this command, makes different kinds of sacrifices, and invokes the
name of the Lord at the site, the danger of the plague is eliminated. David
understands that the Lord answered him at the place and sacrifices there
constantly. The text ends with the comment that David was terrified of the sword
of the Lord’s angel, and he was unable to look for the Lord at Gibeon, where was
the Tabernacle of the Lord and the altar of burnt offerings.

The census narrative is put in Chronicles between the description of
David’s wars (1 Chr 18-19) and the section about grand and complex preparation
for the temple construction made by the king (1 Chr 22-29). Its literary context
differs entirely from the Deuteronomistic history, where a similar text (cf. 2 Sam
243) appears as the last narration about David’s autonomous activities before the

as an organiser of the temple building (cf. I Chr 22:2-19) and also as a start of the whole
section that depicts the king’s preparations for the project (1 Chr 22-29). Cf. KISLEvV, The
Role of the Altar, 7-8.

3 Exegetes generally agree that 2 Sam 24 served the Chronicler as a Vorlage. Cf.
e.g. JAPHET, I and II Chronicles, 422; KNOPPERS, I Chronicles, 761. In the light of the recent
research the Chronicler most likely relied in his work on the version of the Book of Samuel
close to 4QSam® and not MT [the Qumranic version of the text of 2 Sam 24 could be found
in E. ULRICH (ed.), The Biblical Qumran Scrolls, 322]. The census description contained in
the Qumranic version of Samuel reveals some clue differences with the masoretic text of
2 Sam 24 but also shows similarities with the masoretic version of 1 Chr 21. Cf. STOKES, The
Devil, 102-103. In Evans’ opinion, we should also not exclude the fact that Chronicles
influenced 4QSam?. Cf. EVANS, Divine Intermediaries, 552. See also GARD, The Chronicler’s
David, 234-238. Cynthia Edenburg argues that 2 Sam 24 and 1 Chr 21 developed as
independent texts based on a common source from the early Persian period. The scholar even
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story of his oldness and death in 1 Kings 1-2*. The Chronistic census narrative
provides a change in David’s profile in Chronicles. After the census incident, the
king becomes primarily an organiser of cultic activities and a person responsible
for building the temple (cf. 1 Chr 22-29). He is no longer a military leader who
spreads out the area of his kingdom (cf. 1 Chr 18-19). He is also not forced to
resolve internal conflicts in his state, e.g. royal succession (cf. 1 Kgs 1-2).

The census narrative gains in the Chronistic work a strong temple
perspective, which is not evident in its Deuteronomistic counterpart®. The last
verses of 1 Chr 21 recount not merely the finishing of the plague (cf. 2 Sam
24:25) but also the beginning of a new phase in God’s worship in Israel (cf. 1 Chr
21:27-30)°. The nearest context (1 Chr 22:1) and later 2 Chr 3:1 identify the new
cultic site as a place of the Lord’s house — mi"na. Another important allusion
to the temple could be seen in the use of the term DiPn as a naming for the area
of the Ornan’s threshing floor (1 Chr 21:22,25). The same word appears in 2 Chr
3:1 in direct relation to Solomon’s temple’.

proposes the reconstruction of the source in Hebrew in the appendix to her paper. Cf.
EDENBURG, 2 Sam 21-24, 222.

* The census story in 2 Sam 24 belongs to the last part of Samuel, which exegetes
see as an appendix to the work. It is viewed as a unit proposing hermeneutical clue to the
whole of Books of Samuel, for example, as a kind of theological reflection on the process of
Israel’s transformation into a monarchy with elements of royal ideology (cf. KO, 2 Samuel
21-24, 114-134) or simply as a miscellaneous material, well-arranged but with no unified
purpose (EDENBURG, 2 Sam 21-24, 216-221).

5> Cf. BEENTIJES, Satan, 147; AMIT, Araunah’s Threshing Floor, 134-135;
SCHWEITZER, Judging a Book, 52. The observation concerns the masoretic text of 2 Sam 24.
The Septuagint version of the narrative joins to v. 25 the additional sentence — xai mpocébnxey
Salwpwy émt T uataaTiplov ém’ éoxdTe, 8Tt wixpdy %v év mpwtols — that could be seen as “an
explicit reference to the construction of the temple by Solomon” (HUGO, The Jerusalem
Temple, 191).

¢ Cf. KNOPPERS, Images of David, 462-463; LORENZIN, I-2 Cronache, 163. In the
light of the Deuteronomistic text the erection of altar by David seems to be an “emergency
manoeuvre” in the situation of the Lord’s anger (Cf. BECKER, I Chronik, 88; LORENZIN, -2
Cronache, 163).

7 Cf. KNOPPERS, Images of David, 463. Pancratius C. Beentjes also points to some
lexical similarities between the Chronicler’s narrative (1 Chr 21) and the other biblical texts
relating to the holy places (cf. 1 Chr 21:20b and Judg 6:11; 1 Chr 21:22.24 and Gen 23:9).
That also could contribute to the viewing of the site of the Ornan’s threshing floor as special.
Cf. BEENTIES, Satan, 146-147.
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The text 1 Chr 21 is the only narrative about David’s sin in the Books of
Chronicles®. It is moreover the unique place in Chronicles where the term 7ip
“iniquity/guilt” is used (cf. v. 8) and the first Chronistic text where the verb Xvn
“to sin” is mentioned (cf. vv. 8.17)°. It is also the first and the only text that
describes God’s punishment of Israel in the narration of David’s reign and the
description of the David-Salomon monarchy!® overall!!.

The story has an all-Israel profile typical for the Chronicler (1 Chr 21:1-
2.4.5.12, cf. 2 Sam 24:1.9.13). It is also one of a few Chronistic narratives that
contain angelological tradition'?. The punishing angel tradition is considerably
extended in the Chronistic narrative compared to its Deuteronomistic counterpart
(cf. 2 Sam 24:16-17; 1 Chr 21:12.15-16.18.20.27.30). The Chronistic story is, in
the end, the text where God’s mercy is considerably exposed (cf. v. 13).

One could find many other specifics of the Chronistic census narrative by
comparing the passage with the parallel history contained in 2 Sam 24!3. They

8 An interesting explanation of the fact that such a “blemishing” story has been left
by the Chronicler in his narration about David could be found in the paper of Gary Knoppers
(cf. KNOPPERS, Images of David, 449-470). In exegete’s opinion, the presentation of David
as a sinner who reflects his guilt, repents, intercedes on behalf of his people, and secures the
cultic site does not damage the idealistic portrait of David, common in Chronicles, but rather
fit it as a paradigm of behaviour for errant Israelites. This interpretation is accepted also by
later exegetes, cf. e.g. TINO, King and Temple, 44; LORENZIN, -2 Cronache, 162-163.

° Cf. KLEIN, I Chronicles, 423.

19 Unity of David’s and Solomon’s reign in Chronicles has been for a long time
accepted by exegets. For more information to the theme see e.g. TINO, King and Temple, 35-
75 (cf. especially p. 48).

! In the Chronicler’s material, we do not find the equivalent of the Deuteronomistic
story of the Gibeonite vengeance (cf. 2 Sam 21) that begins with the mention of three years
of famine seen as the Lord’s punishment for the sin of Saul and his family (cf. v. 1).

12" Alexander Rofé points out that the Chronicler is usually not interested in
angelological material and generally does not incorporate such traditions in his narratives.
Cf. ROFE, Writing, 324.

13 One of the most spectacular differences can be found in the first verses of both
stories (cf. 2 Sam 24:1; 1 Chr 21:1): the Lord who incites David to take a census in 2 Sam 24
is replaced by an unidentified 70w in 1 Chr 21. The texts differ substantially in the numbers
of the people that were reckoned (cf. 2 Sam 24:9; 1 Chr 21:5) or in the amount of silver/gold
paid by David for the place of the future altar (2 Sam 24:24; 1 Chr 21:25). The Chronicler’s
story drops the detailed description of the regions where the census was taken (cf. 2 Sam 24:4-
8; 1 Chr 21:4). The Chronicler also stresses with a greater resolution than the Deuteronomistic
author that the census was taken in opposition to God’s will (cf. 1 Chr 21:3.6.7).
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have been minutely explained in numerous commentaries and articles and will
not be the separate subject of our contribution'#.

2 Information about Gad in 1 Chr 21

In 1 Chr 21, Gad appears as a new character unknown from the previous
narration. In such a way, he is free of political characteristics the prophet has in
the Deuteronomistic history'®. The text 1 Chr 21 tells of Gad in two moments of
the story (vv. 9-13.18-19). His appearance in both cases follows David’s act of
repentance (vv. 8.17). The prophet is presented by a title and by formulations that
describe his interaction with other protagonists of the story (God, David, angel).

At the beginning of the first scene (cf. 1 Chr 21:9), Gad is introduced as
David’s seer (717 min). The Chronistic narrative contains only one title, although
the parallel Deuteronomistic text (cf. 2 Sam 24:11) designates Gad as the
prophet, David’s seer (17 M0 87237)!°. Gad is named in 1 Chr 21 with one of
the favourite Chronicler’s substantives!”. The Chronicler usually uses mIf as
a designation for the “second” royal prophets compared to those who are “first”
and are called 8'23 18 The title M1 (also with additional specifications) is a typical

14 Cf. e.g. WILLIAMSON, [ and 2 Chronicles, 142-151; JAPHET, I and II Chronicles,
424-442; WRIGHT, The Innocence of David, 87-105; BECKER, I Chronik, 85-89; EVANS,
Divine Intermediaries, 545-558; KNOPPERS, I Chronicles, 751-762; KLEIN, [ Chronicles,
418-429; BEENTIES, Satan, 139-154; STOKES, The Devil, 91-106; LORENZIN, /-2 Cronache,
163-170; Evans, Let the Crime Fit the Punishment, 65-80; GIUNTOLI, Ve¢né Dévidove
protirecenia, 27, 29, 37.

5 'Cf. 1 Sam 22:5, where Gad appears as a “war consultant”. Cf. KEGLER,
Prophetengestalten, 489. Gad’s advice for David to go to the territory of Judah is presented
in 1 Sam 22:5 as only prophet’s initiative. Gad does not become any revelation before his
conversation with David. The project, albeit politically reasonable, does not seem to be
successful because David, in the end, is forced to flee from Judah to Philistines (cf. 1 Sam
27). Cf. KLEIN, Samuel, 30.

16 This designation appears in MT and LXX. However, a manuscript of Lucianic
recension of Septuagint confirms the Chronistic reading with one prophetic title for Gad. Cf.
KLEIN, I Chronicles, 414, 423.

17 The term n1i1 appears in Chronicles more often than in other biblical books (10x
in Chronicles, 6 in other books). Cf. JAPHET, [ and II Chronicles, 431; BEENTJES, Satan, 143.
It is usually connected with the king’s court. Cf. KNOPPERS, “To Him You Must Listen”, 173.

18 E.g. David’s prophet (8'23) is Nathan. He is mentioned in Chronicles first (cf.
1 Chr 17:1). Then the text tells about the other prophetic figure — Gad — who is termed 11
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designation of Gad in the whole work of Chronicles (cf. 1 Chr 21; 29:29; 2 Chr
29:25).

In the light of the verses that describe the first appearance of Gad in the
census narrative (1 Chr 21:9-13), he is a person who the Lord speaks to (vv. 9-
10), who speaks in the name of the Lord to the king (vv. 11-12a) and finally,
a man who should deliver David’s response to the Lord (vv. 12b-13).

Presenting the Lord’s speaking to Gad the Chronicler uses formulation 9277
AMRY .. T3OR M (v. 9). Comparison with the Deuteronomistic text (2 Sam
24:11) shows that the phrase is different from the wording staying in the
Chronicler’s Vorlage (W& ...7375% M Mi1aT71). Although the meaning of
both formulations is very similar, one can notice that the Chronistic phrasing
highlights directer communication between the Lord and the prophet, as Ralph
W. Klein rightly states!®. Moreover, the juxtaposition of the Chronistic wording
with other biblical texts points to another interesting fact. The formulation 2371
ahKRY ... Y% M appears extremely frequently in the books of Exodus, Leviticus
and Numeri in the passages where the Lord addresses Moses?’, the most
significant and uncomparable prophet in biblical tradition (cf. Deut 34:10-12). In
the whole work of Chronicles, the formulation 5% MM 9371 is used twice: in
1 Chr 21:9 and 2 Chr 33:10, each time in place of formulas present in the
Chronicler’s Vorlage*'. However, only in 1 Chr 21:9 the phrase introduces the
direct speech of the Lord to his addressee, like in Pentateuch passages connected
with Moses.

The information about God’s communication with the prophet is shorter in
the Chronistic narrative than in the Deuteronomistic text (cf. 1 Chr 21:9; 2 Sam

(cf. 1 Chr 21:9 and also 29:29). Cf. KNOPPERS, I Chronicles, 754-755. See also KNOPPERS,
“To Him You Must Listen”, 173.

1Y KLEIN, I Chronicles, 423.

20 Cf. e.g. Exod 6:10.29; 13:1; 14:1; 16:1; 25:1; 30:11.17.22; 31:1; 32:7 (without
9hRY); 33:1 (without 9hRY); 40:1; Lev 4:1; 5:14; 5:20; 6:1.12.17; 7:22.28; 8:1; 10:8; 12:1;
14:1;17:1;19:1; 20:1; 21:16; 22:1.17.26; 23:1.9.23.26.33; 24:1.13; 27:1; Num 1:48; 3:5.11.44;
4:21;5:1.5.11;6:1.22; 8:1.5.23;9:9; 10:1; 13:1; 15:1.17 etc. Sometimes the phrase is broadened
by some additional information, concerning e.g. location where the Lord’s spoke to Moses
(cf. e.g. Lev 25:1; Num 3:14 etc) or time of speaking (cf. Lev 16:1) or combination of both
(cf. e.g. Num 1:1; 9:1). There are also some texts that mention Moses and Aron as addressees
of the Lord’s speech (cf. e.g. Lev 13:1; 14:33; 15:1; Num 2:1; 4:17; 14:26; 16:20 etc).

21 Cf. SCHNIEDEWIND, The Word of God, 64. The author explains the use of formula
in both cases as unintentional activity of Chronicler who was familiar with the wording from
Mosaic tradition. Cf. SCHNIEDEWIND, The Word of God, 64.
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24:11). The Chronicler omits the words about David’s rising in the morning that
he could consider irrelevant??. The mention of the morning might also evoke in
readers the image of the prophet who gets the Lord’s revelation during the night
vision??. We can assume that omitting the information manifests the Chronicler’s
interest not to accentuate such prophetic activity. The more concise formulation
could also help the author focus the reader’s attention primarily on communication
between the Lord and the prophet.

The Lord’s message for the king announced to the prophet is elliptical. It
mentions three (things) from which David should choose one to be fulfilled by
the Lord (v. 10). Only the later prophet’s words addressed to the king reveal what
these “three” exactly mean. Thus, the prophet who informs the king about the exact
content of the punishments could be seen as an interpreter of God’s message.

The words of Gad to the ruler begin with the prophetic formula 7873
M (v. 11). The Chronicler adds this formula to the material taken from his
Vorlage (ctf. 2 Sam 24:13). This intervention must attract our attention because
the Chronistic author generally omits such formulas in his own prophetic stories
and rarely incorporates them into the material he adopts from his Vorlage**.

The Gad’s message to the king also contains the call to choose the kind of
punishment — 77-93p (cf. 1 Chr 21:11). By expressing the appeal, the prophet
does precisely and to some extent even literally what the Lord ordered him to do
(cf. v. 10: nnR 757972 O 11 R WY 7577 908 79 0RG TITHOR AT T2
n371m)*°. The Deuteronomistic text (MT), in comparison, is free of such completion
(cf. 2 Sam 24:13)?%. The addition of the appeal in 1 Chr 21:11 highlights even
more than the parallel Deuteronomistic narrative that David himself should
determine the punishment. To David, thus, is given the greatest freedom in
comparison to other Chronistic monarchs who listen to prophets’ announcement
of the Lord’s penalisation.

22 So KLEIN, I Chronicles, 423.

2 The information probably has such meaning in 2 Sam 24. Cf. AEIMELAEUS,
David’s Three Choices, 139.

24 Cf. GERSTENBERGER, Prophetie, 363.

25 The Chronicler does not use the same verb for choosing in the Lord’s speech
(v. 10) and the prophetic words to the king (v. 11). The root applied in v. 11 is 5ap that was
more widespread in the later period. Cf. AEJMELAEUS, David’s Three Choices, 142.

26 The Septuagint version of 2 Sam 24 includes the imperative &xAeéat (choose) in
God’s and the prophet’s words (vv. 12.13) and even adds the verb é£elé€ato (chose/has chosen)
in the statement about David’s choice: xal éelééato éautd Aautd Tov Bdvatov (v. 14).
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Gad’s message to the king mentions three types of punishments: a three-
year famine, a three-month flight before the king’s adversaries and a three-day
pestilence in the land presented as “the sword of the Lord” (1 Chr 21:11-12). As
we see, in the text appears the classical triplet: famine — devastation — pestilence,
which is known from other biblical passages [cf. e.g. Lev 25:25-26; 2 Chr 20:9;
Jer 24:10; Ezek 7:15]?". The famine that should last three years compared to
seven years mentioned in 2 Sam 24:13 (MT) contributes to the more apparent
temporal scheme of the punishment options in the Chronistic narrative®®. We can
also observe that every next description of the punishment in 1 Chr 21:12 (cf.
second and third) is more extended than the previous. Such structure of the
statement presents in Japhet’s opinion the last punishment (pestilence) as an
unavoidable choice for the ruler?®. Moreover, Gad’s presentation of the pestilence
during his dialogue with the king (vv. 11-12) corresponds well with the plague
description in the following verses (vv. 14-15)3°. Such a correlation we cannot
observe in parallel 2 Sam 24. Thus, Gad from the Chronistic text announces the
punishment that will come reality exactly as the prophet predicted.

The structure of the prophetic message about different kinds of punishment
is managed by the particle D&: DX ... O8] ... O (1 Chr 21:12). The construction
is used very rarely as an introduction to the list of alternatives®!. It seems more
apparent that the construction of the prophetic speech in 2 Sam 24 (cf. v. 13) that
Aejmelaeus finds inconsistent®?. Considering all mentioned features of Gad’s
announcement in 1 Chr 21, we can claim that it is built clearly and is comprehensible.

The last information about Gad from 1 Chr 21:9-13 stresses his awareness
of being sent by the Lord (cf. v. 13: 927 "m52Fng 2wx-nn). It also presents the
prophet as a person capable of bringing human words to God. The identical Gad’s
profile appears in 2 Sam 24:13.

27 Cf. BEENTIES, Satan, 144.

28 Federico Giuntoli speaks about harmonisation between the first and two other
choices gained by using the same numeral. Cf. GIUNTOLI, Ve¢né Davidove protirecenia, 34.
The use of three instead of seven could also attest to the Chronicler’s fondness for threes (cf.
1 Chr 11; 12:40; 13:14; 2 Chr 11:17). Cf. JARICK, I Chronicles, 146. Three years of famine
are also mentioned in the Greek version of 2 Sam 24 (cf. v. 13); therefore, the information
could not be interpreted exclusively as the Chronicler’s intervention in his Vorlage. Cf. KLEIN,
1 Chronicles, 423.

29 Cf. JAPHET, I and II Chronicles, 434.

30 Cf. KNOPPERS, I Chronicles, 755.

31 Cf. AEIMELAEUS, David’s Three Choices, 147.

32 Cf. AEIMELAEUS, David’s Three Choices, 146-147.
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The second description of the prophet’s appearance in the Chronistic
narrative (1 Chr 21:18-19) shows Gad primarily as a person to whom the angel
of the Lord speaks so that he submits a message to the king (v. 18). He is also
characterised as a person who spoke in the name of the Lord (v. 19). In
comparison to vv. 9-13 we find in vv. 18-19 no direct speech of the protagonists,
neither the Lord’s angel nor Gad. We do not see even any description of the
prophet’s coming to David. We could only presume the action when we read in
the narrative that David did what the prophet was ordered to submit to him
(v. 19). The Deuteronomistic census narrative contains in comparison the exact
words of the prophetic instruction addressed to David. However, it does not
include the prophetic formula (cf. 2 Sam 24:18). The Deuteronomistic prophet
also seems to be more autonomous. He gives the king an order to build an altar
(v. 18), but the text does not inform of Gad’s communication with God or his
representative before the prophet’s encounter with David.

On the contrary, the Chronicler presents Gad as a prophet active only
because of the initiative from on high (1 Chr 21:18-19). The instruction
concerning the altar is not his initiative but is given to the prophet by the Lord’s
angel (v. 18). Gary Knoppers points out that since the Lord’s angel instructs the
prophet about the erection of the altar, the text 1 Chr 21 gains the more explicit
divine authorisation for the altar as the Deuteronomistic narrative does®.
However, it is still a question why the author of 1 Chr 21 presents the Lord’s
angel and not the Lord himself as giving Gad the instruction concerning the altar.
Do we have here an example of a new model of communication between God
and prophet?3* We can find a good response to this question in the paper of
Alexander Rofé titled “Writing, Interpolating and Editing: 2 Samuel 24 and
1 Chronicles 21 as a Case Study” (2014). Presentation of Gad as receiving
amessage from the Lord’s angel should be understood as a part of the
harmonising interventions of the author of 1 Chr 21, who tries to eliminate
incongruities present in 2 Sam 24 inter alia by extending the angelological
tradition®>. The combining of the information about the prophet’s appeal to build

33 Cf. KNOPPERS, Images of David, 463.

34 The portrayal of an angel as a mediator between God and humans is typical for
late angelology. Cf. EVANS, Divine Intermediaries, 551.

35 One of these tensions was an ambiguity concerning agents responsible for
building an altar (was it the angel’s revelation at the concrete point (cf. 2 Sam 24:16) or the
prophetic command (cf. 2 Sam 24:18-19). There are examples of both practices in biblical texts.
Cf. e.g. Judg 2:1-5; 6:11-24 (the erection of the altar at the place of the angel’s revelation);
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the altar (v. 19) with the previous angel’s instruction (v. 18) in 1 Chr 21 makes
the message of the story clearer: the altar was built on the threshing floor of
Arauna because the angel appeared there and because Gad the prophet ordered
it3®. Nevertheless, who is responsible for the story contained in 1 Chr 21 and for
the presented profile of the prophet remains still an open question. The first
important harmonising interventions to the text of 2 Sam 24 do not date back to
the Chronicler but are present already in one of the versions of the Books of
Samuel, which is preserved between the Qumran scrolls (4QSam®)?”.

The last information about Gad in 1 Chr 21 appears in v. 19. The author
describes David who goes up (surely to erect an altar on the threshing floor of
Arauna Jebusite) and by doing so carries out the prophet’s instruction (777 Hpm
7371273). At the end of the verse, Gad is presented as a person who spoke his
word in the name of the Lord: mn? owa 727 WK 737273, This formulation
confirms the understanding of the prophet as a man submitting God’s message.
The wording used by the Chronicler is original in comparison to the Deuteronomistic
text that reports about David’s action according to the word of Gad (73273,
2 Sam 24:18), which was in accordance with the Lord’s order (M My wWK3,
v. 18). It is interesting that the formulation used by the Chronicler reminds to
a large extent the words of the prophetic characteristics known from Deut 18.
The prophet whom the Lord will raise in Israel after Moses will receive the
Lord’s words in his mouth and will speak in the Lord’s name (cf. 1782 *327 *nnN
(Deut 18:18); "AWa 13T WX ™27 (v. 19); *nWa 137 7377 (v. 20); 8337 13T
M owa (v. 22). He will be like Moses (v. 18), who himself'is presented in Exod
5:23 as speaking in the name of the Lord (77w3 1377). Gad as a person speaking
in the name of the Lord (1 Chr 21:19) meets the criterion of the prophet like
Moses from Deut 18 and ranks among other prophetic figures of Israelite history

Deut 27:4-6 (the altar construction on the Mount Ebal due to Moses’ command). Cf. ROFE,
Writing, 319.

36 Cf. ROFE, Writing, 322. In Williamson’s opinion, the fact of the angelic
instruction of Gad in 1 Chr 21 could also be understood in the light of Zechariah’s texts
presenting the interpreting angel (cf. Zech 1:7-6:15). It might be an effect of “a general
refinement of the period in the understanding of the mediation of God’s word, a refinement
which was continued to a much greater degree in later literature, notably the Targums”. Cf.
WILLIAMSON, [ and 2 Chronicles, 148.

37 Alexander Rofé points out that the extended angelological tradition in 1 Chr 21
could not be seen as a result of the Chronicler’s intervention into the Deuteronomistic Vorlage
(2 Sam 24) but rather should be understood as an effect of the previous recasting of the
material contained in the text of Samuel. Cf. ROFE, Writing, 324.
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who submit God’s and not their message (Jer 20:9; Dan 9:6; cf. also 2 Chr 18:15;
33:18).

Concluding, we can say that Gad is presented in 1 Chr 21 as a Lord’s
emissary and as a mediator between the Lord and the king. He never acts
independently. The prophet always submits the message that comes from on
high. On the one hand, he speaks the words of God’s punishment, which should
solve the situation of the Lord’s smiting of Israel (1 Chr 21:7, cf. 2 Sam 24:10).
On the other hand, he mediates the Lord’s order to build an altar in Jerusalem.
Doing so, he becomes integrated into creating a new cultic place with central
meaning for all Israel. The formulations used by the Chronicler to describe Gad
in contact with the Lord or towards the king are close to the phrasings connected
in Pentateuch with Moses and the prophet like Moses whom the Lord promised
to raise among Israelites after Moses’ death.

3 Gad of 1 Chr 21 in the Light of the Chronistic Main
Tendencies in the Presentation of the Prophetic Phenomenon

The Books of Chronicles mention a significant number of prophets.
Despite those known from other biblical books (e.g. Samuel, Nathan, Gad, Achia
from Shilo, Shemaiah, Micha ben-Jimla, Isaiah, Hulda, Jeremiah), the work talks
about new unknown prophets, e.g. Jeddo (2 Chr 9:29), Iddo®® (12:15; 13:22),
Azariah (15:1-8), Hanani (16:7-10), Jehu (19:2-3; 20:34), Jahaziel (20:14-17),
Eliezer (20:37), Zechariah (24:20-22), Oded (28:9-11)*°. The Chronicler also

38 Some exegetes understand Jeddo and Iddo as one prophetic character — Iddo. Cf.
e.g. JONKER, The Chronicler, 148; SCHWEITZER, Judging a Book, 64.

3 These figures could be identified as prophets because they are labelled in the
Chronicler’s work with the traditional prophetic designations X131, M1f1, &3 or are presented
as inspired by God by using the formula “spirit of the Lord/God was upon them/enveloped
them”. Cf. KEGLER, Prophetengestalten, 483-485. In the case of Eliezer (2 Chr 20:37), the
author of the narrative uses the verb Xainn (K21 hitpael — “act as a prophet”). Cf.
SCHNIEDEWIND, Prophets, 214-215. William Schniedewind also distinguishes Azariah,
Jahaziel and Zechariah from the rest of the mentioned persons. He names them “inspired
messengers” because they are presented only as objects of the activity of the Lord’s spirit
without applying to them formal prophetic titles. They are “temporary” prophets in
comparison to those who carry out their office steadily. Cf. SCHNIEDEWIND, Prophets, 214-
215. Pancratius Beentijes uses the same terminology (prophets, inspired messengers) in
relation to different representatives of the Israelite prophetic phenomenon (cf. BEENTIES,
Constructs, 21-40). Gary Knoppers differentiates between professional and pro tem prophets
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brings into narration anonymous prophetic figures who do not appear in his
Vorlage (e.g. 24:19; 25:7-9.15-17; 33:18). He presents Levites as prophesying
(cf. 1 Chr 25:1-3.5; 2 Chr 29:30; 35:15) and gives prophetic characteristics to the
persons who are not seen as prophets in previous biblical books (e.g. king David
and his descendants: Asa, Jehoshaphat, Amaziah and Hekeziah; the pharaoh
Neco (cf. 2 Chr 35:21) or the Persian king Cyrus (cf. 36.22-23). An interesting
phenomenon in Chronicles is the omission of several prophetic stories or even
prophetic characters known from the earlier historical books (e.g. Samuel stories,
cf. 1 Sam 3-25; Elijah narration, cf. 1 Kgs 17-2 Kgs 2; Elisha stories, cf. 2 Kgs
3-13). The Chronicler also presents the well-known prophetic characters in
a new way (cf. e.g. second speech of Shemaiah (2 Chr 12:5.7-8), Elijah’s letter
to Joram (21:12-15), Isaiah’s intercession for Judah (32:20), presentation of
Samuel, Nathan and Gad as authors of Davidic history (1 Chr 29:29) and persons
involved in the organisation of the temple cult (1 Chr 9; 2 Chr 29:25)%.

The analysis of the prophetic traditions of Chronicles shows that they do
not contain descriptions of the miraculous activities, ecstatic conduct, political
or social engagement of prophetic characters*'. On the other hand, prophets are
often presented as historians, responsible for holding memories about kings (cf.
1 Chr 29:29; 2 Chr 9:29; 12:15; 13:22; 20:34; 26:22; 33:19)*?. The Chronistic
prophets do not behave extraordinarily, and their activities do not contain
symbolic actions. Even if some are titled seers or visionaries (e.g. Gad), they are
not described in the Chronicler’s Sondergut as seeing visions or dreams*. The
Chronistic prophets appear on the scene independently, not because of the appeal
of a ruler or people**. As far as the content and style of the Chronistic prophecies

who submit the Lord’s words on exceptional occasions. Cf. KNOPPERS, Democratizing
Revelation?, 397-398; KNOPPERS, “To Him You Must Listen”, 184.

40 Cf. KEGLER, Prophetengestalten, 484-487, 489-490, 492-496; JONKER, The
Chronicler, 146-149; KNOPPERS, “To Him You Must Listen”, 180, 184-186.

4l Cf. the Chronicler’s presentation of Isaiah without reference to his healing
activities (2 Chr 32:20.32, cf. 2 Kgs 19-20) or the Chronicler’s silence about miraculous
prophetic deeds known from 1 Kgs 13 and Elijah and Elisha cycles. In the Books of
Chronicles, we do not find material similar to 1 Sam 10 and 19 that contain a description of
ecstatic prophetic behaviour. The Chronicler’s narratives also leave out information about
the political engagement of Ahijah of Shiloh (cf. 1 Kgs 11) and the anonymous Elisha’s
pupil (cf. 2 Kgs 9). Cf. KEGLER, Prophetengestalten, 490, 491, 496. See also BEENTIES,
Constructs, 24-25; KNOPPERS, “To Him You Must Listen”, 178.

42 Cf. AMIT, The Role of Prophecy, 90.

43 Cf. KNOPPERS, “To Him You Must Listen”, 178.

4 Cf. KNOPPERS, Democratizing Revelation?, 399.
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are concerned, they are similar to a large extent. Prophets are presented mainly
as interpreters of historical events in the light of the Chronistic retributive
philosophy, and they predict the future developments that come immediately*’.
Not rarely, albeit not exclusively, they bring the message of God’s punishment.
Gary Knoppers argues that the presentation of the prophetic phenomenon
in the Books of Chronicles is very consistent and seems to consider a specific
typology of the prophet. In his opinion, it is mainly the prophetic model of the
Book of Deuteronomy that has influenced the Chronicler’s presentation of
prophets. The prophet is primarily the voice of God, his mouthpiece (cf. Deut
18:15.18). The prophets in the Books of Chronicles submit God’s message and
do it clearly (the content of the message is not vague but understandable)*®. Their
action is generally unidirectional — they bring God’s word to its addresses. To
a large extent, the Chronistic understanding of prophecy represents the return to
the Deuteronomic model of the prophet in comparison to the presentation of the
prophetic phenomenon in the prophetic books. It is also, in some measure, closer
to Deuteronomy than the presentation of prophets in Samuel-Kings, e.g. the
Chronistic narratives do not have signs of biographies (cf. 1 Kgs 17-2 Kgs 8)*’.
An important insight into the Chronicler’s understanding of the prophetic
phenomenon offers also the last part of the work focused on Zedekiah’s reign (cf.
2 Chr 36). The summarising of the history which this description contains*®
presents prophets primarily as messengers (cf. the double use of the term 02891
in vv. 15-16*°) who submit to people the Lord’s word*°. The function of prophets

45 Cf. AMIT, The Role of Prophecy, 87-88.

46 Cf. also KEGLER, Prophetengestalten, 491-492, 496; GERSTENBERGER, Prophetie,
357-358.

47 Cf. KNOPPERS, Democratizing Revelation?, 393, 397-400; KNOPPERS, “To Him
You Must Listen”, 163, 164, 169-172, 175, 177-183, 191. About differences between the
Deuteronomistic and the Chronistic presentation of prophets, see AMIT, The Role of Prophecy,
80-93. An alternative view of the problem could be found in PERSON, Prophets, 187-199.

8 1t concerns the post-Salomonic period of Israelite monarchy, as P. Beentjes has
convincingly proved. Cf. BEENTIJES, Constructs, 24.

41 agree with the exegetes who consider the words ©¥a8%n and o*&"23 (2 Chr 36:16)
parallel terms. Cf. JAPHET [ and Il Chronicles, 1148. See also KLEIN, 2 Chronicles, 541. The
opposite opinion presents e.g. BEENTJES, Constructs, 24.

5% The use of the Hebrew term 7851 as a designation of the Lord’s prophet could be
understood as an effect of the Persian influence. The Persian empire has developed
a communication system between administrative centres via messengers who brought oral
and written messages. This praxis could be inspirational for biblical authors from the
postexilic period who tried to explain the role of prophets in the process of Israelite
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as God’s messengers also presupposes the Chronistic using of the root nW in
direct connection with the term 0*%*23 in 2 Chr 24:19. The designation messenger,
albeit not Deuteronomic and usually not used by earlier biblical authors, reflects
well the primary function of a prophet revealed in Deut 18:16 (mouthpiece of the
Lord)’!.

Considering all these observations, we can claim that Gad’s portrayal in
1 Chr 21 fits the Chronicler’s general tendencies in presenting the prophetic
phenomenon. Although relating to the king’s court, he is independent of the
monarch and arrives on the scene without his invitation. He is not at all engaged
in the political affairs of David and acts to regulate relations between David and
the Lord. His appearance before the king is not connected with extraordinary
activities. Even a short mention of the morning from the Chronicler’s Vorlage
that could be interpreted as relating to the night prophetic vision is dropped by
the Chronicler in his description of the prophet’s first encounter with David. Like
many other prophets in the Books of Chronicles, Gad brings the king
a punishment message. Albeit in his words, we do not find any direct reproach
for David’s conduct®? that could be seen as an effect of the Chronicler’s
faithfulness to his Vorlage. The prophetic message is expressed clearly and is
well comprehensible. In the end, Gad from 1 Chr 21 is presented as a realisation
of the Deuteronomic prophetic model. He is a God’s mouthpiece. It can be seen,
e.g. in the addition of the messenger formula to the description of the first
encounter of Gad with David (cf. 1 Chr 21:11) compared to 2 Sam 24 and in
presenting the prophet as speaking his word “in the name of the Lord” (cf. 1 Chr
21:19). We can suppose that the Chronicler goes in the depiction of Gad in 1 Chr
21 even further when he presents the Lord’s communication with the prophet
identically as Pentateuch authors describe the Lord’s speeches to Moses (cf.
21:9). A slight deviation from the Chronistic general tendencies in the presentation
of prophets who usually have a unidirectional mediating status could be revealed
in the depiction of Gad as a person who should give the monarch’s answer to the

communication with God. Cf. GERSTENBERGER, Prophetie, 357. See also postexilic Mal 2:7;
3:1 where prophets are called ,,(Lord’s) messengers*, Cf. SCHNIEDEWIND, Prophets, 207.

51 Cf. KNOPPERS, Democratizing Revelation?, 400. Pancratius Beentjes claims that
so-called classical prophets [to them we can rate Gad] do not play in Chronicles the role of
inspired messengers, but rather are responsible for royal archives. Cf. BEENTIJES, Constructs,
37, 40.

52 Cf. KLEIN, I Chronicles, 423.
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Lord (21:12). In this characteristic, Gad’s portrayal in 1 Chr 21 is identical to the
depiction of the prophet known from 2 Sam 24 (cf. v. 13).

Conclusion

The portrayal of Gad in 1 Chr 21 has typical features of the Chronicler’s
presentation of prophecy, which is highly marked by the prophetic model of the
Book of Deuteronomy. Gad is primarily the Lord’s mouthpiece and his messenger.
He does not submit his message but announces God’s word and speaks in the
name of the Lord. This prophetic characteristic is essential in the narrative that
informs about the erection of a new cultic space that will be the place of the
Lord’s house (temple). The future central site of the Lord’s worship in Israel is
not a result of human activity but an effect of God’s decision. Gad, who
announces the Lord’s order of altar building in Jerusalem, is a person engaged in
cultic and, to some extent, temple matters. As such, he ranks among other
significant prophetic figures of the united monarchy, e.g. Samuel and Nathan,
whose activities relate to the organisation of the cultic sphere (cf. 1 Chr 9:22;
2 Chr 29:25°%). This feature of Gad’s profile, the Chronicler highlights directly
in 2 Chr 29:25.

Gad from 1 Chr 21 is also and even firstly a punishment prophet. This
prophetic characteristic the Chronicler adopts from his Vorlage. But within the
Chronistic narration, Gad becomes the only prophetic figure with a punishment
message for a ruler in the whole period of David-Salomon reign, otherwise
presented as an ideal epoch in the Chronicle’s history. Gad’s negative message
for the king sounds in the situation of David’s census of Israel that we could
understand as an expression of the ruler’s hybris, his effort to take control over
the kingdom into his hands. David’s census is the only situation of the great sin
of a monarch that the Chronicler decided to recall in his depiction of the united
kingdom period. We can assume that in Gad’s punishment message for David,
the Chronicler presents the basic model of God’s activity towards all future Israel
rulers, who will transgress their competencies, act according to their ideas, and
not look for the Lord. No matter how righteous and pious they will be, if they
conduct in such a manner, the Lord’s punishment will strike them (and Israel).

53 We could also remind Nathan’s dynastic oracle from 1 Chr 17, which focuses on
the future Lord’s house (temple) in connection with David’s descendant (cf. vv. 12.14).
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This order of things will be present in numerous Chronistic prophetic speeches
addressed to David’s descendants, monarchs of the Judahite kingdom.

Bibliography

AEIMELAEUS, Anneli: David’s Three Choices: Textual and Literary Development in 2 Samuel
24. In: Hanne von Weussenberg — Juha Pakkala — Marko Martilla (eds.), Changes
in Scripture: Rewriting and Interpreting Authoritative Traditions in the Second
Temple Period (BZAW 419), Berlin — New York: De Gruyter, 2011, 137-152.

AMIT, Yairah: The Role of Prophecy and Prophets in the Chronicler’s World. In: Michael
Floyd — Robert D. Haak (eds.): Prophets, Prophecy, and Prophetic Texts in Second
Temple Judaism (LHBOTS 427), New York — London: T&T Clark, 2006, 80-101.

AMIT, Yairah: Araunah’s Threshing Floor: A Lesson in Shaping Historical Memory. In: Ehud
Ben Zvi — Diana V. Edelman (eds.): What Was Authoritative for Chronicles?,
Winona Lake: Eisenbrauns, 2011, 133-144.

BECKER, Joachim: I Chronik (NEB.AT 18), Wiirzburg: Echter Verlag, 21998.

BEENTJES, Pancratius C.: Satan, God, and the Angel(s) in 1 Chronicles 21. In: Friedrich V.
Reiterer — Tobias Nocklas — Carin Schopflin (eds.): Angels: The Concept of
Celestian Beings — Origins, Development and Reception (DCLY 2007), Berlin —
New York: Walter de Gruyter, 2008, 140-154.

BEENTIJES, Pancratius C.: Constructs of Prophets and Prophecy in the Book of Chronicles.
In: Lester L. Grabbe — Martti Nissinen (eds.): Constructs of Prophecy in the Former
and Latter Prophets and Other Texts (SBLANEM 4), Atlanta: Society of Biblical
Literature, 2011, 21-40.

DIRKSEN, Peter B.: I Chronicles (HCOT), Leuven: Peeters, 2005.

EDENBURG, Cynthia: 2 Sam 21-24: Haphazard Miscellany or Deliberate Revision? In:
Reinhard Miiller — Juha Pakkala (eds.): Insights into Editing in the Hebrew Bible
and the Ancient Near East: What Does Documented Evidence Tell Us about the
Transmission of Authoritative Texts? (CBET 84), Leuven — Paris — Bristol: Peeters,
2017, 189-222.

EVANS, Paul S.: Divine Intermediaries in 1 Chronicles 21: An Overlooked Aspect of the
Chronicler’s Theology, Bib 85 (2004) 545-558.

EVANS, Paul S.: Let the Crime Fit the Punishment: The Chronicler’s Explication of David’s
Sin” in 1 Chronicles 21”. In: Paul S. Evans — Tyler F. Williams (eds.): Chronicling
the Chronicler: The Book of Chronicles and Early Second Temple Historiography,
Winona Lake: Eisenbrauns, 2013, 65-80.

GARD, Daniel L.: The Chronicler’s David: Saint and Sinner, CTQ 70/3-4 (2006) 233-252.

GERSTENBERGER, Erhard S.: Prophetie in den Chronikbiichern: Jahwes Wort in zweierlei
Gestalt?” In: Friedhelm Hartenstein (ed.): Schrifiprophetie. Festschrift fiir Jorg
Jeremias zum 65. Geburtstag, Neukirchen-VIuyn: Neukirchener Verlag, 2004, 351-
367.

StBiS1 13 (2/2021)



212 The Portrayal of Gad in 1 Chr 21

GIUNTOLI, Federico: Ve¢né Davidove protirecenia. Pripad v 2 Sam 24,1-25, StBiSI 6/1 (2014)
23-40.

HuGo, Philippe: The Jerusalem Temple Seen in 2 Samuel According to the Masoretic Text
and the Septuagint. In: Melvin K. H. Peters (ed.): XIII Congress of the International
Organization for Septuagint and Cognate Studies. Ljubljana 2007 (SBLSCS 55),
Atlanta: Society of Biblical Literature, 2008, 183-196.

JAPHET, Sara: I and Il Chronicles. A Commentary (OTL) [iBooks], Louisville — London:
Westminster John Knox Press, 1993.

JARICK, John: I Chronicles (Readings: A New Biblical Commentary), Sheffield: Sheffield
Phoenix Press, 22007.

JONKER, Louis: The Chronicler and the Prophets: Who Were His Authoritative Sources?” In:
Ehud Ben Zvi— Diana V. Edelman (eds.): What Was Authoritative for Chronicles?,
Winona Lake: Eisenbrauns, 2011, 145-164.

KEGLER, Jiirgen: Prophetengestalten im Deuteronomistischen Geschichtswerk und in den
Chronikbiichern. Ein Beitrag zur Kompositions- und Redaktionsgeschichte der
Chronikbiicher”, ZAW 105 (1993) 481-497.

KISLEV, Itamar: The Role of the Altar in the Book of Chronicles”, JHS 20 (2020) 1-16.

KLEIN, Johannes: Samuel, Gad und Natan. Ein Vergleich, Sacra Scriptura 5/1 (2007) 27-36.

KLEIN, Ralph W.: I Chronicles (Hermeneia), Minneapolis: Fortress Press, 2006.

KLEIN, Ralph W.: 2 Chronicles (Hermeneia), Minneapolis: Fortress Press, 2012.

KNOPPERS, Gary N.: Images of David in Early Judaism: David as Repentant Sinner in
Chronicles, Bib 76/4 (1995) 449-470.

KNOPPERS, Gary N.: I Chronicles: A New Translation with Introduction and Commentary.
Vol. IT (AB 12A), New York: Doubleday, 2004.

KNOPPERS, Gary N.: Democratizing Revelation? Prophets, Seers and Visionaries in
Chronicles. In: John Day (ed.): Prophecy and Prophets in Ancient Israel:
Proceedings of the Oxford Old Testament Seminar (LHBOTS 531), New York —
London: T&T Clark, 2010, 391-409.

KNOPPERS, Gary N.: “To Him You Must Listen”: The Prophetic Legislation in Deuteronomy
and the Reformation of Classical Tradition in Chronicles. In: Paul S. Evans — Tyler
F. Williams (eds.): Chronicling the Chronicler: The Book of Chronicles and Early
Second Temple Historiography, Winona Lake: Eisenbrauns, 2013, 161-194.

Ko, Grace: 2 Samuel 21-24: A Theological Reflection on Israel’s Kingship, OTEs 31/1
(2018) 114-134.

LORENZIN, Tiziano: /-2 Cronache. Nuova versione, introduzione e commento (LB.PT 30),
Milano: Paoline, 2011.

PERSON, Raymond F.: Prophets in the Deuteronomic History and the Book of Chronicles:
A Reassessment. In: Mignon R. Jacobs — Raymond F. Person (eds.): Israelite
Prophecy and the Deuteronomistic History: Portrait, Reality, and the Formation of
a History (SBLAIL 14), Atlanta: Society of Biblical Literature, 2013, 187-199.

RisTAU, Kenneth A.: Breaking Down Unity: An Analysis of 1 Chronicles 21.1-22.1, JSOT
30/2 (2005) 201-221.

Studia Biblica Slovaca



Mykhaylyna KFuskova 213

ROFE, Alexander: Writing, Interpolating and Editing: 2 Samuel 24 and 1 Chronicles 21 as
A Case Study, HeBAI 3/3 (2014) 317-326.

SCHNIEDEWIND, William M.: The Word of God in Transition: From Prophet to Exegete in
the Second Temple Period (JSOTSup 197), Sheffield: Sheffield Academic Press,
1995.

SCHNIEDEWIND, William M.: Prophets and Prophecy in the Books of Chronicles. In: Patrick
M. Graham — Kenneth G. Hoglund — Steven L. McKenzie (eds.): The Chronicler as
Historian (JSOTSup 238), Sheffield: Sheffield Academic Press, 1997, 204-224.

SCHWEITZER, Steven J.: Judging a Book by Its Citations: Sources and Authority in Chronicles.
In: Ehud Ben Zvi — Diana V. Edelman (eds.): What Was Authoritative for
Chronicles?, Winona Lake, Indiana: Eisenbrauns, 2011, 37-65.

STOKES, Ryan E.: The Devil Made David Do It... or “Did” He? The Nature, Identity, and
Literary Origins of the “Satan” in 1 Chronicles 21:1, JBL 128/1 (2009) 91-106.

TiNO, Jozef: King and Temple in Chronicles: A Contextual Approach to their Relations
(FRLANT 234), Goéttingen: Vandenhoeck & Ruprecht, 2010.

ULRICH, Eugene (ed.): The Biblical Qumran Scrolls: Transcriptions and Textual Variants
(VTSup 134), Leiden — Boston: BRILL, 2010.

WILLIAMSON, Hugh G. M.: I and 2 Chronicles (NCBC), Grand Rapids: Eerdmans Publishing,
1982.

WRIGHT, John W.: The Innocence of David in 1 Chronicles 21, JSOT 60 (1993) 87-105.

Summary

Gad is one of the first prophets connected with the Israelite monarchy. The Old Testament
informs about him in the Books of Samuel (1 Sam 22:5; 2 Sam 24:11.13.14.18.19) and in the
Books of Chronicles (1 Chr 21:9.11.13.18.19; 29:29; 2 Chr 29:25). The paper aims to present
the portrayal of Gad in the light of 1 Chr 21, that contains the longest tradition about Gad in
Chronicles. The first part of the contribution gives a short presentation of 1 Chr 21 and
explains its specifics in the Chronistic work. The second part introduces the information
about Gad from 1 Chr 21. The last part of the paper compares Gad’s portrayal from 1 Chr 21
with the Chronicler’s general tendencies in presentation of the prophetic phenomenon.

Keywords: The Books of Chronicles, 1 Chr 21, Gad, prophet, David.

Zhrnutie

Gad je jednym z prvych prorokov, spajanych s izraelskou monarchiou. V starozékonnej
literatre sa o lom zmienuju texty knih Samuelovych (1 Sam 22,5; 2 Sam 24,11.13.14.18.19)
a Knih kronik (1Krn 21,9.11.13.18.19; 29,29; 2Krn 29,25). Cielom tohto prispevku je
odpovedat’ na otazku, aky je profil proroka Gada vo svetle textu 1Krn 21, ktory obsahuje
najdlhsiu tradiciu o prorokovi v ramci Knih kronik. Prva cast’ ¢lanku predstavuje perikopu
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1Krn 21 a poukazuje na jej Specifikd v rdmei 1-2Krn. V jeho druhej ¢asti autorka prezentuje
a hodnoti informacie o Gadovi z 1Krn 21. Poslednd Cast’ prispevku predklad4d porovnanie
obrazu Gada z 1Krn 21 so zédkladnymi tendenciami autora Knih kronik, uplatilovanymi pri
prezentacii prorockého fenoménu.

Klucove slova: Knihy kronik, 1Krn 21, Gad, prorok, David.
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The Semi-Figurative Meaning of oxdvdaAa in Jdt 5:1

An Interpretation from the Perspective of an Ancient

Warfare Defence
Martina Korytiakova

Introduction

The meaning of the word oxdvoaia in the phrase €0nxav év Tols mediotg
oxévdada (Jdt 5:1)' has created no perplexity for scholars and therefore has
caused no particular interest for them. According to the latest study on oxdvdaiov
in Jdt by Eberhard Bons (2016), the term oxdvdala is quite confidently
interpreted in 5:1 as having a concrete, non-figurative meaning indicating the
physical “obstructions or barricades which were meant to make the Assyrian
army «stumbley in the case of an attack™. As such, the Greek word has been
contrasted with its two remaining occurrences in 5:20 and 12:2 which have an
abstract, metaphoric sense (a stumbling block) referring to sin, namely to the
transgression of the law of dietary purity’. Due to its more attractive figurative
meaning (sin) and moral (religious) implications, 0 oxdvdalov in 5:20 and 12:2
has received more scholarly attention than the allegedly material and secular
(military) oxdvoada in 5:1.

Nevertheless, the interpretation of oxdavdaAe in Jdt 5:1 as physical barriers
or traps is neither the only possible explanation nor is it as unproblematic as has

U All Greek texts of Judith in our paper are based on the critical edition HANHART
(ed.), Iudith. The quotations from other OT biblical books follow RAHLFS — HANHART (eds.),
Septuaginta. If not stated otherwise, the English translations of the OT Greek texts are
provided by the author of this study.

2 BONS, oxdvdalov, 476. See also BONS, axdvdadov, 481; GERA, Judith, 195-196;
SCHMITZ — ENGEL, Judit, 163; WILLS, Judith, 214, 216, incl. n. 3; CANDIDO, Giuditta, 87,
n. 1. The term oxdvdadov is in Jdt 5:1e also explained as “a kind of wolf-pit” (STAHLIN,
oxdvoatov, 341).

3 See BONS, axdavdadov, 477-481; GERA, Judith, 196, 216, 370-371; SCHMITZ —
ENGEL, Judit, 163, 192-193, 342-343; WILLS, Judith, 225, 326; CANDIDO, Giuditta, 155.

StBiS1 13 (2/2021)



216 The Semi-Figurative Meaning of oxdv8eohe in Jdt 5:1

usually been presented by scholars®. Indeed, barriers or traps play no role in the
story of Judith and are not mentioned throughout the narrative either. Moreover,
the idea of material barricades or traps which would be set up on the fields as
a defence against the enemy has little sense. Such protective measures would be
ineffective because in the already harvested fields their existence would be easily
detected by the enemy”.

A more meaningful explanation is to interpret oxavdaAe in Jdt 5:1 still in
the military sense but not as a materially constructed trap or barricade but rather
semi-figuratively as a reference to the harvested fields without crops because the
latter were already evacuated to the mountains. Although the story explicitly
gives only one purpose of such an action (to store the provisions for a time of
war; see 4:5¢), the activity has a second effect too. The fields emptied of the
crops prevent the enemy from having the opportunity to forage for additional
food supplies as well as endangering the Israelites by pillaging their crops just as
he did to other nations earlier in his campaign. Such an interpretation is confirmed
by the narrative observations in the story (ch. 1) and by the literary evidence of
the ancient warfare offensive and defensive methods of field crop destruction
(ch. 2) and evacuation (ch. 3) attested in biblical and non-biblical writings. At
the end (ch. 4), it will be shown that all three occurrences of oxdvoadov in Jdt are
thematically interconnected as each is related to the religious aspect of food.

1 The Narrative Explanation of oxdvdaie in Jdt 5:1

1.1 Near Context

Structurally, Jdt 5:1 opens a scene of Holofernes’ council on the plain of
Esdrelom (5:1-6:9) by creating an unobtrusive transition from the previous
episode which narrates the events in the mountainous land of the Israelites (4:1-

4 See n. 2 above.

5 Also Wills notes some doubts about the practicality of the traps but resolves them
by the fictionality of the Judith story: “The military actions depicted here [5:1-3] are thrilling
but quite absurd: the actual hills of the area were not sufficiently mountainous to limit access
to the narrow passes, nor would fortifying the hilltops have been strategic, nor would traps
constructed in the plains have been effective to stall the Assyrians’ route to the passes”
(WILLS, Judith, 216); “The skandala are likely traps rather than barricades as in some
translations; barricades constructed across a plain would be less plausible than traps. Yet
reality hardly intrudes in our narrative” (WILLS, Judith, 216, n. 3) (italics original).

Studia Biblica Slovaca



Martina Korytiakova 217

15). In 5:1, three specific reports are given to Holofernes (avyyyéin ‘Olodépvn)
about the Israelites’ preparation for war (ot viot ‘lopanA mapeoxevacavto eig
méAepov) in the order which spatially represents a virtual move from the
mountainous landscape in ch. 4 (¥ dpetvy}) down to the lowland (76 mediov), the
natural space of the actions in ch. 5: (1) the shutdown of the mountain passes
(Tag 01800ug THig pewvijs cuvéxdeioav), (2) the fortification of the mountain tops
(ételytoav méoav xopudyy dpous tPmAol) and (3) the setting of the obstacles on
the plains (€8nxav év Tois mediog oxavoaia).

Contextually, the triad of information is a reference to the instructions
which were sent to the Israelites by their authorities in Jdt 4:5.7 and which the
Israelites immediately fulfilled. There are three actions which served as the
preparation of the Israelites for a possible war (eig Tapagxev)v ToAéuov, v. 5¢):
(1) the occupation of the summits of the high mountains (TpoxateAaBovro Taoag
Tag xopudag TAY dpéwv TEV VYNAGY, 4:5a) including the holding of the mountain
ascents through which an entrance leads into Judea (dtaxataoyeiv Tag dvapdoes
Tii 8pewvijs, 6t1 Ot adréiv v % eloodog el Ty Toudaiav, v. 7a-b), (2) the fortification
of the villages on the mountain tops (ételytoav Tag év adTols xwurag, v. 5b) and
(3) the storing of food (cereal) provisions (émiaiTiopos) for the preparation of war
because the plains had been just recently harvested (Tapébevto eig émaiTiopdy eig
Tapagxeuny morépou, 8Tt mpooddTws N T& media adTdv Tebepiopéva, v. 5¢).

Each of the three actions in Jdt 4:5.7 is echoed in one of the three reports
in 5:1 in an abbreviated and modified version given from the enemy’s perspective:
(1) 5:1c refers to 4:5a.7a-b, (2) 5:1d to 4:5b and (3) 5:1e to 4:5¢c. (See Table 1)
The third report about the setting of the obstacles on the plains (5:1¢) should then
be interpreted as a reference to the third action of the Israelites which describes
the storage of the harvested crops (wheat) by removing them from the fields to
the fortified villages on the mountain summits, i.e. to safe places (4:5¢)°. In other
words, €nxav &v Tolg mediows oxavdada (5:1¢) indicates that, by having harvested
their fields, the Israelites created a situation which the enemy evaluated as an
unexpected obstacle for two reasons. Firstly, the enemy, his numerous army and
animals are all left without a prospective food supply during their stay on the
plain. Secondly, due to the harvested fields the enemy cannot apply the strategy
of pillaging and burning down the fields and dislocating the crops to facilitate

® In ScHMITZ - ENGEL, Judit, 172, oxdvdedov (Jdt 5:1¢) is considered without
reference (“ohne Bezug”) to 4:5-7.
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the Israelites’ capitulation by starvation. Indeed, such an offensive method was
earlier used by Holofernes on other nations.

Table 1: Interrelation between Jdt 4:5.7 and 5:1
Jdt 4:5.7 Jdt 5:1
* mpoxateAdBovro mdaoag Tas xopudds ° of viol Topank mapeoxevdaavto e

TGV dpéwy T@Y WmAdv (1) méAepov (A)
b ¢relyioay Tag év adtois xdpas (2) ' i diddous Tijg dpewiic cuvérdeisay (1)
> mapébevro elg emaitiopdv (3) els ' ¢relyioav méioay xopudny Spous tmAol
mapaoxeuny ToAépou (A), 2)
bt mpoodTws Ny i media avTEY ' Emxav év Toic medlowg axdvdada. (3)

tebeplopéva. (3)

b Siaxataoyely Tas dvaPdoets T
bpewvijs, 8Tt O adTév v 1 eloodog
eig v Tovdaiav (1)

1.2 Remote Context

During his campaign against the western world (Jdt 2:19-3:8), Holofernes
subjugated all the lands around Judea in the west by applying diverse destructive
methods against the people, their cities, their personal dwellings and property
(see 2:23-27; 3:6.8). Shortly before arriving at the borders of Judea (3:9-10),
however, the enemy also started to be interested in the fields and the standing
grain of wheat because it was the harvesting period (év yuépais Oepiapol Tupdv,
2:27). The latter was the most prestigious time for foraging of the marching
troops at the expense of the local inhabitants in the region. In 2:27, the enemy set
the fields of the people on the Damascus plain on fire (évémpnoev mavtag Tovg
&ypols adtéiv) after he had previously gleaned them” (té media adtév égelixpunaey),

7 The purpose of burning down the fields is not the destruction of the crops which is
the precious item for the enemy. The aim is to burn up (or trample, cut down) the stubble and
prevent the local people from sowing anew and having a new food supply that year to
intimidate them more and force them to capitulate sooner. See HARVEY, Harvests, 209:
“When field grain was burnt, it was probably done so only after ravagers had collected what
they could use. (The terminology of ravaging and plundering conceals this activity). A field
of grain could, of course, be cut or trampled (cf. Plut. Cleom. 26.1 on this tradition) and the
result would be disastrous. But it is very difficult to envision the cutting and trampling of
even a significant fraction of the grainfields of a region in a season.” Other methods of
making the soil of the enemy unfertile were the use of stones or salt. See 4 Kgdms 3:19 and
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i.e. after he swept all the crops of the fields and made off with them®. Later, in
3:3, the fields of wheat (mév mediov mup&v) are willingly offered to the enemy
along with other items by the inhabitants of the coast (cf. 2:28). The next and last
occurrence of the fields (media) in relation to the harvest and wheat crops which
could be taken away by the enemy is the reference to the fields of the Israelites
on Esdrelom in 4:5c.

Before the planned attack against Judea, Holofernes strategically arrived
at the great plain of Esdrelom (16 puéya mediov Eadpniay, 1:8), which is known
as the most fertile agricultural area in the territory of the Israelites® (3:9-10). The
enemy remained there for one month collecting the baggage (the moveable
goods) of his army (v éxel ufjva Nuepv eis T culAééar méoav TV dmaptiav T
duvdpews abvtol, 3:10). After the previous march, the arrival at Esdrelom is
crucial for the survival of Holofernes’ forces by providing access to new food
supplies'’. On the other hand, the pillaging of or gleaning the crops by the enemy
before the Israelites themselves could harvest it would weaken the Israelites by
starving them to death and urging them to surrender as soon as possible. By
discovering the fields already harvested, i.e. without standing grain, the enemy
concretely and figuratively met with stumbling blocks on the fields: he can count
on no local food supplies of wheat for his army, only on the grasslands for his
animals (see 7:4)'". Likewise, he cannot apply the tactics of starving the victims
to death by stealing their crops for his own purposes and destroying the ground

n. 21 below. For the methods of grain or stubble destruction (igniting, trampling, cutting),
see HANSON, Warfare, 42-76.

8 See MURAOKA, Lexicon, 212.

® For the importance of the Jezreel valley (= Esdrelom) as a fertile agricultural area,
see ASTER, Jezreel, 36, incl. n. 35. In Jdt, Esdrelom’s function changes from that of an
agricultural zone to that of a military ground (a symbolic battlefield) and ultimately returns
to its original (peaceful) role of a lowland for just agrarian purposes. See also the evolving
imagery of Jezreel from a military image to an agricultural one in Hos 1-2 mirroring the
change in Israel’s relationship with God: from the reliance on military power and foreign
alliances to the reliance on God, the provider of agricultural bounty. See ASTER, Jezreel, 41-
42,45,

19 ERDKAMP, Hunger, 134: “Armies consumed enormous amounts even within a few
days; all except the richest locations will therefore have been exhausted in a short time. The
peak in food resources present in the countryside is at harvest time.”

' In Jdt 7:4, the Israelites note that the enemy is going “to lick up the face of the
whole country”: Niv éxdetbouaw obtol 10 mpdowmov iis yfis mdans. According to Erdkamp,
in ancient times there was a daily routine of grazing the pack-animals of the armies and the
cavalry animals and gathering fodder. See ERDKAMP, Hunger, 129. See also n. 39 below.
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of the fields. For this reason, the blockade of water supplies will remain the most
effective way in which to compel the Israelites to capitulate (see 7:12-13.20-22).

From the close and remote context of Jdt 5:1, a conclusion can be drawn
that the phrase 0nxav év Tois mediog oxavdada (v. le) can be best understood as
a reference to the consequence of storing the reaped crops by the Israelites in
their fortified places on the mountains (4:5¢) and oxdvoala as the harvested fields
without the standing grain, i.e. the obstacles in the semi-figurative sense. Our
interpretation based on the narrative observations is supported by other arguments
as well.

2 Field Crop Destruction: A Means of War and a Method of
Attacking in the Ancient World

As an indispensable basis for the production of the main staple food (bread)
as well as a commercially valuable commodity, the standing and harvested grain
(especially of wheat and barley) was of great importance for the preindustrial,
agriculturally oriented society in the ancient world which was often endangered
by hunger'?. Since harvest failure usually signified an enormous negative impact
on the life and economy of a local and national community, the field crops were
not only objects of agricultural care and defence, but they also became the
strategic targets of attacks and destruction. The severe grain subsistence crises or
shortages were caused by nature (climate: drought, hail; animals: locusts or mice
plagues)'® as well as by man. In the latter case, the destruction of crops (usually
done by fire) happened mainly in wars as both an offensive and defensive method,
but it also occurred in interpersonal, non-military conflicts. The evidence of such
an inimical behaviour can be found in biblical as well as extra-biblical sources.

12 For the regional, national and international importance of grain in the ancient
Greek and Roman world, see e.g. MEIJER — VAN NUF, Trade, 93-102.

3 See, e.g. Gen 12:10; 26:1; 41:27.30-31.36; 41:54.56-57; 42:5; 43:1; 45:6; 47:4.13;
Exod 10:4.12-13; Deut 28:38; 1 Sam 6:1; 2 Sam 21:1; 24:13; 3 Kgdms 8:36-39; 18:2;
4 Kgdms 4:38; 6:25; 8:1; 25:3; 1 Chr 21:12; 2 Chr 6:28; 20:9; Ruth 1:1.6; Jdt 5:10; 1 Macc
6:54; 9:24; 13:49; Ps 77:46; 104:16; 1 Sir 39:29; Ezek 5:16-17; 14:21.
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2.1 Biblical Attestations

In the Bible, the importance of grain (both barley and wheat)'* is visible in
the contexts of both peace and wartime. According to Exod 22:4-5, grazing
animals on a field other than one’s own or an accidental burst of fire causing
damage to grain and fields require due compensation. In Deut 23:26[25*X]), the
grain crop is protected by a law which prohibits the reaping of grain belonging
to the field of a neighbour by a sickle, i.e. it forbids taking more grain than is
“the maximal consumable amount by a given individual”'®, because it would be
considered an act of grain stealing'®. Moreover, besides its use for the preparation
of everyday meals, wheat grain was, like wine, also an important commodity
applied in the cultic sphere in form of the first fruits of grain'’ and the loaves of
the presentation, or the bread of the presence'®.

The significance of grain in both the secular and cultic life was the reason
for the protection of the crop fields from being attacked or pillaged by the enemy.
Indeed, the unharvested fields often became easy targets of inimical actions
whose purpose was to harm the owner(s) of the field(s). Deut 28:48-57 describes
the destructive impact of the military campaign led by foreign nations against the
Israelites by mentioning the consuming of their livestock and agricultural
sustenance, including grain (wy) xataAimely oot aitov, v. 51). According to Judg
6:3-5, the enemies of the Israelites (the Midianites, the Amalekites, the sons of
the east) repeatedly destroyed the produce of their fields (dtédpbetpav ta éxdépia
T s, v. 4). The ruining of the agrarian production is also implied by the

!4 Grain, wine and oil were the main agricultural products of ancient Israel, or
Palestine. See, e.g. Deut 7:13; 11:14; 28:51; Judg 15:5; Jer 31:12MT; Ps 104(1032%%):15.
Cereals, olives and grapes were the most typical crops in ancient Greece too. See HANSON,
Warfare, 39.

15 WINITZER, Biblical mélilot, 433. (italics original)

16 See the laws benefiting the poor during gleaning and their practice in, e.g., Lev
19:9; 23:22; Deut 24:19; Ruth 2:2-3.7.17.

17 See, e.g. Exod 22:29; 23:19; Lev 23:10; Num 18:12.30; Deut 12:17; 18:4; 26:2;
2 Chr 31:5; Neh 10:37.39; 13:5; Jdt 11:13; Tob 1:6; Ezek 45:13.

% See, e.g. Exod 25:30; 35:13; 39:36(17°%%); 40:4MT.23; Num 4:7; Lev 24:5-9;
1 Sam 21:7; 1 Kgs 7:48(34Y%%); 1 Chr 9:32; 23:29; 28:16; 2 Chr 2:3; 4:19; 13:11; 29:18; Neh
10:33(34%X); 1 Macc 1:22; 2 Macc 10:3. See also DOMMERSHAUSEN - FABRY, DY, 525-
527; DOMMERSHAUSEN, 1, 63. For the significance of the grain crop motif (6 ¢itog) in the
context of the first celebration of Pesach in the promised land in Josh 5:10-12, see STRBA,
Pesach, 119-123.
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Assyrians’ threats of famine and thirst addressed to the Israelites in 4 Kgdms
18:27 and 2 Chr 32:11. In Isa 5:24, the disaster befalling a sinful nation is narrated
by the visual image of straw burning on the fields (xav0yoetar xaidun Omo
dvBpaxog mupos xal cuyxavdyoetat Vo GAoyds aveluévys). In Joel 1:10-11.17, the
military attack of the northern powers against Israel is illustrated by a plague of
locusts. Besides other agricultural objects, the grain is depleted (TeTaAatmwpnxey T
medla: meveitw 1 i, 611 TeTadumwpnxey oitog, v. 10; Bpnveite, xtiuata, vmép
mupol xal xpibijc, 6T1 améhwlev TpuynTds €€ dypol, v. 11) and granaries ruined
(Ndavichnoav bnoavpol ... 8t E&npdvly ditog, v. 17). Moreover, v. 9 openly
expresses that the agricultural disaster “directly influences the conduct of cultic
worship™!? (é&fiptat Buaia xal amovdy) €& olxou xupiov).

The grain burning and gleaning is, along with the grape harvest, used for
the description of the military actions of the Israelites against their adversaries as
well (e.g. Judg 8:2; 20:45%%; Joel 2:5). In other words, the Israelites too attacked
the grain of their foreign enemies or even of their fellow Israelites. In Judg 15:1-
6, Samson burned (évemiptaey, v. 5) the fields and the crops of the Philistines. In
2 Kgdms 14:30-31, Absalom ordered his servants to burn Joab’s field of barley
with fire (éumproarte ... év mupl; évémpnaoay; évemuploay ... &v mupl, v. 30; évemploay
... v mupl, v. 31) to force Joab to meet with him. In 4 Kgdms 3:19, the Israelites
are instructed, among other things, to ruin the fields with stones to make them
unproductive (néoav pepida dyabny dypewoere év Alfoig)*'. The destructive
activity of the God of the Israelites against other nations in Joel 2:5 includes the
burning of the fields (wg dwvh dAoyds mupos xateasbiovons xaidaunv). The
Israelites’ promises in Num 20:17 and 21:22 to pass the fields and vineyards of
the Edomites and the Amorites without doing them any harm are the
proclamation of a peaceful traversing of the lands of the foreigners and the
confirmation that the agricultural destruction was one of the “unrestrained
methods of warfare™ in the ancient world. Indeed, famine (Mids), the
consequence of destroyed crops, often occurs alongside the dagger (uayatpa,

19 See PRINSLOO, Joel, 20.

20 See SAMET, Imagery, 5-6.

2! Besides fire and stones, salt was also used to make the soil unable to sustain crops.
Such a method was carried out by the Romans against Carthage where “the site was ploughed
over with salt, allegedly to render it infertile for future generations” (GILLESPIE, War, 56).

22 GILLESPIE, War, 54.
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poudalia) as a concomitant of war or a military attack in the OT*. Moreover, the
grain threshing and vine gleaning are also used as metaphors of warlike
apocalyptic actions in prophetic literature (Amos; Mic; Isa; Jer; Lam; Joel)**. Just
like in some non-Israelite nations, a certain military ethics was, however,
prescribed for the Israelites while besieging a city of their enemies for many days.
According to Deut 20:19-20, for instance, it was prohibited to cut fruit bearing
trees (cf. Ezek 39:10)%.

2.2 Extra-biblical Witnesses

Agricultural images of piled up sheaves, harvested, threshed, winnowed,
burned, ground or sowed grain as well as those of felled trees were used in the
ancient near East for the description of the military victory of war gods and kings
over their enemies®®. Such agrarian imagery is a reflection of the military
practices used against the attacked countries, their agriculture and landscape
throughout the ancient world*’. According to Gillespie, “the practice of «scorched
earth», whereby the physical resources which provided sustenance to opposing
forces ... are destroyed®®, is one of the oldest, and most consistent [practices]
within military history pre-dating written records™. The first literary attestation

3 See 1 Chr21:12; Wis 13:2; 15:7; Jdt 7:14; Isa 51:19; Jer 5:12; 11:22; 14:12-13.15-
16.18; 15:2; 16:4; 18:21; 21:7.9; 24:10; 34:8; 39:24.36; 41:17; 45:2; 49:16-17.22; 51:12-
13.18.27; Bar 2:25; Lam 2:21; 4:9; Ezek 5:12.17; 6:11.12; 7:15; 12:16; 14:21.

24 See SAMET, Imagery, 6-14. For the harvest imagery as the symbol of blessings as
well as of judgment in prophetic literature, see RYKEN - WILHOIT - LONGMAN, Harvest, 365-
367.

% “Indeed, devastation was so common that it became institutionalized by society.
[...] Calls for reciprocal restraint and suggestions for some type of ban on devastation
between Greek states, it is true, were often heard. But in typically Greek fashion they were
apparently ignored, and so remained mostly a part of philosophical discussion.” (HANSON,
Warfare, 10, 11).

26 See the Sumerian, Assyrian, Mesopotamian and Ugaritic evidence in SAMET,
Imagery, 2-5.

27 “Sometimes environmental damage was an attendant result of military activities,
but it was also used as an instrument of warfare” (HUGHES, Warfare, 128). “Ravaging of
cropland was central to warfare of most societies of the past” (HANSON, Warfare, 4).

28 “A simple phrase in an ancient source that «the land was ravaged» leaves too
much room to the imagination. [...] In general, ... the damage that did occur to farmland
during war was more often a result of dislocation... than of the physical destruction of trees,
vines, and cereals” (HANSON, Warfare, 14-15). See also n. 38 below.

29 GILLESPIE, War, 53.
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of plundering the harvest of a besieged city by fire derives from Mesopotamia®’.
The environmental destruction of the enemy’s food and water sources are also
found in the records of the Egyptians, the Sumerians and the Assyrians:

The campaigns of Pepi I (23322283 BCE) involved “hack[ing] up the land

of the sand-dwellers” and “cut[ting] down [their] figs and vines”. The

Sumerian king Shulgi (2029-1982 BCE) went onto destroy his enemies’

fields of barley, leaving nothing but weeds growing, cutting down trees and

uprooting palms and fig-gardens, whilst also taking all the livestock from

the area. Sesostris II (19061887 BCE) “went forth to their wells, smote

their bulls, reaped their grain and set fire thereto”. Thutmose III left very

similar records. .. he forced his enemies. .. to surrender “because of famine”.

... The Assyrians followed suit... Sargon II (reigned 722—-705 BCE) left

the most descriptive records in this area from this epoch. He boasted:

“Their crops, their stubble I burned, their filled up granaries I opened and

let my army devour the unmeasured grain. Like swarming locusts I turned

the beasts of my camp into the meadows, and they tore up the vegetation

on which it [the city] depended, they devastated its plain...””!

The strategy of starvation by burning the agricultural land of the enemies
as a method of intimidation®® was also applied by the Persians against the
Babylonians (539 BC) and against the Greeks (480 BC). Likewise, the Greeks
adopted “the practices of slashing and burning, trampling, cutting down and
setting fire to crops, trees and even forests, in addition to destroying agricultural
machinery such as olive presses, and destroying farm houses™® when fighting
against non-Greeks as well as fellow Greeks. Along with flooding the areas,
stopping the water supplies and stealing livestock, the ruining of the crops
became one of the practices intrinsic to the Greek way of warfare which were
also employed by Alexander the Great (356-323 BC)**. According to Hanson,
the destruction of agriculture played a central role in the strategy of an invading
Greek army?>. As a common act of warfare, the ravaging of the agricultural land

30 See GILLESPIE, War, 53, incl. n. 3.

31 GILLESPIE, War, 53, incl. bibliography in nn. 5-11. See also HANSON, Warfare, 4-5.

32 «“And since the triad of Greek crops — cereals, olives, and grapes — all ripened at
different times, the enemy had the option of arriving in late spring, late summer, or autumn,
and thereby causing considerable damage and psychological distress by ruining the mature
fruit right before harvest” (HANSON, Warfare, 39-40).

33 GILLESPIE, War, 55.

34 See GILLESPIE, War, 54-55, incl. bibliography in n. 19.

35 “Ravaging of cropland was central to warfare of most societies of the past. [...]
Yet, in the long history of conflict, at no time did the ravaging of enemy farmland so dominate
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of an adversary and the carrying off of his crops, is chronicled in the works of
Greek writers such as Homer (//. 1.154-156), Herodotus (Hist. 1.17; 1.19; 4.120),
Thucydides (Hist. 1.82.3;1.96.2;2.79.2;4.2.2; 5.14.3) and Polyaenus (Strategem
4.6.20)%.

Generally, an aggressive military action against agriculture on an enemy’s
territory had two goals in mind. On the one hand, the invading army weakened
the enemy by denying him a supply of crops by consuming or removing the fruits
of his year’s work before he was able to harvest and store it>’. On the other hand,
the invader was able to forage®® for the additional food and water supplies as well
as for fodder®” from the local crops and land of the adversary for its own troops
and animals*’. For that reason, the right timing of a campaign was crucial.
Arriving at the enemy territory too early, i.e. when the grain was yet green and
unripe, could cause a failure of the expedition in form of the premature
withdrawal as the army would find no possibility of being supplied with food
from the local farmland*'. Likewise, coming too late — when the grain was not

warfare — culturally, spiritually, and psychologically — as during infantry battle of the
classical Greek city-state” (HANSON, Warfare, 4, 5). See also HANSON, Warfare, 32.

36 See also GILLESPIE, War, 55, n. 22; HANSON, Warfare, 34, n. 24; 35, n. 25; 36, n. 27.

37 «“Armies need food. Any society that mobilizes troops must plan both to feed its
own men and to seek to deny supplies to the enemy” (HANSON, Warfare, 1).

38 “Recent commentators have observed that Greek authors frequently did not
distinguish plundering [dnolv] from foraging [mpovour, mpovopelew], precisely because
plundering and foraging could often be two aspects of the same activity. (See, for example,
Xenophon Poroi 4.47-48)” (HARVEY, Harvests, 207). See also ERDKAMP, Hunger, 123:
“From a tactical point of view a clear distinction between the gathering of food and fodder,
and between ravaging, plundering and foraging cannot easily be made. All these activities
were often executed simultaneously and could be aspects of the same activity.”

3 “[H]orses and pack animals had to be fed from the fodder available locally,
because external provisioning of all the animal’s fodder exceeded the transportation capacity
of ancient armies” (ERDKAMP, Hunger, 153).

40 “Foraging was especially important when a campaign lasted longer than the
supply of rations a soldier was expected to carry” (HARVEY, Harvests, 207, incl. n. 6). See
also HANSON, Warfare, 2, 31, incl. n. 23, 33, 34, incl. n. 24, 35, incl. n. 25. For foraging as
ameans for provisioning Greek armies, see HARVEY, Harvests, 207, n. 4. A proof that the
enemy also relied on the potential supply of local provisions is Xen., Hell. 6.5.50.

4l See, e.g. the case of the Peloponnesians who were forced to leave Attica sooner
because “they had made their invasion early in the season when the grain was still green,
most of them were short of food” (Thuc., Hist. 4.6.1; LCL 109, 217). A rather rare reason for
the failure of a military expedition was the case of the Persian king, Cambyses, who “marched
forthwith against the Ethiopians, neither giving command for any provision of food nor
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exposed in the fields and the crops were already harvested and safely stored —
created difficulties for the army*?. Therefore, the expeditions usually came to
their destinations at a time when there was ripening, unharvested grain®’.
Finally, the military strategy of “starvation and dehydration ... by either
siege or scorched earth”, known as “kicking them in the stomach™**, was also
practised by the Romans since the fourth century BC*. The war policy which
preferred to distress the enemy by famine rather than by the sword, i.e. by an
environmental destruction of his subsistence base with fire rather than by militant
machinery and arms, was considered “a mark of consummate skill”*®. Just like
the Persians and Greeks, the Romans too applied the tactics of burning crops and
food supplies “as a method of both attack and defence™’. The burning of one’s
own land and harvest for defensive purposes, however, brought about consequent
complications with the reuse of the damaged cropland and with supplying the

considering that he was about to lead his army to the ends of the earth” (Hdt., Hist. 3.25; LCL
118, 33). See also RAWLINSON, Monarchies, 192-193.

2 For instance, during the siege of Gaza (332 BC) Alexander the Great “was forced
to import his entire supply of grain because he had arrived too late to catch the crop in the
field” (HANSON, Warfare, 33, n. 21).

43 See, e.g. Thuc., Hist. 2.19.1: B¢pous xal Tod oitou dxpdlovros “when it was
midsummer and the corn was ripe” (LCL 108, 297); 2.79.2: édxpdlovtos Tod gitou “when the
corn was in full ear”; Hdt., Hist. 1.17: 8xws pév iy &v T§ yij xapmds adpds “when the crops in

5 o

the land were ripe” (LCL 117, 21). See also Hos 2:11: xoutolpat tov aitév pov xad’ dpav
adtol xal TOV olvéy pou v xapd adtol “I will carry off my grain in its time and my wine in
its season” (NETS). For the timing of an expedition in the period of harvest as one of the
determining factors for a military success, see HANSON, Warfare, 32-40. See also ERDKAMP,
Hunger, 130-132, 140, 153.

4 GILLESPIE, War, 56.

4 Ravaging farmland “continued to play a key role throughout Hellenistic and
Roman imperial times. Such later states were not agrarian, but like most preindustrial cultures
of the ancient Mediterranean they were still agricultural. And so attacks on cropland would
always remain a popular tactic against any society that relied chiefly on farming for its
livelihood” (HANSON, Warfare, 9-10). For the Roman armies “living off the land” and their
frumentatio, see ERDKAMP, Hunger, 122-140. For the concrete military situation, see
GILLESPIE, War, 56-57.

46 GILLESPIE, War, 56.

47 GILLESPIE, War, 56.
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local residents with food after the invader had retired*®. For those reasons,
scorching one’s own land as a method of defence was rather rarely utilised®.

3 Cereal Crop Evacuation: A Warfare Method of Defence in
the Ancient World

The most effective and a more acceptable way of defence from the enemy
used was the so-called method of crop evacuation®®. The logic was simple.
Before the enemy had arrived, the adversaries in advance harvested their own
fields and hastily moved the ripe crops from the open countryside “inside the
fortification walls or some other place of refuge”' which were less easily
conquerable™. The transfer of the harvested crops into the safe environment of
the cities “aimed at obstructing the enemy’s food supply** from the local
provisions exposed in the fields and significantly hindered his advance. As we
explained above, crops in the countryside were often the objects of foraging and
pillaging in war by providing the source of auxiliary food supplies for the
marching or encamping army and its animals.

According to scholars, the evacuation of the harvested crops was often
a well organised action. Since crops and food were essential to the survival of
the population at a local and national level, Hanson states that “the government
usually intervened and made arrangements first of all for the safe evacuation of
crops™*. Erdkamp further explains that the authorities issued “official decrees,

48 “[TThe inherent problems accounting for the unpopularity of a «scorched earth»
policy are obvious: while the destruction of one’s own resources harms the enemy, it,
nonetheless, leaves nothing to return to” (HANSON, Warfare, 119, n. 24).

49 See GILLESPIE, War, 56, incl. bibliography; HANSON, Warfare, 117-120.

30 “The most effective method of «defence» was evacuation from the countryside”
(HANSON, Warfare, 103). Except evacuation, fortification and retaliation were other two but
less effective defensive strategies in the 54" cent. BC. See HANSON, Warfare, 79-102, 122-
128.

Sl HANSON, Warfare, 120. See also ERDKAMP, Hunger, 138-139.

52 The evacuation from the fields to the cities is recorded e.g. in Diod. 12.50.5;
13.81.3; Hdt., Hist. 1.17.2; 5.34.1; Thuc., Hist. 5.115.4; Xen., Anab. 4.7.1; 4.7.17. For the
literary evidence from the time of the Romans, see e.g. ERDKAMP, Hunger, 139, n. 54.

53 ERDKAMP, Hunger, 139.

34 HANSON, Warfare, 104. Besides crops, livestock, slaves, the farm implements and
household furnishings (e.g. doors and woodworks) were also evacuated into the cities as they
were considered valuable elements. See HANSON, Warfare, 106-109.
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ordering food to be stored in fortified towns”. The responsibility of the

authoritative bodies, mainly of military officers, for gathering food and crops
from the countryside into the walled towns and cities as well as their praise for
organising the grain protection are recorded in numerous epigraphic and literary
sources’®.

Occasionally, evacuation was accompanied by additional protective
measures aimed at hindering the progress of the invading army and cavalry or by
making the ravaging of the land difficult. Literary evidence mentions barricades
placed across roads and rivers or impediments and traps hidden in the fields and
vineyards®’. Still the evacuation method itself was functional enough to provide
a defence from intruders. Indeed, after the harvest, there was almost nothing left
for the use of the enemy on the fields. Besides the gleaned ears of the cereals, the
stalks were also cut off to be used as straw to feed the livestock. The high
effectivity of the defensive method of crop evacuation is well summarised by
Erdkamp as follows:

Food reserves in well-defended towns and cities were out of reach of the

foraging party. Walled towns were indeed sometimes stormed and taken,

but often the only course open to ancient armies faced with well-fortified

places was to lay siege and wait for the inhabitants to starve. However,

armies relying on the surrounding countryside to sustain them usually
found themselves sooner lacking supplies than the people under siege.

Evacuation of foodstuffs to fortified places therefore often proved

a successful strategy to peoples facing invading armies.

The presentation of both the offensive and defensive military strategies in
the previous two chapters supports the narrative interpretation of Jdt 5:1e in three
points. Firstly, Holofernes’ drawing near to Judea, as coinciding with the ripening
of wheat (é&v Nuépaig Oeplopol mupdv, 2:27a), was historically both the most

55 ERDKAMP, Hunger, 139.

36 For the Greek evidence, see HANSON, Warfare, 104, incl. n. 2, 105-106.

57 See for instance a great pit dug, filled with empty wine jars and covered with earth
in Hdt., Hist. 8.28 (LCL 120, 29); a list of stratagems making the invaded territory difficult
to attack in Aeneas, Military Preparations 8.1-5 (LCL 156, 49); Polyaen., Strat. 1.39.2;
trenches and canals filled with water in Xen., Anab. 2.3.10 (LCL 90, 169); barricades built
across the roads and rivers in Thuc., Hist. 7.73.1 (LCL 169, 149); 7.74.2 (LCL 169, 151);
7.78.5 (LCL 169, 161); Polyb., Hist. 10.30.2-3 (LCL 159, 195); a sharpened reed (oxolvog)
or stake (ox6Aoy) concealed in vineyards in Ar., Ach. 230 (LCL 178, 86-87). For more, see
HANSON, Warfare, 110-112.

58 ERDKAMP, Hunger, 150.
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favourable and prevalent timing for the arrival of an enemy. Secondly,
Holofernes’ actions against the cropland — taking away the wheat crops (t& media
adTidv égeAixpunaey, v. 27¢) and burning the fields (évémpyoey mavtag Tovg dypot,
v. 27b; 3:3) — as well as against another agricultural property (see 2:27c; 3:3) of
the other nations prior his coming to Judea all mirror the common behaviour of
invaders in antiquity. Thirdly, since the same destructive activities were expected
to be used against the Israelites, the decision of the highest authorities of the
nation (see 4:8) to swiftly store the freshly harvested crops (mapéfevto eig
EMOITIONOY... 8Tt mpooddTws Ny T& medla avTév Tebepiopéva, v. Sc-d) in the
fortified cities on the mountain tops (v. 5a-b) as military provisions (eig
mapaoxevyy moAéuov) well matches with the defensive method of crop evacuation
and its organisation®. On the one hand, Holofernes was obstructed in procuring
supplementary supplies for his army. But most importantly, he was denied the
opportunity to intimidate the Israelites by burning and ravaging their fields. His
only stratagem therefore remained the stopping their source of water (see 7:12-
13). On the other hand, the Israelites stocked by new crops ensured enough food
provisions for themselves and fodder for their livestock to be able to survive
a siege. Indeed, at that time of the year, their stocks must have been at a minimal
level. Therefore, the main problem of the Israelites during the siege will be the
lack of water (see 7:25; 8:9) rather than food. To conclude, having found the
fields evacuated of crops, the enemy properly evaluated the situation as obstacles
(T& oxdvdade) on his campaign®.

59 The implicitness and economy of the author of Jdt about the crop’s evacuation
and its purpose as defensive means creating an obstacle for the enemy in 4:5 and 5:1e is in
line with the styles of some ancient Greek writers. See e.g. the short comment on evacuation
in Thuc., Hist. 2.14.1. See also HANSON, Warfare, 13: “Because the Greeks took devastation
for granted as a commonplace activity, they naturally felt no need for much elaboration or
even explanation. That is, they rarely tell us what kind of troops are engaged, which precise
crops are targeted, or exactly how they are destroyed.”

0 The Greek phrase #0nxav év Toic mediog oxdvdada (Jdt 5:1¢e) can be translated as
“and they set stumbling blocks in the fields” or “and they created complications in the fields.”
In the context of Jdt 5:1e, pl. oxdvdada is applied in accordance with the pl. “fields” (&v Tolg
medioig; cf. T& media, 4:5) and the various subjects (the Israelites) of the common activities in
the fields (€6nxav), referring thus to a set of the relative items. Moreover, the pl. oxdvoada is
related to the entirety and complexity, perhaps even gravity, of the actions of which the crop
evacuation consists, as well as to the entirety and complexity of the inconvenience which the
crop evacuation from the fields would present for the enemy (the variety or multiplicity of
the acts making up the total action of crop evacuation causing complications for the invader),
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4 The Thematic Interrelation of oxdvdalov in Jdt

The final argument supporting our interpretation of oxdvdada in Jdt 5:1e
with the semi-figurative meaning (no crops on the fields = concrete and abstract
obstacles) is the thematic interrelation of the word oxdvoala (5:1€) with its
remaining two instances in the story.

In Jdt 5:1e, oxdvdala relates in particular to the harvested grain of wheat
(cf. mupbe, 2:27a). In 5:20, oxavdadov refers to sin (cf. duapravw, 5:17), i.e. to the
transgression of the instructions which God established for the Israelites (cf. ote
Ot améomnoay &md iis 6303, N diébeto adrols, v. 18). The type of instructions to
which Achior refers in 5:17-18 is concretised by Judith in 11:10-15 as the law of
purity, especially dietary and ritual purity (see mdvta, 8oa dieoteidato adTols
6 Beds Tols vopos adTol wy dayeiy, diéyvwoay damavijoat, v. 12). From among the
‘forbidden’ food, the first fruits of grain (tag amapyag ol citov, v. 13a) and the
tithes of wine and oil (Tag dexdtag Tol olvou xal Tol éAaiov, v. 13a) are the most
focused items because of their ritual use in the Temple (v. 13b)°'. The grain
(6 ditog) in v. 13a indicates wheat from which the bread of the presence used to
be prepared® and which was safely evacuated by the Israelites in 4:5.

Finally, oxdvdadov in Jdt 12:2 hints to the same type of sin as 11:10-15 and
5:20: to the violation of the law of dietary and ritual purity®. Judith rejects the
dishes (t& épomouare) and wine (6 oivog) of the foreigners (v. 1) and prefers to
consume only the ritually pure food which she brought with her (éx Tév
nxoAovbnxéTwy pot yopnynbneetat, v. 2). According to 10:5, the list of provisions,
which Judith brought with her, included wine (6 oivog), oil (td &\atov), roasted
barley (16 &AdiTov), a cake of preserved fruit () maAabdy) and most importantly

i.e. the plural of abstract noun. (See MURAOKA, Syntax, 111, incl. n. 3.) In turn, sg. oxdvdaiov
indicates a specific kind (particularity) of sin in Jdt, not sin in general (see oxdvdarov Tofito,
5:20; OY ddyouar & avtdy, iva un yévnrar oxdvdalov, 12:2). Generally, pl. oxdvoada is
rarely used in comparison to the sg., occurring only 3% in the LXX (Josh 23:13; Jdt 5:1e; Ps
140:9; cf. 17% sg.) and 4% in the NT (Matt 13:41; 18:7; Luke 17:1; Rom 16:17; cf. sg. 10x).
The mostly pl. oxdvdala accords with the plurality of the agents and to the varied forms of
the generally abstract oxdvoatov performed by them.

1 See GERA, Judith, 358; WILLS, Judith, 308.

62 See 2.1 above incl. n. 18.

%3 The interlink among Jdt 10:5; 11:10-15 and 12:2 is also claimed in GERA, Judith,
371; ScuMITZ — ENGEL, Judit, 342; CANDIDO, Giuditta, 155.
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loaves of pure bread (of &ptot xaBapol). The latter item was most probably meant
to be bread made of wheat flour®.

We can therefore conclude that the application of the term oxdvdaa in Jdt
5:1e is not isolated from the remaining two instances of oxdvoatov (5:20; 12:2).
Instead, all three are thematically interconnected by their relation to wheat and
other agrarian commodities in the cultic sphere. Such an interconnection can only
be seen if oxavdade in Jdt 5:1e are interpreted in light of the crop evacuation
method as a reference to the harvested fields of wheat. In contrast, the rendering
of oxdvdaa in Jdt 5:1e as physical barriers or traps leaves the word having no
connection with the remaining story.

Conclusion

This paper offers the interpretation of oxavdaAe in Jdt 5:1e in the semi-
figurative sense as an alternative to the word’s concrete meaning advocated by
scholars to date. By means of the narrative observations, we proposed that the
phrase &0nxav &v Tois mediolg oxdvdada (5:1e) refers to the instruction mapébevto
els Emomiopdy el mapaoxkevny modépou, 8TL mpooddTws NV T4 medle adTv
tebepiopéva (4:5¢) and oxdvdara means the evacuated crops from the fields. Our
narrative interpretation was supported by arguments deriving from the historic
military sphere, concretely by the offensive and defensive methods in ancient
Near East and West. In a preindustrial society in antiquity, agriculture had
a critical role for warfare. The marching and camping armies often destroyed the
countryside of the enemy and foraged the crops from the fields as an auxiliary
food and fodder supply. To defend their farmland from the pillaging and ruining
by an advancing or camping invader and themselves from starvation during the
siege, the invaded countries often organised the evacuation of crops as the most
effective method of defence. Finally, we demonstrated that if oxdvdala (5:1¢)
are interpreted against the background of the defensive method of evacuation,
the term interrelates well thematically with its two remaining instances in the
story (5:20; 12:2) and their religious and cultic implications. By our interpretation,
oxdvoala (5:1e) therefore fits the military context of the verse as well as the

% The pure loaves of bread (Jdt 10:5) are associated with the offerings in the Temple
service. See HIEKE, Torah, 99; GERA, Judith, 333; WILLS, Judith, 307; SCHMITZ — ENGEL,
Judit, 320.
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thematic focus on the preservation of the purity of the Israelites and their Temple
in the story of Judith.
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Summary

The aim of the paper is to offer a new and alternative interpretation of oxdvdaia in the phrase
ghnxav év Tolg mediowg oxdvdara (Jdt 5:1). Usually, the Greek word is explained as an
indication of either the physical barriers or traps which were laid in the fields for the enemy.
According to our analysis, the term oxdvdala refers rather to the conditions of the fields after
the harvest, concretely to no crops being found in the fields by the enemy. Our semi-
figurative interpretation of the word is supported by the arguments from the Judith narrative
as well as from other biblical and non-biblical writings. By transferring the harvested crops
from the fields and storing them in safe places in the mountains, the Israelites foraged
provisions for the war as they were instructed (4:5). By doing so, however, they cut off the
enemy from the supplies which he counted upon and from the opportunity to endanger the
Israelites by pillaging their crops, creating thus an unexpected obstacle for him. The so-called
“evacuation” of the crops was one of the effective defensive methods in the ancient world to
hinder the march of the enemy or to terminate a siege.

Keywords: Judith, oxdvdadov, Septuagint, evacuation, warfare.

Zhrnutie

Cielom §tudie je ponuknut’ novy a alternativny vyklad vyrazu oxdvdada vo vete &iyxav év
Tolg medlotg oxdvdara (Jdt 5,1). Dané Grécke slovo je vysvetlované ako ndznak bariér alebo
pasci nastrazenych pre nepriatel'a na poliach. Podl'a naSej analyzy vyraz oxdvdada skor
odkazuje na stav poli po zatve, konkrétne na to, Ze nepriatel’ nenasiel na poliach ziadnu urodu.
Nasu polo-metaforickl interpretaciu slova podporuji argumenty zo samotnej naracie Judita
ako aj z inych biblickych i nebiblickych spisov. Presunom zozatej urody z poli a jej ulozenim
na bezpecné miesta v horach si Izraeliti zabezpecili zdsoby potravin pre ¢as vojny tak, ako
boli instruovani (4,5). Tym vSak odrezali nepriatel’a od doddvok zasob, na ktoré sa spoliehal,
atiez od moznosti ohrozit' Izraelitov vyplienenim ich urody, a vytvorili tak pre neho
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neocakavanu prekazku. Takzvana ,,evakuécia“ urody bola v staroveku jednou z efektivnych
obrannych metdd, ktorej tlohou bolo zbrzdit’ nepriatel’a na pochode alebo ukoncit’ obliehanie.

Klicové slova: Judita, oxdvdadov, Septuaginta, evakuécia, vojna.
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Poéma o usili o nadobudnutie mudrosti (Sir 6,18-37)

Sémantickd a poetickd analyza

Pavel Prihatny

Uvod

Poéma 6,18-37 je jedinou v Knihe Sirachovho syna sustred’ujucou
pozornost na usilie o nadobudnutie mudrosti. Obsahovu exkluzivitu poémy
umociuje aj poetické majstrovstvo, s akym sa autor tejto pedagogickej téme par
excellence svojej knihy venoval. Aktualna studia venuje pozornost’ prave tymto
dvom rozmerom — sémantickej a poetickej analyze — v snahe o lepSie porozumenie
obsahu poémy zaodiateho do poetickej formy, ako aj v snahe o vnimanie dorazu,
ktory Ben Sira, izraelsky ucitel’ mudrosti, kladol na proces nadobudania mudrosti.

KedZe v analyzovanom hebrejskom rukopise H* chybajt verse 23-24, 26
a 34, v uvedenom hebr. texte predkladame ich rekonstrukciu (REC.), opierajic
sa predovietkym o celkovy raz' hebr. rukopisu H*, zohl'adiujiic grécku verziu
(GrSir) a syrsky preklad (SyrSir?). Rekonstrukcia, hoci zdkonite zostiva
v hypotetickej rovine, je potrebna pre ucelenu poetickll analyzu. Rekonstruované
verSe su v texte sprevadzané gréckym prekladom.

1 Zakladna Struktira poémy

Poéma je zlozena z 22 verSov (distichov) a je tak d’alSou z poém u Sir,
ktora uz svojim rozsahom naznacuje, ze sa tu chce k danej t¢éme povedat’ vsetko

! Opierajiic sa o lexiku Ben Siru, o jeho nardbanie s prisluSnymi obsahmi
v ostatnych Castiach rukopisu a hlavne o jeho poetické techniky.

2 Aj napriek problematickosti syrskeho prekladu (SyrSir) je zrejmé, Ze sa jeho autor
opieral o hebrejsky original. Porov. VAN PEURSEN, The Peshitta, 243-246. Pri preklade
syrskeho textu tam, kde je uvedeny, prihliadame k CALDUCH-BENAGES — FERRER — LIESEN,
La Sabiduria.
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z4sadné od A po Z°. Obsahuje aj d’al$ie dva prvky, ktoré sa objavujii 22-krat: ide
0 jej kli¢ovi tematick lexému 21, ,,midrost** a pocet roznych konkrétnych
prejavov usilia (vo forme vyziev v imperative a jusive), ktoré ma vynalozit
adresat vo vztahu k mudrosti.

Poéma ma tri Casti (vv. 18-22; 23-31; 32-37) a je Clenend v Siestich 6-
riadkovych (vv. 18-19; 20-22; 23-25; 26-28; 29-31; 34-36) a dvoch 4-riadkovych
(vv. 32-33; v. 37) strofach®. Kazdd &ast zacina zvolanim 33, ktoré byva
v midroslovnych knih4ch pouZivané na zaciatku nového textového celku® a je
svedectvom pdvodného pedagogického procesu, ktory mal ustny charakter,
charakter po¢uvania’.

V prvej Casti (vv. 18-22) autor pouziva obrazy z prostredia rol'nickej prace,
ktora bola v oblasti Palestiny nelahkou ¢innost'ou. Podobne ako sa po tvrdej
praci na poli d4 oCakavat’ zber rody, tak je to aj s muadrost'ou: po namahe, ktora
disciplina a stidium zahfnaju, sa da ocakavat’ ovocie v podobe nadobudania
mudrosti. V druhej Casti (vv. 23-31) sa pokracuje v opise nel'ahkého zapasu
o mudrost’ prostrednictvom obrazov puta a jarma a pomocou loveckych obrazov
sa poukazuje na potrebu zotrvania na ceste. Tretia Cast’ (vv. 32-37) zasa kladie
doraz na slobodu volby a motivacie Studenta, ¢o nachadzame vyjadrené aj
prostrednictvom inklizie v podobe opakovaného vyskytu slovesného tvaru
kmena hkm: ten, kto chce (Donnn "2 pi1ann oK) muadrost’, kto bude ochotne
pocuvat’, dosiahne t, po ktorej tazi (7RI ANPR TWRY).

Poéma obsahuje Styri negativne sentencie: tri z nich sa nachadzaju
v dvoch prostrednych 6-riadkovych strofach a Stvrtd v poslednej 6-riadkove;j
strofe pred konkluzivnou 4-riadkovou strofou v apozicii. Negativne sentencie
maji v poéme doleZité miesto tak v sémantickej rovine, ako aj Strukturdlne®.

3 Porov. CRENSHAW, The Primacy, 185; PIWOWAR, Zdobycie madrosci, 117. Dalsimi
takymito ,,akrostickymi* poémami v Sir su 1,11-30 a 51,13-30. K nim je mozné pridruzit’ aj
Cast’ v poéme 24,1-33, v ktorej prehovara samotna mudrost’ (24,3-17.19-22).

4 Explicitne je pritomn4 iba 2-krat, no odkazuje na fiu d’al$ich 20 zamennych tvarov.

5 Takéto ¢lenenie uvadza HASPECKER, Gottesfurcht, 130-131, ¢i MINISSALE, La
versione greca, 46. Haspecker poukazuje aj na starostlivo dodrzanti symetriu vSetkych troch
Casti poémy (1. Cast’: 6 + 6; 2. Cast: 6 + 6+ 6; 3. Cast: 4 + 6 + 4).

¢ Porov. PIWOWAR, Zdobycie madrosci, 113-115.

7 Porov. UEBERSCHAER, Jewish Education, 33.

8 Pozri viac v zavere poetickej analyzy.
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"o Hap yunaa 18a[HY)?  Syn mdj, od mladosti prijimaj

disciplinu
Anan »wn naw T 18b[H]  a az do $edin budes nadobudat’
mudrost’.
HR 2P WP wIna  19a Ako ora¢ a rozsievac pristupuj
k nej
anxan Aty My 19 a ¢akaj na jej hojnu urodu.
Tapn vyn NnTaya 'y 19¢ Lebo pri jej pestovani sa trochu
ponamahas,
™9 Yarn ann» 19d ale zajtra'® budes jest z jej plodov.
MRS R napy  20a KTlukatou je pre hlupaka
25 7on mihav ’k: 20b a neumny pri nej nezotrva'l.
oY AN RwN ARy 2la Ako tazky kameii mu bude'?
n5wns anR ®: 21b a nebude otal’at, aby sa jej zbavil.
NI 12 ANWI T0Mn Y 22a Lebo disciplina je ako jej meno'?
M1 RN DAY R 22b a nemnohym je priamou'*.

° Rukopis H* nema vers 18.

19 GrSir Tayb; SyrSir \asa. MOPSIK, Sagesse, 97, preklada et demain tu mangeras
ses fruits*; MORLA, Manuscritos, 55, ,,pero en seguida comeras su fruto®; SKEHAN — D1
LELLA, The Wisdom, 191, ,,and soon you will eat of her fruits*.

' Dosl. ,,a nezotrva pri nej ten, komu chyba srdce* [GrSir dxdpdiog; SyrSir e
~=\]. MOPSIK, Sagesse, 97, preklada ,.et celui qui manque d’intelligence [dosl. vyznam
uvadza ,,celui qui manque de coeur*] ne la supporte pas‘; MORLA, Manuscritos, 55, ,.el falto
de juicio no la aguanta“; SKEHAN — D1 LELLA, The Wisdom, 191, ,the fool cannot abide her*.

12 Dosl. ,,ako tazky kameti bude na iom* [GrSir Alfog doxipaaiag ioyxupds]. MOPSIK,
Sagesse, 97, odkazujuc aj na Z 118,22 a Zach 12,3, vidi v 8wn aliziu na ,;uholny kamen:
nnon, ktora ma byt ,,une pierre angulaire, un fondement qui le porte” sa hlupakovi stava
»pierre fardeau®, ktory je on ,,répugne a déplacer*.

13 GrSir godia yap xatd 16 Svopa adtis oty (v SyrSir zastupuje 101/codia len
zameno euala. v mme). MOPSIK, Sagesse, 98, preklada: ,,Car la discipline mérite bien
son nom.“; podobne aj Skehan, Corley a Schreiner pridrziavaju sa hebrejského rukopisu
(pozri SKEHAN — D1 LELLA, Wisdom, 190; CORLEY, Sirach, 26; SCHREINER, Jesus, 45).
SMEND, Weisheit, 58, navrhuje opravu za nn2n71 a 81 a MARBOCK, Jesus, 116, v stlade
s gréckym textom preklada ,,Weisheit*.

14K vokalizacii nmi21 pozri SMEND, Weisheit, 58.

Studia Biblica Slovaca



Pavel Prihatny 239

"Axovgov, Téxvov, xal 0éar  23a

YYOUNY UOU Pocuvaj, syn mdj, a prijmi moje
mph npiaynw  REC.  ponaudenie
xal W) aravaivov Ty 23b

cupPouvdiav pov
'neva ornn 981 REC.!®  a neodmietaj moje odportcéanie.
eloéveyxov ToUg médag cou  24a
gl Tag médag avTHg
Anwna 1o 5%y REC.Y  Vloz svoje nohy do jej siete
xal glg TOV xAolov alTHg 24b
TOV TPAXNAGY GOV
Anoana 7wy REC.  a svoju $iju do jej povrazov.
ORI TROW v 25a Nastav svoje plecia a nes ju
ncanna ppn 581 25b a nevzdoruj jej radam'®,

5 Tmpv. dxougov v otvoreni ver$a je zachovany v qale ynw v 16,24[HA]. Pasaze
s vyskytmi déyopar v GrSir nie st dosvedCené v hebr. rukopisoch. V poéme sa objavuje
zlozené émdéyopat (v. 18a), reflektujice Hap; SyrSir uvddza zodpovedajice Aao. Aplikujeme
sloveso MpY, ktoré Sir pouziva vo vyznamovo podobnych pasazach 8,9[HA]; 16,24[HA];
31,22[HB]; 32,14[HB].18[HF] a ktoré tvori peknl poetickii figiru s nasledujiicou
rekonStruovanou morfémou MpY. yvadwy je jedingm vyskytom v GrSir. Aplikujeme
substantivum npY, ,,ponaucenie”, ktoré Sir pouziva v rovnakej konstrukcii s ortograficky
zhodnym slovesom np% v 32,14 (v duplicitnom versi). Tato vol'ba, ako bolo spomenuté

predtym, je vhodna zvlast’ v poetickej rovine.
16

%6

amavaivopatr rekonstruujeme slovesom oRn ,,odmietat’™, pritomnym napr. vo
vyznamovo podobnej pasazi v 41,4[HB]. Za cup.Boulia uprednostiiujeme 1wy ,,odporticanie®,
namiesto 192NN ,,rada®, ktoré sa objavuje vo v. 25b vo vztahu k mudrosti. SyrSir uvadza
Narix.

17 Jediné elodépw v GrSir uvadzame slovesom 5% ,,vlozit™, (zodpovedd mu aj
SyrSir M), médn a xhods jednotlivo ako nwA ,siet™ a nvan ,,povraz (ktoré je zrejme
aramaizmom, kedze hebr. forma je 5am) v linii s nasledujucim v. 29. Uvadzame ich so
sufixom v singulari, podobne ako vo v. 29, hoci vyznam je tu pluradlny. Podobné zamienanie
sufixu je u Sir Castejsie (napr. 3,9; 4,18; 6,4.16; 7,24). tpdynros ako R, ,krk* (SyrSir
wia o), v sulade s 51,26[HP].

'8 SMEND, Weisheit, 59, vidi za noann [prip. mYann] ,,;rada®, skor lektaru SyrSir
(oX\anes), a teda hebr. AN ana [alebo mmbana] (od Yan ,lano, okovy, puta®), ¢omu by
zodpovedalo aj GrSir Tols deopoic adtfic. Takato oprava vsak nie je nutna, lebo A91ann je
v kontexte bezproblémové (podobne aj MOPSIK, Sagesse, 98). SKEHAN — D1 LELLA, Wisdom,
190, preklada ,,and be not irked at her bonds*; MOPSIK, Sagesse, 98, ,,et ne sois pas contrarié¢
par ses stratagémes‘; MORLA, Manuscritos, 57, ,,y no sientas fastidio por sus estratagemas.
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év maay Yuydj oov 26a
mpdaeAbe adT
TH8 29 Twas b3 REC.”  Pristip k nej celou svojou dusou
xal év §Ay duvayel oov 26b
TUVTRpYToV Tag 600US alTHis
077 9w 778n 5211 REC. a zo vsetkych sil drz sa jej ciest.
R wpaIpmwiT 27a Hl’adaj a skimaj, objav a najdi
noan S8 anpmm 27b a ked’ ju mocne uchopis, neopust’
ju20.
anman ReAn INRY D 28a Lebo nakoniec najdes jej odpoc¢inok
spnh 15 7ann 28b a zmeni sa ti na poteSenie.
Y PN Anwn 1o nnm 29a Jej siet’ ti bude mocnym zdzemim?!
ona 133 anham 29 a jej lana zlatymi Satami.
oW am oy 30a Jej jarmo je jarmo zo zlata
n%an 5 na oo 30b a jej putd purpurovou nit'ou.
mwabn Tas 2 3la Oblecies si ju sta odev slavy
nvYn naRan nivyr - 31b a nasadi§ ako nadhernt korunu.
Dannn A piann ok 32a Ked budes tazit, syn moj, stanes sa
mudrym
DN 7% orwn oXl - 32b a ak budes pozorny, nadobudnes
dovtip.
pyRwh RN DR 33a Ked budes cheiet’ pocuvat
[0 R oM 33b a nakloni$ si ucho, budes vyuceny.

9 Pre cely v. 26 preberame rekonstrukciu podla BAILLET — MILIK — DE VAUX,
‘Petites Grottes’, 75. év mdoy Yuxji cov pripista pripadne aj syntagmu 7325 523, ktoru by
podporil aj SyrSir («~=) mlas). V tomto morfologickom tvare (so sufixom v 2. os. sg.) je
syntagma exkluzivne deuteronomisticka (pozri Dt 4,29; 6,5; 10,12; 26,16; 30,2.6.10); vizbu
25 532 poznajl dobre hlavne zalmy. w81 je v ramci Sir prijatelnejsie, hoci priama viizba 933
Twa1 nefiguruje. Syntagma "SR 37p figuruje v poéme aj v 6,19a; SyrSir preklada aktualny

vyskyt auls saia.

20 Vo v. 27b uvadza druhé 1 (581) apodosis kondicionalnej vety; vedlajSia veta je
uvedend bez kondicionalnej ¢astice. U Sir je podobna vetna skladba napr. v 13,12. K ,,waw

of apodosis“ porov. JOUON — MURAOKA, Grammar, 607-610.

2! SMEND, Weisheit, 60, preklada 1v 1121 , herrlicher Standort (vo vyzname ,,trén®);

podobne aj ostatni komentatori. GrSir: oxémy ioyvos.
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év mAN0et mpeaBuTépwy 34a
o0t Zotrvaj, prosim, v spolo¢nosti
0™ nTya &1y REC? starsich
xal Tf codpla avTV 34b
TpoaxoAANBnTL
onnonb pam REC.Z  aprilni k ich mudrosti.
pynwh pian nmw 93 35a Kazda rozpravu** po&avaj so
zal'ubou
TRY 58 nra Swm 35b a rozumné prislovie nech ti
neunikne.
NN P2 AN ARY 36a Hr’ad’, kto je rozumny a vyhl'adaj ho
T3 02 pinwm 36b a tvoje nohy budu drat’ jeho prah.
oY NRa mananm 37a Uvazuj o bazni Najvyssieho
Tnn aamaImena 37b a jeho prikazoch; rozjimaj neustale.
T35 P M 37c On urobi rozumnym tvoje srdce
TR AnrKR wRl 37d a po ¢om si tuzil, dostane sa ti>>.

22 9np spolu s emfatickou Casticou &1 Sir nedosvedCuje. Samotné 83 vSak figuruje
v imperativnych aj indikativnych formaciach. Imperativne ot#ft je uz len v 11,20, kde
prevadza samostatné 71y z HA. SyrSir prekladd m<a duam ,,bud pritomny [stoj]«, ktoré by
tak pripustalo aj oip v hebr. texte. Pokial ide o rekonstrukciu gréckeho év mAnder
mpecBuTépwy, opierame sa o rovnaki frazu v 7,14, ktora ma hebrejsky ekvivalent 0 nya;
SyrSir uvddza <aws <hecaas.

2 mpooxoArdw, ,,prilnut, je v pasive aj v 13,16, kde je prelozené pasivnym pualom
121 [1an] ,,byt’ pripojeny, pridruzeny*. Uprednostiiujeme v8ak paT ,,prilnat*, zohl'adiiujuc
SyrSir e\ psah.

24 GrSir preklada oujynoig Beiav ,,bozskl rozpravu®. SKEHAN — DI LELLA, Wisdom,
191, prekladé ,.every discourse®; MOPSIK, Sagesse, 101, ,tout débat®, uvadzajic, ze nn'w
»désigne un discours ¢élaboré, ou des opinions contraires sont débattues”; MORLA,
Manuscritos, 59, ,toda conversacion®.

25 GrSir uvadza xal 7 émbupla THc codlag oou dobfoeTal got ,a tvoja tizba po
mudrosti sa naplni®; SyrSir vl ha i\ ih<s <» a ,,a po Com si tizil, on ta nauci®.
SKEHAN-DI LELLA, Wisdom, 191, preklada ,,and the wisdom you desire he will grant you*;
MOPSIK, Sagesse, 61, ,,et quant a ton désir: il fera de toi un sage*; MORLA, Manuscritos, 60,
,,y te hard comprender lo que deseas®.
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2 Sémanticka analyza

Evidentnou kl'aicovou lexémou poémy je substantivum 7221, ,,mudrost™.
K lexéme sa v poéme referuje 22-krat: 2-krat je spomenuté explicitne (vv. 18b;
34b) a 20-krat zamenne (z ¢oho 2-krat vo forme samostatného 8'1)%°. V tejto
poéme, vzhl'adom na trojnasobnu poeticku figiiru poctu 22 vyskytov, nie je nutné
venovat’ v sémantickej analyze pozornost’ vSetkym opakovane sa vyskytujucim
lexémam, predovsetkym nie slovesam v imperative a jusive (vyzvam k usiliu
o mudrost), ktoré¢ st pre spomenutt figiiru poctu nakopenymi synonymami a su
obsahovo samy osebe dostato¢ne jasné?’. ZvIast je vhodné upozornit na ynw,
ktoré je pritomné najhojnejsie (3 x; 1 x v imperative, 2 X v infinitive) a ma
osobitntl ddlezitost’ vzhl'adom na sémanticku spojitost’ v kontexte poémy s jej
mudroslovnymi lexémami, hlavne s kIi¢ovou nnan, ako to vyplynie zo
sémantickej analyzy.

Objasnit’ vyznam bude treba hlavne u lexém sémantického pol’a ,,mudrost™,
ked’ze prave ona je kl'i€ovou, intenzivnou t€émou poémy. Pojde o lexémy kmena
bjn (prip. byn), objavujlce sa 4-krat (substantivum 11°2: v. 35b a sloveso 1"a: vv.
36a; 37a.c), alexémy kmena jsr s trojnasobnou pritomnost'ou (substantivum
aomn: v. 18a, a sloveso 10" vv. 22a; 33b). Vztah tychto lexém ku kl'i€¢ovému
substantivu 11221 bude treba pomenovat’.

Kmen hkm je u Sir pritomny 61-krat: 29-krat v substantivnej forme (z ¢oho
raz Mnan v 4,11), 20-krat v adjektivnej forme a 12-krat vo forme slovesa®®. Ak

26 Verse 19a.b.c.d; 20a.b; 21b; 22b; 24a.b; 25b; 26a.b; 28a; 29a.b; 30a.b; 31a.b.
Samostatné X1 je vo vv. 20a; 22b.

27 Takymi su predovietkym: ynw, ,,pocuvat’™ (vv. 23a[R.].33a.35a); 27p ,,priblizit’
sa®“ (vv. 19a.26a); Re¥n , .najst™ (vv. 27a.28a). Patria tu aj d’alSie, obsahovo evidentné lexémy:
kmena rb (vv. 19b.22b); kmenia abad (v. 19c); 53 ,,noha” (vv. 24a.36b); 2% ,,srdce (vv.
20b.32b.37¢); nwA ,siet™ (vv. 24a[R.].29a); n9an ,,povraz* (vv. 24b.29b); v ,jarmo*
(v.30a); pan ,mat zalubu“ (vv. 32a35a). V pripade 15, ktoré sa objavuje aj
v syntagmatickej véizbe 2% 20n (v. 20b), ktora svedéi o vplyve knihy Pris na Sir, u Sir ide
o ojedinely vyskyt, no v ramci SZ je d’alSich desat’ vyskytov syntagmy prave v Pris (6,32;
7,7;9,4.16; 10,13; 11,12; 12,11; 15,21; 17,18; 24,30); LXX ich okrem dvoch (10,13; 17,18)
preklada zakazdym &voeta dpevidv.

28V celom SZ figuruje kmefi hkm 318-krat: 153 substantivnych foriem (z ¢oho 4-
krat mnan: 3-krat v Pris, raz v Z), 138 adjektivnych a 27 slovesnych. Najintenzivnejsi vyskyt
dosvedcuju, prirodzene, mudroslovné texty: napr. substantivna forma je pritomné 18-krat
u Job, 39-krat v Pris a 28-krat u Kaz.
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vezmeme do uvahy pomer zachovanych hebr. rukopisov k celkovému rozsahu
Knihy Sirachovho syna, ide o najintenzivnejsi vyskyt v ramci celého SZ.

Spomedzi ostatnych semitskych jazykov, ako uvadza Miiller, je
hebrejskému /km sémanticky najblizsi akadsky jazyk. Jeho statické sloveso
eméqu(m) znamena ,.byt mudry“. Zaujimavé pre nase skiimanie si aj sémy
odvodené od korena /ss, ktorych vyznamy ako ,,chapanie ¢i ,,inteligencia® su,
podobne ako v sumercine, spojené s poctvanim (napriklad pit hasissi znamena
»otvorenie ucha® veduce k mudrosti). Vzhl'adom na uZzSie vymedzenie
sémantického pol'a jednotlivych mudroslovnych terminov v Knihe Sirachovho
syna je zaujimavou aj egyptska literatira s Castym spolocnym objavenim sa
slovies zo sémantickej oblasti ,,mudrost, ktoré maju podobny vyznam.
Napriklad sloveso $33 ,,byt’ mudry“, sa objavuje spolu so sbk ,,byt’ inteligentny,
prezieravy®, alebo slovesny kmen $3r spolu so slovesom 7/ ,,vediet*. U tychto
vyskytov ide zrejme o synonymné pouzitia, podobne ako je to aj v pripade
starSich textov hebrejskej Biblie, kde skorSie vyskyty, aspon pokial ide o sloveso
Don, vykazuju este neSpecificky, nevyhraneny vyznam, ba dokonca je z kontextu
evidentné, Ze oznacuju aj nejaka moralne negativnu schopnost’ (napr. 2Sam 13,3;
1Kr 2,6.9)%.

Sémantické pole u kmena hkm sa teda Coraz viac Specifikuje a vymedzuje
az v neskorsich textoch helenistického obdobia, medzi ktorymi je prave Kniha
Sirachovho syna chronologicky na vrchole. Toto celkom logicky nachadza svoju
odozvu aj v spdsobe, akym obsah lexém kmena /ikm chape tak hebrejsky autor,
ako aj prekladatel®®. Mudrost, codie, nadobuda kontiry ,opisu reality,

2 Porov. MULLER, 021, 367-373.

30V nasej poéme su obidva substantivne vyskyty prelozené ako godia. Spdsob
prekladania lexém kmeiia skm zo strany GrSir je nasledovny: 36-krat st preloZzené lexémami
kmena oo (3,29; 4,11.23.24; 6,18.37; 8,8; 9,14.17; 10,26; 11,1 [vyskyt v 11,15 je pritomny
len v dlhsej GII verzii]); 14,20; 15,10.18; 20,7.13.30.31; 21,26; 32,4; 33,2; 37,20.22.24.26;
38,24(2x).25; 41,14.15; 42,21; 44,4.15; 45,26; 47,14; 50,28); parafrazované su 8-krat
(3,25.29; 37,22; 38,2.24; 40,19; 41,12; 42,6); 2-krat sa objavuje kmen mais (6,32; 37,19);
a po jednom raze su pritomné vietky ostatné prekladové volby: cuvetds (3,29), Texvityng
(9,17), Boudy (32,18), davénua (32,18), yvéais (33,8), mavolpyos (37,19), eddpoaivy
(50,23). Z prehl'adu je zrejma velka konzistentnost’ a uvedomelost’ prekladatel’a v nardbani
s hebr. formami kmeiia hkm, ktory je v 67 % vyskytov prekladany lexémami gr. kmenia god.
Spomedzi ostatnych terminov sémantickej skupiny ,,mudrost* patri co do konzistentnosti
prekladov druhé miesto lexémam kmefia jsr (101/70°) prekladanym v 55 % vyskytov gr.
ekvivalentmi kmena mais.
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racionalne vypracovaného*! az v klasickom obdobi gr. filozofie, ¢o sa neskor
v helenistickom obdobi, u stoikov zvlast, pretavi do vnimania vaznosti osoby
mudreho®®. Hoci je otdzka priameho vplyvu stoikov na Ben Siru diskutovana,
nepriamy vplyv helenizmu na jeruzalemského mudreho bol bezpochyby ,,vo
velkej miere sprostredkovany star$imi Zidovskymi textovymi tradiciami‘**. Ben
Sira zdoraziiuje vo svojom historickom kontexte ako ziaden iny biblicky autor
pred nim uz vprvych programovych riadkoch svojej knihy, Ze jedinym
pramefiom mudrosti je Pan (I&oa codia mapd xupiov; 1,1°%), on je jej vlastnikom,
iba on je mudry (els éoTlv oodds; 1,8)*, a &lovek preto mudrost nemdze
nadobudntit’ len svojimi silami, vlastnym tsilim. Exkluzivne vlastnicke pravo na
,mudrost* zo strany Pana sucCasne znamena, ze on je aj jej ,,distribitorom*, ¢o
je dalsi exkluzivny teologicky prvok u Sir, nikde inde v hebr. prameinoch SZ
nedosvedéeny®®. Ak je teda Pan vlastnikom mudrosti, znamena to, Ze
najdolezitejSim predpokladom k jej obsiahnutiu je primerany vztah
k vlastnikovi, v tomto pripade predovsetkym bazen zko suvisiaca s pokorou.
A prave ,,bazen” (¢6fog xupiov, prip. beoaéPeler) je najdolezitejSou témou zvysnej
Casti prvej kapitoly (Sir 1,11-30), nasledujucej hned’ po tvodnej poéme
o mudrosti (1,1-10)".

31 COOPER, Pursuits of Wisdom, 30, citovany podl'a UUSIMAKI, Rise, 3.

32 Porov. UUSIMAKI, Rise, 5. Az Aristoteles (384 — 322 pred Kr.) prichadza
s rozliSovanim medzi teoretickou (codia) a praktickou (¢dpdvnoig) miadrost'ou. Porov. AUDI,
The Cambridge Dictionary, 1131.

33 MATTILA, Ben Sira, 500, spochybiiuje vplyv stoicizmu na Ben Siru a savislosti
vidi skoér v prelinani sa mnohych spolo¢nych tém a matérie v gnémickej literatire
egyptskych, zidovskych, aramejskych a gréckych mudrych: ,,Ben Sira appears to have
participated in an international network of gnomic traditions*.

** Hebr. text nie je zachovany, no jeho lexiku naznacuje SyrSir: yma o maw A
oo i ,, VSetka midrost’ je od Pana“.

35 D4 sa tu vidiet' takmer stotoznenie Pana s mudrost'ou. V Ben Sirovej teologii sa
to explicitne deje v rovine vztahu Téra — mudrost, ¢o mozno zretelne vidiet’ v d’alSej poéme
o mudrosti v 24. kapitole, otvarajicej druhu ¢ast’ jeho knihy.

36 Porov. BEENTIES, “Full Wisdom”, 152. Dal§im vynimoénym prvkom v teologii
Sir je Panovo stvorenie mudrosti pred vietkym ostatnym: mpotépa TavTwy ExTioTar godia
(1,4). Okrem diskutovaného vyskytu v Pris 8,22 je Sir 1,4 jedinym v tomto ohl'ade v celom
SZ. Porov. BEENTIES, “Full Wisdom”, 149. SyrSir sa v 1,4 li§i: <doaas hde wdm emla >
,»Vacsia, ako vSetky tieto veci, je mudrost™.

37 Porov. PRIHATNY, Prava cesta, 54-57; ku vztahu bazen — pokora v Knihe
Sirachovho syna pozri celu Stadiu (47-64).
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Explicitne vobec najviac opakovany je v poéme kmen bjn, pritomny
vyluéne v jej zavere v poslednych dvoch strofach. GrSir ho preklada civeoig
(35b); quvetds (36a); diavogopat (37a) a parafrazujucim otypilw (37¢). Kmen bjn
nachadzame v zachovanych hebr. rukopisoch Sir 39-krat®®, ¢o je opit’, bertc do
uvahy rozsah zachovanych hebr. rukopisov, najintenzivnejsi vyskyt v ramci
celého SZ. Spdsob jeho prekladania zo strany GrSir je roznorody™’.

Ringgren uvadza, ze kmen bjn je etymologicky spojeny s hebr. bajin, ktoré
znamena ,,interval, priestor medzi“ (podobne aj v inych semitskych jazykoch)
ajeho ,,pdvodny vyznam tak bol ,rozlidit, ,oddelit**>. V MT ho v slovesnej
forme nachddzame v tvaroch qal, hifil, hitpolel a nifal. V konjugacii hifil sa
objavuje v kombinacii s kmenom jd* (prip. yd‘), ato zvlast v mudroslovne;j
literature a v neskorSich textoch. Tieto paralelné vyskyty alebo vztah s jd°,
objavujuci sa v neskorSich textoch SZ, by mohli indikovat’ uzsie vymedzenie
jeho sémantického pol'a a pribliZzenie sa k neskorSiemu vyznamu samotného jd *
(smerom k vidcsej abstrakcii pod vplyvom teologickej reflexie). Typicky
mudroslovnym terminom je jeho tvar v konjugacii nifal v participidlnej forme
121 s vyznamom ,,inteligentny*, ktory sa ¢asto objavuje v kombinacii s 0an ¢i
nnan (18 spomedzi 22 vyskytov participia nifalu). Vzhl'adom na pocet vyskytov
v SZ je to privilegovany termin Knihy prislovi (9 vyskytov; v novsej Casti Knihy
prislovi len raz v 1,5) najddlezitejSiecho pramena Ben Siru. Ak vSak porovname
celkovy vyskyt kmena bjn spolu s kmeiom hkm, zistujeme, Ze frekvencia ich
spolo¢ného vyskytu je v Knihe prislovi hojnejsia: 13-krat v novsej Casti knihy
(kap. 1-9)*', pricom vsetkym sa d4 prisudit synonymny charakter a v star3ej
casti (kap. 10-31) je to 12-krat*? arovnako vsetky sa javia byt synonymné.

3 Bez zaratania nerelevantnych vyskytov kmefa bjn v evidentnom vyzname
»medzi, uprostred. V SZ figuruje kmen bjn 249-krat, z ¢oho 169 je slovesnych foriem (;3)
a 81 substantivnych (39-krat n1'2 a 41-krat n12an). Najintenzivnej$i vyskyt kmena je v Pris,
Job a Dan.

¥ glveaig (11-krat: 6,35.36; 7,25; 9,15; 10,1; 14,20; 22,11; 33,3; 36,24; 44,3; 47,23);
davodopat (7-krat: 3,22.29; 6,37; 16,23; 31,15; 39,32; 42,18); parafraza (5-krat: 4,11; 6,37,
9,5; 37,13; 51,19); 2-krat kmene mals (4,24; 31,19), god (7,5; 15,3) a émotiun (38,6; 45.5);
ostatné vyskyty s jednotlivé: xatapavidvew (9,5), dméxpudos (14,21), éwoiw (14,21),
évlupéopal (16,20), ebpioxw (32,16), éumotedw (33,3), dpévipos (38,4), éuprénw (42,12),
oUpPovrog (42,21). Percentudlne zastipenie najéastejSicho ekvivalentu aveois je v pripade
kmena bjn 28 %.

40 RINGGREN, 13, 99-104.

41Sir 1,2.5.6; 2,2.6; 3,13.19; 4,5.7; 5,1; 7.4; 8,1; 9,10.

42Sir 10,13.23; 14,6.8.33; 16,16; 17,24.28; 18,15; 21,30; 23,23; 24,3.
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UBen Siru mame vtomto smere 8 vyskytov*, no iba dvom znich sa
s dostatocnou istotou da pristdit’ synonymny charakter (4,24; 14,20). Vacsina
z ostatnych vyskytov (3,29; 4,11; 6,37; 32,16) obsahuje kmen bjn v slovesne;j
forme vo vyzname schopnosti alebo ¢innosti, ktora k mtdrosti vedie, ¢o napokon
najlepsie zodpoveda etymologii bjn (,,priestor medzi, rozlisit, oddelit*)**. Tento
sémanticky odtien inteligencie/rozumnosti ako nastroja dosahovania mudrosti
mozno postrehnat’ v konkluzivnych strofach poémy (6,34-36.37), kde sa kmen
bjn objavuje. Adept mudrosti je tu ponajprv vyzvany prilnut’ k mudrosti
(onnanb) starsich. AZ nasledne dostdva vyzvu nenechat’ si uniknat’ rozumné
prislovia (722 Ywn) a vnimat, kto je rozumny (P2’ 1 A87). Tato snaha ma
pokracovat’ uvazovanim (Nninannt) o bazni Najvyssieho, ktory ho cestou
rozumnosti (2* 8177) napokon privedie k midrosti (722).

Kmen jisr je v poéme pritomny v dolezitych Strukturadlnych poziciach vo
forme substantiva 70 v 6,18a.22a a vo forme slovesa 10 v 6,33b; GrSir
prekladd maudela (v. 18a), godia (v. 22a) a godds &oy (v. 33b)*. V zachovanych
hebr. rukopisoch je pritomny 18-krat (13-krat substantivum, 5-krat sloveso)*°.

Tvary odvodené od kmena jsr nachddzame v akadCine, ugarictine
i v arabskom jazyku, ako piSe Branson. Akadské eseru znamena ,,vyucovat™,
ugaritské sloveso ysr ,trestat’, vyucovat* a arabské ysrn ,,vysvetlovat™. Aj
zvitky od Mftveho mora dosvedéuju vyskyt jsr vo vyzname ,,vyucovat*¥.
Pokial’ ide o LXX, podstatné meno 701 je takmer vzdy prevadzané lexémou
nadele. Konzistentnost', s akou prekladatelia LXX pouZivaji madeie pri
preklade hebrejského kmena jsr (,karhat*), je evidentna. Tato doslednost
zaroven potvrdzuje aj inkluzivny rozmer madeia (,,vychova®, ,disciplina®),

43 Okrem dvoch st vietky ostatné zachované v HA: 3,29; 4,11.24; 6,37; 11,15; 14,20;
32,16 (HBEF v kazdom po dva vyskyty); 42,21 (HM).

4 Z porovnania toho, ako je vnimany sémanticky rozsah kmetia bjn medzi Knihou
prislovi, najstarSou spomedzi mudroslovnych knih, a Knihou Sirachovho syna, najmladSou
spomedzi mudroslovnych knih v hebrejcine, sa zda byt zrejmé, ze podobne ako spomenuté
nnon (i d’alsia midroslovna lexéma nyT) presli aj lexémy kmena bjn svojim postupnym
sémantickym vyvojom v rdmci samotnej mudroslovne;j literatary.

4 Preklad kmea jsr lexémami kmetia ood je v GrSir dosvedéeny iba v tejto poéme.

46 GrSir ho preklada 11-kréat lexémou kmeha mais (6,18; 7,23; 10,1; 30,13; 31,12.17;
32,14; 40,29; 41,14; 42,5.8; 50,27), 2-krat sa objavuje lexéma kmena god (6,22.33), 1-krat
prafrazou (32,2), a rovnako 1-krét st pritomné vsetky ostatné prekladové volby (mapadidwyl,
4,19; éminotia, 37,31; alveais, 47,14). Ver§ 31,12 obsahuje v H® jeden riadok (alebo skor
nadpis), ktory GrSir nezohl'adfiuje. GrSir tiez vyptsta v 31,22 preklad vyzvy "o np.

47 Porov. BRANSON, 07, 127-28; GILCHRIST, 107, 877-878.
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s akym si tento termin osvojuje nielen Ben Sira, ale aj prekladatelia LXX uz
nejaky ¢as pred nim**. Pouchelle v tomto smere uvadza, Ze ,,spomedzi asi sto
vyskytov kmefia jsr v MT len dvanast’ z nich nekoreSponduje s maideia a jej
derivatmi v LXX“?. Grécka maidela a jej obsah tak ¢oraz viac preniké hebrejski
pedagogicki mentalitu a zjemiuje jej charakteristiku, vyjadrovanu v SZ
terminom 201 (,,disciplina®), jednym z derivatov kmena jsr (,,vychovavat™,
Htrestat™). V pripade GrSir i povodného textu a nduky Ben Siru ide jednoducho
o odpoved,, ktord je akousi mediaciou, sprostredkovatel’kou medzi hebrejskou
a helenistickou kultirou a mentalitou: ,,jeho praca predstavuje uplna reformulaciu
7idovského myslenia v novej ére*’.

Z celkového vyskytu 9011 v SZ je zrejmé, ze jeho hlavnym obsahom je
vzdelana vychova cez napravu pomocou slovného dohovoru (i fyzického trestu),
pricom hlavnym zdmerom tejto vychovy je sprostredkovat’ poznatky (¢i
poznanie), ktoré by viedli k spravnemu konaniu a postupnému osvojovaniu si
mudrosti. V eduka¢nom procese, ktory mohol mat’ aj institucionalny charakter
v podobe vyucovania v Skole, sa 70" javi byt vo vyzname ,.trestat™ a odkazuje
na trest ako na nastroj udrzania Studenta na ceste discipliny veducej k ziskaniu
mudrosti. Uzky vztah medzi 901 a nnan je teda zrejmy®'. Cely tento proces
napravy, nadobudania poznatkov (poznania) — proces discipliny a vychovy — sa
tak Studentovi otvara ako doslova privilegovany priestor, v ktorom sa Pan
prostrednictvom 7011 zjavuje. Ide tu o jeho spdsob konania s clovekom a v jeho
prospech uprostred dejin zmluvy Boha s ¢lovekom. 7011 teda predstavuje nastroj
vychovy a napravy ¢loveka, na ktorom mat’ ucast’ znamena patrit’ k vyvolenému
Pudu, zit' v Panovej laske, kracat’ cestou vernosti poziadavkam jeho zmluvy
s ¢lovekom™ a rast’ v madrosti.

8 ADAMS, Reassesing, 58, piSe: ,,Ben Sira’s pedagogy involves a more inclusive
vision of maudeia [...] for Ben Sira, scribal training is a lifelong pursuit that should involve as
much learning as possible, and he is no polemicist against non-Jewish ideas.*. Porov. tiez
WRIGHT, Greek Paideia, 93-112 (zvlast’ ,,Aristeas and Greek Paideia: Ps.-Aristeas and
Alexandrian Jewish Community*, 108-112).

49 POUCHELLE, Kyropaideia, 101.

0 UEBERSCHAER, Jewish Education, 29.

51 Uzky vztah (a zéroveii rozdiel) medzi 90w a nnan je v nasej poéme napokon
vyjadreny hned’ v jej ivodnom programovom versi, kde 901 ,,disciplina®, stoji v pozicii
ohosi, €o na seba treba vziat/prijat’ (53p), aby sa mohla nadobudat’ (3»wn) nnan ,,mudrost™.

52 Pozri TWOT, v, 386-87; FOX, Proverbs, 34. K etymologii jsr (prip. wsr) pozri
aj POUCHELLE, Dieu, 53-67.
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Jednoducha schéma diskurzivnej Struktiry odhaluje dve postavy poémy
aich prislusné Cinnosti. Adresat poémy je vyzyvany, ako uz bolo spomenuté,
k dvadsiatim dvom rozliénym typom konania, ktoré ho povedu k mudrosti.
Vsetky tieto jeho usilia su sprevadzané pracou, presnejsie ,,trochou prace* (opn
T2yn), o ktorej sa hovori v konkluzivnom *2 versi prvej strofy (v. 19c). Mudrost’
je teda pracou (nn7ay; v. 19¢), je namahou, ktorej konanie coskoro povedie
k ochutnavaniu ovocia (™8 Haxn ann%; v. 19d). Popri tychto mnohych
podobach konania zo strany adresidta poémy sa vynima osamotend, mozno
povedat’ integrujuca ¢innost’ toho, ktory jediny mdze udelit madrost’: on oy
(v. 37a) robi srdce rozumnym a midrym (72% p2*: v. 37c; Jam: v. 37d).

Schéma: Diskurzivna Struktura

Adreséat poémy Vyzvy 5ap w7
k ¢innostiam 29 apn
[impv./jus.] mp wpa
vnw KX
nph 1o
ONRN KRI7TNY
55 TPa
01 van
15371 KRR
PP R7
MmNy nw
Konstatované
¢innosti g
Pozitivny aktér/ Cinnost’ fa
,Najvyssi (o)

Pozornost’ v ramci sémantickej analyzy si napokon ziadaju aj nakopené
syntagmatické metafory mudrosti, formujice spolo¢né sémantické pole v piatej
strofe poémy. Kazdy riadok (!) tu obsahuje jednu, opisujucu mudrost.

= Y o1 ,,mocné zazemie“ (v. 29a) je jediny vyskyt tak u Sir, ako aj

v celom SZ; GrSir preklada oxémy ioylog ,,mocna zastita®. V GrSir je
eSte jeden verS (34,16), ktory obsahuje v blizkom kontexte nielen
obidve lexémy syntagmy (oxémy, ioxvs), ale aj slovo xUptog a potvrdzuje
izke prepojenie vo vnimani Sir medzi Panom (x0ptog, prip. "9p v nase;j
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poéme) a mudrost'ou: mudrost’ a Pan st v zasade totozny zdroj sily
(T 12N, axémy loyvos).

= Dn>733,,zlaty odev (v. 29b). Ide opit’ o jediny vyskyt syntagmy v Sir
i celom SZ; GrSir preklada atoly 06Ens ,,slavnostny odev*. Syntagma
sa v GrSir objavuje eSte 2-krat, v 6,31a, kde prekladatel' rovnako
zhodnocuje 71237733, a v 50,11 (v HB; tiez 7132 *133). V LXX st obidve
slova v blizkom kontexte pritomné este niekol’kokrat. Relevantny je
vyskyt v Ex 33,5, kde sa hovori o zjaveni Bozej slavy. LXX tu 1y
,,0zdoby/Sperky* (objavujuce sa v prvej Casti state 3-krat) preklada
oToA&S TGV 00&6Y V@Y. DN ™12 v nadej poéme tak mozno vnimat’ ako
aliziu na ,,slavu®, ktorou ¢loveka zaodieva Boh sam, ¢im sa opat
nastol'uje uzke prepojenie medzi miudrost'ou a Panom.

= 29, jarmo zo zlata* (v. 30a). Tato syntagma je d’alsie Ben Sirovo
hapax legomenon; GrSir preklada vol'nejSie xoopos yap xpiaeos [éoTy
¢t adTHic] ,,[je na nej] zlatd ozdoba®. 5y ,,jarmo*, prevazuje v prorockej
literature (Iz, Jer); v ostatnych mudroslovnych knihach uplne absentuje.
U Sir sa 9y ,jarmo* v zachovanych rukopisoch objavi eSte 4-krat
(H®): 30,13 (GrSir Zpyacar év ad76), kde ide o vychovu syna; 40,1
(GrSir {uyds), kde sa hovori o jarme pre kazdého ¢loveka od jeho
narodenia; 51,17 (prelozené volne), kde je jarmo mudrosti stotoznené
s T13; a v 51,26 (GrSir {uyds), kde Sir vyzyva svojich Ziakov vlozit
$iju do jarma mudrosti®®. Pouzitie 5Y u Sir teda dominuje vo vztahu
k mudrosti a vo vztahu k nej odhal'uje v jeho chdpani rozmer, ktory
¢loveka angazuje vyluénym alebo zdanlivo zvdzujucim sposobom. Tato
vyluénost’ ma vsak cenu zlata.

= nYan %na . purpurovéa nit* (v. 30b). Dalii vyskyt Sir nedosvedéuje;
GrSir preklada xdéopa daxivbvov ,nit’ hyacintovej farby*. V SZ mame
5 dalsich vyskytov syntagmy, kde sa zakazdym vztahuje na cast
odevu: v Styroch pripadoch (Ex 28,28.37; 39,21.31) ide o knazsky odev
Arona a v poslednom (Nm 15,38) o odev vsetkych Izraelitov; LXX
preklada Oaxivlos xexAwopévy (Ex 28,37), éx g Yaxivlou

53 Spomedzi ostatnych vyskytov {uyds v GrSir je zaujimavou figurativne obdobna,
antagonisticka syntagma {uyds aidnpols ,jarmo zo Zeleza“ (28,20), ktorou GrSir charakterizuje
z1y jazyk. Styri z deviatich vyskytov {uyds v GrSir figurujii préve v tejto poéme o zlom jazyku
(28,13-26).
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(39,21[36,28]); Adua daxivbov (39,31[36,38]) a xAdoua vaxivbivov
(Nm 15,38; zhodne s GrSir vnasej poéme). V prvej perikope,
opisujuicej zhotovenie kiazského racha pre Arona (Ex 28), je lexika
opakovane blizka nasej poéme: richo ma byt urobené ,,na znamenie
slavy a vzneSenosti (NIxan% T122%; v. 2) a jeho zhotovenie je zverené
25 120 53, ktori st plni 7naM MA (v. 3). Zhotovuje sa tu (Ex 28) teda
cosi ,,slavne* (porov. predchadzajicu analyzovana syntagmu 0n2 732
a nasledujucu m213 *133) a,,vzneSené* (porov. nasledujucu syntagmu
naRan nIvy) avykondvatelmi prace st ,,mudri“ (tu vzmysle
remeselnej zruc¢nosti).

T23 131 ,,0dev slavy” (v. 31a). Syntagma sa v Sir objavuje este
v 50,11, ako uz bolo spomenuté pri ond *133; GrSir preklada otoAn
0d&ns ,,slavnostny odev*. SZ dosvedguje blizky vyskyt oboch lexém iba
v uz spomenutej perikope (Ex 28,2), kde sa hovori o knazskom rachu
pre Arona.

naRan nvy ,,nadhernd koruna“ (al. aj ,.koruna slavy*; v. 31b); GrSir
preklada otédavos ayariiapatos . koruna plesania“. Syntagma ma v SZ
dralsich Sest’ vyskytov: 1z 62,3, v stati o spase Siona (LXX: otrédavog
xdMoug); Jer 13,18, v redi o zajati Judska (otédavos 36&xc); Ez 16,12,
v obraze Jeruzalema ako nevernej zeny, ktorej Pan kedysi vlozil na
hlavu ,korunu hrdosti/pychy* (ctédpavos xavynoews); Ez 23,42,
v podobenstve o dvoch sestrach v ironickom obraze vlozZenia ,,koruny
hrdosti/pychy (cTédavos xavynoews) na hlavy ,pijanov z puste
(92701 o'R2w), s ktorymi jedna zo sestier smilnila; Pris 4,9 hovoria
0 ,,pdvabnom venci“ (otepavw 8¢ Tpudfic), ktory mudrost’ kladie na
hlavu adeptovi usilujucemu sa ziskat' ju, a Pris 16,31 o ,korune
hrdosti/pychy* (eTédavos xavynoews), ktora sa vo veku Sedin ukazuje
ako ovocie spravodlivého konania®*,

Nakopené metafory mudrosti nasleduji po dvoch didaktickych strofach

(vv. 23-25; 26-28) plnych vyziev. Ben Sira v synonymnom rozvijani ich obrazov
vhodne uvoltiuje tazkopadny sled predchadzajicich imperativov, vykresluje
pritazlivi mozaiku mudrosti a pevne ju osaddza v starSej tradicii. Mudrost’ je tak

34V blizkom kontexte versa su obidve lexémy este v 1z 28,1, kde sa nwp vztahuje

opat’ k opilcom (podobne ako v Ez 23,42), av Pris 17,6, kde je vy oznacCenim chvaly
starcov v ich vnukoch a naRan sa vzt'ahuje na otcov ako ozdobu/slavu synov.
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bezpecnou oporou, je exkluzivnou, mozno povedat’ knazskou cestou, konanou
sice s namahou, pod tarchou jarma, avSak s cenou zlata. Vyvrcholenim tejto
cesty je slava, ktoru ¢loveku udel'uje sam Pan, vlastnik mudrosti.

3 Poeticka analyza

Cela tito poéma je presiaknutd dorazom na Uzky vztah medzi
nadobudanim mudrosti a — sice namahavou a unavnou — avsak priamou cestou,
ktora k nej vedie cez ,.disciplinu® (70W; madeie)’®. Komentujic prvi &ast
poémy 6,18-22, pomenuva Schreiner tento Uzky vztah, charakter ktorého Sir
v celom svojom diele predkladd starostlivym rozliSovanim v pouzivani
mudroslovnej terminologie. Schreiner pise:

Cesta k nej [mudrosti] sa musi stat’ celozivotnou cestou, od mladosti az
do staroby, aby sa s iou nadobudla dévernost’. Aby clovek tento ciel
dosiahol, musi sa odhodlat k discipline, najst’ v nej samého seba. Musi
sa ucit'[...] Ben Sira ako ucitel’ mudrosti chce ukazat’ cestu vediicu k nej
cez disciplinu. Tato cesta je, prirodzene, tazka a naméahava.>®

Hned’ uvodny, programovy ver§S poémy je tak jasnym prikladom
potvrdenia tradicného vnimania uzkeho vzt'ahu medzi disciplinou, chapanou
predovsetkym v rovine stidia, a mudrostou, ku ktorej ma ona viest. Vers, ako
uz bolo spomenuté, otvara poému za pomoci zretelného formalneho
delimita¢ného prvku (°11), upozoriiujuceho na zaciatok novej perikopy. Vers
zaroven hned’ od zaciatku aj za pomoci syntaxe prostrednictvom piel-hifil vztahu
¢i kontrastu (5ap/»wn) stanovuje tzky vzajomny vztah medzi ,disciplinou
("oIn) a ,,midrostou’ (7M2M): ,,syn“ je tu vyzvany rozhodnut’ sa pre disciplinu
a zotrvavat' v nej (¢o vyjadruje intenzivna piel forma 5ap); vstipenie do tohto
procesu a zotrvavanie v nom nasledne sposobi rast v mudrosti (¢o zasa vyjadruje

55 CRENSHAW, Wisdom, 142, prinaSajuc syntézu a vyklad mudroslovnych textov
Blizkeho vychodu k téme namahy vzhl'adom na $tadium, ako aj ku vztahu ucitel/ziak,
ukazuje, ako sa tato téma opakovane objavuje v réznych kultirach, ako je zdévodiovana,
a na zaver pristupuje k Sirachovi a jeho poéme v Siestej kapitole (6,18-37) a piSe: ,,Ben Sira
concentrates on irksome aspects of learning, using images from agricultural labor and
recalling the desirable season of harvest. In trying to understand why so many obstacles stand
between learner and a desired goal, Ben Sira suggests that knowledge plays a game of hide
and seek, testing students to determine whether or not they deserve any reward.”

56 SCHREINER, Jesus, 44-45. Kurzivu doplnil autor ¢lanku.
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hifil »wn)>’. A znova — tento proces nie je 'ahky. Minissale vo svojej analyze
poémy konstatuje: ,,mudrost’ sa nechdva objavit’ len prostrednictvom tvrdej
discipliny*>®. Sir ale jednym dychom ubezpecuje: ,,lebo pri praci na nej sa trochu
(oyn/dAiyov)>® ponamahas, avsak rychlo (Ann/Tayb) budes jest ovocie® (6,19¢).
Téato namaha, ktora t'azi plecia adepta v procese vzdelavania a rastu, je nevel’ka,
pretoze samotny ,,prebiechajuci proces vzdelavania sa zvnutorni a prinesie liek
tispechu*®.

Prvéa strofa poémy (vv. 18-19) zacina zvolanim *32 a vymedzuje ju
konkluzivny "3 vers (v. 19¢c-d). V rovine $truktary tu ide o tri konzekutivne verSe
postupne rozvijajuce ideu usilia o mudrost’ a jeho ovocia. Posledné dva verse
(19a-d) st vo vzajomnom suvise aj prostrednictvom dvoch vyziev ku konaniu
(19a.b) a dvoch naslednych odoziev (19c.d); toto striedanie vyzvy ku konaniu
ajej prislusnej odozvy je pritomné aj vprvom verSi (18a.b). Vsetky tri
imperativne vyzvy su prepojené aliteratno-asonanc¢ou hrou foném k-a-e

7K piel-hifil kontrastu porov. WALTKE — O’CONNOR, Introduction, 354-359. Tto
syntakticku vézbu primerane zohl'adiiuje aj GrSir, kde je v pripade prvého slovesa pouzity
imperativ ingresivneho medidlneho aoristu émidefat, poukazujici na potrebu zadatia,
vstiipenia do procesu a v pripade druhého slovesa zasa indikativ futara edpyoeis, hovoriaci
o procese rastu v mudrosti az do staroby. Podobntl konstrukciu nachadzame v GrSir aj vo
v. 19, kde je prva vyzva (v. 19a) vyjadrena tieZ imperativom ingresivneho aoristu mpéaeife
a druhd imperativom v aktivnom indikative prézentu dvayeve, ktory kladie doéraz na
kontinudlnu ¢innost’ a ma tak vysverlujiici charakter vzhl'adom k mpdoeAfe. GrSir tu hovori:
»Synu, pristup k discipline/mudrosti podobne ako rolnik a potom #rpezlivo ocakavaj jej
plody.“ Zameno adtés vo vv. 19a.b je vztiahnuteIné na obidva predmety (disciplina/
mudrost’), preto ich v parafrdze uvadzame alternativne. Aj tato spitost’ v gramatickej rovine
vyjadruje neodlucitel'ny vzt'ah medzi disciplinou a mudrost’ou.

8 MINISSALE, La versione greca, 46.

59 Otazne je, ¢i sa v GrSir adjektivum 8Alyov vzt'ahuje na ndmahu v zmysle mnozstva
tarchy alebo jej asovej dizky. Vyznam v zmysle &asovej dizky tu viak celkom neladi
s kontextom a hlavne nie s celkovym pohl'adom Sir na rozmer namahy, ktort disciplina
prinisa. Zaroveii je pouzitie tohto adjektiva vo vyzname &asovej dizky zriedkavé tak
v klasickej literature, ako aj v LXX, ¢i v samotnom GrSir, kde je vyskyt v ¢asovom vyzname
evidentny iba v 18,18. V perspektive celého Sir, ako aj pritomného kontextu, mozno uzavriet,
ze tu vzhladom na velkost’ ziskaného ovocia ide o nevelkt ndmahu az do Sedin: ide
o namahu, a to az do konca l'udského zivota. PIWOWAR, Zdobycie madro$ci, 126-127, vaha
medzi aspektom tarchy a ¢asu; podobne aj BALLA, Ben Sira, 184, zohl'adiiuje ¢asovy faktor.
Nakoniec sa vSak aj PIWOWAR, Zdobycie madrosci, 127, priklana viac k aspektu tarchy:
»Praca nad madroscia (zwigzana z jej zdobywaniem) jest przyczyna trudu, ktérego
doswiadczy kazdy szukajacy madrosci.”

%0 UEBERSCHAER, Jewish Education, 33.
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(5ap/ap/mip). Tato fonetickd hra nie je samoudelnd, nakolko obsah tychto
imperativov a ich vzostupna dynamika pekne opisuju neuchopitelnost’ mudrosti
a poukazuju na tri zdkladné a nevyhnutné postoje, ktoré si musi strazit' adept
mudrosti, ak ju chce nadobudat’: musi stat’ o mudrost’ jej otvorenym ,,prijatim®,
musi sa k nej vytrvalo ,,priblizovat™, a musi mat’ ,,;nadej* na jej dosiahnutie.

Aj druha strofa (vv. 20-22) je vymedzena konkluzivnym "3 verSom (v. 22)
a je Strukturalne tvorena troma konzekutivnymi verSami postupne rozvijajicimi
spolo¢nu ideu. Tato strofa uz neobsahuje ziadnu vyzvu a je prirodzenym
rozvinutim idey prvej strofy. Opisuje mudrost’ ako Cosi neuchopitelné a vo
vztahu k réznym typom l'udi ambivalentné: ide tu o ¢loveka charakterizovaného
ako 5MR ,hlipy* a 25 70N ,bezduchy*. Prvé Styri riadky strofy majii opaéna
dynamiku, ako je to v pripade prvej: najprv zazneji odozvy vo vztahu k mudrosti
(vnimanie mudrosti zo strany ¢loveka strofy: 20a; 21a) a po nich st konsStatované
jeho ¢&innosti, jeho zdporné X5-postoje k nej (20b; 21b). Tieto dva zaporné
postoje su tiez foneticky prepojené, v tomto pripade aliteraciou hlasok ch-/ (913
v pilpeli 93%2° a 75 v hifile 75wn). Cinnost’ hlupého/bezduchého je tak tiplne
opozitna vo vzt'ahu k ¢innosti adepta mudrosti: je ,,nevytrvaly* a nepriblizuje sa
k mudrosti, naopak, ,,odhadzuje ju“.

Konkluzivny ver§ 22 obsahuje niekolko gramatickych i obsahovych
tazkosti. Zmysel vnom pritomnej slovnej hry zavisi od toho, od akého
slovesného kmena sa odvodzuje vyznam lexémy 70112. Najistej$im je odvodenie
od 70 ,,ucit, karhat™, ktoré odkazuje na disciplinu ako na cestu ucenia sa, Studia,
no aj na cestu, ktord sama osebe nesie isti formu trestu, vyplyvajicu z namahy
spojenej s disciplinou, ktorej sa treba vystavit’ pri nadobudani 71221 ,,madrosti.
Takto chapanu slovnu hru by potvrdzovala aj aliteracia a asonancia medzi 120
a nma1 (& naa v pripade starSieho rukopisu H*?'®), ktort GrSir pekne zachovava
prostrednictvom godla/davepd, a teda dia/da aliteraéno-asonanénej hry®'.

¢l CALDUCH-BENAGES, Wordplay, 23, zhffia S$tyri alternativy slovnej hry,

predkladané réznymi autormi, a v zdvere ponuka svoju volbu v prospech jednoduchej
homofonie, ktord ponechéva Citatel'ovi priestor na interpretaciu a pise: ,,Ben Sira odhal'uje
nielen svoje majstrovstvo jazyka a umelecku citlivost’, ale aj schopnost’ komunikovat
dolezité posolstvo v podobe seridznej a hlbokej metddy vyuky: ucenie sa mudrosti je tazka
a unavna uloha vyhradena nemnohym [...] takto je schopny interagovat’ s u¢enikom, ktory
je povzbudeny uvazovat’ a hl'adat’ odpoved’ na bystro predlozenu ,lingvisticka enigmu®.*
(Vlastny preklad) V pripade tohoto vyskytu ide o jediné miesto v Sir, kde GrSir preklada
101 lexémou oodia. Ddvodom je zrejme spomenuta slovna hra i gramaticka nekonzistentnost’

v hebr. verzii, kde zdmeno v W2 je vo feminine, hoci 70 je maskulinum. K diskusii o tom,
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V tejto perspektive dvoch aluzii (na mend 201 a 112M) sa v. 22 javi ako
hadanka: hadanka, v ktorej vrcholi prva cast poémy, vymedzena inkluziou
prostrednictvom znovuobjavenia sa ivodného 70w (prvykrat pritomného vo v.
18a). Tato hadanka je skraslena doraznou pravidelnou metrickou kompoziciou
v. 22 a tiez aliteraciou hlasky 2, opakovanou 3-krat v 22a%.

Tretia (vv. 23-25) a S§tvrta strofa (vv. 26-28), ktoré su ciastocne
rekonsStruované, uz patria do druhej Casti poémy formalne delimitovanej
opatovnym zvolanim *332. Opierame sa v nich o Sest’ rekonstruovanych riadkov
(vv. 23-24; 26). Tieto dve strofy st si obsahovo blizsie ako predchadzajuce dve,
¢o formalne vymedzuje aj pozicia konkluzivneho '3 verSa az v zavere Stvrtej
strofy (v. 28). V tychto dvoch strofach zaroven figuruje aj vicsina (3 zo 4)
negativnych sentencii poémy.

Po vyzve uvodného versa (v. 23), v ktorom sa ucitel’ midrosti dorazne
uchadza o doveru Ziaka v jeho np% ,,ponaudenie’ a ¥y ,,odporticanie®, ktoré su
v koncovom ryme, sa pozornost’ v d’alSom riadku (v. 24a) znova ststred’uje na

aka vokalizécia (a v dosledku toho rod) zodpoveda slovu w3 pozri CALDUCH-BENAGES,
Wordplay, 17. V mysli autora hebr. textu by tu v pozadi mohli byt dve skutocnosti: 1)
poukézat’ touto zamenou rodov na tizky vzt'ah medzi 90 a 1IN a tiez 2) nevypovedané
slovo 777 ,,cesta’”, ktoré kolisSe medzi obidvoma rodmi. SKEHAN — D1 LELLA, Wisdom, 193-
194, riesi toto napétie jednoducho, povazujic 70 a 7NN za synonyma a uvadza podobny
priklad z Pris 4,13, kde nachiddzame podobnii zdmenu rodov: *3 [1¥3 570 Y8 90INa PR
771 K7 ,,Drz sa pevne vychovy, nepusti sa jej, zachovavaj ju, ved’ ona je tvoj zivot. Avsak
aj v tomto pripade sa v predchddzajuicom blizkom kontexte objavuje silny déraz na ,,cestu
mudrosti* (7n2n 777, Pris 4,11). Aj tu by tak mohlo vplyvat’ kolisanie medzi obidvoma
rodmi v pripade lexémy 777, ako aj vyluné rozpravanie o mudrosti v predchadzajicom
kontexte, na pritomnost’ feminina v zdmene a v priponach. Rovnaky problém sa objavuje aj
v pripade vokalizacie adjektiva nma3. V pripade H ide totiz o femininum (7m23 ,,priama®),
ale H?'® poukazuje v zachovanej zaverecnej Casti slova na maskulinum (na[3 ,,priamy*).
V HA (ako aj v H?!®) viak adjektivu predchadza zdmeno v Zenskom rode (8'71), ¢o celkom
nezodpoveda subjektu, ktorym je v prvej Casti ver§a 7011 (maskulinum). Vyriesit’ tato zahadu
je tazké. Ide tu bud’ o chybu prepisovatel'a alebo o spomenuté kolisanie medzi obidvoma
rodmi v pripade nevypovedanej lexémy 777. Takto by zostal zachovany zmysel: ,,cesta
discipliny je nemnohym priamou‘. MINISSALE, La versione greca, 50, i ked’ uprednostiuje
lektaru H?Q'® uvadza: ,lezione al fem. nma1 & [...] si riferisce idealmente a nnan“.
V kontexte nasho verSa sa zaroven pouzitie nm21 ,,priama‘ ukazuje ako logické. Pred jej
vyskytom sa totiz vo v. 20a objavuje slovo n21py ,,nerovnd, hrbolata®, ktoré je antonymom
k ndSmu nm21 a poukazuje na to, ako sa mudrost’ javi ,,hlupakovi‘.

2 Enigmu verSa 6,22 vyriesil GrSir najlepSie ako mohol: preniesol pozornost
z prostriedku dosahovania muadrosti (0w ,.disciplina®) a sGstredil ju na ciel' (codia
»mudrost™), pricom ciasto¢ne zachoval aj slovnu hru pritomnu vo versi.
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mudrost’ nachvilu zanechanu v zavere¢nom verSi predchadzajicej strofy.
Struktiru tretej strofy je vjej zrkadlenych riadkoch moZné sémanticky
a Ciastocne aj syntakticky postrehnut’ v schéme ABCC’A’B’:

A (23a) REC. nph NP1 1A Y
B (23b) REC. NEYI ORAN YN
C (24a) REC. nwaa 7o Sy

C’ (24b) REC. nnHana TR

A’ (25a) AW 7AW VN
B’ (25b) P nAnna ypn S8

Syntakticky a sémanticky paralelizmus formuju negativne sentencie vo vv.
23b.25b. Syntakticka zhoda je tu takmer u vsetkych vetnych clenov okrem
z4dmennej pripony, ktora Specifikuje predmety ("nepa/nrnanna). V sémantickej
paralele su vietky vetné ¢leny aj predmety n¥y ,,odporaéanie a n>ann ,rada®.
Toto opakovanie je emfatické a priddva na vaznosti vyznamu negativnych
sentencii v tychto dvoch verSoch. Uvodny riadok tejto druhej &asti poémy
(v.23a) a jeho vyzva adeptovi mudrosti ma rovnaki rytmiku ako vyzva
v ivodnom riadku prvej ¢asti poémy: 701 9ap Wwun 12/ Mph NP 13 ynaw.
Rozdiel je v tychto dvoch riadkoch (vv. 18a.23a) len syntakticky, sposobeny
obmenou pozicii zvolania "33, ktoré v pripade v. 23a nasleduje az po slovese pnw
v imperative, ktoré ma v uvodnej pozicii riadka (i strofy) emfaticky raz, ¢im
navodzuje tému pocuvania a jej dolezitost’. Touto rytmickou figirou je ivodna
vyzva druhej asti poémy ("np Npy; v. 23a) altiziou na jej pociatoéna vyzvu ( Hap
701); v. 18a) a pripravuje rozvinutie radu imperativov, z ktorych tri (5ap; 37p;
mMp) zazneli uz v prvych riadkoch poémy (vv. 18a.19a.b). V tretej a Stvrtej strofe
figuruje 15 imperativov, ¢o sved¢i o najdoraznejSom didaktickom charaktere
tychto strof. Prvy z imperativov (rekonStruované nmp5 vo v.23a) sémanticky
evokuje tvodné 9ap, potvrdzuje spomenutl alliziu na po¢iato¢nli vyzvu poémy
(701 5ap; v. 18a) a otvara tuto d’alsiu, vyrazne didakticku pasaz (vv. 23-28).
Imperativy vo v. 25a (701, Xw1) tvoria peknu zrkadlenu aliteracno-asonan¢nu hru
hlasok ha-ah, ¢im vyostruji sémanticky suvis obidvoch lexém (,,nastav/nes ju®):
byt v skole mudrosti znamena vytrvalu pripravenost’ vystavit’ sa Usiliu o fu,
obsahujicemu namahu. Posledny imperativ tretej strofy v druhej negativnej
sentencii (¥ ,,vzdorovat™, tu v negativnom zmysle ,,nevzdoruj!*; v. 25b),
adresovany adeptovi mudrosti, je v antinomickom paralelizme so zavere¢nou
charakteristikou odporcu mudrosti v prvej Casti poémy (tiez v negativnej vete
s vetitivnym &; v. 21b) opisujucej ho ako toho, kto nebude véhat mudrost/
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disciplinu zahodit’, opustit’ (T5w). Tato figura sa opakuje aj v zavere $tvrtej strofy
pri poslednom imperative druhej Casti poémy (787 ,,0pustit™, vo v. 27b vo
vztahu k 50 ,,zbavit’ sa“ vo v. 21b). Rozmer vytrvalého usilia dokresl'uje
uprostred tretej strofy (v. 24) dvojity obraz zvizku s miadrostou, ktorou sa treba
nechat’ sputat’ ako ,,sietou” (NW) a ,,povrazom* (nam). Obidve tieto lexémy st
zaroven v koncovom ryme pokrac¢ujicom aj v poslednom versi strofy (v. 25),
pricom fonetickd figira rymu (sufix prvej osoby singuldru) je pritomna aj
v prvom v. 23. Cela strofa, ako ziadna d’alSia v poéme, nechava touto poetickou
figlirou doznievat’ kazdy svoj riadok, a zlieva sa do rezonujuceho didaktického
celku.

V Stvrtej strofe (vv. 26-28) doznieva, jemne, bez priliSného opakovania
a monotonnosti, koncovy rym z predchadzajucej (vv. 23-25). Objavuje sa tu
jediny opakovany imperativ v poéme. Ide o 29p ,,pristapit™, pritomny prvykrat
vo v. 19a, kde vyzyva pristupovat’ k mudrosti s vasiiou a nasadenim oraca
a rozsievaca ocakavajuceho od vlastnej prace zivobytie. K rovnakému nasadeniu
(Twa1 H33; v. 26a) pobada ugitel midrosti aj pri opakovanom vyskyte 27p, lebo
aj mudrost’ zadovazuje zivobytie: jej jedinym cielom je ovocie zivota, dobry
zivot. Hodné povSimnutia je aj vyvrcholenie tejto didaktickej Casti (vv. 23-28),
ateda posledny verS s imperativmi nakopenymi ponajprv v polysyndetickom
rade s prijemnou asonanc¢nou alternaciou (v. 27a: e-a-e-a-a-i-e-a-a), a napokon aj
s povzbudenim, Ze tychto ponaudeni sa treba pevne drzat' (7PN, NaTN HRY;
v. 27b), aby sa mohlo zat' ovocie (v. 28). Metaforické obrazy ovocia zivota
naznacené v konkluzivnom '3 versi (v. 28: nmin, »yn) naplno rozvinie
nasledujuca, piata strofa, v ktorej sa uz celkom meni rétorika: vytracaju sa
imperativy a hovori sa iba o kvalitdich mudrosti.

Piata strofa (vv. 29-31) obsahuje Sest syntagmatickych metafor na
mudrost, v kazdom riadku jednu®, v syntakticky striedavych poziciich. Po
Styroch strofach plnych imperativov (i odmietania discipliny a s ilou mudrosti
v druhej strofe) je tato strofa pritazlivym vyvrcholenim re¢i o mudrosti, ktora je
tu vykreslena v plnej poetickej sile a krase. Strofa zacina slovesom 11°7, ktoré sa
vo funkcii kopuly vztahuje na prvé dva riadky strofy: vety v d’alSich dvoch

 Rovnaku figiru nachddzame aj v d’alSej poéme o mudrosti v Sir 24, otvérajucej
druhu c¢ast’ jeho knihy. Vo vv. 25-27 vykresl'uje Sir mudrost stotoznenu s Torou, ako jednu
z vel’kych riek Orientu, pricom kazda rieka sa objavuje v jednom zo Siestich riadkov strofy.
Téato poéma nie je zachovand v hebr. verzii. K jej rekonstrukcii a analyze pozri SKEHAN,
Structures, 374-379.
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riadkoch (v. 30) st neslovesné. Az v poslednych dvoch riadkoch strofy (v. 31)
sa objavia dve nové slovesa (w19, 7vy). Tieto riadky tak aj v rovine syntaxe
nadobudaju osobitnu, konkluzivnu poziciu v strofe i celej druhej Casti poémy.
Syntaktické variacie su (nielen) v tejto strofe dobre premyslené, v estetickej
rovine osviezuju a udrziavajii posluchaca v pozornosti®*.

Prvy riadok je vd’aka kopule s emfatickym (afirmativnym)® 1 (nmm)
najdlh$im v strofe. Obsahuje vyraznu aliteraciu predného otvoreného zvuku ,,a*
(5-krat), ktorda dodava uvodu strofy dynamicky rdz, nasledne uvolneny
a spomaleny v zavere riadku aliteraciou zadného uzavretejSiecho zvuku ,,0%
v prvej metaforickej syntagme 19 119n. Riadok obsahuje aj pekny interny rym
medzi kopulou nn*n1,,a budd ti*, a podmetom AnNWA ,,jej siete”, ktory je prevzaty
hned’ v prvom slove d’al§ieho riadku (nnbam)®. Dalgia metaforicka syntagma
Dn2 *132 prichddza v zavere druhého riadku s fonetickym obohatenim aliteracie
opat’ uzavretejSiecho zvuku ,,e“. Treti riadok je uz syntakticky odlisny: tretia
metafora 27t "5y tu ako prvy &len emfaticky predchadza podmet n%y. Tato
syntaktickd obmena, a s fiou poetickd figura, zvyraziuje sémanticky obsah
syntagmy ,jarmo zo zlata“. Prave vtomto spociva kamen urazu vsetkej
didaktickej snahy v poéme o Gsili o mudrost’: mudrost’ je ziaduci ciel’, no javi sa
byt tazko dosiahnutelny. Ben Sira vSak nalieha a hovori: kto sa necha chytit’ do
jej sieti, rychlo zisti, Ze jej puta, jej ,jarmo* je skutoéne 271 *9Y , jarmo zo zlata®.
Celé neslovesna veta tohto riadku — 11 2n1 *9p — je vo svojej strohosti poeticky
azda najkrajSou a najvyraznejSou metaforou na mudrost, aki vobec u Sir
najdeme. Fraza, aj napriek svojej kratkosti, obsahuje vyraznu aliteraciu
otvoreného zvuku ,,a“ podobne ako prvy riadok strofy. Syntaktickou obmenou,
a teda presunom podmetu 191 na zaver v. 30 sa st¢asne dosahuje foneticka
anadipl6za spomenutého rymu vd’aka novému podmetu 7°'n7on ,,jej putd®, ktory
prichadza v d’alsom riadku 30b. Stvrta metafora n%an %'na je opit’ v koncove;j
pozicii a vd’aka opétovnej aliteracii uzavretejSiecho zvuku ,.e*“ (podobne ako
u druhej metafory v rovnakej pozicii v riadku 29b) spomal’uje dynamiku versa
a tvori striedavy rym. Posledné dva riadky strofy (31a.b) maju vzajomne rovnaku

% Plati to aj o metaforickych syntagmach: v prvom versi (v. 29) figuruju obidve
v zéavere; v druhom versi (v. 30) v ivodnej emfatickej pozicii a v zdvere; v trefom versi
(v. 31) st obidve znova v uvodnej emfatickej pozicii. Pozri viac d’alej v hlavnom texte.

5 Porov. JOUON — MURAOKA, Grammar, 613.

% Tento rym, vzhl'adom na to, Ze v poéme ide o mudrost, sa vd’aka sufixu 3. 0s. Z. 1.
tiahne celou poémou. V tejto strofe vSak varidcie jeho pozicii dosahuju osobity esteticky efekt.
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syntax, azarovenn odlisni vzhladom na predchadzajuce Styri v strofe:
metaforické syntagmy st v uvodnej emfatickej pozicii a vypovede riadkov
zakoncuju dve nové slovesa v ,,a-e-a“ asonancii (Miwabn/naoyn). Klimakticky
obsah obidvoch zavere¢nych metafor je tymto aj syntakticky zvyrazneny:
mudrost’ je 71223 132 ,,0dev slavy®, ktory si jej adept obleCie a nIRan nNavY
,»hadherna koruna®, ktoru si nasadi. V poslednom riadku strofy vrcholia fonetické
prvky: doslova zuni vyraznou aliteraciou posledného zvuku hebrejskej abecedy
St (6-krat), ku ktorému sa pridruzuji aj dalsie (,r* [3-krat] a vyrazna ,.e*
asonancia [7-krat]).

Tretia ¢ast’ poémy ma odlisnu stroficku struktaru (4 + 6 + 4) ako doterajSie,
kde vsetky strofy boli 6-riadkové. V pripade 4-riadkovych strof tejto Casti ide
skor o dva pary versov nasledujticich po sebe®’. Centralna pozicia prostredne;j, 6-
riadkovej strofy tretej Casti poémy (celkovo siedmej strofy: vv. 34-36) je
zosilnena jej koncentrickou Struktirou ABCC’B’A’ v sémanticky paralelnych
riadkoch, ¢oho désledkom je dominantnd pozicia v. 35 sjeho vypovedou
o dolezitosti pocuvania. Tato vypoved evokuje prvai vyzvu (ynw) didaktickej
Casti (vv. 23-28):

A DMWY NTya KRITTAY
B onnany pam

C (35a) ynwh pian anw 53

C’ (35b) TRYT H8 1372 Swn

B’ (36a) AR P AR AR
A’ (36b) 1531 *2'02 pInwm

V tivodnom riadku Siestej strofy (vv. 32-33) a zaroven tretej Casti poémy
opat’ figuruje zvolanie "132. Tato zaverecna Cast’ poémy je vymedzena inkluziou
v podobe opakovania slovesného tvaru klucového kmena poémy hkm (32a:
0annn; 37d: o). So Siestou strofou sa opédt’ meni optika i rétorika: t'azisko sa
prestuva z opisu toho, ¢o ako jediné stoji za pozornost’ ¢loveka (mudrost’ a jej
plody) na povzbudenie k uUsiliu pouzivat’ konkrétne prostriedky veduce k jej
dosahovaniu. V Siestej strofe je didaktickou stratégiou povzbudenie, nie
imperativne vyzvy: apeluje sa tu na slobodu adepta®® (p1amn or ,,Ak t0zig®),
ktory aspiruje po mudrosti. V tomto zmysle — ide predsa o dosiahnutie midrosti
— touto zaverecnou ¢ast'ou poéma vrcholi.

7K tejto formécii pozri WATSON, Hebrew Poetry, 185.
8 Porov. PIWOWAR, Zdobycie madrosci, 115.
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Vo v. 32, v jeho kondicionalnych vetach, rozpoznava Di Lella synteticky
paralelizmus®. Tomuto typu paralelizmu (nazyvanému aj klimakticky) je vlastné
vyjadrenie podobnosti, avSak aj kontrastu, ¢i inych vztahov: jeho dva ¢leny
obsahuju dve rdzne idey, ktoré su medzi sebou nejakym sposobom spribuznené.
Watson uvadza, ze tento typ paralelizmu je skor ,,Strukturalny alebo typ presahu
(enjambment)“’® a samotnym rozloZenim vety do distichu nevytvdra ani
synonymnu, ani antiteticki dvojicu’!. Pouzitie tohoto S§trukturdlneho
kompozi¢ného prvku upozoriiuje, ze obsah verSa nemoédze byt vnimany
automaticky a len v synonymnej rovine. Celkova kompozicia Siestej strofy tym
otvara moznost’ interpretovat’ jej riadky aj v perspektive gradécie: Sir v tejto
strofe naraba s tromi slovesami (Dom, DIy, 70°) tak, aby opisal proces alebo
postupnost’ dosahovania mudrosti, a vytvara svoju poeticki kompoziciu
rozvijajic zékladny motiv (muadrost a jej dosiahnutie)’?. Gradicia je v hebr.
verzii vyjadrend zostupne”: Sir v procese nadobudania mudrosti najprv
synteticky a pritazlivo predstavi lakavy vrchol alebo zédkladny motiv, ktorym je
dosiahnutie mudrosti (221NN) podmienené ,,zalubou v nej* (P19nn OR, v. 32a);
nasledne hovori o medzistupni v podobe bystrosti, Sikovnosti (27pn),
podmienkou ktorej je ,,oddané srdce* (725 o»wn oNj1, v. 32b), a v poslednom
versi strofy piSe o vobec prvom predpoklade na ceste dosahovania mudrosti,
odiscipline (010), vyjadrenej vo ,,voli podtvat™ (73R v PAYH RN DX, v. 33).

% Porov. SKEHAN — DI LELLA, Wisdom, 195.

70 WATSON, Hebrew Poetry, 114, pozn. 2.

! Porov. WATSON, Hebrew Poetry, 332-335.

2 K procesu (,,development*) kompozicie textu, k rozvijaniu zakladného motivu
pozri ALONSO SCHOKEL, Manual, 180-200.

73 GrSir opisuje proces naopak, vzostupne: najprv hovori o discipline (radeubioy,
v. 32a), potom o bystrosti ¢i Sikovnosti (mavodpyos £oy, v. 32b) a na zaver o samotnej madrosti
(codds Eam, v. 33b). K tejto obmene poznamendva MINISSALE, La versione greca, 51,
,Q inverte il significato dei verbi del v. 32a (0annn) e del v. 33b (A01N) traducendo il primo
nadeudnoy e il secondo codds Eon, a pokracuje: ,,Tenendo proprio conto del rapporto interno
che vige tra questi due concetti, nei vv. 32-33, G inverte il loro ordine rispetto a H.“
(MINISSALE, La versione greca, 54.) O gradacii v procese ucenia sa vyjadrenej v poéme ako
celku hovori aj CALDUCH-BENAGES, Wordplay, 14. Panczova vidi tato pasaz v GrSir skor
synonymne, avSak gradaciu nevylucuje (PANCZOVA, Gradacia v Sir 6,32-33, Elektronicka
komunikéacia). Opacné gradacie je mozné vnimat’ aj v postojoch adepta mudrosti: zatial’ ¢o
hebr. text zostupuje v procese od tizby cez oddanost’ po chcenie (pozri nizSie v hlavnom
texte), GrSir rozvija ideu opacne, od chcenia (Edv 0é\yg) cez oddanost’ (éav émddc) aZ po
zalubu (¢éav dyamnong).
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So siedmou strofou (vv. 34-36) sa znova vracaju imperativy: spolu
s jednym v negativnej sentencii ide o poslednych Sest. Sir aj v tejto strofe
osviezuje dikciu usmerneni obmenou syntaxe. V prvom versi (v. 34) za
predpokladu, ze prijmeme jeho rekonstrukciu, nachadzame imperativne slovesa
(R3™TnY a paT) v prvej pozicii, v d’alsom (v. 35) na konci riadku (ynw9 p1an a
R¥* HR) a v trefom versi strofy st v jednom riadku posledné dve (na za&iatku i na
konci: nx7 ,,hl'ad!* a 1nnw ,,vyhladaj ho!®). V tejto strofe vrcholi pedagogicka
starostlivost’ ucitela mudrosti: v zavere poémy presvita jeho uzkostliva
pozornost’ k rastu mladého adepta mudrosti, ktory bude nad’alej potrebovat
sprevadzanie mudrych/starSich: bude potrebovat ©™w n7y, aby tak mohol
prilnat’ k ich madrosti (onnRanY pam).

Uvodny riadok (34a) tejto strofy, plny asonancie otvoreného zvuku ,,a“,
je rytmicky pravidelny vdaka striedaniu prizvu¢nych a neprizvucénych slabik,
rovnako ako su aj tivodné riadky predchadzajicich dvoch strof (18a; 23a),
otvarajucich série imperativov. Tato rytmickd figura zaznie v poéme trikrat
a zakazdym upriami pozornost’ posluchaca na délezity obsah, ktory chce ohlasit’.

S poslednym energickym 1 ,,of apodosis“’* v siedmej strofe (Piwn;
v. 36b) sa otvara pokracujuci rad tohoto typu morfologickej konstrukcie naprie¢
celou zaverecnou, 6smou strofou poémy (v. 37). Je to vynimocna figira
nahradzajuca typicky konkluzivny '3 vers, pritomny v poéme 3-krat v koncovych
poziciach jednotlivych &asti’”®, a ako celok ju treba povazovat za konkluzivnu
apoziciu nielen k predchadzajicej siedmej strofe, ale aj kcelej poéme.
Potvrdzuje to aj jej obsah, nakol'ko jedinym skutoc¢nym darcom a zaroven ciel'om
mudrosti je jej autor ("9, v. 37a), zmienka ktorého sa v poéme objavuje az tu,
v zavere poémy. Iba on moze urobit’ adepta mudrosti aj naozaj mudrym, ako to
vyjadruje findlny ver$ poémy: TR2M ANPKR WK 725 1727 R

V ramci poetickej analyzy je uzitocné osobitne si v§imnut negativne
sentencie, ich vzajomny vztah a funkciu v poéme. Vsetky Styri (vv. 23b; 25b;
27b; 35b) sa prirodzene objavuju v strofach s imperativimi a zakazdym figuruju
v druhom riadku versa v sentencii s emfatickym, afirmativnym 1. V paralelizme

74 Porov. JOUON — MURAOKA, Grammar, 607-610.

75 Okrem v. 28, kde "3 ver§ predchadza tematicky Specifickll zavereénu strofu (vv.
29-31) druhej Casti. V tejto strofe plnej metafor o mudrosti, by bol '3 ver§ nanajvys rusivy.
Aj tato skuto¢nost’ jeho vypustenia v zavere druhej Casti a predlozenia v predchadzajice;j
strofe (vv. 24-28) samym faktom sved¢i o exkluzivnosti metaforickej strofy.
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verSa su tak vzdy negativhou odozvou na pozitivny imperativ v jeho prvom
riadku:

* prva odozva (v. 23b) oxAN H& ,,neodmietaj! reflektuje vyzvy v. 23a:

ynw ,pocuvaj!“a np ,,prijmi!*;
* druha odozva (v. 25b) Ppn 58 ,,nevzdoruj!“ je reakciou na v ,,nastav!“
a nRwY ,nes jul“ z v. 25a;

* tretia odozva (v. 27b) na7n Y8 ,,neopust’ ju!“ reflektuje polysyndeticky
rad imperativov vo v. 27a: w17 ,,hladaj!, 9pn ,,skamaj!*, wpa ,,objav!*
a Ry ,.najdi!*;

» 3tvrtd odozva (v. 35b) TR¥* R ,nech ti neunikne!* je odpoved’ou na

ynawh p1an ,,poéivaj so zalubou!“ z v. 35a.

Z prehl'adu je zrejmé, ze u negativnych sentencii ide o antitetické odozvy
na pozitivne vyzvy v predchadzajtcich riadkoch prislusnych verSov. Zaroven sa
aj v tychto sentenciach da postrehnit’ isty progres (alebo gradacia): vyzva prvej
sa tyka otvorenia sa mudrosti; vyzva v druhej sentencii stivisi s prijatim mudrosti;
tretia vyzyva k zotrvaniu v namahavej Skole mudrosti; anapokon Stvrta
negativna sentencia hovori o pozornosti v trvalom raste v mudrosti. A hoci
v rovine formalnej Struktary je tazké hladat’ ich zmysluplné pozicie, v rovine
sémantickej Struktiry — v rovine rozvijania textu alebo zakladného motivu —
maju vyznamné miesto: progresivne zhfnaju elementarne postoje adepta
mudrosti, ktoré si vzh'adom na jej nadobudanie musi osvojit’.

4 Zaver zo sémantickej a poetickej analyzy

Mudrost’ je vtejto obsahovo vynimocnej a poeticky majstrovsky
komponovanej poéme Knihy Sirachovho syna predstavena ako naro¢ny ciel’, ku
ktorému vedie namahava cesta discipliny v postupnom procese nadobudania
poznatkov a rozumnosti. Vyzaduje si odhodlanie zotrvat’ na ceste a ucit’ sa od
tych, ktori uz majii na mudrosti isty podiel. V tomto procese sa pritom nesmie
zabudat’, Ze jedinym zdrojom mudrosti je sam Pan, a preto je samotna cesta jej
nadobudania nevyhnutne spojend s baziiou vo¢i nemu. Ak nechyba tento
zakladny postoj k darcovi vsetkej mudrosti, on sim bude adepta bezpecne viest’
k ovociu. Mudrost’ sa mu bude stdvat’ pramenom sily, pripata si ho vznesenym
zvazkom a zaodeje akorunuje ho slavou. Tieto obsahy prezentuje autor
starostlivo premyslenym pouzivanim rozlinych poetickych figir v ich
obmenach, pomahajicich udrzat’ posluchéaca v pozornosti, nepretazit’ a neunavit
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ho. Sémantika i poetika autora odhal'uju zaroven aj jeho az tizkostlivo starostliva
dusu mudreho, ktory tuzi odovzdat’ mladému ¢loveku kracajucemu nelahkou
cestou zivota svoju vlastni, overent skusenost’. Hoci je mudrost’ narocny ciel,
je to ciel’ natol’ko krasny, ze stoji za to namahat’ sa zo vSetkych sil a vytrvat’ na
ceste jeho dosahovania. Vo svojom historicko-kultirnom kontexte Ben Sira
zaroven implicitne upozoriiuje na karikatury = mudrosti zdverecnym
konstatovanim, Ze jedinym zdrojom mudrosti je Najvyssi, 9p. NajdolezitejSou
dispoziciou v dosahovani mudrosti je preto spravny vztah k nemu, zalozeny na
bazni: je to sam Pan, kto napokon privedie adepta k mudrosti.
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Zhrnutie

Sémanticka a poetickd analyza poémy ,,0 Usili o nadobudnutie mudrosti“ (6,18-37) v Knihe
Sirachovho Syna odhal'uje doslednti a starostliva snahu jej autora presvedc¢it adepta
mudrosti, ze ndmaha spojena s cestou mudrosti stoji za jej podstupenie a dosiahne svoj ciel’.
Cesta k nej si od adepta ziada pripravenost’ k viacerym postojom, medzi ktorymi dominuje
pocuvanie starSich, ktori uz maji na mudrosti isty podiel. Mudrost’ je totizto darom
Najvyssieho, ktory napokon privedie adepta kjej dosiahnutiu. Poéma je nadhernou
kompoziciou s dobre premyslenou Struktirou, pretkdvanou bohatymi poetickymi prvkami.

Klucove slova: Ben Sira, midrost’, sémantika, poézia, disciplina.

Summary

Semantic and poetic analysis of the poem “on endeavour for wisdom” (6:18-37) in the Book
of Ben Sira reveals thorough and solicitous effort of its author in his attempt to persuade an
aspirant for wisdom that his endeavour and difficulties related to the ways of wisdom are
worth undergoing and he will reach its goal. The way to the wisdom requires of aspirant
disposition to various attitudes, especially to listening to the elders who have already had
a share in some wisdom. Wisdom itself, after all, is a gift from the Most High, who will bring
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the candidate to its obtaining. The Poem itself is a beautiful composition, structurally well
premeditated and interwoven with some rich poetic techniques.

Keywords: Ben Sira, Wisdom, Semantics, Poetry, Discipline.
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Elijah in the Message of Paul the Apostle”

Typology of the Elijah Figure in Paul’s Missionary Zeal
for the Gospel

Frantisek Abel

Introduction

After the Babylonian exile preceded by the destruction of the kingdom of
Judah in the sixth century BCE, the question of the long-anticipated fulfillment of
God’s promises of the final redemption and salvation of Israel was becoming
more and more acute and pressing. This burning question reflected of the many
unfavorable experiences undergone by the Jewish population living in Judea and
Galilee, as well as in the Diaspora'. This conundrum was increasing in urgency
during the whole Second Temple period, and became a catalyst for Jewish
authors of that period, compelling them to view and perceive all the rich tapestry
of the historical events of Israel self-reflectively, through the lens of the so-called
Deuteronomic theology?. As such, Deuteronomic theology as a unique prophetic

* This work was supported by the Department of Old and New Testament,
Stellenbosch University, South Africa, where the author works in the position of research
fellow.

!'See, DONALDSON, Judaism, 1-2. On the interaction between Jews and non-Jews in
the Hellenistic world, see: GRUEN, Heritage, COLLINS, Between Athens and Jerusalem;
FREDRIKSEN, The Question of Worship; ELLIOTT, The Question of Politics.

2 The Deuteronomic theology consists in the so-called “prophetic paradigm” — the
concept of punishment for sinfulness and redemption for the righteous who repent — and
focuses on the prophetic view of the history of Israel and the world. This line of thought is
found through the entire book of Deuteronomy: among other texts, and especially, in Deut
32, the Song of Moses (known, in its Hebrew transliteration, as the Ha 'azinu). This poetic
text represents a litany of the Israelites’ sins, a prophecy of their punishment, and a promise
of God’s ultimate redemption. It contains the whole history of Israel, and as such, represents
the prophet’s view of history from the past, through the present, down to the future, which is
one aspect of the prophetic model. For example, Richard H. Bell argues for the Song of
Moses (Deut 32) being a primary contributory element to Paul’s reflection on Israel in Rom
9-11. See in more detail, BELL, Provoked to Jealousy.
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view of history characterizes a number of Jewish texts of the Second Temple Era
(e.g. Lev 18:5; Deut 4:1; 5:33; 6:24-25; 8:1; 30:15-18; Neh 9:29; Ezek 18:19,
and cf. Did. 1-6; Barn. 18-20; Herm. Mand., T. 12 Patr.), and it is integral to
Jewish eschatological notions of the Second Temple period”.

In this regard, the biblical narratives of Elijah (1 Kgs 17:1-2 Kgs 2:18 [LXX
3 Kgdms 17:1-4 Kgdms 2:18]) particularly come to the fore. The great
popularity of the figure of Elijah is seen especially in Jewish messianic notions®,
but continues beyond the Second Temple period with Elijah remaining popular
within Rabbinic Judaism (e.g. b. Sanh. 98a)°. The story of Elijah shows several
significant features of missionary zeal, namely the slaying of the prophets of
Baal, the epitome of idolatry (1 Kgs 18:20-40); the confrontation with the power
politics of Ahab and Jezebel, posing a threat to his life (19:1-2); his running away
to Horeb, the mount of God (19:8), in order to resign from his prophetic
commission; and, at the height of that episode, the mysterious encounter with the
divinity, the result of which is a redirection of Elijah’s former zeal, that ended in
great disappointment, to the real knowledge of God’s purpose in his life and
ministry (19:9-18) highlighting God’s faithfulness to the covenant and promises
given to Israel (19:18). It is thus unsurprising that the figure of Elijah, his
devotion and zeal for the God of Israel (Yahwism) in the struggle with idolatry,
became an increasingly important part of Jewish Second Temple notions,
including those of Paul the Apostle®. Based on the premises of the so-called

3 As such, this concept clearly held great importance in Second Temple Judaism,
which is attested also by the Qumran scrolls (4Q44=4QDeut’), PHILO (Leg. All. iii. 105; Post.
167; Plant. 59; Mut. 182; Som. ii. 191; Virt. 72), and JOSEPHUS (A4nt. 4.303), but also in the
major Jewish Pseudepigraphs — for example, the Psalms of Solomon —in regard to the Davidic
messianic conception. See, for more detail, EMBRY, The Psalms of Solomon, 99-136;
EMBRY, Psalms of Assurance. For the Psalms of Solomon in relation to Paul’s messianic
ethics, see, ABEL, The Psalms of Solomon.

* Even though the Jewish messianism of the Second Temple period is a highly
pluriform phenomenon, and not all eschatological notions during this period were centered
on messianism (e.g., Isa 43:16-21), messianism did play a significant role in the self-
understanding of the mission of Jewish Christ-believers among non-Jews, especially for
Paul’s mission. See NOVENSON, Jewish Messiahs, 373. On messianic ideas and notions in
more detail, see, WYSE, Variations, 185-195; HORBURY, Jewish Messianism; HORBURY,
Messianism; COLLINS, The Scepter, 11-12; COLLINS, Messianism; CHARLESWORTH (ed.),
The Messiah; NEUSNER — GREEN — FRERICHS (eds.), Judaisms.

5 See OTTENHEUM, Elijah.

® This kind of zeal was part of a long tradition within Judaism, one looking back on
the particular models and figures from the history of Israel: primarily the Phinehas narrative
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Deuteronomistic History’, Elijah belongs to the northern prophetic figures, as
one of the Former Prophets®. In this regard, Marvin Sweeney remarks that despite
the categorization of these figures as Former Prophets, a number of them, such
as Ahijah, Elijah and Elisha, appear also to act as priests’. This observation is
relevant and significant in relation to Paul’s missionary work, too: a labor
characterized by Paul himself as a priestly ministry (Rom 12:1-2; 15:16; 1 Cor
3:16-17; 6:9-11.13.19-20; 2 Cor 6:16). Paul’s way of speaking analogically of
the Temple cult, placing emphasis on purity, cleansing and holiness, and his
comparison of his non-Jewish converts to the construction of the Temple, are all
typical aspects of the Second Temple period, especially in the Diaspora, where
writers sought to convey the holiness of the Temple beyond its geographical
bounds into social life (imitatio templi). Through using terminology analogous
to the Temple cult, Paul tries to express what it really means for the Gentiles'?,

in Num 25:7-13, which became a model for right and righteous “zealous” activity in the
struggle for the faith of Israel against paganism during the Maccabean period, and which
remained significant also in the subsequent period. As N. Thomas Wright emphasizes, the
connection between Phinehas and Elijah in regard to this kind of zeal was so strong, not least
in the first century CE, “that the two figures are actually merged in several traditions, with
Phinehas-like attributes being credited to Elijah and vice versa.” See, WRIGHT, Paul, 685.

7 This is a modern theoretical construct holding that behind the present forms of the
books of Deuteronomy and Joshua, Judges, Samuel, and Kings — the Former Prophets in the
Hebrew canon — there was a single literary work. This theory is built upon older theories by
Martin Noth. His observation of the similarities in language, style, and content among these
biblical books led him to suggestion that an originally unified work had been composed
during the exilic period by an individual — the “Deuteronomist” — reflecting on the loss of the
kingdoms soon after the Babylonian conquest of Jerusalem in 587-586 BCE, following the
conclusion of 2 Kings. Despite many of the central tenets of this widely-accepted modern
theory in critical scholarship having been challenged over time and having given rise to
a proliferation of new theories, this stance and the main postulates of this theory are relevant,
especially for their coherence in relation to Deuteronomic theology. For Deuteronomistic
History and its advantages and drawbacks as a conceptual framework, especially in the
context of Jewish (Israelite) prophecy, see in more detail JACOBS — PERSON JR., Introduction.

8 See for more detail SWEENEY, Prophets, 35-37.

® SWEENEY, Prophets, 35-36. This feature is observable also in the narrative of 1
Kgs 18, describing Elijah’s contest with 450 prophets of Baal at Carmel, a story which “is
perhaps one of the most celebrated stories in the Elijah tradition.” See for more detail
SWEENEY, Prophets, 37-43. For discussion of 1 Kgs 18, see SWEENEY, [ and II Kings, 216-
230. Quoted by SWEENEY, Prophets, 37.

19 The term “Gentiles” is derived from the Latin gens, nation. Its meaning “non-
Jew” is derived from the biblical tradition in which the word “nations” (i3, €0vy) was
commonly used to refer to non-Jews. See DONALDSON, Judaism, 5; BAGD, 218; LSJ, 480.
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his non-Jewish converts, to “be in Christ”. Although their ethnic identity persists,
they have to abandon idolatry and begin to live a new way of life, in accordance
with the ethos of the Jewish symbolic world. Now, being “in Christ”, they have
to give their own body as a sacrifice: to live their daily life together with others
in a new quality of mutual relations, this being an implication of the great
commandment (Deut 6:4-5; Lev 19:18), without any form of damaging
discrimination (Rom 13:8-10)"".

All of these facts show that for the first-century Jewish literary milieu, the
figure of Elijah was significant, and thus that Paul is no exception to the rule. My
intent is to explore the typology and theological sense of the figure of Elijah in
Romans 11, approaching the topic from the Jewish Second Temple perspective.
In order to appreciate the true significance of this typology, it is necessary also
to take into consideration Paul’s concept of zeal in Galatians. The contribution is
structured as follows. First, after introductory comments about the role of Elijah
as a figure in Paul’s message, [ will engage with the concept of zeal in Galatians,
seeking to trace there the contours of the Elijah story. After that, I will focus on
the zeal motif in Romans 9-11, its significance for the contextual understanding
of the scriptural proof offered in Rom 11:2-4 that is based on the Elijah story
from 1 Kgs 19, and finally its theological sense within Paul’s apostolic ministry
among the ethné. Since, in a one-off paper, there is no space for further reflection
on many other related elements of this topic, I will not employ detailed exegesis
of the selected texts, nor engage in detailed review and evaluation of all
interpretative options, nor make an analysis or evaluation of the reception history
of motifs and conceptions based on the biblical narratives of Elijah, whether in
Judaism or nascent Christianity.

The Role of the Figure of Elijah in Paul’s Message

It is well-known that most of the works focusing on Paul’s message in
Romans, as well as his missionary work as a whole, regardless of the particular
point of view and topics, are arguing, more or less, in favor of the traditional
(Christian) replacement (supersession) theology. This dogmatic construct works

EEINNT3 LR RT3

In this paper, the terms “Gentiles”, “non-Jews”, “non-Jewish nations” and ethné are used
interchangeably.

! This is also the real meaning of Paul’s statement in Galatians 3:28-29. For the
issue of ethnic distinctiveness and its role within Paul’s missionary work, see CAMPBELL,
The Nations, 129-152.
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with the notion of Gentiles displacing the people of Israel — based mainly on the
reading of Rom 9:6'> and Rom 11, in the context of the whole letter — since a true
(spiritual) Israel consists only of the Christ-believers, whether a mixture of Jew
and non-Jew believers in Jesus Christ'®, or only the Jewish Christ-believers
within Israel, it means a smaller, spiritual part of ethnic Israel'®. This paradigm
shift that is still prevalent in Christian scholarship is built, more or less, but on
the negative view on Judaism of Paul’s period, where, among others, Jewish
zealousness, including Paul’s own Pharisaic zeal, represent legalistic Judaism,
and as such considering to be a direct opposite to the Gospel and Christianity.
However, when approach and speak of Paul and his message in its historical
Jewish context, we are faced with different picture of Paul the Jew, and his
missionary goals, as well as the role and influence of the daily social dynamics
within Graeco-Roman world of that time at Paul’s message. Therefore, in order
to grasp all crucial elements of Elijah’s typology in Paul’s theologizing in
Romans 11 contextually, it is necessary to approach also to this particular topic
as to an inseparable part and parcel of the Second Temple Judaism.

Following this research goal, we have to take into consideration, as
emphasized above, also the concept of zeal in Jewish context. Regarding the
recent research, the scholarship concentrates mostly on three prominent topics of
interest. First, a great deal of interest has been shown in historical questions
concerning the Zealots, a Jewish radical religious movement in the first-century
Judea and Galilea'”. A smaller number of scholars have engaged in the question
of “provoking to jealousy” (mapalyAéw), especially in its relation to Paul’s
doctrine of Israel in Rom 9-11'. The third set of interest is “Jewish zeal” in

12 For a substantially different approach to and interpretation of Rom 9:6-16, see
NANoOSs, “The Gifts”; NANOS, “Broken Branches”, 116, n. 11; CAMPBELL, Nations, 228-229
(including notes); WENGST, (Rom. 9,6b), 376-393. Concerning Rom 9:6, both Nanos and
Campbell reject the traditional interpretation as an inconsistent with Paul’s argumentation in
Rom 9:6-13, as well as with the whole letter, and propose alternative readings of this verse,
such as a rhetorical question: “But are not all these Israel, who are from Israel?” (NANOS,
“Broken Branches”, 116, n. 11), or: “Is it not so that all Israel are Israel?” (CAMPBELL,
Nations, 228).

13 WRIGHT, The Messiah, 193-197.

4 For example: M0O, The Epistle to the Romans, 573-574; FITZMYER, Romans, 559-
560; JEWETT, Romans, 573-575. See for more detail DUNN, Romans 9—16, 538-550.

15 See, for example, Martin Hengel’s dissertation, Die Zeloten, now available in its
third, revised and enlarged edition: HENGEL, Die Zeloten.

16 BELL, Provoked to Jealousy.
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Paul’s divine vocation'’, and in the New Perspective on Paul'®. When focusing
on Paul’s {jhog language, among the most comprehensive of recent works are the
monographs of Dane C. Ortlund"” and Benjamin J. Lappenga®. Especially
significant for contextual understanding of the Jewish identity and its vocational
dimension — part and parcel of which is also Paul’s missionary work among the
non-Jewish nations — is a relation between Jewish zealousness and divine
vocation?!. In this regard, the very question of Israel’s divine vocation plays
important role’?. As Lionel Windsor aptly remarks in this regard, the vocational
dimension of Jewish identity is “an important, yet often neglected” perspective
of the investigation of first-century Jewish identity, including Paul’s Jewish
identity?®. When speaking of Jewish identity, especially from Paul’s own point
of view, Windsor fittingly remarks the three key elements that are usually taken
into consideration: Jewish distinctiveness, divine revelation, and divine vocation:
God’s appointing of Israel to her special role within God’s wider purposes in the
world**. All of these aspects require full attention, since they all relate also to the
Second Temple period models formed on the basis of the stories of significant

17E.g. KiM, The Origin of Paul’s Gospel.

18 E.g. DUNN, The Theology of Paul, 346-355; DUNN, Beginning from Jerusalem,
339-346.

19 ORTLUND, Zeal.

20 LAPPENGA, Paul’s Language of Z#dos. Lappenga states “that Paul, a self-
proclaimed Jewish ‘zealot’ writing in an emulation-saturated Hellenistic environment, shapes
the {#Aog word group in the course of his letters to advance a series of theological and
rhetorical purposes that may be grouped under the rubric of ‘rightly-directed (fhog’; that is,
the reversal of cultural expectations about the people and qualities that are worthy of
emulation.” Quotation from LAPPENGA, Paul’s Language of Z#los, 1.

2l For the relation of the concept of Israel’s divine vocation, as a part of Jewish
identity, to Paul’s mission to the Gentiles, see especially WINDSOR, Paul, 9, including note
58; 10-15, 119-139.

22 When speaking of the vocation, I am referring to the notion of a special divine
role for the Jewish people to become God’s elect people, “a treasured possession out of all
the peoples, a priestly kingdom and a holy nation” (Exod 19:5-6; cf. PHILO, Mos. 1.149; Abr.
56; Spec. 1.97; 2.162-167; JOSEPHUS, Ag. Ap. 2.193; Ant. 8.115-117), and to be, by this
distinct existence and practice, “a light to the nations,” to impart to them (the non-Jews)
positive effects on their life (see Isa 49:3.6b LxX; see also 41:8-9; cf. Deut 4:6; Sir
24:6.8.23.32-33; 44:19-21; cf. Mos. 1.149; Abr. 56).

2 See WINDSOR, Paul, 9-15, quotation taken from 9. See also DICKSON, Mission-
Commitment, 51.

24 WINDSOR, Paul, 20, 44-95.
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figures from the history of Israel, like Phinehas or Elijah, but also Simeon, Levi
and Mattathias.

To focus on the role of Elijah’s figure in Paul’s message in the Jewish
historical context enables the open-minded readers to find out that also the motif
of Elijah’s zeal for God of Israel is part and parcel of Paul’s mission among the
non-Jewish nations (ethné), aiming to announce them the gospel — God’s work
and sacrifice in Jesus Christ — as a God’s soteriological offer. In this way, also
the ethné in Christ become part of the end-time redemption of Israel which began
in the resurrection of Jesus Christ. It is precisely here that the significance and
the sense of the theology of a “remnant” in Romans 11 becomes more
comprehensible, creating a basis for correct understanding of Jewish
monotheism, and perception of God’s faithfulness to the covenant and promises
given to Israel.

Regardless of the fact that in the indisputably Pauline epistles, there is only
one direct reference to Elijah (Rom 11:2-4), nevertheless, this figure has
a significant role in the apostle’s message as a whole?”. The reason consists most
of all in the character of Elijah person in Jewish historical (religious) mind,
particularly, as I mentioned above, his zeal for God of Israel (Yahwism) in the
struggle with idolatry. Just this unique feature of Elijah’s character is coming to
the fore in Paul’s message. Paul’s own experiences and his theological
development within Judaism, his emphasis upon the sovereignty of God of Israel,
and strong belief that God’s acting in the event of Jesus Christ signifies the
fulfillment of divine vocation of Israel entailing the outset of her end-time
redemption, all of this confirms that Paul never abandoned Judaism, on the
contrary, all of this keeps him strongly within Jewish symbolic world of the

% In current scholarship, a compelling way of approaching and interpreting Paul’s
use of the Elijah story in Rom 11 is the study of MARTOS, Prophet. Martos works with the
Elijah story, which he regards as a biblical paradigm of crisis or personal burnout, and argues
for the possibility that Paul also was influenced by a similar mindset. Despite the freshness
and interesting features of that author’s approach, including his interpretation as such, I differ
with him on this substantial possibility, since — taking into consideration a crisis as such —
the issue in Paul’s case is not, in my opinion, personal crisis or burnout, but rather
disappointment and grief at the knowledge that God’s acting in salvation history is not
conforming to his expectations (cf. Rom 7), thus necessitating to the transformation of his
former “zeal for God”. In other words, Paul has constantly to reconsider God’s divine purpose
and goals in the world that were intended by the divine vocation of Israel. Paul’s mind,
conscience, and great assurance that God is, and remains, faithful to Israel, and that the
promises given to her in salvation history are sound from start to finish.
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Second Temple period. In order to correctly understand the role and significance
of the Elijah’s typology in Romans 11, we have to look in brief also into Paul’s
using of the concept of zea/ in Galatians.

The Concept of Zeal in Galatians

When speaking of the concept of zeal (zealousness, jealousy, etc.) within
classical Graeco-Roman setting, including Jewish phenomenon, we still have to
keep in mind that this kind of frame of mind and acting was generally regarded
as a positive emotion, focusing on the highest values considered to be the
supreme good or virtues®®. This is important also in order to understand
contextually the role and meaning of {Aog in Paul’s own life, including his
rhetorical and theological strategies, especially in Galatians. Paul’s {hog
language in Galatians helps us to understand optimally not only the meaning of
this concept as such, but also the purpose and goals of Paul’s mission among the
non-Jewish nations as a whole?’. Traditionally, Paul’s usage of this concept is
interpreted analogically and in tandem with Paul’s antithetical theology: Gospel
versus Law, Christianity as a universal religion based on God’s grace in Jesus
Christ versus legalistic Judaism based on the deeds of the Law, etc. This line of
reasoning is based especially on Paul’s autobiographical part in Galatians, where
Paul, as member of the Pharisaic faction, was pushing for Jewish distinctives and
particularism, emphasizing the strict difference between Jews and non-Jews
resulting in the persecution of the “Church of God” (Gal 1:13-14)%®. In this
regard, seeing Paul’s zealousness from traditional Christian angle, Paul the
Pharisee, “zealous for the traditions of his ancestors” ((yAwtng Omdpxwy T&Y

26 For a thorough analytical survey of the concept of zeal, including the development
of the GjA- word-group, its characteristics and semantic nuances authentic to the period and
the geopolitical milieu of the Mediterranean Greco-Roman world, see STUMPFF, {#Aog;
HAHN, Zeal; BDAG, 427; BAGD, 337-338; LSJ, 755.

27 In the corpus of Paul’s authentic letters, we find a total of 24 occurrences of the
word-group with the root {#A-: the noun $jAog in Rom 10:2; 13:13; 1 Cor 3:3; 2 Cor 7:7.11;
9:2; 11:2 [twice]; 12:20; Gal 5:20; Phil 3:6; the verb {nAéw in 1 Cor 12:31; 13:4; 14:1.39;
2 Cor 11:2; Gal 4:17 [twice].18; the noun {nAwmjs (though it is often taken and translated as
an adjective in this instance) in 1 Cor 14:12 and Gal 1:14; and the compound verb mapanAdw
(provoke to jealousy, make jealous) in Rom 10:19; 11:11; 14:1, and 1 Cor 10:22, which is an
equally important lexical item, especially in Romans (Rom 9-11 [10:2.19; 11:11.14; 13:3]).

28 For exegetical analysis, see in more detail LONGENECKER, Galatians, 25-36;
DE BOER, Galatians, 72-96.
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TaTp@y pov mapadéoewy; Gal 1:14; cf. Phil 3:5-6) as himself characterized his
past life within Judaism, is interpreted as a “dark side to Paul’s life” representing
a negative conviction on contemporary Judaism?’.

However, this evaluation is in large extent anachronistic, and reflects
rather the later political and cultural dynamics within Roman Empire that
influenced substantially — and negatively — the relations between Jews and, in
that period mostly, the non-Jewish Christ-believers, finally getting to the parting
of the ways of rabbinic Judaism and nascent patristic Christianity®’. Moreover,
this traditional view of Paul shows disregard of Gal 4:12-20, which is at the same
time a crucial passage for understanding of Paul’s {fjlog language in the whole
letter’'. Therefore, in the interpretation of Gal 4:12-20, we should not understand
Gidog in Gal 1:14 strictly negatively or pejoratively®”. “Just as the non-Jewish
believers in Christ in Galatia should have a continuous zeal for what is really the
‘good,’ as they demonstrated at the time of Paul’s first visit (cf. 4:12-20), so, and
precisely in that way, they should look to the example of Paul the ‘zealot’
(1:14).” Their zeal, as well as Paul’s own, must focus on real values and virtues,
on the gospel, the content of which is God’s work in Jesus Christ (3:1; cf. 4:14).
The gospel itself is the blessing of the Galatians manifested not by the power,

2 WINDSOR, Paul, 90, aptly remarks in relation to the Jewish context that it “often
implies the exclusion of rival commitments”.

30 On this topic, see BOYARIN, Border Lines, 37-73. See also a masterful volume
edited by Hershel Shanks, approaching the topic from archeological perspective: SHANKS
(ed.), Partings.

31 As regards this issue, 1 agree with Benjamin Lappenga and his approach to and
analysis of Paul’s language of {flog in Galatians. For more detail, see LAPPENGA, Paul’s
Language of Z#os, 119-147. For a thorough exegetical analysis of this part of Galatians, see:
LONGENECKER, Galatians, 187-197; DE BOER, Galatians, 277-285.

32 In the following part of this contribution, relating to the meaning of Paul’s zeal in
Galatians, I follow my earlier study, ABEL, Z#hog, 142-143. See also LAPPENGA, Paul’s
Language of ZiAog, 142-143. However, I do not agree with Lappenga’s suggestion that the
way in which Paul contrasts his earlier life mote év 16 Toudaiopéd (1:13-14) with his
subsequent call (1:15-16) seems to be Paul’s own distancing of himself from his Jewish
identity (Toudaioués; 1:14), even though Lappenga slightly corrects this opinion when he
adds that this distancing is above all one being taken from the Jerusalem leadership. In my
opinion, however, Paul’s rhetoric should be taken as Paul distancing himself from the radical
way of life evinced by Jewish believers in relation to other communities distinct from the
mainstream religiously, ethnically, or in the matter of their opinions. In Paul’s case, this
constitutes his radical stance towards the messianic communities of Jesus-believers.

33 ABEL, Z#jhog, 201.
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nor by violence, nor by the so-called “pyramid of honor”, substantial system in
Graeco-Roman world in terms of which everything was valued**, but by the
“foolishness of the cross™ (5:11; cf. 1 Cor 1:18; 2 Cor 12:9), since Jesus himself,
as Paul says, “became a curse for us” (cf. 3:13-14). In other words, for Paul it
means the obligation to change the life in mutual relations, to live each other in
love, without any kind of damaging discrimination.

Thus, {Gjlog as a specific emotional feature need not be considered an
entirely negative feature of Paul’s life, not even in his autobiographical section
(Gal 1:10-24). Initially, Paul identifies himself with those important prophetic
persons from Israel’s history, most probably with Elijah (1 Kgs [LXX
3 Kgdms]19:10, 14; cf. Rom 11:2-3)*. However, due to his experience of God’s
revelation of Christ, Paul’s {filog has been redirected (Gal 4:18; cf. 2 Cor 11:2)
in light of his calling as an Isaianic servant-like apostle to the Gentiles (Isa 49:1-
6)*°, and transformed, turning inside out the generally accepted opinion and
customs as to what is good and worthy of following and bearing a capability to
be used positively within his mission as a whole. In both periods of his life, Paul
has had a zeal for God; however, only sincere self-examination and evaluation
of his past — that would be the explanation of Paul’s sojourn at Arabia (Gal
1:17)*7 — can prove whether and to what extent is his zeal enlightened and in
accordance with God’s will (cf. Rom 10:2). Just Elijah’s typology emphasizing
the prophet’s “zeal” for God of Israel that stands in the background of Paul’s own
life experiences — taking into consideration the similarities of the crucial aspects
of Elijah’s story to Paul’s own, such as Elijah’s zeal for God (Gal 1:13; cf. 1 Kgs
18), Arabia (Gal 1:17) which symbolizes the Mount of God Sinai (cf. Gal 4:25;
and in this way points out God’s revelation given to Israel through Moses [Exod
19], as well as to Elijah [1 Kgs 19:1-14]), God’s revelation on the road to

34 As Jon E. Lendon has put it, “a filter through which the whole world was viewed,
a deep structure of the Graeco-Roman mind.” LENDON, Empire of Honour, 73.

35 1 agree with Lappenga’s persuasive argumentation for the hypothesis that in Gal
1:14, it is Elijah who is the pattern of Paul’s {fihog (cf. 1 Kgs 19:10, 14; Sir 48:1-2). For more
detail, see LAPPENGA, Paul’s Language of Z#log, 143-147. In this regard, see also WRIGHT,
Paul, who likewise argues in favor of this suggestion.

36 See also HAYS, Echoes, 168-173, 225-226, n. 48.

37 See WRIGHT, Paul, 683-688. Wright also notes that this line of reasoning and
intertextual echo, intended by Paul in Galatians, forms a parallelism with Romans 11:1-6,
too. In this regard, see WRIGHT, The Climax of the Covenant, chap. 13; WRIGHT, Romans. On
the “intertextual echo”, see also HAYS, Echoes, 70.
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Damascus (Gal 1:17 [Acts 9:3-9; 22:3-21; 26:9-20]; cf. 1 Kgs 19:15), and finally
Paul’s own description of his divine call in “prophetic” (Gal 1:15; cf. Isa 49:1;
Jer 1:5)°® — would explain the significance of the “holy remnant” of Israel, the
notion with which Paul works especially in Romans. However, it is ever-present
part and parcel of Paul’s message addressed to the ethné in Christ, which, when
is considered contextually and in the Jewish context, shows that the zeal for God
of Israel, and the remnant theology are bind together.

The Figure of Elijah in Romans 11

Paul uses the concept of zeal also in Romans 9-11, a part of the letter of
particular relevance for understanding Paul’s message as a whole, consisting as
it does of the core of the letter. As such, approaching the concept from this
passage is the best way to view and interpret Paul and his theology contextually,
in his contemporary Jewish perspective®®. For Paul, the “zeal for God” of his own
people is sincere, but not in accordance with “knowledge” (10:2). Paul knows
that a right “zeal for God” (cf. Rom 10:2) has to be based on enlightened faith
and true knowledge of God’s will and righteousness, accomplished in the world
through Israel. The criterion of correctness and true enlightenment is a behavioral
standard in nothing other than daily life itself: in the mutual relations of Jews and
non-Jews as such. Only there, in the whole dynamics of social life, is faith proved
and demonstrated in deeds of love in relation to the other (Rom 12:9-21; 13:8-
10; 14:1-23; 15:1-13; cf. Gal 5:13-14.22-25; 6:1-10; 1 Cor 13)*.

It is precisely Romans 11 that the relevance of a non-Christian Jewish
context, being the topic under discussion between the apostle and his addressees,
comes to the fore*'. In this chapter, Paul is not arguing against Judaism or the

3 As Write remarks: “Even though the Hebrew scriptures are silent about Elijah’s
birth or call, this locates Paul firmly within the prophetic tradition of which Elijah was one
of the supreme members”. See WRIGHT, Paul, 687.

% For a thorough exegetical analysis of Rom 9:1-11:36, including a review of other
relevant literature, see: DUNN, Romans 9-16, 517-704; JEWETT, Romans, 555-723; MooO,
Romans, 547-744; FITZMYER, Romans, 539-636. On the exegetical analysis of Rom 11:25-
29, see also NANOS, The Mystery of Romans, 239-288.

40 See, in this regard: NANOS, The Question of Conceptualization; HODGE, The
Question of Identity; FREDRIKSEN, The Question of Worship; ELLIOT, The Question of
Politics; EHRENSPERGER, The Question(s) of Gender; DONALDSON, Paul within Judaism.

4 Just as is emphasized by NANOS, Jewish Context, in NANOS, Reading Romans, 57.

Studia Biblica Slovaca



Frantisek Abel 277

Jewish way of life as such. Paul does not state that God has abandoned ethnic
Israel and replaced her with the church, as is often interpreted, due to distorted
and mistaken assumptions regarding Paul’s theology. I fully agree with Mark
Nanos when he points out that “[i]t is surely clear that in this argument Paul seeks
to correct a misconceived triumphalism on the part of Christian gentiles in Rome
over Jewish people who do not share these gentiles’ faith in Jesus or accept their
participation as equals.”* Paul even declares his intent as an effort to provoke
those Jews to “jealousy” (els T0 mapalnhéoar adtols) by his ministry (11:11)*.
However, by “jealousy”, Paul does not mean envy or indignation, but emulation**.
It is a positive jealousy that he has in mind, a means of saving some of them (el
Twg TapalnAdow pou TV cdpxa xal cwow Tivag ¢ abtév; 11:14). Nanos explains
Paul’s argument as follows:

Paul expects these Jews to recognize in his ministry that their own positive

hopes and expectations for a successful ministry with gentiles at the end of

time are being realized, though without their expected participation. This

is a demonstration of (un)realized eschatology on their part, so to speak, in

that Paul intends to make his Jewish contemporaries jealous of his ministry
of serving as a light to the nations.*’

Moreover, Paul argues unvaryingly in favor of the basic premise of Jewish
monotheism expressed by the ideology of the Shema: God is but one, meaning
that he is not only God of the Jews but also of other nations (3:29-31)*. Thus,
the purpose and goal of Paul’s apostolic ministry is, in fact, to convince his non-
Jewish addressees to “listen”, which includes coming up with a right answer
(ynw) to his message: the gospel’s status as the word of God entails real
consequences for them. They have to live in their new status — in Christ — not as

42 NANOS, Jewish Context, 57.

43 For a possible different interpretation of the question to whom the pronoun “them”
in Rom 11:11 refers, see NANOS, “Broken Branches”, 118-120.

4 ARISTOTLE, Rhet. 2.10.11. For a full discussion of the meaning of “jealously”, as
well as a study of the roots of this motif in Deut 32, see BELL, Provoked to Jealousy. See,
also: NANOS, Jewish Context, 57-60; ROBINSON, The Salvation of Israel, 92-95. Stated by
NANos, Jewish Context, 57 including n. 58.

45 NANOS, Jewish Context, 58-59. Italics original.

46 T fully agree with Mark Nanos “that the Shema Israel is the central conviction of
Paul’s theology.” See NANOS, Paul, 111. Emphasis original. For a discussion of all of the
elements of the prayer Shema Israel (Deut 6:4-8; 11:13-21; Num 15:37-41), see: HOFFMAN
(ed.), My People’s Prayer Book. See also, HESCHEL, Between God and Man, 102-107;
LamM, The Shema. Stated by NANOS, Paul, 108, n. 2.
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proselytes, nor as the sympathizers with Judaism (semi-Jews) traditionally called
“God-fearers” (Beocefées [Beooefeis] dvopeg; cf. Exod 18:21; of pofodpuevor Tov
Bedv; o aePdpevol Tov Bedv; cf. Acts 10:2; 13:16.26.43.50; 16:14; 17:4.17), but as
new creation in Christ: as those who, while still keeping their former ethnic
identity, are nevertheless justified and legitimized by God as the righteous in
Christ, and who are to worship — along with Israel — the God of Israel, the only
God, accordingly. If God redeeming Israel and the nations in Christ were to
mean, for non-Jews, merely to become proselytes as the warrant for their inclusion,
that would undermine God’s oneness and sovereignty.

For Paul and other Christ-believers, such would signify that, even in the
long-awaited age which began with the coming and resurrection of Jesus Christ
as proclaimed by then, God was still only the God of Israelites. The consequence
of this would be that all non-Jews would be obliged to join Israel by way of
proselytism, a full ethnic conversion. For those from the non-Jewish nations who
turned to God in Jesus Christ without becoming Israelites, such a scheme would
prompt wrong conclusions, as if there were some other gods*’. For Paul, the event
of Jesus Christ, the Jewish Messiah, does not mean the end or nullification of the
Torah. The Torah is being fulfilled; it is a final fulfillment of Israel’s divine
vocation in the world. Moreover, Paul is addressing non-Jews, not Jews; thus, all
that he is writing and arguing has to be understood from the point of view of the
situation of the addressees*®.

Romans 11:1-12: The Textual and Hermeneutical
Considerations

What particularly does the above imply for the use of the scriptural motif
of Elijah (1 Kgs 19:10-18) in Rom 11:1-12?* First of all, using the conventional

47NaANoS, Paul, 112-113.

8 Despite the widely-accepted opinion that Romans is addressed to the communities
of Jesus-believers in Rome, Jewish as well as Gentile (cf. 1:7), I side with the opinion of
those scholars who argue for the addressees of the epistle being exclusively non-Jewish
Christ-believers. For supporters of the former of these opinions, see, for example:
STENSCHKE, Jewish Believers, 7; JEWETT, Romans, 113; WOLTER, Der Brief an die Rémer,
28-56, 96-97; THEOBALD, Der Romerbrief, 29-35. For advocacy of the position of
exclusively non-Jewish addressees, see, among others: CAMPBELL, Nations, or DAS, Solving
the Romans Debate, 53-68,261-264.

4 For the text-critical issues, see in more detail JEWETT, Romans, 650-651.
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and popular rhetorical devices of diatribe and midrash®’, Paul answers the crucial
question of whether God has cast off Israel. Paul argues emphatically not — u»
yévorto (11:1a) — and in the following section of the pericope, he clarifies and
explains the situation.

Initially, Paul exemplifies this denial by offering himself, as an example:
xal yap &yw Topaniityg eiul, éx omépuatos APpaau, duic Beviaplv (v. 1b). After
that, he puts forward the scriptural evidence (vv. 2-10). Paul begins with his main
proof text from 1 Sam 12:22 and Ps 94[LxX 93]:14 (v. 2a), and then, by means
of a rhetorical question, introduces the quotations from the Elijah story, the
climax of which is the motif of the faithful remnant (vv. 2b-4). In this way, while
adapting the Elijah story as given in the Scriptures, Paul is emphasizing the
sovereignty of God at work to preserve a remnant in Israel’'. The very existence
of the remnant is a guarantee of God’s faithfulness to Israel. God has never
rejected his people; he has been keeping his covenant obligations even when Israel
violated hers. In treating of God’s maintaining of a remnant, Paul emphasizes
God’s mercy and grace as the means by which this remnant is saved (vv. 5-6).
Then, by a second rhetorical question, Paul points out the reason for the hardness
of the rest of Israel (v. 7), giving the next set of scriptural proofs: an adapted
version of Deut 29:4 concerning divinely-ordained numbness in v. 8, followed
by a quotation of Ps 69:22-23 [LXX 68:23-24] concerning the curse of suffering
a reverse (vv. 9-10)°2. The last two verses of the pericope (vv. 11-12), however,
are a clear proof that the present situation of Israel is inextricably part of God’s
purpose and plan in relation to the divine vocation of Israel, and ultimately of her
end-time redemption, enabling the non-Jewish nations to be saved in Jesus Christ.

The whole of the rest of this chapter (11:13-36) is irrefutable evidence that
Paul’s theologizing is entrenched in and bound up with Jewish eschatological
expectations concerning Israel’s role toward the non-Jewish nations®®. Not only

50 The first midrash consists of the verses 1-6; the second of the verses 7-10. See
JEWETT, Romans, 652.

3! For the changes and a possible explanation for them, see in more detail the above-
mentioned exegetical commentaries, particularly: JEWETT, Romans, 653-660; DUNN, Romans,
636-639; M0O, Romans, 674-678; FITZMYER, Romans, 603-605. See also VANLANINGHAM,
Paul’s Use of Elijah’s Mt. Horeb Experience, 224-227.

52 For detail of the rhetorical disposition of Rom 11:1-10, see JEWETT, Romans, 652.

53 Terence L. Donaldson remarks that there is no reason to believe, contrary to the
opinion that was common in an earlier generation of scholarship, that “by the later Second
Temple period traditional expectations of an eschatological pilgrimage of the nations to Zion
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this passage, but Paul’s message as a whole, makes clear that the incorporation
of the non-Jewish Christ-believers into God’s promises given to Abraham and
Israel does not mean that they will become end-time proselytes, but rather that
they will continue to exist as non-Jewish believers in Jesus as Christ (Jewish
Messiah), and will, alongside Israel, worship the God of Israel, the only God**.
In Paul’s reasoning in Rom 11:1-12, immediately after accenting his own
personal status within Israel — the first exemplification of his contention that
Israel has not been abandoned by God (v. 1) — he draws attention to the typology
of Elijjah. Such an introduction is significant, since it emphasizes Paul’s
continuing affiliation with Israel, an unbroken identity which is proof of God’s
faithfulness to Israel and all the promises given to her. Paul is “an Israelite” (éyw
‘TopanAityg elul; cf. Phil 3:5), a term which, in its use by Jews, is, as Robert Jewett
notes, “an honorific self-designation referring to themselves as the people of
God”. Paul continues with mention of his descent from the “seed of Abraham”
(éx omépuatos APpady) — emphasizing an unbroken line of ethnic succession
from the lineage of Isaac®® — and finally, of his familial (tribal) affiliation with
the “tribe of Benjamin” (¢uA¥js Beviapiv), which constituted, along with the tribe
of Judah, the very theocratic core of Israel’’, from which was provided the first
king of Israel, Saul, whose name Paul bore, and which also brought forth the
zealous prophet Elijah, whose story, adapted from 1 Kgs 19, will be outlined in

had attenuated and Jewish attitudes concerning the place of Gentiles in Israel’s end-time
restoration had become much more negative [. . .] there is considerable evidence, both from
Judea and from the Diaspora, for the Jewish belief that, when God should act in a final way
to vindicate Israel and to establish the anticipated era of righteousness and peace, Gentiles
would abandon their own sinful ways, turn to the God of Israel, and thus be granted a share
in the blessing of the end time”. Quotation taken from DONALDSON, Judaism, 501.

34 In regard to the question of the precise status of non-Jewish participants in the
eschatological redemption of Israel, see: DONALDSON, Judaism, 503; DONALDSON, Proselytes;
FREDRIKSEN, Judaism; KRAUS, Das Volk Gottes.

55 JEWETT, Romans, 653, including n. 18. Jewett also notes, referring to Walter
GUTBROD, TopanA, 369-372, 384-388, that Paul’s choice of the term “Israelite” rather than
“Jew” “is reflected also in 9:4; the former was the favorite self-designation as ‘the people of
God,” whereas the latter was the name used by others.” Quotation taken from JEWETT,
Romans, 653, n. 18.

56 For Paul as an exemplary Jew, see NIEBUHR, Heidenapostel, 169-170.

57 See NIEBUHR, Heidenapostel, 106.
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the following two verses (vv. 2-4). Paul avails himself of these details to illustrate
his thesis that God has never abandoned Israel’®:

14

2 oUx gmoato 6 Beds ToV Aadv aldTol by mpodyvw. 7 odx oidate év "Hhle T
AéyeL 9 ypadn, g évtuyyavet ¢ 0ed xata Tol Topani; (Rom 11:2)
1 Sam 12:22: §71 odx amoetal xUptog TOV Aadv adtol o To dvopa
adTol TO uéya OTL Emieinéwg xUplog TpooeAdPeto Dpds adT eig Aadv.
Ps 93:14 (LXX): 6Tt oUx amwoetal xUplog TOV Aaov adTol xal Ty
xAnpovoplay adtol olx éyxatalelet.
3 wlpte, Tobg mpodnTag gov dméxtewvay, T¢ BuslaoTipid gou xatéoxalayv,
xay® Omereldbny wévos xal (oot Ty Yuxny pou. (Rom 11:3)
1 Kgs 19:10: xal eimev Hhov (A& éiihwxa T6 xuplw mavtoxpdTopt
61 gyxatéhmov ae oi viol lopand ta Bualaotipia cov xatéoxapay xal
ToUg TpodNTaG Tou AmEXTEWQY €v poudale xal UMoAEAslpual Eyw
povatatos xal (rolot Ty Yuyny wov Aafelv adtiv.
YA Tl Méyer adTé 6 ypruatiopds; xatéAmov éuautd émTaxiayidioug
&vdpag, oitives odx Exaupayv yévu t§ BaaA. (Rom 11:4)
1 Kgs 19:18: xat xatadeiperg év Iopanh énta ythiddas avopidv mavta
yovata & odx @xiagay yovu T6 Baad xal mév atopa 6 o0 Tpoaexivy ey
avTé.

The supporting text, introduced by the rhetorical question, assumes that
the readership is familiar with the story of Elijah’; this in itself is evidence that
Paul’s non-Jewish addressees had been socialized into Jewish communal life and
maintained close contacts with the Jewish community (or communities) in
Rome®. Regardless of the determination of a particular scriptural source, or
whether Paul’s quotation is dependent upon the Masoretic Text or Septuagint
manuscripts or whether Paul is quoting from memory, the changes seen in Paul’s
adaptation of the Elijah story do not violate the sense of that narrative®'.

58 For an account of the prestigious history of the tribe of Benjamin, see SCHUNCK,
Benjamin.

% JEWETT, Romans, 655.

0 Cf. PHILO, Hypothetica 7.12-13; JOSEPHUS, Ant. 16.43; Ag. Ap. 2.175; J.W. 2.291.
For the implied Jewish communal context of the non-Jews addressed in Rom 11, see NANOS,
To the Churches, 12-18.

¢! For example, VANLANINGHAM, Paul’s Use of Elijah’s MT Horeb Experience,
224-227, argues for a Masoretic source. DUNN, Romans, 637, concedes that Paul, in v. 3 at
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However, all of these changes are intentional, and are in accordance with Paul’s
rhetorical and theological aims.

First, in verse 3, Paul omits any mention of Elijah’s zeal in 1 Kgs 19 ((qA&v
e0hwxa ¢ xupiw mavtoxpdtopt; 1 Kgs 19 [LxX 3 Kgdms]:10.14). In Galatians
(Gal 1:14), Paul’s mention of his own zealousness is explicit, while allusion to
the story of Elijah as such is only implicit. Conversely, in Romans 11, Paul
mentions the story of Elijah explicitly, albeit avoiding any mention of Elijah’s
zealousness. In Galatians (Gal 1:13), Paul openly emphasizes his former way of
life as a Pharisaic zealot for God; however, when he paraphrastically looks back
upon it from the perspective of writing to the Romans (cf. Rom 10:2), he grants
that this zeal was “not according to knowledge”, since it reduced him to violent
conduct against the church of God. Since there is a high probability that this oral
tradition was well-known also in Rome — most likely, Paul is reflecting this
period of his life in Rom 7:14-23%? — he skirts around it, since any allusion to his
previous way of life would be contrary to his rhetorical as well as theological
aims in this section of the letter. Although Paul knows that he was not cast off by
God — even when a zealous opponent of the gospel (cf. Gal 1:13—14), similar to
other, current Jewish zealots (cf. 1 Thess 2:16) — now, Paul is arguing as part of
the remnant of Israel, one whose “zeal for God” has been redirected and
transformed in accordance with the “right knowledge” of God’s righteousness in
Jesus Christ.

Secondly, Paul omits Israel’s rejection of the covenant, which is mentioned
in the Masoretic Text (1 Kgs 19:10). This omission can be explained in two ways.
The simpler explanation is that Paul was not using the Masoretic Text®. If, on
the other hand, Paul did use, or at least was also familiar with, the Masoretic
Text, then this omission is much more significant. Paul knows that despite the
many historical failures of Israel in regard to her covenant obligations, God never
abandoned her, never broke his covenant with Israel (cf. 11:29). The existence

least, is quoting from memory, JEWETT, Romans, 655, n. 32, remarks that Ernst Kdsemann,
in his commentary on Romans (KASEMANN, Commentary on Romans, 300), perceives
a rabbinic reference here, ditto Str-B 3:288, while MICHEL, Der Brief an die Romer, 339,
observes that to take the preposition év in 11:2 as the Talmudic 2 would imply the existence
of Old Testament writing by Elijah. For a comparison of Rom 2:4 with the LxX Lucianic
version of 1 Kgs 19:18, see in more detail JEWETT, Romans, 655.

62 For this issue, see ABEL, Epithumia ako nabozenska motivacia.

63 See, for example, STANLEY, The Significance of Romans 11:3-4, 43-54.
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of the remnant of Israel, both in the story of Elijah and in Paul’s own time, is
sufficient proof of that.

Thirdly, Paul reverses the first two clauses of 1 Kgs 10b, and omits the
instrumental clause “with the sword”. This reversal would indicate that Paul is
contemporizing the text®, since the phrase “killing the prophets” had more
contemporary relevance (cf. 1 Thess 2:14-16), whereas, in contemporary
experience, there was nothing analogous to Elijah’s complaint of enemies
“demolishing God’s altars”®. Robert Jewett suggests that Paul, by placing the
killing of the prophets at the initial point of emphasis in the quotation, and by
omitting the phrase “with the sword”, is enlarging the dimensions of God’s
grace®. Besides this explanation, however, one other possibility is worth
considering, particularly in relation to the interesting hypothesis of Mark Nanos,
who argues that the subject of Christian obedience in Rom 13 is not the Roman
empire, or state authority, but rather the synagogue authority®’. If we approach
the parenesis in Rom 13:1-7 contextually, Paul’s deployment of the word
“sword” would fittingly describe the disciplinary function of the synagogue
authorities®®. If we accept this interpretation, at least hypothetically, Paul’s
omission of the phrase “with the sword” becomes much more comprehensible.

Fourthly, Paul alters the perfect verbal form vmoAédeipupat, found in the
Septuagint versions, to the aorist Omeleidpbny. This substitution of tense may
reflect Paul’s effort to contemporize the text, “leaving open the possibility of
a future line of persecuted prophets”®. The final change to the quotation, deleting
specifically the two-word purposive clause Aafelv admiv that follows {nroliot Ty
Yuyv wov, is, considering Paul’s theological reasoning, not so significant.

% See KocH, Die Schrift, 74.

%5 See JEWETT, Romans, 655-656; M0O, Romans, 676; DUNN, Romans, 637.

% JEWETT, Romans, 656. In this regard, STANLEY, Paul, 150, remarks that this
deletion also improves the parallelism between 3a and 3b — and, as noted by Johannes Weiss
(WEISs, Beitrdge zur Paulinischen Rhetorik, 240), produces the poetic structure of the text.
Stated by JEWETT, Romans, 656.

67 NANOS, Mystery of Romans, 289-336.

8 This hypothesis is in full congruence with Nanos’ approach to Romans, which
recognizes that Paul and his addressees at Rome “understood themselves to be working
within the boundaries of Judaism and the Jewish community(s) of Rome”. For the problem
of the “sword”, see in more detail NANOS, Mystery of Romans, 310-314. Quotation taken
from NANOS, Mystery of Romans, 289.

% JEWETT, Romans, 656.
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In verse 4, introduced again by a rhetorical question that once more
assumes a knowledge of the Elijah story on the part of the audience, Paul
continues with the quotation. Rhetorically, this is Paul’s antithetical answer to
the foregoing. Whereas Elijah expected that God would wreak vengeance on the
persecutors, the divine oracle given is different’”’. That is the very point! Elijah
and Paul are both brought face to face with the revelation of the true content and
the point of God’s will for and purposes in their lives. Their zeal for God is
redirected and transformed in accordance with a newly-acquired “right
knowledge” of God’s righteousness. In this verse, Paul continues his adaptation
of the quotation from the Elijah story. In particular, Paul deletes the introductory
conjunction xal, thereby enhancing the antithesis with the preceding quotation.
He proceeds to change the verbal form from the second-person singular future
xataAelPels (1 Kgs 19:18) to the first-person aorist xatéAtmov, and adds the word
éuautd®, in place of the original reference to Israel. By means of this change, Paul
brings his adaptation into consonance with 11:1-2, where God is the subject of
the action, and makes it plain that it is God’s merciful activity, as well as his
covenant faithfulness, that is in view’'. The deletion of the mention of Israel does
not interfere with Paul’s emphasis on the end-time redemption of all Israel (cf.
Rom 11:25), since the audience is well aware that Paul himself is an Israelite (cf.
11:1-2). God’s merciful acting is the main point emphasized. Positing
a diplomatic reason for the omission, one prompted by Paul’s wish “to avoid the
impression that all of the faithful belonged in fact to Israel”, as Robert Jewett
assumes, is, in my opinion, contrary to this crucial presupposition’?. Finally, Paul
emphasizes God’s remnant-keeping activity, using the symbolic number of seven
thousand, which represents the completeness and totality of Israel.

Taking into consideration Paul’s explanation in the next verse (11:5), we
see that the usage of this symbolic number to refer to the “remnant chosen by
God’s grace in Israel in this time” (&v 76 viv xatp®d Aglupa xat’ éxdoyny xapitog
yéyovev), would serve to Paul as an open, not closed, number, thus indicating the

70 Paul here employs a New Testament hapax legomenon, ypnp.atiopés, in the sense
of divine proclamation (cf. 2 Macc 2:4). Concerning the occurrence of this word in 2 Macc
2:4, besides Paul’s usage here, DUNN, Romans, 637, remarks that both are linked with the
visit to Mount Sinai (by Jeremiah and Elijah), which is probably not accidental. Moreover, it
was at Sinai that Moses received the salvation-history revelation of God — as God’s merciful
acting within the world, through Israel.

"V JEWETT, Romans, 657; DUNN, Romans, 637.

2 JEWETT, Romans, 657.
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open-endedness of the final fulfillment of God’s covenant promise given to
Israel”®. Paul’s emphasis on grace as the basis for election of the remnant,
antithetically to the “works” mentioned in the following verse (11:6), should be
also subjected to deeper analysis. For example, Mark Nanos argues, contrary to
the traditional and majority opinion, that the “works” at issue must refer to the
work-righteousness or the ethnic privilege of Israel: that the issue is rather “the
work of proclamation, Israel’s special calling to the nations™*. The formal
typological connection between the faithful remnant of seven thousand in the
Elijah story and the remnant of Israel chosen by divine grace in Rom 11, posing
the key issue of Jewish remnant theology, represents the climax of Paul’s Elijah
typology, adduced in order to lend argumentative weight to Paul’s theologizing
in this crucial passage of the letter.

Concerning the question of the grounds on which the choice of the remnant
is made, Mark Nanos remarks:

The point is that God’s choice of which Israelites are the faithful remnant

now versus the unfaithful stumbling ones is not based upon whether these

Israelites were more or less faithful previously, but on a prior choice of

God (‘favor’), so that it is not punishment, but fulfilling a plan of God’s

design that sets the remnant apart from the rest who are stumbling

presently.”
As can be seen from the whole analysis above, remnant theology and the concept
of the divine vocation of Israel are interconnected. The faithful remnant of Israel
in Rom 11:1-6 provides Paul with the background rhetorical device used in this
concept. Paul strives to make clear to his audience in Rome — non-Jewish
converts — what their status is in the divine vocation of Israel, and what it means
for their mutual relations with all Jews: not only those of the faithful remnant,
but also those stumbling. In this way, Paul seeks to correct a misguided sense of
superiority and arrogance on the part of the non-Jewish Christ-believers in Rome
over those Jews who, for the time being, do not share their faith in Jesus as Jewish
Messiah nor accept their participation in the Jewish symbolic world as equals’®.

3 Cf. DUNN, Romans, 638.

74 NANOS, “Broken Branches”, 116, including n. 9. Quotation taken from n. 9.
75 NANOS, “Broken Branches”, 116, n. 9.

76 Cf. NANOS, “Broken Branches”, 57.
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The Ministry of the Remnant as a Way of Fulfilling Israel’s
Divine Vocation

Paul’s line of thought in Rom 11, as well as in the whole section Rom 9—
11, does not mean that the unfaithful, stumbling segment of Israel will be
superseded by this remnant, nor that only the remnant will be saved; by no
means! The existence of the remnant of Israel is evidence, and at the same time
a clear proof, that even the (for now) unfaithful, stumbling Jews will be saved by
God’s mercy, when “the whole number of the Gentiles come in” (11:25b; NRS).
All the various terms and concepts used by Paul in Rom 9-10 primarily to
express Israel’s failure or judgment are reused in Rom 11 as the basis for Israel’s
hope: not only for the remnant (cf. Rom 9:27-29 with 11:3-5), but also all Israel
(cf. 11:25-26). In this way, Paul is pointing out that God is at liberty to show
mercy to whomever he wills (cf. 9:15-23 with 11:30-32), and that Israel’s “envy”
is also part of that divine freedom (cf. 10:19 with 11:11.14) — not, however, to
the exclusion of ethnic Israel”’.

In Rom 11:2-10, Paul emphasizes — in accordance with Deuteronomic
theology — that even God’s word against Israel provides the very hope for Israel.
The following two verses (vv. 11-12) are, as already mentioned above, strong
evidence that the present situation is an intended aspect of God’s plan in relation
to the divine vocation of Israel. Those stumbling Jews are also part of Israel; their
vocational privileges remain theirs despite their present attitude to the
proclamation of the gospel about Jesus Christ, himself also an Israelite’®. Paul’s
rhetoric is not in the least anti-Judaic. For Paul, the theological sense of — and

7T WINDSOR, Paul, 234, underlines the same idea. However, he mentions only the
remnant. I also disagree with his statement that “Paul’s hope in Rom 9-11, in fact, is not
ultimately grounded in the continuity of the people of Israel via a faithful remnant, but rather
in God’s own faithfulness to his global purposes, despite (and even through) Israel’s
unfaithfulness (e.g. Rom 11:11-12, 15; cf. Rom 3:1-4)” (italics original). On the contrary,
I argue that Paul’s hope is, first and foremost, a hope for Israel and God’s global purposes
which are being accomplished via Israel. Thus, the existence of the remnant confirms the
continuity of God’s acting in the world via the people of Israel.

8 Cf. NANOS, “Broken Branches”, 116. 1 agree with Nanos that it is possible to
understand 11:11 as Paul reverting to his statement in 9:6. In my opinion, this suggestion also
supports the alternative reading of 9:6 as a rhetorical question, as proposed by Nanos as well
as Campbell (see, n. 13 above). See for more detail NANOS, “The Gifts”; NANOS, “Broken
Branches”, 116, including n. 11; CAMPBELL, Nations, 228-229 (including notes); WENGST,
Interpunktion als Interpretation, 376-393.
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likewise the consequences of — God’s acting in Jesus Christ entail the beginning
of the eschaton, the time of the final fulfillment of God’s promises given to Israel,
the eschatological redemption of Israel and the nations (non-Jews). In this way,
the non-Jewish Christ-believers become equals with Jews, God’s people of
Israel. This is the consequence of God’s offering in Jesus, the Jewish Messiah.
However, the non-Jewish Christ-believers do not replace ethnic Israel. All that
happens in this process is part of Israel’s divine vocation. The non-Jewish nations
(ethneé) in Christ declare the Shema (Deut 6:4-9) within Israel, regarding the glory
of God, the only and universal God (Isa 2:2-4; 25:6-8; 45:18-25; Mic 4:1-3; Zech
8:21-23; Tob 14:6-7)". Paul’s zeal for the God of Israel, like Elijah’s in the past,
is motivated theologically — by his own Jewish vocation and his understanding
of Jewish identity and the distinctiveness of Israel — primarily in terms of divine
vocation. Paul’s missionary work is at all times accomplished in line with his
conviction that God has given Israel a special role within his wider purposes: to
“answer” God’s instruction to become a “light for the nations”. Paul identifies
himself as the “servant of the Lord” (Isa 40-55; especially 49:1-7), and the “light
to the nations” (Isa 42:6-7; 49:6). He has a zeal for God’s gospel, preaching to
and calling upon his audience to do likewise: to emulate his “good zeal”, or, in
other words, to have a zeal according “right knowledge”.

For Paul, then, Jewish identity and divine vocation are also expressed in
the existence of the faithful remnant of Israel and in its role of announcing the
gospel of Christ to the non-Jewish nations (ethné)*. God provides the remnant
in order to allow them become part of his purposes and his ultimate goal
accomplished in the end-time redemption of Israel. This is God’s way of
fulfilling the eschatological expectation of the restoration of Israel, as a path to
the restoration and salvation of all nations. Those stumbling Jews are still Israel.
Thus, their temporary unbelief should be considered rather in the context of
Jewish Deuteronomic theology, not as their dismissing of the promises. They
remain in covenantal standing, but, as Mark Nanos notes, “in need of ‘safe-
keeping’: if punished, however severely, this would represent discipline
according to covenantal (family) terms as Israel, which is not the same as being
dismissed from standing Israel”®!.

7 See NANOS, Mystery of Romans, 179-187, 187-201.

80 Cf. WINDSOR, Paul, 248.

81 Cf. 2 Macc 6:12-17; Ps 94:12; Prov 3:11-12; Jer 30:11; Lam 3:31-33; Jdt 8:27;
Wis 12:1-2, 26; Pss. Sol. 10:1; 13:7; 16:1-5. Stated and quoted by NANOS, “The Gifts”, 224,
including n. 21. Italics original.
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Conclusion

Contextualization of research of Paul’s line of reasoning in this crucial
section of letter (Rom 9-11) shows that — like other aspects in the passage — the
zeal motif, including the typology of Elijah as such, has to be perceived and
understood from the perspective of the Jewish symbolic universe. It must be
emphasized that Paul is constantly working with the Jewish theological concept
of the end-time redemption of Israel, in which the non-Jewish nations also have
a part. In Christ, they are to share with Jews in the promised blessings of the age
to come (Isa 2:2-4 [Mic 4:1-3]; 56:7; see also 18:7; 25:6; 60:5-6; 66:19; Hag
2:21-22; Zech 8:22). Paul is convinced that his ministry among the ethné
constitutes a fulfillment of Israel’s divine vocation®. Despite the diversity of
Second Temple Jewish notions regarding Israel’s end-time restoration and
redemption, Paul holds the most positive version of the scenario, “one in which
Gentiles are included in the redemption and participate in the blessings**. Even
given his Christocentric revision of the events, which constitutes a reversal of the
eschatological scenario (11:25-26), Paul is aware that this process began with
Israel, and in particular with a group of Jewish believers in Christ who in Paul’s
view constitute “the current remnant of Israel”®. Whereas in most Jewish
eschatological texts the redemption of the ethné follows the restoration and
redemption of Israel (cf. Tob 14:6; I En. 90.30-38; Zech 8:20-23), in Paul’s
scenario the inclusion of the ethné is made possible by the hardening of Israel
(Rom 11:25-26). However, this hardening in no way means rejection: it is an
inseparable part of God’s divine purpose and is the means of fulfilling God’s
promises to Israel and the world (11:25-26). Nevertheless, this vision is still
bound up with Jewish eschatological expectations concerning Israel’s role
toward the non-Jewish nations. In Paul’s vision, the ethné in Christ have a share
in God’s blessing imparted to Abraham and his descendants in the line of Israel

82 For this issue, in connection with Rom 9-11, see especially WINDSOR, Paul, 195-
254.

83 DONALDSON, Judaism, 500. For more detail, see DONALDSON, Judaism, 499-505.

8 As is remarked by John Barclay concerning “the gift-language” in Rom 9-11. See
BARCLAY, Paul, 450. Anders Runesson and Mark Nanos suggest the term “Apostolic
Judaism” as being applicable to the early Jesus movement, along with better-known terms
such as “Pharisaic Judaism”, “Essene Judaism” and “Sadducean Judaism.” See RUNESSON,
The Question of Terminology, 67-68; RUNESSON, Inventing Christian Identity, 72-74.
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(Gen 22:16-18), and thus they may expect an ultimate restoration and redemption
of Israel.

Paul’s use of the typology of the figure of Elijah in Romans 11 follows this
vision and emphasizes the role of the faithful remnant of Israel in this process.
For Paul, Elijah is the best example of the zealot for Yahweh being overcome by
God’s grace. Elijah’s zeal for God is redirected and transformed in accordance
with his acquisition of a right knowledge of God’s purpose in salvation history.
The same change occurred in Paul’s own life. Paul has first-hand experience of
this redirection and transformation. Therefore, for Paul as a Jew, remnant theology
plays a significant role. God has never broken his covenant with Israel; the
existence of the faithful remnant of Israel is proof enough of that. God’s love,
grace and merciful acts in salvation history are accomplished in the whole arc of
the story of the divine vocation of Israel, which attains its climax in the event of
Jesus Christ. The end-time restoration and redemption of Israel is brought about
in accordance with God’s design. God is working among the Israelites
paradoxically, in an anomalous manner, by the temporary hardening of part of
Israel, but to the benefit of the members of the nations through their redemption:
so that, in this manner, all Israel will be saved (11:26)*.
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Summary

The biblical stories about Elijah (1 Kgs 17:1-2 Kgs 2:18), pitting Yahweh’s devotees against
Baal’s idolaters in an intensifying struggle, constitute the first radical endeavor to purify the
religious cult of the Northern Kingdom of biblical Israel. In this regard, Elijah becomes
a predecessor of the prophetic movement that includes figures such as Amos, Isaiah, and
Jeremiah, and at the same time the prototype of religious zealousness: an important
component of the Jewish Second Temple messianic notions focusing on the eschatological
restoration of Israel, including a “remnant” theology. The goal of this paper is to research
and evaluate the Elijah typology in Paul’s message in Romans 11, in the context of his
mission among the non-Jewish nations (ethné).

Keywords: Elijah, Paul the Apostle, zeal for God, Romans, Galatians, Second Temple Judaism.

Zhrnutie

Biblické pribehy o Eliasovi (1Kr 17,1-2Kr 2,18) zaznamenavaju intenzivny zapas vyznavacov
Hospodina s uctievaémi Badlovymi. Ked’ze v tomto zapase ide o prvy radikalny pokus ocistit’
nabozensky zivot severnej riSe biblického Izraela, Elia$ sa stdva predchodcom prorockého
hnutia, postavami ktorého st Amos, Izai4s$ a Jeremia$ a zéroveii aj prototypom nabozenskej
horlivosti (zélotizmu). V tomto dosledku sa stdva aj sucast’ou zidovskych mesianistickych
predstav v obdobi druhého chrdmu, vratane Pavlovej zvesti. Cielom tejto Stdie je preskimat’
a zhodnotit’ typoldgiu prorockej postavy Elidsa v Pavlovej zvesti v Rim 11, v kontexte jeho
misie medzi nezidovskymi narodmi (ethné).
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REFLEXIE — REFLECTIONS

Milovat cudzinca

O prikdzani v Knihe Deuteronémium 10,19"

Georg Braulik, OSB

Péapez Frantisek sa svojou encyklikou Fratelli tutti obracia na ,,vSetkych
I'udi dobrej vole bez ohl'adu na ich nabozenské presvedcenie (56). Aj napriek
tomu svoj ,,novy sen o bratstve a socidlnom priatel'stve” (6) odvija od
novozakonného podobenstva o milosrdnom Samaritanovi (Lk 10,25-37). Papez
toto rozpravanie vyklada v druhej kapitole nazvanej ,,Cudzinec na ceste*. Neskor
ho aktualizuje ako priklad bratského (stirodeneckého) konania, ktoré prekonava
kultarne, dejinné, zemepisné aj nabozenské bariéry: ,,Niet viac rozdielu medzi
obyvatelom Judey aobyvatelom Samarie, niet kiaza ani obchodnika;
jednoducho su dva druhy l'udi: ti, ktori prijma bolest, a ti, ktori robia vel'ku
obchadzku; ti, ktori sa sklanaju, ked zbadajii padnutého Cloveka, a ti, ktori
odvracaju zrak a zrychl'uju krok* (70).

V prednaske sa k tomuto rozpravaniu vratime az v zavere, pretoze nam ide
»iba“ o starozakonné pozadie podobenstva o Samaritanovi, ktoré nacrtava
v protiklade k Starému zédkonu (57-62). ,,Motivaciu pre rozsirenie srdca takym
spdsobom, Ze nezostane vyluc¢eny ani cudzinec, mozno najst* — tol’ko encyklika
— ,,uz v najstarSich textoch Biblie. Vychadza z trvalej spomienky zidovského
naroda na to, ze zil ako cudzinec v Egypte (61). K tomu encyklika cituje Styri
texty z vel'kych starozakonnych zbierok zakonov: Ex 22,20 a 23,9; Lv 19,33-34;
Dt 24,21-22.

* Prednasku predniesol Georg Braulik na RKCMBF UK Bratislava diia 7. oktobra
2021. Z nemeckého originalu prelozil Miroslav Varso.
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1 Milovat’ cudzincov — milovat’ (ako) Boha (Dt 10,19)

Encyklika Fratelli tutti sa pri laske k bliznemu a k cudzincovi odvolava na
prikazy z Lv 19,18 a 34. MI¢i vSak o vrcholnej vypovedi starozakonnej etiky
voci cudzincom v Dt 10,19. Ta by sa popri Lv 19,34 nemala zanedbat’, pretoze
vyzva z Deuterondémia k ¢innej laske k cudzincovi sa zaklada na laske Boha
k cudzincovi, a to je jedinecné.

1.1 Kontext: BoZia laska

Podl'a fikcie Knihy Deuteronomium prednasa Mojzi§ Toéru so
spolo¢enskym zriadenim pre zivot v zasl'ibenej zemi pred celym zhromazdenim
Izraela. Povinnost’ milovat’ cudzinca pritom uzko suvisi s omilostenim l'udu
potom, Co pre uliate tel'a odpadol od zmluvy uzavretej na vrchu Horeb (Dt 9,8—
10,11). V 10,12-13 Mojzi§ pripomina zakladni poziadavku zmluvy, tGplna
oddanost’ JHVH, PANOVI, konkretizovana v kultovych a socialnych nariadeniach
Deuterondmia. Text znie nasledovne:

A teraz, Izrael, ¢o ziada PAN, tvoj Boh, od teba okrem jediného: Ze sa
bude§ PANA, svojho Boha, bat’ tak, ze budes chodit’ po vietkych jeho
cestach, budes ho milovat a PANOVI, svojmu Bohu, bude$ sluzit
celym svojim srdcom a celou duSou; (a tym) Ze zachovas prikdzania
a ustanovenia, ku ktorym t'a dnes zavéizujem. Potom sa ti bude dobre
vodit’.

Formulécie st s¢asti synonymné alebo sa navzajom vecne dopliiiaju. Tato
lojalita, ocakavana vo vsetkych sférach spolocenského zivota, nalezi jedinému
Bohu, ktory sa aj napriek vlade nad celym svetom obratil k patriarchom Izraela,
lebo ich si ,,vlozil do srdca“ a ,,miloval® a ich potomstvo si vyvolil spomedzi
vsetkych narodov (10,14-15). Panovanie ,,Pana neba a zeme* sa neprejavuje iba
v tajomstve nezistnej a citom naplnenej lasky k otcom jeho T'udu. On je aj
najvyssi spomedzi bohov, narodov, mocny hrdina plny nezndmej hrozy
a nepodplatitelny sudca (v. 17). Tieto oznacenia maji svoje predobrazy
v staroorientalnom, hlavne v novoasyrskom titulovani kralov. PAN ako idealny
kral’ uprednostituje v Izraeli okrajové spolocenské skupiny: ,,On zabezpeci pravo
sirote a vdove a miluje cudzinca, takze on mu déva jedlo a odev* (v. 18). Z tohto
Bozieho konania vyplyva aj prikaz pre jeho l'ud. Je pripojeny asociacne a bez
akejkol'vek naviazanosti na zvlastne podmienky: ,,Aj vy mate milovat’ cudzinca,
lebo vy (sami) ste boli cudzincami v egyptskej krajine* (v. 19).
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1.2 Kto je cudzinec?

Ziadna kniha Starého zakona nehovori o ,,cudzincovi® tak &asto ako
Deuteronomium. Skoro vzdy sa pouziva v tvare kolektivneho singularu
(kolektivneho podstatného mena). Povod ani rod cudzinca nie je blizsie urceny.
Stucasné otazky o (vlastnom) jazyku, kultire a zakonnosti jeho pobytu v Izraeli
nezohravaji ziadnu rolu. Obdobné plati aj o politickom a nabozenskom
zmyslani cudzinca. AvSak niektoré texty umoznujii rozoznat' jeho profil.
»Cudzinec nema ziadne obcCianske pravo, teda zije mimo hostitel'ského
spoloCenstva. Aj ked’ vystupuje ako stranka v (pravnom) procese (1,16) a ako
spolupracovnik (24,4), nepokladé sa za ,brata“. Aj napriek tomu sa nachadza
v istom blizkom vzt'ahu: V Deuteronémiu (iba) sa povazuje za ,,tvojho cudzinca®
(5,14; 24,14; 29,10; 31,12), vztahuje sa nantho ochrana ,v tvojej krajine
uprostred tvojich miest™ (24,14). Cudzinec ma v tvojich/vasich mestach pravo na
byvanie* (5,14; 14,21; 31,12), on ,,je uprostred tvojho tabora“ (29,19) alebo v
»tvojom strede” (26,11; 28,43), teda vo vnutri socidlneho priestoru. Tato
vztahova Struktira je napadna. Lebo cudzinec nie je zvereny do ochrany kral'ovi,
ako je to zvycajné na starovekom Blizkom vychode, a nie je odkazany ani na
zabezpecCenie zo strany patroéna. Stava sa (kymsi) viac, je vtiahnuty do
spolocenstva, kolektivneho ,,ty* Izraela ¢i ,,vy* jednotlivého Izraelitu. Stava sa
dokonca partnerom moabskej zmluvy (29,10), ktorou Mojzi§ potvrdzuje na
zaklade Tory zmluvu na Horebe pri prilezitosti odovzdania vedenia Jozuemu.
Ked sa neskor Tora prednasa v Jeruzaleme kazdy siedmy rok pri prilezitosti
Sviatku stankov, je cudzinec Ucastny pri prednese Tory — spolocenského
zriadenia Izraela (31,12).

Takato solidarita je doslova nevyhnutnd pre zivot, lebo cudzinec
nedisponuje ziadnym pozemkovym vlastnictvom. Preto je v agrarnej spolo¢nosti
ekonomicky zavisly. Tento stav nachadza vyjadrenie dokonca aj vo sviatocne;j
symbolike: Pri prilezitosti prinasania prvotin plodin (zeme) je cudzinec spolu
s levitom, ktory rovnako nevlastni pddu, pozvany k sviatku a radosti nad plodmi
zasl'ibenej zeme (26,11). No neplatia preitho Ziadne predpisy o pokrmoch, ako
v pripade Izraelitov (14,21). Zaroven sa cudzinec odliSuje od ,,cudzozemca,
ktory prichadza z d’alekej krajiny* (29,21). Zatial' ¢o cudzinec byva v krajine
dlhodobo, cudzozemec, napriklad cestujuci obchodnik, byva v krajine iba
docasne. Preto sa nantho nevztahuju privilégia cudzinca (zijuceho) v solidarnom
spolo¢enstve 'udu. Aj napriek tomu tu nevznikad ziadny konflikt, pretoze niet
ziadnej nevrazivosti k cudzozemcom.
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,»Chudobnych®, ako ich poznal kazdy staroveky Stat, zahfna
Deuteronomium do formuly ,,cudzinec, sirota a vdova“, niekedy ju rozsiruje aj o
Hlevitov (knazov z Léviho kmena). Tymto kategériam obyvatelov bez
vlastnictva pody sa prostrednictvom premysleného systému zaistuje ekonomicky
prijem. Ich zabezpecenie nie je ziadnou starostlivostou o chudobnych, ale ich
pravnym narokom. Popri normalnom zabezpeceni potravy maji cudzinci, siroty
avdovy eSte aj pravo robit’ dozber (paberkovanie) zrna, oliv a hrozna, troch
najdodlezitejSich pol'nohospodarskych produktov (24,19-22). Dokonca spolocne
s celym l'udom slévia vrcholné udalosti roka, putnické sviatky a zicastiujii sa na
obetnych hostinach v jeruzalemskej svdtyni. Tieto pravidla su pre staroveky
Blizky vychod ako aj pre Bibliu jedinecné, lebo vytvaraju spoloc¢nost’ bez
chudobnych. Prvotné spolocenstvo (krestanov) v Jeruzaleme neskor siahne po
tomto modeli (porov. Sk 4,34 s Dt 15,4).

1.3 Prikazanie lasky k cudzincovi a jeho zdovodnenie

Po tomto nécrte pouzivania deuteronomického jazyka sa vratme k ndSmu
textu: ,,On (JHVH) zabezpeci sirote a vdove pravo a miluje cudzinca tak, ze mu
dava pokrm a odev* (10, 18). Vo versi sa konfrontuje Casta krizova situdcia
starovekého Vychodu. Zeny, ktoré stratili svojho muza, boli odkazané samé na
seba, nemali ziadnu pravnu zaruku. Ak ich deti boli eSte nezaopatrené, ich prava
sa Casto nereSpektovali. Aj ked’ Dt 10,18 menuje cudzinca v blizkom kontexte so
sirotou a vdovou, nezahffia ho snimi do typickej deuteronomickej triady
»cudzinec, vdova a sirota®“. Cudzincovi sa tym venuje zvlastna pozornost’ — ale
nie preto, ze by sa nedokéazal pravne obhdjit, lez preto, Ze je bez prostriedkov.
Ked Boh miluje cudzinca, vyjadruje to podobne ako pri svojej laske k Izraelu —
praktickymi skutkami: Boh dava cudzincovi — doslovne prelozené — ,,chlieb®
a ,.kabat“, teda to, Co je pre zivot nevyhnutné. Toto odliSenie v starostlivosti
o spolocensky deklasovanych ukazuje v Starom zakone nieco jedine¢né: zvlastnu
Boziu lasku k cudzincovi. Takisto jedinecna je aj v 10,19 pripojena poziadavka
na Izraelitov rovnako milovat’ cudzinca podl'a Bozieho prikladu: ,,Aj vy milujte
cudzinca, lebo vy (sami) ste boli cudzincami v egyptskej krajine.“ Inak ako v Lv
19,18 a 34, k comu sa neskor vratime, v Deuterondmiu nie je ziadne prikazanie
milovat’ ,,blizneho* alebo ¢lena vlastného spolocenstva odkazaného na pomoc.
Ale ,,milovat™ je tematickym slovesom celej perikopy Dt 10,12-19. V ramcovych
vv. 12 a 19 je ,milovat™ prikazanie pre Izrael, ale vo vv. 15-18 , milovanie*
oznacuje skusenost” s Bohom. Izrael ma Boziu lasku, ktori dostal ako
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nepochopitelny dar, opédtovat’ svojou laskou k Bohu a medziludskou laskou
k cudzincovi. Je to preto, ze milovat’ cudzinca nie je samozrejmé, lebo staroveké
vychodné civilizacie si cudzinca vobec nevsimaji. Ked’ Mojzi$ v Deuteronomiu
od Izraelitov vyzaduje milovat’ cudzinca ako napodobnenie Bozieho konania
(v. 19), nechava rozpoznat' v Bozom prikladnom konani voci cudzincovi (v. 18)
aj to, ako sa toto prikdzanie ma naplnit’: tym, ze sa cudzincovi zabezpeci ,,pokrm
a odev®, teda vsetko, o je nevyhnutné pre zivot.

Tato laska k cudzincovi sa prikazuje pod pravnym zaviazkom. Zaroven
v sebe nesie aj emocionalitu. Stym mame problém. Lebo v naSej kultire
pokladame lasku za spontanny cit. Preto sa nam zd4 nezmyselné lasku pozadovat’
pravne. Okrem toho laska patri podl'a naSho vnimania do privatnej a intimnej
sféry, nespdja sa so ziadnou povinnost'ou. Aj preto pokladdme pocity za eticky
irelevantné. Napriek tomu vyzaduju najdolezitejSie texty pravnych kodexov
o starozakonnej ucte k Bohu a o socialnej etike nasledovné: Izrael ma svojho
Boha (Dt 6,5; 11,1), blizneho (Lv 19,18) a cudzinca (Lv 19,34; Dt 10,19) milovat’.
Tymto apeluji na ,,ty* I'udu ako celku alebo na ,,tvoje* jeho jednotlivych ¢lenov.
V staroorientdlnom ako aj v biblickom sociokultirnom prostredi neprotireci
eticky postoj pozadovany ako laska jeho citovej naplni. Deuteronomicka
koncepcia o ,,milovani“ sa dé& najlepSie chapat ako ,konajica emocia“
(D. Erbele-Kiister).

1.4 Motivacia: hostovanie Izraela v Egypte

Motivacia lasky k cudzincovi v Dt 10,19 jednozna¢ne apeluje (sa
odvolava?) na kolektivnu pamat’ Izraelitov: ,,Lebo vy (sami) ste boli cudzincami
[plural] v egyptskej krajine.” Tato formula sa v Starom zakone nachadza
Styrikrat. Miesta vyskytu st vymedzené tromi pravnymi zbierkami Pentateuchu:
Knihou zmluvy (Ex 21-23), Zékonom svétosti (Lv 17-26) a deuteronomickou
Torou (Dt 5-26). Fratelli tutti uvadza iba Ex 22,20; 23,19 a Lv 19,34, zatial’ o
Dt 10,19 chyba. V spidtnom pohl'ade na ¢as straveny v Egypte v Deuterondmiu
prevazuje pamit’ nie na cudzotu, ale na zotrocenie Izraela. Poukazuje na to
patnasobné upozornenie: ,,Mysli na to, ze si bol v Egypte otrokom* (5,15; 15,15;
16,12; 24,18.22). Z toho vyplyva stala vyzva dodrziavat’ isté socidlne predpisy
pod poslusnostou. Pri tejto formule o otrokoch ide vzdy o dejiny utrpenia
v Egypte, ktoré vykipenim alebo vyvedenim Boh meni na oslobodzujice
a spasne dejiny. Toto oslobodzujuce, zachranné konanie Boha ma Izrael
napodobnit’ v tom, ¢o sa mu prikazuje.
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Preco ale Deuterondmium pri pobyte Izraela v Egypte rozliSuje cudzinca
od otroka? Zjavne sa tieto dve spoloCenské kategorie spdjaji s dvomi uplne
odliSnymi skusenostami. Tieto sa daju vysvetlit na priklade ,,malého
historického kréda“ z Dt 26,5-9. Potom, ¢o faraén dovolil Jakubovi a jeho rodine
»usadit’ sa ako cudzincovi v Egypte” (Gn 47,4), ,byval tam ako cudzinec
s malym poc¢tom I'udi a stal sa tam mocnym a pocetnym 'udom* (Dt 26,5), teraz
strach vzbudzujuci Izrael bol v nasledujucom obdobi utlacany: ,,Egyptania
zaobchadzali s nami zle, zbavili nés prava a uvalili na nas t'azka otrockd pracu
(26,6). Pobyt Izraela v Egypte teda rozlisSuje dve fazy: ,,Ak sa vyskytuje slovo
,otrok‘, ide o obdobie utrpenia, v pripade slova ,cudzinec® ide o predchadzajuce
Stastné obdobie v Egypte” (N. Lohfink). Laska k cudzincovi je vyjadrenim
vztahu, aky ma Izrael k svojmu Bohu. Preto nemoéze Dt 10,19 pripominat
utrpenie v Egypte. Inak je to v Knihe zmluvy (Ex 21-23), ktora nepozna
motivaciu otroctva v Egypte. Ulohou tejto formuly otroctva preto preberaju vety
o cudzote Izraela na zaciatku a na konci humanitarnych zbierok zakonov: ,,Viete
predsa, ako sa citi cudzinec” (Ex 22,20 a23,9). Tymto sa v Knihe Exodus
nemysli na spolocenstvo a Stastie, ale na biedu a utlak. Dt 10,19 ale nevnima
cudzotu Izraela v Egypte ztohto pohl'adu. Motivaciou odkazuje na radostn
skusenost’ Izraela v Egypte a motivuje nou k laske. Napriek rovnakému
slovnému zneniu patri formula ,,v Egypte ste boli cudzincami® v Knihe Exodus
a v Deuteronémiu k dvom odliSnym vypovednym systémom. V Deuteronomiu
je SirSie rozvedeny a obdobie pobytu v Egypte vnima diferencovanejsie, v dvoch
fazach ,,cudzota — otroctvo*.

Zhrnutie: Pribeh Bozej lasky aprikaz lasky Izraela v Dt 10,12-19
nasleduju tesne za sebou. Izrael ma milovat’ svojho Boha JHVH predovsetkym
dodrziavanim jeho prikazani (v. 12-13). Lebo Boh uz predtym miloval jeho otcov
aich potomkov, Izraelitov si slobodne vyvolil (v. 19). Pretoze Boh miluje
cudzinca (v. 18), maju aj Izraeliti milovat’ cudzinca (v. 19). Ak teda miluju
cudzinca milovaného Bohom, potom miluju nie iba ako Boh, ale miluju zaroven
aj svojho Boha. Laska k Bohu a k cudzincovi méze byt uz sotva uzsie spata.

2 Milovat’ cudzincov — byt’ sviatym (Lv 19,34)

Prikazanie lasky k cudzincovi sa nachadza aj v tzv. ,katechizme
spoloCenstva® v Knihe Levitikus 19. Kapitola je poucenim viery, ktoré sa
pravdepodobne citalo pocas bohosluzby. Spolu s prikdzanim milovat’ blizneho
uvadza prikdzania lasky k cudzincom v programovom vyroku: ,,Bud’te sviti/
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staiite sa svitymi, lebo je PAN, vas Boh, (som) svity!“ (19,2). Obidve prikazania
tak predstavuju ,,navod k svatému zivotu“ v kazdodennosti. Prestavuje sa to ,,ako
imitatio dei [ako napodobnovanie Boha], Bozia svitost’ na zemi v spravani sa
Pudu® (Th. Hieke). Dve prikazania tymto dostavaju pri ich zdévodneni odlisny
teologicky doraz ako v Dt 10,19, kde laska k cudzincom znamena tiez
napodobiiovanie Boha, ale do centra pozornosti sa viac dostava jeho laska.

Pravne vyroky Lv 19,1-18 urcuju solidarny vztah voci bliznemu. Vrcholia
v zasadnych nastaveniach vo verSoch 17-18:

Svojho brata nebudes nenavidiet’ vo svojom srdci. Svojho spoluob&ana
dorazne napomenies, aby si kvoli nemu nevztiahol na seba ziadnu vinu.
Nepomsti$ sa a nebudes ni¢ zazlievat’ prislusnikom svojho l'udu, takze
svojmu bliznemu preukazes lasku, ako (¢lovek) tebe (preukazuje lasku)
[preklad versa 18b, E. GaB].

Tu sa laska ukazuje ako zrieknutie sa nendvisti, pomsty a hnevu. Preto uz
nie je ziadnym novym prikdzanim, ale jadrom spravania sa pozadovaného
vo vv. 17-18a. Iba ked’ sa vyluci tato suvislost, laska k bliznemu sa javi ako
eticky absolutna poziadavka. Z kontextu vyplyva, Ze je nasledkom zachovavania
predchadzajicich ustanoveni. Vo vzajomnom pdsobeni lasky tu ide o zvlastnu
formu zlatého pravidla. Za mieru vlastného konania sa berie to, o ¢lovek sam
oc¢akava od druhého. Pritom ,,blizny* neoznacuje hocakého Cloveka, ale Clena
Bozieho I'udu. ,,Metafora o bratovi vytvara [...] idealnu predstavu usporiadane;j
spolo¢nosti podl'a vzoru rodinnej solidarity (Th. Hieke).

Rovnaka aktivna solidarita ako pre Izraelitov, ktori nie su pribuzni, plati aj
pre cudzinca v Lv 19,33-34. Pritom vers$ 34 cituje prikdzanie lasky k bliznemu
adresované ,,ty* skoro doslovne uprostred viet formulovanych v plurali:

Ak v tvojej krajine u teba Zije cudzinec, nebudes ho utlacat’. Cudzinec,
ktory uvas zije ako cudzinec, bude medzi vami ako miestny
a preukazes mu lasku, ako (¢lovek) tebe (preukazuje lasku). Lebo ste
boli cudzincami v egyptskej krajine [preklad verSa 34b, E. Gal3].

Zakonom pozadované rovnaké zaobchadzanie s domécim i s cudzincom
vyzaduje viac ako len zrieknutie sa ukracovania a vykoristovania: Spravodlivé
zaobchadzanie prekona laskava naklonnost’ k utisnutému z dévodu migracie.
Zdovodnenie je antropologické a dejinnospasne. Lebo podl'a Zakona svétosti
(ako aj podla Knihy zmluvy) Izraeliti z vlastnych dejin poznaju, ¢o je byt
cudzincom so vSetkymi zakonnymi, politickymi i hospodarskymi znevyhodneniam.
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3 Milosrdny Samaritan a MojziSova Tora

Aj ked Novy zakon nema ziadne prikdzanie o laske k cudzincovi, rata
s nim v rozpravani o milosrdnom Samaritanovi (Lk 10,25-37). Vychadza zo
zidovského konstruktu Samaritdnov ako ,.etnicky inych® (G. A. Keddie). Tato
debata o identite sa odvija predovsetkym od naviazanosti na Jeruzalemsky
chram, resp. na svétynu na vrchu Garizim. Texty ako 2Kr 17 popieraja, ze by
spoloCenstvo Samaritdnov po zajati pochadzalo zlIzraela andbozensky ich
stigmatizuji ako polyteistov. Spolocna MojziSova Toéra, Pentateuch a kult na
Garizime az do zni¢enia chramu Hasmonejovcom Janom Hyrkdnom v roku 128
pred Kristom, naopak, poukazujii na spolo¢ni vieru Zidov a Samaritanov.
V JeziSovom podobenstve predstavuji knaz alevita Jeruzalemsky chram
a zidovsky l'ud, Samaritan zasa ,ten iny, ktory je bliznym®. Jeho konanie
pripomina solidaritu Izraelitov zo Samarie voc¢i porazenym Judejcom, o ktorych
rozprava 2Krn 28,15:

Muzi, ktorych vymenovali, sa ujali zajatcov [Judejcov]. Z koristi
zaodeli vSetkych nahych, zaobstarali im Saty a obuv. Dali im najest’
a napit, pomastili ich a vSetkych slabych previezli na osloch. Tak
priniesli zajatych do mesta paliem, Jericha, do blizkosti k bratom z ich
kmena. Sami sa vratili do Samarie.

NajcastejSie sa prehliada, ze ,milosrdny Samaritan“ konal v stlade
s Torou as jej prikdzanim milovat’ cudzinca. Naplni ho na Zidovi, ktorého
napadli zlodeji, lebo prefniho bol ,,tym inym bliznym®, ,,cudzincom® podl'a Tory
— nie iba nejakym ¢lovekom.

,,Blizny* nepredstavuje v podobenstve kazdého ¢loveka. Presne povedané,
rozpravanie nehovori ani len o tom, ¢i zraneny bol pre Samaritana blizny. Skor
sa Samaritan, pohnuty sucitom, stava bliznym ozbijanému svojim starostlivym
konanim, ktorym vyjadril svoju lasku. Vztah zblizenia vznikol az na zéklade
lasky. Okrem toho znalec zakona pri ,,bliznom* vobec nehovori o laske, ale
o milosrdenstve — Samaritan je ten, kto ,,vo¢i nemu konal milosrdne* (Lk 10,37).
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Ani pre Lukéasa, ani pre Marka ¢i Matisa nie je laska k bliznemu
,;univerzalnou laskou k ¢loveku®.

V skutocnosti sa z toho, ¢o podmienuje zmena Casu a situacie, neda
prakticky stanovit' rozdiel medzi Starym a Novym zékonom. [...]
Rozdiel je iba v pouzivani jazyka. Slovo ,laska‘ sa pouziva Castejsie aj
v pripadoch, ktoré sa v Starom zakone s tematickym slovom laska
nespajali (N. Lohfink).

Georg Braulik, OSB
Schottenabtei
Freyung 6

1010 WIEN, Austria
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ABSTRAKTY

Liber Annuus LXIX (2019)

Rocenka frantiskanskej Fakulty biblickych vied a archeoldgie v Jeruzaleme (Studium
Biblicum Franciscanum) za rok 2019 je venovana vyro¢iu 70. narodenin mimoriadneho
profesora biblistiky a orientalnych $tidii Tomislava Vuka, OFM, posobiaceho na SBF. Po
uvodnom slove Rosaria Pierriho — dekana SBF, zameranom na ¢innost’ a dielo Tomislava
Vuka (5-8) je na dalSich stranach uvedeny biograficky a bibliograficky profil tohto
chorvatskeho biblistu (9-13). V rocenke je spracovanych 19 vedeckych clankov (19-500), ich
abstrakty (501-511), recenzie a zoznam prijatych titulov (513-536). V zavere rocenky je
uvedena sprava o licen¢nych a doktorskych tézach Studentov SBF (537-544) a index LA za
obdobie 1981-2018 (545-557).

19-77: Anto Popovi¢: 11 grido del sangue del fratello ucciso. Il conflitto tra
fratelli secondo il libro della Genesi 4,1-16. Autor v ¢lanku analyzuje text Knihy Genezis
4,1-16 z hl'adiska literarneho zanru zlocin (4,3-8) a trest (4,9-15) a za klimax pribehu povazuje
volanie krvi zabitého brata (4,10b). Tato exegeticko-teologicka analyza témy konfliktu medzi
bratmi berie tiez do tvahy bezprostredny kontext (Gn 2-3; 4,17-26) dejin pévodu (Gn 1-11),
ako aj sty¢né body s Novym zdkonom (Mt 5,23-24; Rim 12,21; 1Jn 3,14).

79-98: Domenico Lo Sardo: Ex 25:8-9 MT-LXX: Textual Differences or
Different Hermeneutics? The divine dwelling on the mountain and/or in a sanctuary.
Zoci-voci textovym rozdielom medzi mnohymi dostupnymi textovymi svedkami je spravne
pytat’ sa, ak to nie je zrejmé, preco k nim dochadza. Obyc€ajne sa takéto pripady klasifikuju
ako textové alebo literarne problémy. Text Ex 25,8-9 vyzera v niektorych detailoch inak, nez
v inych textovych svedkoch a z tohto dovodu sa mozno pytat’, Co stoji za touto réznostou.
Podla Ex 25,8 MT sa YHWH rozhodne ,,prebyvat* medzi l'udom. Kym v gréckom texte
LXX sa YHWH ,,bude zjavovat™ uprostred svojho 'udu. Na prvy dojem sa to moze javit ako
textovy variant, ktory nastal pre odlisSnti Vorlage, ale v skutocnosti sa ukaze, ze ide
o interpretacny variant, a teda intl lektru vytvorent odlisSnou hermeneutikou. Aby sme
potvrdili hypotézu, Ze obmena suvisi s imyslom gréckeho prekladatela, preskimame
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pritomnost’ rovnakého fenoménu v inych obdobnych kontextoch, a to od predchadzajticej
kapitoly (Ex 24,12-18) po Specifické zmienky v Knihe Exodus (Ex 15,17; 29,45-46; 40,35
MT/LXX).

99-120: Giovanni Rizzi: Le consultazioni del Signore durante la guerra tra
i figli d’Israele e Beniamino: reticenza o pedagogia divina? Kapitoly 20 a 21 Knihy
sudcov rozpravaji o medzikmenovej vojne medzi koaliciou izraelskych kmeniov a kmetiom
Benjamin (Sdc 20,1-48) a vrcholia rozpravanim o Ginosoch Zien z Jébesa Galaadskeho a Sila
kvoli zabezpeceniu prezitia kmena Benjamin (21,1-25). Ramec naracie tvoria Styri konzultacie
s Panom, ktoré sa vzdy uskuto¢nuju zo strany koalicie izraelskych kmenov: prvéa konzultacia
pred zaCiatkom vojny (20,18); druhd nasleduje po prvej porazke Benjamina, ktort koalicia
zasadila Benjaminovi (20,23); tretia porada s PAnom po druhej porazke Benjamina (20,26-
28); stvrta vo forme nareku po tom, o si 'ud uvedomil takmer totalne vyhladenie kmena
Benjamin (21,2-4). V prvych poradach Pana a koalicie synov Izraela jestvuje postupnost
s aspon Ciastonym uvedomenim si situdcie az po spochybnenie samotnej vojny proti
,bratovi“ Benjaminovi. Pan déveroval tomuto uvedomeniu a pre koaliciu zaistil vitazstvo.
Koalicia vSak nezaobchadzala s Benjaminom ako s ,bratom®, ale ako s pohanskym
obyvatel'stvom. Pri zavere¢nej konzulticii po masakre Pan nereaguje a ani koalicia by
nemohla pochopit’ jeho odpoved’, pretoze ide len o Cisto I'udské rozhodnutia, ktoré dalej
privadzaju krajinu do stavu chaosu.

121-133: Wojciech Wegrzyniak: Unreasonable atheism? The case of 511
(Psalms 14 and 53). VSeobecny preklad terminu 523 v biblickej hebrej¢ine je ,,pochaby,
blazon“. Zalmy 14 a 53 pouZivaju toto slovo na ozna¢enie &loveka (Pudi), ktory popiera Boha
(,,Blazon si v srdci hovori: Boha niet.”). Ciel'om tohto ¢lanku je preskimat’, do akej miery
suvisi pojem 921 v Zalmoch 14 a 53 s pofiatim pochabosti, ako aj s poiatim neviery. Autor
najskor analyzuje hebrejské manuskripty a preklady hebrejskej biblie tak starobylé, ako aj
moderné. Nésledne skiima sémantiku 23 a jeho odmietnutie Boha v Zalmoch 14 a 53. Na
zéver skima urazlivy charakter v spojeni medzi pochabostou a nevierou. Rézne preklady
a sémanticka analyza chapu pod terminom 523 blazna. V ramci domény biblickej logiky je
tento vyrok stale pravdivy. Nevhodna spojitost’ pochabosti s nevierou by sa mala vyriesit’ nie
odmietnutim biblickej logiky, ale podporenim pluralistickej logiky inymi axiomami.

135-144: Marco Nobile: Una rivisitazione esegetica di Qo 3,11. Tento ¢lanok
nanovo exegeticky skuma text Kaz 3,11, ktory sposoboval odbornikom vzdy velké problémy,
aby pochopili jeho pravy vyznam. Tato $tadia sa opdtovne ujima tejto snahy, aby zistila, ¢i
je mozné prist’ s nejakym zaverom. Prispevok spociva v analyze textu a jeho kontextu; po nej
nasleduje porovnanie versov Knihy Kazatel' s inymi pramefimi myslenia, najmi s Knihou
Job. Tiez je zdorazneny aj vplyv helenistického kultirneho prostredia. Vysledkom Stadie je,
ze hoci sa Kazatel' vztahuje na tradiciu zidovskej mudrosti, dodava jej Spekulativny zvrat,
ktory vedie k pesimistickému uvazovaniu, ale aj k pozitivnej etike 'udského spravania, ktoré
sa stava realistickym a zrelym modelom pre zZivot.

145-167: Franz Sedlmeier: JHWHSs grundstiirzende Liebe zur abtriinnigen
»Frau Israel“. Anmerkungen zu Hos 3,1-5 im Horizont des Hoseabuches. Perikopa Oz
3,1-5 poskytuje narativny material, ktory predkladd niekol'ko skrytych problémov. Ozeds
prijima poslanie, aby ziskal a miloval Zenu, ale drzal si od nej odstup. Toto rozpravanie o ich
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vztahu, ktory sa prejavuje najmi zdrzanlivost'ou, je prerozpravané z perspektivy 1. osoby
a stdva sa podobenstvom na opisanie vztahu Péna a jeho I'udu. Kto je tou zenou? Je to
Gomera, matka troch deti, ktoré sa spominaju v Oz 1,2-9? Je to ind zena popri Gomere, za
ktorti musi prorok zaplatit'? Ide o biograficku spravu o Zivote proroka alebo o fiktivny obraz
vytvoreny pre zakladné teologické tvrdenia? Nazory tykajice sa tychto otazok sa liSia.
Prispevok nemeckého starozdkonného profesora ukazuje, Ze biblicky autor odhaluje
radikalnost a hibku Bozej lasky k svojmu Pudu v ramci prorokovho netispeiného manzelstva.
Mnohé suvisy Oz 3,1-5 s predchadzajicimi kapitolami (Oz 1-2) as kapitolami, ktoré
nasleduju (Oz 4-14), identifikuji Oz 3 ako spojovaciu kapitolu, v ktorej sa koncentruje cela
teologia Knihy Ozeds.

169-176: Alessandro Cavicchia — Elisa Chiorrini: Lo scolio a Z¢ 12,10 nel
Barberinus Graecus 549. Scholion ku Zach 12,10 zapisany na okraji Barberinus Graecus
549 bol prepisany s nespravnym pochopenim Waltonom (1657), Fieldsom (1875) a Zieglerom
(2016%). Autori tohto ¢lanku navrhuju opravit' frazu tod dvti oxataBatol na Tol dvtig
xatafatol a chapat’ ju ako referenciu na nasledujicu stranku kddexu. Vyznam poznamky je
tak jasnejSi. Scholiasta chcel poukédzat' na to, Ze evanjelisti nedosledne citovali rozne
preklady Starého zakona. Ponuka preto dva priklady Zach 12,10 v Jn 19,37 a Zach 13,7 v Mt
26,31, ktoré dosvedcuju vyber inej verzie ako LXX a ktord ma blizSie k hebrejskému textu
podobnému s masoretskym.

177-188: Vincenzo Lopasso: Zaccaria 14,10-11 tra topografia ed escatologia.
Zach 14,10-11 predstavuje kratky celok poslednej kapitoly tejto knihy. Je zamerany na viziu
nového Jeruzalema, ktory prave vystipil z vojny proti ndrodom. Tento novy Jeruzalem sa
teraz stava centrom sveta, v ktorom je YHWH uznavany ako Boh celého sveta. Spolu
s Jeruzalemom tieto verSe tiez prezentuju aj krajinu ako pretvorenu historicku a uzemnu
realitu. Ich nova vitalita je predstavena ako vyraz obnovenia zmluvy s Bohom. Aj ked’ je
ZachariaSova pozornost’ zamerana na buducnost’, niektoré prvky naznacuju, Ze ma na mysli
situaciu Jeruzalema a naroda v druhej polovici 5. storocia pred Kr. Autor v ¢lanku skuma aj
podobnosti a rozdiely medzi touto ¢ast'ou a ostatnymi podobnymi ¢astami v tej istej kapitole
a tiez sa zameriava na mozné referencie v d’alSich textoch Knihy dvanastich prorokov.

189-210: Matteo Munari: Le tentazioni di Gesu e la questione sinottica.
Taliansky exegéta sa v ¢lanku zaobera pokusanim JeziSa na pusti a synoptickou otazkou.
Synoptické evanjelid sa zhoduju v rozpravani o tom, ako Jezi§ po krste v Jordane hnany
(alebo vedeny) Duchom, odchadza na pust’ a ostava tam S$tyridsat’ dni, v priebehu ktorych
alebo na konci ktorych je poktisany diablom. Marek nehovori ni€ o tom, ako sa Jezi$ postil
alebo o povahe pokuseni. Naopak, Matus a Lukas dopliaju oba tieto elementy. Ti, ktori sa
pridizaju tedrie dvoch pramenov, st toho ndzoru, ze Mat§ a Lukas nezavisle skombinovali
Marka a Q, aby vytvorili svoje vlastné rozpravanie. Pri pozornom ¢itani si vSak uvedomime,
ze len uLukéSa je pritomné vnimatené napitie sposobené kombinaciou dvoch uz
existujucich textov. Pre tento ainé dovody je vel'mi pravdepodobné, ze Matus§ zostavil
chybajlice Casti u Marka a vytvoril niekol'ko intertextudlnych prepojeni medzi spravou
o krste a spravou o pokusSeniach. Nasledne Lukas skombinoval Marka a Matusa. Nezda sa
potrebné predpokladat’ existenciu d’alSieho strateného zdroja; preto Farrerova hypotéza
v tomto pripade ovela lepsie vysvetl'uje rozdiely medzi tromi evanjeliovymi rozpravaniami.
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211-239: Alessandro Cavicchia: Preserving the Servant/Son of YHWH. An
Application of Intertextual Methodology to 4QNarrative and Poetic Composition®
(4Q372) fr. I 14-16. 24-26 and John 19:28-36; 20:9, 17-18. V tomto prispevku je
prostrednictvom Specifického pouzitia intertextuadlnej metddy analyzovand podobna
terminologia medzi 4QNarrative and Poetic Composition® (4Q372) fr. 1 14-16 a Jn 19,28-
36; 20,9.17-18. Kompozicie predstavuju rovnaky Strukturdlny vzor spocivajiici v obrate
od blizkosti k smrti k zachrane prostrednictvom Bozieho zdsahu. Schéma je vyjadrena
podobnou slovnou zasobou a obrazmi, ktoré vychadzaji predovSetkym z biblickej tradicie
(SZ): (ne)zlomenie vSetkych kosti, nejednoznacnost’ vyrazov tykajucich sa ,.konca®, vzyvanie
Boha ako ,,m6j otec a m6j Boh*, reverzny moment povstanutia a nasledné ohlasovanie Bozej
spasy. Analyza naznacuje, ze dva dokumenty patria do rovnakého kultirneho prostredia
judaizmu obdobia druhého chramu.

241-262: Leonardo Giuliano: La periautologia in Fil 3,1b—4,1: circostanze,
antidoti e finalita. Tento ¢lanok skiima cast’ listu Filipanom 3,1b—4,1 a zameriava sa na
dominantny argumenta¢ny systém: meptavtodoyia. Tento prispevok zv1ast’ analyzuje Pavlovo
vychval'ovanie sa z hl'adiska Plutarchovych pohl'adov na samochvalu. Plutarchos vo svojej
rozprave De laude ipsius poznamenava, Ze samochvala je moralne pohorsliva, existuji vsak
urcité okolnosti/prilezitosti (540C-541E), ktoré legitimizuju odvolat’ sa na ilu bez toho, aby
vzbudila rozhorcenie a rozculila publikum. Plutarchos d’alej uvadza ciele (544C-546B), ktoré
poukazuju na pozitivny zamer samochvaly: je pre prijemcov velkym prinosom a je pre nich
tiez prospesnou (544D). Plutarchos predstavuje aj niekolko ,,prostriedkov* samochvaly
(541F-544C): ide o vhodné rétorické prostriedky a argumentacné techniky, takze samochvala
je prijimana a je presved¢iva. V Liste Filipanom 3,1b—4,1 , periautologia‘“ nekon¢i v Pavlovom
uzitku, ale sluzi ako funkcia mimesis (3,17). Ak je pravda, Ze samochvéla sa v liste spociatku
javi ako opravnena pre svoju obrannu funkciu z dévodu nepriaznivej okolnosti, potom
vyhodny zamer sledovany apostolom (3,1b), do ktorého je vlozené vyslovné odvolanie sa na
mimesis (3,17), vyvracia akukol'vek formu osobného zisku. Pavlove ,,prostriedky* su tieto:
1. ,,byt najdeny (v Bohu)* (v. 9a), ospravodlivenie, na ktoré Pavol odkazuje ako na Bozie
dielo prostrednictvom viery v Jezisa Krista (Flp 3,9); ,,tak, ako sa ho zmocnil Kristus“
(v. 12¢); pociatocny a sucasny stav dokonalosti (vv. 12.15); 2. zmienka o ,,utrpeni®, ktoré je
nevyhnutné z hl'adiska ucasti na vzkrieseni a pre stulad s JeziSom Kristom (vv. 10-11);
implicitny odkaz na spor a priestupok, ako sa ukazuju v slovniku a v agonistickej metafore
(vv. 12-14); 3. pouzitie tzv. correctio (vv. 12-13); 4. chvéla prijemcov (3,15; 4,1); 5. nepriama
chvala tych, ktori myslia a konaji podl'a Pavlovho prikladu spriaznenosti/podobnosti, aby
boli v JeziSovi Kristovi (v. 17).

,,Periautologia® je teda legitimna, no tiez prijate'na a presvedciva. Nasledujtic vzor
Pavla a ostatnych veriaci budi musiet’ prijat’ a zvidite'nit' vo svojich zivotoch rovnaky
sposob myslenia a konania JeziSa Krista, aby mohli ¢elit’,,nepriatelom kriza“ (Flp 3,18).

263-285: Elisa Chiorrini: L’ultima azione del katechon. La traduzione di éx
uéoov yévnrar in 2Ts 2,7. Niektori vedei a najmodernejsie preklady priraduju pasivny rod k
slovesnej fraze éx puéoou yévntat v 2Sol 2,7 tak, Ze katechon bude ,,odstraneny z cesty* alebo
»odstraneny*. Ini vedci to prekladaju medidlnym rodom s vyznamom ,,byt mimo cesty*,
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,»opustit’ scénu®, ,,zmiznut*. Na podporu druhej interpretacie predkladdme novy argument,
ktory vychadza zo $tidia vyznamu spojenia éx péoou yiyvoupar v heslach niektorych
byzantskych slovnikov a navrhujeme rekonstrukciu sémantického vyvoja frazy v prvych
storo¢iach nasho letopoctu.

287-325: Francesco Piazzolla: The Theological Purpose of Verbal Tenses and
Moods in Revelation’s Hymns. O hymnoch v Zjaveni apostola Jana boli napisané rozne
¢lanky, ktoré sa zameriavali na kultirne pozadie tychto hymnov alebo ich $pecificku funkciu
v ramci rozpravania celej knihy. Ciel'om prispevku $pecialistu na Novy zékon je vyzdvihnat
pouzitie slovesnych ¢asov a sposobov v poetickych textoch Apokalypsy, aby sa nazorne
ukazalo, ze jej autor pouziva gramatiku preto, aby komunikoval svoju teolégiu a svoj
svetonazor. Jan, videc, robi sémantické zmeny v gréckom jazyku, najma v pouziti pritomného
Casu a Casov aoristu v proleptickom a futuristickom zmysle. Tato slovesna funkcia poukazuje
na semitsky vplyv na Apokalypsu a ponuka prilezitost’ opisat’ myslienku ,,uz a eSte nie®,
typicka pre niektoré eschatologické skutocnosti. Aj cez d’al§ie Casy a sposoby vyjadruje
Apokalypsa svoje vlastné koncepty spojené s jej teologickym zamerom. Takto sa poetické
skladby Apokalypsy javia ako neoddelitel'na sucast’ knihy a slizia na ,,ospievanie hlavnych
tém, ktoré autor vo svojom diele predstavuje.

327-355: Gregor Geiger — Andreas Lehnardt: Genizat Germania: Neun
liturgische hebriische Manuskriptseiten aus der Bibliothek des Franziskanerklosters
Engelberg/Unterfranken. V ¢lanku je publikovanych devét pergamenovych listov (alebo
ich Casti), ktoré st opdtovne pouzité ako sekundarna vézba Siestich knih uloZzenych v kniznici
byvalého kapucinskeho a sucasného frantiSkanskeho klastora v Engelbergu (Bavorsko).
Vizba bola urobend v druhej tretine 18. storocia — pomerne neskoro pre takyto typ opatovného
pouzitia. Rukopisy mozno datovat’ priblizne do 14. storocia. Pergameny obsahuju
vokalizované hebrejské liturgické texty z Machzoru podl'a askenazskeho ritu, a to bud’ texty
pre slavenie Jom Kipur alebo Selichot. Védc¢sina textov okrem jedného st zname Piyyutim.
Niektoré listy maju na okrajoch iba Ciastocne zname komentare. Tri z listov st po sebe
iducimi listami jedného rukopisu, ostatné okrem jedného st ast'ou tohto istého rukopisu.

357-370: Maurizio Girolami: I Testimonia: una prima metodologia esegetica
(cristiana) sulla Scrittura giudaica. Ciel'om Studie je zamerat’ sa na kritéria vyvinuté J. R.
Harrisom v stvislosti s Testimoniami, ¢o su biblické pasdze zozbierané¢ s mesiasskymi
a protizidovskymi zamermi. V kontexte helenistickej kultiry, v ktorej su rozne zbierky pasazi
vybrané zo smerodajnych a starobylych textov, a v kontexte prorockej mentality chceli prvi
krestania akoby dat’ hlas bozskému Pismu, aby mohli ohlasovat’ Krista ,,podl'a Pisem®.
Harrisov vyskum, akceptovany s vyhradami i nadSenim, zostava v platnosti a nad’alej
spochybiiuje exegeticku a teologickli metodologiu, ktorti pouzivali rani krestania, ktorou
vyvinuli prva kristolégiu a prvii formu krestanskej apologetiky.

371-394: Asher Ovadiah — Rosario Pierri: Inventory of Greek Inscriptions
from Mount Tabor. Na tizemi klastora frantiSkanov na vrchu Tébor sa v roznych ¢asovych
obdobiach naslo pétnast’ fragmentarnych gréckych napisov. Napis €. 1 ma pohansky charakter
a pripisuje sa helenistickému obdobiu, zatial’ ¢o vécSina ostatnych, ktora sa datuje do zaciatku
byzantského obdobia, ma typicky krestansky charakter. Posledné menované su vyryté na
(dnes rozbitych) mramorovych plentich a tabuliach presbytéria a jeden na obdiZnikovom

StBiS1 13 (2/2021)



310 Abstrakty

bloku nahrobku z hrubého vapenca. Spolo¢ne sved¢ia o nabozenskych/kultarnych premenach,
ktorymi vrch Tébor pocas generacii presiel.

395-440: Varda Sussman: The Palm Branch and Lulav Motifs on Oil Lamps
from Antiquity. Tato Studia sleduje motiv palmovej vetvy od ¢ias jeho prvého vyskytu na
miestnych olejovych lampéach az po obdobie, kedy sa uz viac keramické olejové lampy na
dennej baze nepouzivali. Olejové lampy st zoradené v chronologickom poradi, od neskorych
helénskych dob az po kriziacke obdobie, s oznacenim ich vyznamu v kazdom z tychto
¢asovych ramcov. Z palmovej vetvy sa stal lulav, zidovsky symbol par excellence; bol to
jeden zo Styroch druhov pouzivanych v jeruzalemskom chrame a po jeho zniceni sa pouzival
v synagége. Objavil sa iba na lampach vyrobenych v ,,Darom* (Judské Sefela, kde boli Zidia
v exile) od roku 70 do 135 po Kr. a v rovnakom obdobi sa vytratil zo zidovskych minci, ¢im
uvol'nil miesto pre menoru. Lulav si popri menore ziskal popularitu olejovymi lampami,
vyrabanymi najmé v diaspore, ovela neskor, v neskorom rimskom a byzantskom obdobi. Stal
sa sucastou zidovského ,,preukazania identity* spolu so Sofarom a mahtahom na mozaikovych
chodnikoch a ndhrobkoch v Rime. Kedze palmovi vetvu na viacerych vyobrazeniach
nahradil /ulav, mozno si polozit’ otazku, ¢i mala palmova vetva dvojaky vyznam. Palmovou
ratolestou mavali krestania na Kvetnu nedel'n pri spievani chvélospevov podobnych
zidovskym a bola tiez vyobrazena na krestanskych lampach. Vol'ba palmovej ratolesti sa
datuje do starovekej Mezopotamie, Egypta, Fenicie a Grécka, kde I'udia zastavali Siroku skalu
ludskych hodnét. Niet preto divu, ze bola vybrand pre vyzdobu olejovych lamp —
nevyhnutnych nadob kazdodenného zivota a nabozenskych obradov pocas zivota takmer
medzi vSetkymi etnickymi skupinami vo Svétej zemi.

441-459: Asher Ovadiah — Sonia Mucznik: The Justinian Wooden Portal of the
Church of St. Catherine Monastery in Sinai: Iconography, Symbolic and Allegorical
Significance. Dreveny portal kostola Klastora svitej Katariny na Sinaji datovany do doby
vlady Justiniana I. (527 — 565 po Kr.), ktory vedie z vonkajSieho priestoru, predsiene, do
vnutorného priestoru hlavnej lode, pozostava z dvoch kridel a kazdé z nich mé dve ¢asti. St
usporiadané symetricky v siedmich zvislych radoch striedavo §tvorcovych a obdiznikovych
panelov zapustenych do zeme. Predlozeny ¢lanok sa pokusa, vychadzajuc zo spisov ranych
cirkevnych otcov, predstavit' ikonografické skiimanie a symbolicku a/alebo alegoricku
interpretaciu motivov vyrezanych na tomto hlavnom drevenom portali.

461-500: Ciro Parodo: L’eternita ritrovata. Iconografia e iconologia delle
immagini dei mesi nei calendari figurati degli edifici di culto cristiani. Hlavnou c¢rtou
rimskych a byzantskych ilustrovanych kalendarov, zdokumentovanych najma v Taliansku,
Grécku, v Africa Proconsularis a v provincidch Stredného vychodu, z ¢ias stredorimskeho
cisarskeho obdobia az po obdobie Justiniana je vyobrazenie mesiacov roka. Tieto obrazy,
zvlast’ ruralneho typu, ktoré poukazuju na Aeternitas (,,Vecnost™) a Felicitas Temporum
(,,Docasnej radosti*), pouzivali ¢lenovia pohanskej aristokracie na skraslenie svojich domov
ako prostriedok pre sebaprezentaciu vlastnej socialnej a ekonomicke;j sily. V druhom stadiu
krestanské duchovenstvo pouzilo mozaiky mesiacov ako podlahovu vyzdobu kostolov, aby
odrézali koncepciu kolobehu casu a plodnosti prirody stvorenych Bohom. Ciel'om tohto
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prispevku je analyzovat’ umelecku a kultarnu kontinuitu pohanskej ikonografie ilustrovanych
kalendérov v krestanskych nabozenskych budovach.

Vavrinec Radoslav Mitro, OP
Convento dei SS. Domenico e Sisto
Largo Angelicum 1

00184 Roma

Italia
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PRUDKY, Martin a kol.: ObtiZné oddily biblické poezie a moudrosti,
Kostelni Vydri: Karmelitanské nakladatelstvi, 2020. 427 s. ISBN 978-80-
7566-058-9.

Predkladana kniha je kolektivnou monografiou poprednych ¢eskych biblistov
naprie¢ konfesijnym spektrom. Jej cielom je nielen vysvetlit' narocné ¢i tazko
pochopitel'né pasdze Pisma, ale aj v§eobecne nastolit’ otdzku pochopenia textu, ktory
mdze byt na prvy pohlad samozrejmy (s. 7). Tento v poradi Stvrty a posledny diel
,Obtiznych oddilu...” je naplnenim zdmeru prof. J. Hellera, aby sa pomocou vykladu
biblickych textov mohol citatel’ nielen hlbSie ponorit’ do ich posolstva, ale aby sa
zaroven aj zoznamil s metddami vykladu. Obsahovo sa zaobera poslednou, tretou
Castou SZ podla usporiadania hebrejskej Biblie — Spismi, kde patri poeticka
(Zalmy), madroslovna literatira (Prislovia, Kazatel’, Job), ale aj historické knihy
(Knihy kronik, Ester) a apokalypticka literatiira (Daniel).

V prvej a rozsahom najdlh$ej $tadii (26 stran) M. Prudky rozobera Z 1
a osvetluje, kto je podl'a Zalmistu blahoslaveny a kto bezbozny. Detailna a vyborne
vyargumentovana exegéza je ahko CitateI'na aj vd’aka autorovmu popularizacnému
a osviezujucemu $tylu. Ked’ Zalmista prehlasuje cloveka ako blahoslaven¢ho (,,Cestny
Blahos alebo Blazenka®, ako hovori Prudky na s. 17), ide primarne o deklarativne
(forenzné) oznacenie statusu ¢loveka (pohl'ad zvonka), ktoré nepomenuva vnutorné
pocity doty¢ného (s. 14). Na druhej strane je to kazdodenné spravodlivé konanie
Blahoslava, ktoré zalm blahoslavi (s. 16, 29, 34), ked’ Blahoslav ,,nechodi podl'a rady
bezboznych...“. Aj ked’ v texte zaznie, Ze deklarativny vyrok ,,Blahoslaveny ten...
meni Zivotnu perspektivu ¢loveka (s. 14), $tidii by prospelo zretelnejsie zddraznenie,
ze je to hlavne zal'uba a rozjimanie o Hospodinovom zékone (v. 2), ktoré podla
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zalmistu moézu deklarativny status Cloveka realizovat’ v jeho zivote a ucinit’ ho
blahoslavenym aj efektivne.

V poradi druhej $tadii J. Riickl pontika alternativnu teériu &itania Z 2,7. Text
predstavujuci kral'a ako Bozieho syna nie je nutne dokladom starovekého konceptu
(s. 49), ktory komunikuje jedinecny vzt'ah a postavenie krala a ktory sa aktivuje pri
krizach ¢i pravidelnych ceremoniach intronizacie. Podla Riickla je to naopak:
pdvodcom tohto konceptu je krizova situdcia ohrozenia davidovskej monarchie,
ktora sa postupom Casu premenila na vSeobecné teologicum (s. 53). Predstavena
alternativa zaiste rozsiruje obzor pochopenia povodu konceptu Bozieho synovstva,
avSak zasadne neprispieva k pochopeniu jeho vyznamu. Ten je v praci uchopeny
viac pomocou erudovanej analyzy kIi¢ovych historickych interpretacii textu Z 2,7
ako exegézy samotného versa.

Star$ia praca (z r. 2000) uz zosnulého J. Hellera, ktory bol spriritus movens
tohto $tvorzvizkového projektu, sa zaoberd exegézou Z 48,8. Studia je nielen
vybornym metodickym prikladom vykladu jedného versa, ale pars pro toto moze
slizit' aj ako navod na interpreticiu problematickych textov Biblie vSeobecne.
Jedinecna v celom zvézku je aj tym, ze zaverom ponuka praktické podnety, ako na
dany text kazat'.

Nasledujica $tidia zpera P. Chalupu sa venuje Z 83 ako typickému
predstavitelovi tzv. preklinacich Zalmov'. Ich nosnou témou je preklinanie
nepriatelov a vyzyvanie Hospodina na ich zniCenie. Autorovi postacuje literarny
rozbor &eského prekladu Z 83, aby presved¢ivo demonstroval, Ze Zalmistovi nejde
o fyzicku likvidaciu nepriatel'ov, ale o ukonc¢enie ich nepriatel'stva vo¢i Hospodinovi
(s. 79). Vzhl'adom na prospesnost’ tychto zalmov ako modlitieb veriacich je skoda,
ze §tadia v kratkosti rozobera iba dve oblasti. Prvou je terapeutické vyuZitie (s. 82),
ked’ Zzalm slizi ako limitovany nastroj uvolnenia strachu ¢i agresie. Druhou je tzv.
sémanticky Sok (s. 80), ked’ tieto Zalmy neprijatel'nostou svojich obrazov o Bohu
posuvaju veriaceho k novému, komplexnejSiemu poznaniu Boha.

G. L. Vlkova sa zaobera otazkou, ako sa stal textovo aj obsahovo komplikovany
7 110 najsldvnej$im a najviac modlenym Zalmom v krestanskej tradicii (s. 95).
Podl'a nej to maji na svedomi novozakonni autori, ktorych pri &itani Z 110
ovplyvnila jedinecna skusenost’ JeziSovho vzkriesenia. Tuto znamu odpoved’ autorka
dokladuje vykladom NZ pasazi, ktoré cituju tento Zalm, priCom im predchadza
podrobna a kvalitna exegéza samotného hebrejského textu Z 110, ktora mohla byt
pri hodnoteni hypotéz textovych variantov ¢i vykladov odvaznejsia.

! Okrem Z 83 napr. aj 7 58,59,69, 109, 137, 140. Pre viac informacii pozri obsaznu
$tdiu B. Hrobona o tychto zalmoch v HROBON, Bohdan — KACIAN, Adrian (eds.): Zalmy
101-118 (KSZ 8), Trnava: Dobra kniha, 2020, 307-315.
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Posledna §tudia v Casti venovanej individudlnym Zzalmom predstavuje posolstvo
7 113: slava jedineénému a zvrchovanému Hospodinovi, ktory nema paru aj preto,
ze je ochotny ponizit’ sa a zdvihnut' uboziaka (v. 5-7; s. 106). Ohl'adom exegézy
a spracovania autor M. Prudky potvrdzuje svoj $tandard z prvej prace o Z 1. Je to
vyborna Studia a Citatel’ urcite nebude l'utovat’, Ze tento vcelku zrozumitel'ny zalm je
zaradeny medzi ,,0btizné oddily biblické poezie a modrousti® podobne asi ako bol
biblicky kral’ Saul zaradeny medzi prorokov (1Sam 10,11).

Péticu studii venovanych mudroslovnej literature otvara V. Ber, ktory skima
ulohu satana v Knihe Job. Ten je sice dolezitou postavou, avSak okrem prologu (kap.
1-2) v knihe absentuje a jeho rolu pochybovaca o Jobovej nezistnej lojalite voci
Bohu d’alej preberajui Jobovi (ne)priatelia. Podl'a Bera tieto fakty poukazuju na
neeschatologicku povahu Jobovej skusky (s. 118). S autorom mozno suhlasit, Ze
Kniha Job neartikuluje expressis verbis ukoncenie Jobovho utrpenia ako dosledok
prevahy Boha nad satanom, ktord sa mé zjavne prejavit’ az na konci dejin zni¢enim
Zlého. Podl'a Bera je spravne, Ze trpiaci ¢lovek ma ststredit’ svoju pozornost’ na
Hospodina, nerozptylovat' sa pochybovacnymi otdzkami satana a ani neumftvit’
svoju aktivitu v pritomnosti nadejou budiiceho kone¢ného Bozieho vitazstva. AvSak
tzv. argument z tichosti, t. j., Ze satan sa vo vicSine textu neobjavuje, nepostacuje
na jeho vymazanie z deja, ¢o v praxi potvrdzuje aj priebeh pochybovania ala Job
trpiacich l'udi.

V Knihe prislovi najdeme texty, ktoré su dnes problematické tym, ze otvorene
odporucaju uplatiovanie fyzickych trestov vo vychove deti (napr. Pris 13,24; 20,30;
22,15; 29,15). G. 1. Vlkova v §tidii k nim spravne vysvetluje, Ze podstatny je duch
a nie litera. Ich zmyslom je vyzyvat’ k laskyplnej, ale zodpovednej vychove, ktore;
cielom nie je rozmaznat, ale vychovat z dietata duSevne stabilnu, odvaznu,
zodpovednu a empatickt osobnost’. Inymi slovami ¢loveka, ktory, biblicky aj l'udovo
prislovecne povedané, ma srdce na spravnom mieste (s. 121 — 122). Takto vychovany
¢lovek ma nielen vel'ké Sance na Stastny zivot, ale je zaroven pripraveny vnimat
zivotné trapenia ako Bozi vychovny prostriedok, a tak prosperovat’ aj vo svojom
vztahu k Bohu. Téato myslienka a aj d’al$ie zaujimavé praktické dosahy a stvislosti
biblickej vychovy s dneSnym svetom st urcite velmi podnetnym hlasom autorky do
diskusie o vychove.

Podobne komplexnou tému je aj vztah muza azeny vo vSeobecnosti
a Specialne v manzelstve. V Knihe prislovi je mnoho zaujimavych a skusenost’ou
vydestilovanych vyrokov k tejto téme, ale G. I. Vlkova sa zaoberd hlavne jej
zaverom, akrostickou 22-verSovou basiiou, v ktorej svétopisec chvali stato¢nt Zenu
(Pris 31,10-31). Autorka spravne konStatuje, ze v kontexte Pris je sfica Zena
stelesnenim Mudrosti (Pris 8,11.18.21 atd’.), lebo manZzelovi prinaSa podobny
prakticky uzitok (s. 137). Chvala sa obsahovo takmer vyCerpava v opise dokonalej
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uzitocnosti a vykonu Zeny, v oblasti vyznania citov ndjdeme iba jeden vers, a to, Ze
»stdce jej muza jej doveruje® (v. 11). Dovera, ktorti autorka vyzdvihuje (s. 138),
ukazuje spravnym smerom, ale to je eSte malo na lasku. Avsak prave hyperbolicky,
ale nerealizovatel'ny charakter opisu uzitocnosti mozno vnimat’ ako typicky muzské
vyznanie lasky Zene, lasky skutoCnej, manzelskej, ktora nespomina zlyhania.

V prvej z dvoch $tidii ku textom z Knihy Kazatel' F. Capek riesi otazku, &i st
nespravodlivost’ a nasilie sucast'ou prirodzeného poriadku sveta a ako ma ¢lovek na
to reagovat’ (s. 141). Z posolstva Kazatel'a vyplyva, Ze nespravodlivosti vo svete sa
nezbavime. Je potrebné akceptovat to a vyzbrojit’ sa umiernenost’ou, t. j. prijat’ tato
skusenost’ a posudit’ ju s chladnou hlavou. Tento postoj je zlatou strednou cestou
medzi rezignaciou a bezprostrednymi nekontrolovatelnymi emocionalnymi vylevmi
(s. 150). V zé&vere autor tvrdi, Ze predtym uvedeny postoj nie je fatalisticky ani
nihilisticky, a tym akoby naznacuje, ze Kazatel' podnecuje mozno aj k inym
sposobom vyrovnania sa s nespravodlivostou ako je len predtym definovana
umiernenost’. Tie sa vSak Citatel’ v tejto inak zisteniami na pomery dnes$ného sveta
vhodne aplikovanej Studie nedocita. Rovnako sa nedopatra kritického zhodnotenia
a limitacii Kazatel'ovho pristupu.

Vo svojej druhej $tidii ku Knihe Kazatel' F. Capek podrobne a do hibky
interpretuje jej zaverené verse (11,9a-12,8b), aby hlavne zistil, ¢i staroveky autor
pocital s nejakou formou Zivota po smrti alebo nie (s. 165-166). V Capkovej
interpretacii Kazatel’ uvazuje o ,,absolttnej smrti* (s. 165), pretoZe nepripista nic,
¢o by sa vymykalo empirickej skuisenosti pozemského Zzivota. Tento pohlad je
pochopitelny aj z perspektivy marnosti, ktorou je nielen ordmovana (1,2; 12,8), ale
aj predchnutd celda kniha. AvSak, ak je Kazatelovym posolstvom pochopit’ Zivot
&loveka sub specie Dei, ako pise F. Capek (s. 166), potom z Bozej perspektivy smrt
¢loveka nemusi byt’ jeho absolutnym koncom.

J. Bene$ si pri interpretacii trestajiceho Boha v Knihe Nareky pomaéha
pracovnou metaforou Boha ako predatora (s. 182). Autor Stidie v stizvuku
s vacSinou interpretov tohto diela spravne konstatuje, Ze Gtrapy zniCenia Jeruzalema
v 6. stor. pred Kr. a nasledného exilu nie st samoucelnym trestom, ale ich cielom je
vnitorna premena izraelského nédroda (s. 170). Z tohto pohl'adu moze byt autorova
metafora, aj ked’ len pracovna, zavadzajlca, lebo predatorovi ide vacSinou len
0 ,,naplnenie brucha“ a osud koristi ho nezaujima. Aj ked’ sa svétopiscovi Boh javi
ako nepriatel’ (2,4.5), nenazyva ho nepriatelom, ako tvrdi autor (s. 168 — 170)
pravdepodobne prave preto, Ze jeho trestanie ma hlavne vychovny ciel’.

V stadii ku Knihe Ester P. Chalupa stru¢ne vysvetl'uje, Ze nasilie zo strany
Zidov, ktoré tato kniha opisuje, nie je prejavom pomstychtivosti, ale literarnym
prostriedkom, ktorého cielom je povzbudit menSinovych autladanych Zidov
k sebaobrane (s. 189 — 190). Z hl'adiska kvality bolo mozné dospiet’ k presvedcivejSiemu
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vysvetleniu, keby autor viac rozobral myslienku historickych stuvislosti ¢i ,,korefiov*
zidovského nasilia proti Haimanovi a jeho klanu (s. 188). Boj Zidov s Himanom je
tak mozné vnimat ako boj bohov, kde vitazstvo primarne sved¢i o kvalite
a nadradenosti triumfujiceho Boha nad ostatnymi silami hrajicich sa na bohov
vratane chaosu a destrukcie.

A. Mackerle vo svojej obsiahlej praci argumentuje, Ze slovné spojenie ,,Syn
cloveka® v Dan 7 nemoZno chépat’ ako ontologickll definiciu, ale je oznacenim
bytosti, ktord navonok vyzera ako ¢lovek. Tento symbol je v§ak otvoreny stotoZneniu
s nejakou konkrétnou bytost'ou, o autor doklada histériou moznych interpretacii
tejto frazy ako anjela (Dan), Henocha (1Hen) ¢i JeziSa Nazaretského (NZ). Autorova
argumentacia je presvedCiva a vyvazena vratane podnetného a zaujimavého rozboru
mytologického a historického pozadia, ktory vSak zasadne neprispieva k pochopeniu
danej frazy.

Povahou biblickych historickych pribehov a ich akuratnostou vzhl'adom na
realitu sa zaobera J. Bene§ vo svojej Studii o judskom kralovi Abijamovi,
Salamtnovom synovi. Dve spravy o fiom v dvoch spisoch (1Kr 15,1-8; 2Krn 13,1-
23) st natol’ko rozdielne, Ze moderny Citatel’ mdze zapochybovat’, ¢i vobec taky kral
skuto¢ne exitoval. J. Bene§ najprv podrobne popiSe markantné faktografické
rozdielnosti oboch textov, aby nasledne Standardne konStatoval, Zze biblickym
pisatelom neslo v prvom rade o historickl presnost,, ale o vyznanie viery v Hospodina.
Pravdivost’ pribehu, ako vystizne uzatvara J. Benes, nie je dana zhodou s realitou,
ale suzvukom medzi sklisenostou viery rozpravaca a posluchéca (s. 223 — 224).

Elia$ napriek tomu, Ze bol vyznamnym prorokom, nema v SZ svoju prorocku
knihu ako napr. [zaias. AvSak podl'a 2Krn 21,12-15 tento nepiSuci izraelsky prorok
piSe judskému kralovi Joramovi prorocky list. Tato nezrovnalost’ podla P. Chalupu
svedci o tom, Ze v neskorsej poexilnej dobe autora Knih kronik boli proroci vnimani
hlavne ako pisari a interpreti Bozieho slova (s. 231). Preto sa z hovoriaceho Eliasa
stal v Knihach kronikach piSuci Elias. Téza je to urCite podnetna. Na jej detailnejsiu
analyzu je textového materidlu poskromne, preto absenciu hlbSicho diskurzu
nemozno autorovi vycitat’.

Knihu uzatvara kapitola M. Prudkého, ktora je v§eobecnym tivodom do typov,
zanrov a teologie zalmov. Obsahovo jej nie je o vycitat' a pri svojej vSeobecnej Sirke
sa v kratkosti venuje aj problematickym Zzalmom (napr. preklinacie Zzalmy
a podobne), ¢im viac-menej legitimizuje svoje zaradenie medzi ,,tazké oddiely
Biblie*. Zaradenie tejto kapitoly vSak prirodzene nastoluje otazku, preco
v monografii chybaji v§eobecne ivodné kapitoly aj k mudroslovnej literatare (Job,
Prislovia, Kazatel’) ¢i apokalyptickej literatare (Daniel). Je vSak zrejmé, ze na vSetko
sa odpovedat’ neda. Predmetna monografia vSak komplikované pasaze Biblie a rdzne
otazky z nich vyplyvajice riesi poctivym a metodicky jasnym pristupom, pozyva
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k serioznej diskusii, pontka premyslené a vyargumentované rieSenia, a tak vrchovato
plni svoj zamer. A k tomu vSetkému pontka aj zaujimavé Citanie.

Adrian Kacian

Nadacia krestanského vzdelavania
M. R. Stefanika 17
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SPRAVY A OZNAMY

Nova publikacia v edicii Studia Biblica Slovaca

— Supplementum

V edicii Studia Biblica Slovaca — Supplementum vysiel v druhej polovici roka
2021 slavnostny zbornik Blazej Strba — Miroslav Varso (eds.): Tvoje oci videli.
Stiidie venované Georgovi Braulikovi, OSB (StBiSISup 5), Bratislava: Univerzita
Komenského v Bratislave, 2021. 368 s. ISBN 978-80-223-5233-8. Piaty zvézok
edicie verejne predstavili jeho editori diia 7. oktdbra 2021 v rameci fakultného Stvrtka
na RKCMBF UK v Bratislave za osobnej tcasti vacSiny autorov $tudii v zborniku.
Na akademickej udalosti vystapil s prednasSkou ,,Milovat’ cudzinca. O prikézani v Dt
10,19% aj jubilant, profesor Georg Braulik, OSB, ktorému bol Festschrift venovany.
Vydanie i prezentaciu novej vedeckej publikacie podporilo aj ob¢ianske zdruzenie
Cleopas.
Martina Korytiakova

Malinovskéeho 3
977 01 Brezno
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