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The Reception of Song of Moses (Deut 32:1-43)
in Psalm 119°

Miroslav Varso

An increasing number of recent studies shows the influence of Moses Song
on different Old Testament texts. P. Sanders! offers systematic research of the
intertextual links of Deut 32 with other parts of the Hebrew Bible questioning
the provenance of the Song in Deuteronomy. In the contrary, studies of W. L.
Holladay are looking for the influence of Deut 32 on Jeremiah?, J. Gile on Ezekiel
16° and R. Bergey on Isaianic prophecies®.

This brief contribution examines the linguistic affinities of Ps 119 with
Deut 32, involving intertextuality with the particular transformation of the
sentences and motives by the author of the psalm.

Psalm 119 is an alphabetical acrostic poem. It is an excellent example of
constrained literature in the Bible’. Psalm is composed of 22 stanzas of eight
bicola lines. Each stanza begins with successive letter of the Hebrew alphabet;
each line of stanza starts with the same Hebrew letter. Torah (77iM) and seven
terms functioning here as her equivalents (N7, D' TIPA, M¥RA, PN, VYN, TINR,
ﬁ;’[)é occur in nearly every line. The placement of the statement within the stanza
is important. Usually, the first row (often the first word) introduces the theme of
the strophe and determines its character. Analogically, the last one has
a summarizing character and it can change the meaning of the previous verses’.

* The study originated as a partial outcome of the project APVV-17-0001 under the
sponsorship of the Slovak Research and Development Agency.

! SANDERS, The Provenance of Deuteronomy 32.

2 HOLLADAY, Jeremiah and Moses.

3 GILE, Ezekiel 16 and the Song of Moses.

4 BERGEY, The Song of Moses.

> CALLAHAM, An Evaluation of Psalm 119.

® Treating Ps 119 as having eight Torah words is generally a point of consensus
among scholars (BRIGGS — BRIGGS, Psalms, 415; SOLL, Psalm 119, 46; ZENGER — HOSSFELD,
Psalmen, 352; RAVASI, Salmi, 448-449; MENSAH, Feet, 106-108). Some commentators see
nine Tora words in Psalm (KRAUS, Psalmen, 996), some ten (DEISSLER, Psalm 119, 74-86).

7 ZENGER - HOSSFELD, Psalmen, 355.
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2 The Reception of Song of Moses (Deut 32:1-43) in Psalm 119*

Plenty of the correspondences with inner-biblical literature makes an impression
as the psalm would be of an anthological kind of literature®.

The author of the psalm avoids direct quotations and even the allusions are
very subtle. He elaborates on a traditional religious language, properly used by
various biblical authors’. Such an elaboration of “traditional religious language
is a constitutive literary feature of Ps 119”'°.

So far, academic community is not aware of these intertextual connections
and allusions, probably due to the linguistic adaptations of the original
colocations of Deut 32 in Ps 119. In the following we try to examine selected
texts in order to point out the intertextual connections between the two poetical
texts. The intertextual links to Deut 32 can be found in the first stanza of Ps 119,
1-8, three times in the first verse of the stanza (vv. 57.73.137), and looser
allusions in vv. 98-100.

Ps 119:1-8 — Deut 32:4

By the tracing the intertextual connections between Ps 119 and Deut 32 it
is necessary to take into account Ps 19 because of its affinities in the language
and thought to Ps 119'!. The most important relations on the semantical level are
the terms related to Mn? N7in “Torah of the Lord” (colocation found in Pss 1:2;
19:8; 119:1). The Torah and its equivalents in the Ps 19 are placed in the second
part of the composition with the sequence: 77iR (v. 8), MY (v. 8), O™ (v. 9),
men (v. 9), 877 (v. 10), vawn (v. 10). In Ps 119 there are these terms present in
exact the same sequence and form in the first stanza (vv. 1-8): 77in (v. 1), MY
(v. 2), o1ip2 (v. 4), Mmen (v. 6), vawn (v. 7), with the exception of NxYPMIM
(19,10). Furthermore, there are the strong conceptual connections of both the
psalms. The two parts of Ps 19 refer to the first and the last Book of the
Pentateuch; the first half (19:2-7a) alludes to the beginning of the Book Genesis
— the first account of the Creation in Gen 1, and the second half (19:7b-15) to the
end of Deuteronomy — to the Song of Moses (Deut 32), so as to emphasize the
whole Torah from the beginning to the end'?. The final prayer of the psalmist (Ps

8 DEISSLER, Psalm 119 (118). REYNOLDS, Torah as Teacher, 28.
9 ZENGER, JHWH als Lehrer, 61-62; REYNOLDS, Torah, 31.

19 REYNOLDS, Torah, 33.

' WAGNER, From the Heavens, 254.

12 BOHLER, Psalmen, 350.
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Miroslav Varso 3

19:15) serves as the focal point of the psalm and it could be understood as a kind
of inner biblical citation of the Song of Moses. The collocation 20K “the
words of my mouth” is found only in Deut 32:1, Ps 19:15 and Prov 8:8. This
leads to the next affinity to the statement with the Divine epithet in Deut
32:4.15.18.30.31.37" and Ps 19:15: God as a 1% “Rock” (cf. 18:47). Deut 32:4
is particularly important from the perspective of Ps 19 because of the strikingly
similar terms used as God’s attributes in 32:4 applied to the Torah and its
equivalents in Ps 19:8-10 as observed by J. R. Wagner:

In terms strikingly similar to those found in the psalmists praise of Torah

(Ps 19:8-11) the author of Deut 32:4 describer “the rock™ as “faithful” (cf.

Ps 19:8b), “righteous” (cf. Ps 19:10b), and “upright” (cf. Ps 19:9a),

producing work which is “perfect” (cf. Ps 19:8a) and ways which are

“justice” (cf. Ps 19:10b).'*

A similar transposition of God’s attributes in Deut 32:4 of "W “Blessed”
is located in the first stanza of Ps 119. Not less than seven terms (with the particle
53 eight) of Deut 32:4'5 are applied to the followers of the Torah in 119:1-8:
“Blessed” are characterised as “D'nn perfect” (cf. 119:1), connected to the “777
way” (cf. 119:1.3.5), learning “qp7% *02WnN righteous justice” (cf. 119:7), “=NH
TI’?]K_J 4'7;.:79 not doing perversity” (cf. 119:3), praising with “* upright” heart (cf.
119:7)'¢.

The blessed, walking in the Torah of Lord (Mmn? n7in3), become similar to
God in Deut 32:4. This idea of the “imitatio Dei” placed at the beginning of Ps
119 may suggest how its author read the psalm.

13 The root 7 is in Deut 32 Leitmotiv and “Es wird sieben Mal(!) und streng
systematisierter Form verwendet” (BRAULIK, Das Deuteronomium, 298).

4 WAGNER, From the Heavens, 260.

15 “The Rock, his work (19p1) is perfect (o'an), and all his ways (¥277) are just
(vawn). A faithful God, without deceit (5W), just (p™¥) and upright () is he” (transl.
NRSV).

16 There are slightly different constructions of the identical radicals: 5pa in Deut
32:4 is a noun, in Ps 119:3 verb, the adjectives 7" P 7% in Deut 34:4 are in Ps 119 used as
nouns. Noun 7 is in Ps 119 reproduced as noun fem. nw.
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4 The Reception of Song of Moses (Deut 32:1-43) in Psalm 119*

Ps 119:57 — Deut 32:9

The next reference to the Song can be identified in the heading of the stanza
n (vv. 57-64). It starts with the declaration:

PN
“The YHWH (is) my portion” (cf. Lam 3:24).

The root PHn means primarily “the portion coming to one by law and
custom”!’. Commentators suggest that the term p5n in 119:57 evokes the land to
which Levites had no entitlement (Num 18:20; Deut 10:9)'®. Levites were the
only exception between the Israel tribes. Instead of the land, God was meant to
be their portion (Num 18:20). This exception was an honour with a concrete
consequence: the priests had the right to the prescribed portions of the sacrifices
(Lev 6:10; cf. Deut 18:8). In Deut 4:20 and 32:9 there is another idea of people
as a portion of JHWH in relation to the foreign nations'®. The closest formulation
within similar context presents Deut 32:8-9 with the formulation:

inp nin pon
“For YHWH’s portion (is) his people.”

Context shares the idea of retaining Israel as YHWH’s portion, not like the
other nations that belongs to other gods. Unlike other nations, Israel is defined
by the closest relationship with YHWH?°. The understanding of the first
statement of the stanza is opened to both ideas: YHWH as a portion in the
situation of landlessness in relationship with 119:19, where psalmist sees himself
as a sojourner in the land and with 119:54 referring to the theme of the land?'.
Simultaneously, he could differentiate himself from his enemies (mentioned in
119:53.61): YHWH is his portion, not of the wicked ones. The same idea is
supported by Ps 16:5; 73:26 and 142:6°%.

17 TSEVAT, pm, 448.

'8 DEISSLER, Psalm, 156-158; KRAUS, Psalmen, 1002-1003; MENSAH, Feet, 154;
RAVASI, Salmi, 472.

19 TSEVAT, phn, 450-451.

20 By reciting the text of Deut 32 and Ps 119, there is also the acoustic closeness of
both texts, causing the resonance of both sentences. Author of Ps 119 takes a phrase and
modifies it in the sense of Num 18,20: iy min pon 2 (Deut 32:9) — "mng M "phn (Ps
119:57).

2! MENSAH, Feet, 155; ZENGER — HOSSFELD, Psalmen, 374.

22 TSEVAT, P71, 450; DEISSLER, Psalm, 156-157; MENSAH, Feet, 155.
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Miroslav Varso 5

In 119:111 there is another nexus to the Deut 32:9b, where Jacob is
presented in synonymic parallelism as “allotment of his (YHWH) inheritance”.
This could be hardly detectable without the connection to the first statement
about people as YHWH’s portion. Parallel to the declaration that Jacob is
YHWH’s inheritance, the psalmist says:

DY TRiTY n7m]
“I (have) inherited your testimonies for ever”

Even now, the subject is not YHWH as in 32:9, but the psalmist is the one
who inherits. Not Jacob but YHWH’s testimonies are inherited. For both
sentences of Deut 32:9, it is characteristic the same procedure in changing the
subject of the original sentence from YHWH to psalmist in Ps 119.

Ps 119:73 — Deut 32:6

Stanza * (vv. 73-80) opens with the theme of creation: “Your hands have
made me and fashioned me.” J. Goldingay and E. Zenger see a reference to the
creation in Gen 2:7 in the sentence®. Other exegetes detect the relationship to
Job 10:8** and to Deut 32:6%. The reference texts are disputed with some
consequences. The question is what the reference to creation means. The
reference to the creation of man is clear’®. While some understand the
combination of the substantive T’ with the verb Ny as an allusion to the entire
creation theology?®’ or specified only on the Torah (Ps 111:7)*, A. Deissler points
Deut 32:6 and Job 10:8 as the closest references of the word combination of T’
with two verbs Ny + 112 and considers the text in Deut as a “locus classicus” for
the psalmist.

The text of Deut 32:6 is a significant text about God as the father of Israel
and cannot be read without the previous verse?’:

23 GOLDINGAY, Psalms, 409; ZENGER - HOSSFELD, Psalmen, 373-374.

24 SCHOKEL - CARNITI, I Salmi, 610.

23 BRIGGS - BRIGGS, Psalms, 428. DEISSLER, Psalm, 173-174.

26 MENSAH, Feet, 171.

27 ZENGER - HOSSFELD, Psalmen, 373-374.

28 GroL, The Torah as a Work of YHWH, 229.

2 For understanding the fatherhood of God is necessary to consider the correlation
of the God as Father (Deut 32:6) and Israel as son (Deut 32:5.8.19.20) (BOVATI, Paternita,
56-57).

StBiS1 14 (1/2022)



6 The Reception of Song of Moses (Deut 32:1-43) in Psalm 119*

Yet his degenerate children have dealt falsely with him, a perverse and
crooked generation. Do you thus repay YHWH, O foolish and senseless
people? Is not he your father, who created you who made you and
established you? (Deut 32:5-6; NRSV).

The author (3" person) of Deut 32:5-6 is questioning foolish (533) and
senseless (D20 ¥9) people. The relationship of the people to the YHWH is
defined through three parallel verbs with evident reciprocal meaning: nip, Ny,
and p2. In vv. 10-13, there are introduced the activities of God Father toward
children of Israel. The one activity of particular importance is expressed by verb
"2 (polel). The meaning in the context of the Song should have strengthen the
role of God as an educator, who instructed his people, who didn’t receive and
understand the instruction so that population remained foolish and unwise (v. 36)
and without intelligence (v. 28). The role of God as an educator is thematised in
8:2-5, where God tries to let his people understand the sense of life’’. In this
context, the usual * 1’;;’:;! in the Ps 119:73 has specific meaning N'[f;'?t;;] 1N
Tni¥n “give me understanding, that I may learn your commandments”. The
citation of the second half of the verse in Ps 119:73 should be understood as a
reference to the entire verse of Deut 32:6. Psalmist prays to God as to Father who
created him to do what father is supposed to do — let him understand the
instruction which psalmist would like to learn and his word becomes the centre
of his life interest’. The idea is conforming to that of God the Father in Deut 32
with the right acceptance of his endeavour on the site of psalmist willing to be
instructed and to learn in contrast to the attitude of his people/son in Deut 32°3.

30 BOVATI, Paternita, 60.

31 Seven times in hiphil in Psalm: 119:27.34,73.125.130.144.169 always as a play
for understanding from YHWH with only exception in 119:130, where YHWH’s word gives
understanding to the simple.

32 1n this case, it is not necessary to see in the sentence “the doctrine of later Judaism,
that the word was created in the interest of the divine Law”, either “An early glossator, not
understanding this, (who) inserted the impv. make me understand” (BRIGGS - BRIGGS,
Commentary, 428).

33 DEISSLER, Psalm, 174.

Studia Biblica Slovaca



Miroslav Varso 7

Ps 119:137 — Deut 32:4

The next, relatively clear connection to the above mentioned Deut 32:4 in
connection to the first stanza (Ps 119:1-8), presents the heading of the stanza ¥
(vv. 137-144) as a kind of Confiteor:

TOIYD T A AN P
“Righteous are you, o Lord, and upright your judgments” (119:137).

The first word Righteous, the key term of the stanza (with five occurrences
of the root pT¥) it is expressed in two ways: firstly, YHWH himself is righteous,
his testimonies are righteous (v. 138), then his righteous is righteousness (v. 142),
and in the last verse of the stanza are righteous his testimonies. The righteousness
of God is a well-known theme in OT?*. The connections of Ps 119:137-138 to
Deut 32:4 include more instances as the following comparison of the text shows:

RIT WM PUIR W PRI ARNKR SR vAWR 1T 2 HYs onn RN
“The Rock, His work is perfect and all his ways are just. A God
of faithfulness and without deceit, Righteous and upright is he.”

The accumulation of the same terms in the verse is evident. As in the
preceding case, the allusions pertain the second half of the verse. The subject of
the righteousness is God/Lord in both cases. The two next terms of the Deut 32:4,
Upright (W?) and Faithfulness (N3nY), are in Ps 119 connected with the
equivalents of Torah: his judgments are Upright (2W?) and in the next verse
119:138 the testimonies are Very Faithful (TR N3nR). This is a typical shift
connecting the themes associated to God and to his Torah, or to Torah’s
equivalents in the psalm. The same stem as for Faithfulness (n3nY) crops forth
in the second bicola (v. 142) as a noun Truth (NRR) and it is mentioned in the
following stanzas two more times (vv. 151.160). The stem nnX forms
a concatenation of the successive strophes with the Torah equivalents. The idea
of faithfulness of God (Deut 32:4) is accentuated toward the end of the Ps 119 in
his testimonies (119:138) as well as in the truth of his Torah (v. 142), and of his
Commandments (v. 151), and of his Word (v. 160).

3 In the Psalter: YHWH as righteous: Ps 11:7; 116:5; 129:4; 145:17; God as
righteous: Ps 7:10; 50:6. In the Pentateuch are attested two instances (Exod 9:27 and Deut
32:4). In the rest of the OT: 2 Chr 12:6; Ezra 9:15; Isa 45:21; Ger 12:1; Lam 1:18; Dan 9:14;
Zeph 3:5.

StBiS1 14 (1/2022)



8 The Reception of Song of Moses (Deut 32:1-43) in Psalm 119*
Ps 119:98 — Deut 32:28-29

The intertextuality of the 119:98-100 to Deut 32:28-29 is an example of
a distant connection of two texts. That is why we treat them at last. Once the
reader knows that Moses Song is a relevant text to the author of Ps 119, some
modest allusions could attract his attention too. The characteristic formulations
in the three following verses are the combination of the preposition ji with three
wisdom verbal clauses: “n2nn “(Makes) me wiser”, "nawn “I (have) more
insight”, and 131an& “I (have) more understanding”. The preposition reflects how
psalmists achieves the wisdom from Torah’s meditation. There are specific
groups of the concrete people (enemies, teachers, and elders), whose wisdom is
compared with his own. A coherent image of the acquired psalmist's wisdom is
presented by these wisdom terms*. Commentators have difficulties in
understanding the relation between the psalmists "2'R Enemies (v. 98), "%
Teachers (v. 99) and 01p1 Elders (v. 100). Different solutions were proposed.
For example, emendation of enemies to Friends, in order to create similar groups
or to understand the teachers as “false teachers”, furthermore to perceive the
elders not in conventional sense but as the experienced people®.

Deut 32:28-29 seems to be a text of a poet's reflection (vv. 28-33). In the
text itself, there is some confusion depending on whom this reflection is
addressed, to Israel or his enemies®’, that are mentioned in v. 27 as 2R enemy?
The ambiguity could be intentional. The relationship of psalm to Deut 32:29
consists of lexical and contextual affinities. The chain of the wisdom verbs is
evident in the same sequence:

DOINRY 172 NN 573 1IN 1
“Would that they were wise (1221), that they have more insight
(®2) this, that they would understand (12°2?) their future!”

There is a kind of thematic reversal in psalm. Now the people or enemies
that are described as stupid and without insight, in the Song of Deuteronomy, in
psalmist himself changes to wiser than enemies, becomes more discreet than
teachers and his understanding overwhelms the discernment of elders. Once
more time, psalmist acts differently than people in Moses Song.

35 MENSAH, Feet, 199-200.
36 MENSAH, Feet, 197-198.
37 NIGOSIAN, The Song of Moses, 18.
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Miroslav Varso 9
Conclusion

The serious interest of the psalmist on Song of Moses proves mentioned
textual connections. From many intertextual allusions on the crucial texts of
Pentateuch such as Exod 15; 32-34; Num 6:22-27; Deut 4; 6; 8; 30; 32, show
how vital Pentateuch was for psalmist. A close familiarity with the text, known
probably by heart (cf. 119:7) is presented by gentle allusions on the Song. As
soon as the connections by the reciting of the psalm are recognized, the cross-
connections are offered in deeper understanding of the statements of the psalm.
This might be the intention of the author of Ps 119.
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Summary

The short contribution examines the linguistic affinities of Ps 119 depending on Deut 32
involving intertextuality with the particular transformation of the sentences and motives by
the author of the psalm. The intertextual connection with Deut 32 appears in the first stanza
Ps 119:1-8, three more times in the first verse of the stanza 119:57.73.137, and looser
allusions in 119:98-100.

Keywords: Deuteronomy 32, Psalm 19, Psalm 119, intertextuality, poetry.

Zhrnutie

Kratka $tidia skiima lingvistické afinity Z 119 zavislé od Dt 32 pri zapojeni intertextuality
s osobitnou transformaciou viet a motivov autorom zalmu. Intertextualne spojenie s Dt 32 sa
objavuje v prvej kantike Z 119,1-8, tri d’aldie v prvom verdi kantiky 119,57.73.137
a vol'nejsie altizie v 119,98-100.
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Struktira modlitby v Neh 9,5-10,1

Novy ndvrh
Zuzana Badlikovd — Blazej Strba

Jestvuje viacero navrhov literarnej Struktary levitskej modlitby obsiahnutej
v Neh 9. Ciel'om tejto Studie nebude prezentovat’ Specifikd, vyhody a nedostatky
navrhovanych $truktar!, ktoré sa obdas roznia len velmi mélo, inokedy
podstatne, ale ponuknut’ Struktaru, ktora bude reSpektovat’ syntakticka skladbu,
techniku kompozi¢nej sedempocetnosti a tematické okruhy najprv v malych
textovych jednotkach a potom v celkovom pohl'ade na stat’. Budeme postupovat’
v troch krokoch. Najprv v textovom rozbore vymedzime text a nd§ pracovny
preklad. Potom budeme analyzovat’ niektoré dolezitejSie Casti hebrejskej vetne;j
skladby, ktord je v pripade dlhej narativnej modlitby vel'mi zloZzita. V poslednom
kroku urobime syntetizujuci navrh Struktary. Zaver vyzdvihne Specifickost’ state,
vychadzajlc z predchadzajiceho vyskumu.

1 Textovy rozbor

Pre nas vyskum literarnej Struktiry si v tejto kapitole najprv odévodnime
vymedzenie skimaného textu Neh 9,5-10,1. Potom predlozime novy preklad,
pricom v poznamkovom aparate budeme diskutovat’ eventudlne textologické
zvlastnosti.

1.1 Vymedzenie textu

Naracia o Sviatku stankov sa v Neh 8 konci informaciou o sedemdnovom
slaveni sviatku a o 6smom dni, kedy sa konalo slavnostné zhromazdenie (porov.
v. 18). Nasledne Neh 9 zacina opisom dvadsiateho Stvrtého dna siedmeho
mesiaca, kedy sa izraelsky I'ud zacal postit’ (vv. 1-3). Po opise priebehu kajaceho

' BoDA, Torah, 476-491; ESKENAZI, Nehemiah 9-10; DUGGAN, Covenant Renewal,
BoDA, Praying the Tradition; BALENTINE, Prayer, 109-117; BLENKINSOPP, Ezra-Nehemiah,
303-307; WILLIAMSON, Structure and Historiography in Nehemiah 9, 117-132.
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12 Struktara modlitby v Neh 9,5-10,1

konania sa text upriamuje na skupinu levitov, ktora vystupuje na vyvysené
miesto (v. 4). VerSom 4 rozpravanie kon¢i a nasledovny v. 5 uvadza priamu rec¢
levitov. Preto povazujeme v. 5 za zaciatok novej textovej jednotky — modlitby
levitov, ktori reprezentuju vsetkych ,,potomkov Izraela* '7&;21@7 Y (v. 2), ktori
vyznévali svoje hriechy.

Po zastupnom vyznani hriechov leviti vo vv. 36-37 popisuju svoju sucasnii
situaciu ako nasledok hriesneho poéinania izraelského T'udu. Ziju vo svojej
krajine ako sluhovia a tento Zivot je pre nich trapenim. Za koniec state pokladame
10,1 a nie ako vi&§ina v. 9,37, i ked’ je za nim petiicha®. Vo versi 10,1 priama re¢
eSte pokraduje. Ver§ zalina slovami n&r9sm ,a tymto vSetkym®, ktoré
sumarizuju, ¢o bolo uvedené ,predtym®, ateda sa viazu na predchadzajice
vyjadrenia. Ide o zaver modlitby. Druhy dovod stoji na zdmene ,,my* 18 vo v.
1 a odkazuje na jeho rovnaké zdoraziiujice vyuzitie v 9,33.36.37°. Treti dovod
ma syntakticky charakter, lebo vo versi 10,1 su iba participialne vety, ktoré st
typické aj pre predchadzajici vers 9,37. Stvrtym dévodom je rozhodnutie uzavriet
zmluvu v 10,1, ktoré nemozno odlucit’ od vyznania viny v predchadzajtcich
verSoch. Pokladame teda za logické vnimat slova levitov o uzatvoreni zmluvy
za sucast’ predchadzajiceho vyznania hriechov. I ked’ 10,1 uvadza zmluvny akt
(porov. v. 30), nasledujuci dlhy text 10,2-29 je zoznamom mien zastupujticich
zmluvni stranku, ale nejde uz o sucast’ modlitby*. Okrem iného za zmienku stoji
aj slovo MInNR s jedinenym vyznamom ,,dohoda* (HALOT I, 64), ktoré¢ v danom
kontexte vyjadruje pozitivne odhodlanie modliacej sa skupiny a spaja vers 10,1
s 9,8a, kde sa spomina 1081 ,,verné* Abrahamovo srdce, ktoré bolo podkladom

pre uzatvorenie zmluvy (v. 8b)’.
1.2 Masoretsky text a jeho preklad

Preklad modlitby Neh 9,5-10,1 vychadza z masoretského textu, ktory
uvadzame spolu so starobylou Zidovskou kantilaciou tak, ako ho uvadza kritické

2 Znak petiicha sice naznacuje koniec textovej jednotky (porov. PLBV, 819-820),
ale ide o liturgické delenie textu, ktoré nestraca zo zretel'a kontinualnost’ (!) lektary.

3 Hoci DUGGAN, Covenant Renewal, 241, chape 10,1 za su¢ast’ bloku 10,1-40, prave
prvé tri slova 1mIx N¥r5231 povazuje za silné spojivo s predchddzajiicou modlitbou.

* OEMING, See, We Are Serving Today, 573, povazuje 10,1 za koniec redi.

5 Podobne vidi pripojenie 10,1 k Neh 9 aj HOLMGREN, Faithful Abraham, 249-254.
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Zuzana Badlikova — Blazej Strba 13

vydanie BHQ®, ktoré rovnako ako BHS povazuju text za poeticky. Vzhladom na
potreby vyskumu sme verse rozdelili predovsetkym podla vetnej skladby, podla
viet v hebrejskom texte, a to ¢i uz slovesnych alebo mennych’. Vzhladom na
vel’ku variabilitu slovesnych foriem v texte sme prdve im venovali vicSiu
pozornost’, 1 ked’ aj v tejto veci sme obmedzeni rozsahom studie. Vetna skladba
v tejto modlitbe je navySe aj v sluzbach poézie, ktorej prvky sa jasne prejavuji
v tejto kompozicii, ako na to poukdzal S. Segert®. Tento fakt je do istej miery
skomplikovany spomenutou variabilitou slovesnych foriem, ktoré mézu zohrat’
dolezith poetickt tlohu, najmi ak medzi sebou Stylisticky €1 poeticky stvisia.
V niektorych pripadoch, v ktorych je zretelnejSia poeticko-liturgickéd stranka,
sme rozdelili jednu hebrejsku vetu do nalezitych paralelnych stichov tak, aby to
odrazalo hebrejsky paralelizmus (napr. vv. 5cd.6a.11c.12a.13¢.17f.19ab.22c.
32a.c.35a).

W

mawn 32 YRRt v ohhn MK 3 A leviti Jozue a Kadmiel, Bani, ChaSabniés,
7'Nne mav nTin Ay Serebias, Hodi4s, Sebanias, Fetachias povedali:
1mp | Vstaiite,
o2 Mg 1973 dobroreéte PANOVI, svojmu Bohu,
oRiyn=TY 0%iYnn od vekov az naveky,
77122 oW 3273m 3¢ aby dobrorecili’ tvojmu vzneSenému menu
M90M 1273792 5p oty a vyvySenému nado vietko dobroredenie a chvalu!

® MARCUS, Ezra and Nehemiah, 65-71; z tohto vydania preberame vsetky nalezité
textovo kritické poznamky. Text PeSitty preberame z LUD — DRIESBACH, Old Testament
Peshitta [cit. 09.11.2019].

7 Viac k problematike slovesnej vety a mennej vety v biblickej hebrejéine v NiccAccr,
Sintassi, 37-43; SCHNEIDER, Grammatik, 160-161, § 44.1.2.3; TALSTRA, Text Grammar and
Hebrew Bible I, 69-70.

8 SEGERT, History and Poetry, 255-265.

° DIEHL, Die Fortfiihrung, 180, iba konstatuje bez d’alSieho rozliSovania, Ze adresati
imperativu (v. 5¢) a v-jussivu (v. 5d) st jedni a ti isti, avSak v pozndmke €. 5 uvazuje o dvoch
réznych vyrokoch. Naproti tomu, PETERSSON, Syntactic Pattern: Qtol — Wayiqtol, 283-288,
navrhla matricu pre konstrukciu nepriameho rozkazu, najmé v pripade sekvencie imperativ
— vejigtol pri slovesach uvadzajtcich re¢. K takymto slovesam patri aj 772 ,,dobrorecit™
(porov. MILLER-NAUDE, Representation of Speech, 52). Aj ked vo vécSine pripadov
spomenutej matrice sa vejigtol spaja s konkrétnou osobou — ¢o nie je pripad v Neh 9,5d —,
predsa jestvuje podobny pripad v Est 5,14: v9p 370 n& 1501 7917 0y, ¢o sa zvylajne
prekladé aj neosobnou formou ,,povedz kralovi, aby Mordochaja obesili na fiu [Sibenicu]®.
Votivnu formu 13727 v Neh 9,5d prekladame (kvoli uzsiemu spojeniu s v. 5c) ucelovou
vetou, v ktorej zaml¢anym podmetom mézu byt ti ini, od ktorych sa Izraeliti oddelili vo v. 2.
Preklad ,,Nech (ini) dobrorecia“ by vyjadril silno nadradeny postoj Izraelitov nad
spominanymi ,,cudzincami®.
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14 Struktira modlitby v Neh 9,5-10,1

F725 MM xR © Ty si PAN - jedineény! !
nwnng iy ar Ty si urobil nebesa,
oxIYH1 0MWN MY nebesa nebies a kazda z ich mocnosti'!,
o WROIM PIRD zem i vietko, o je na nej,
D32 WR-51 b moria i vietko, ¢o je v nich.
D2 nR 1IN R % Aty (si ten, o) davas Zivot vietkému
:oMMAYR 77 0wn 82w % a nebeské mocnosti sa ti klafiaju.
oFbRn M knmnpr 7 Ty si PAN, Boh,
07283 Bh2wWR 7 ktory si si (bol) vyvolil Abrama
072 MRD inRYiM " a (bol) si ho viedol pre¢ z chaldejského Uru.'?
:071aR 0w PRy ™ (Bol) si mu dal meno Abraham.
1109 RT3 nR nrym % Ked' si nasiel jeho srdce verné pred tebou,

*Jp1an Pan-ng niH man iBp Nt uzavrel s nim zmluvu, Ze dé§ krajinu Kanaancanov,

DI 8T IARD AN Chetitov, Amorejcanov, Ferezijcov, Jebuzejcov
Y nnY wim a Gergezejcov — ze (ju) das jeho potomstvu.
T927-n8 bpMm % A dodrzal si svoje slovo,
AR P 8 lebo ty si spravodlivy.
D™¥N2 NAR IR RIM % VEimol si si utrpenie naSich otcov v Egypte
M0 0 AYRY onppnR®y % a ich narek si po€ul nad Trstinovym morom.
n193 oot Nk Mm% Dal si znamenia a divy'? proti faradnovi, proti

¥R DP~9227 72502 vietkym jeho sluzobnikom a celému l'udu jeho krajiny,

noT 3 1% lebo si (uz bol) vedel,
o"op 7 2 1% Ze si po¢inali arogantne voci nim'.
;M oPna ow 77-vm ' Urobil si si meno, ako (je tomu) i dnes'”.

101 XX preklada ?[j[:_l'? adjektivom pévos ,,jediny*, ,jeden®, ,,sam*. Vg zachovava
zhodny vyznam solus, hoci je Stylisticky zjednoduseny; porov. TAYLOR, Analytical Lexicon
to the Septuagint, 379. Hebrejska lexéma 772% vyjadruje skor neopakovatelnost’, osobitost’,
jedinecnu charakteristiku, a teda jedinec¢nost’ (porov. 1Kr 8,39; 7 83,19), ale nie &iselnu
hodnotu ,,1, ktora vyjadruje minimalny pocet, ako to vyjadruje ¢islovka 1R ,,jeden, jediny*
(porov. slovenské preklady ,,jediny* pre Dt 6,4, iba Rohacek ma ,,jeden‘). Navyse nas pripad
sa nezaobera PANOM v kontraste s inymi bozstvami, ale lexéma sa vzt'ahuje iba na PANA.

11V slovnom spojeni D&2a¥~921 preferujeme v teologickom kontexte ,,mocnost™ pre
N2y, podobne ako DUBOVSKY, Genezis, 50, v Gn 2,1.

12 Pre vyraz "axn uvadza text Vg preklad de igne ,,z ohha“ a LXX nahradza vyrazom
éx THig xwpag ,,z tej krajiny®.

3 Vyraz oo LXX nahradza vyrazom é&v Alydmtw ,,v Egypte“. Lucianska
recenzia gréckeho textu rozsiruje xat tépata év Alyimtw ,,a divy v Egypte®.

14 Tu sa sloveso Tt viaZe s predlozkou v s vyznamom ,,proti*; DCH III, 101; vo
vv. 16a a 29b ma absolutny vyznam.

15 Hebrejskt syntagmu 177 01713, ktord je v apozicii i na inych miestach, preklada
LXX raz domep xat afuepov (Dt 6,24), raz takmer doslovne &g év t§ nuépa tadty (Jer 51,22
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D79 nupa b ''® More si rozdvojil pred nimi
nWaa on-Tina 392 P a presli stredom mora po suchu,
nivna naywn 0ra T NNy ¢ zatial ¢o ich prenasledovatel'ov si vrhol do hlbin'®
DY DDA 1ARTIND ako kamen do mohutnej vody.
opi opnaa 1Y TP 1%V oblaénom stipe si ich viedol ditom
TITANR DA% RS 1Y% WR TP a v ohnivom stipe nocou, aby si im osvecoval cestu,
:7379% WwR 12 po ktorej kracali.
7Y o S % Na vreh Sinaj si zostupil,
D'RWn oaw 13T P hovoril si s nimi z nebies
bW ovawn oAy M ¢ a dal si im spravne nariadenia,
:0"210 Niym opN NHRR Niim pravdivé zakony, dobré ustanovenia a prikdzania.!’
0% NYTIN JWTR NAW N1 4 Svoju svith sobotu si im ozndmil'®,
D% My 17im bpm Ny *° kym prikézania, ustanovenia a zakon ur¢il si
70 NWHh A prostrednictvom svojho sluzobnika MojziSa.
DAy, bn% nnp1 ovwn onY '5* Chlieb z nebies si im dal kvoli ich hladu
oxnYY 0% NRyiN Yyopn oM 5 a vodu zo skaly si im vyviedol kvoli ich smédu.
PIRATNR N Ria 0a% Rm °¢ Povedal si im, aby vstlpili prevziat do vlastnictva
krajinu,
007 NN 77N DRPIWR %Y o ktorej si (bol) prisahal'®, Ze im ju das.
I ArpaR oM 1 Zatial’ o oni a nasi otcovia® si pocinali arogantne,
D& NN Iwpn ' zatvrdili si Sije
7 RiYn o8 WnW 891 1 a neposluchli tvoje prikdzania.
piwY RN 1" Odopreli pocuvat
ThRY91 31721787 17" a nespomenuli si na tvoje divy,
DR iy WK "¢ ktoré si s nimi urobil,

=MT 44,22) ,,ako (je tomu) v dne$ny deit* a trikrat (vratane nasho pripadu) cg % nuépa adity
,-ako (je tomu) i dnes* (Ezr 9,7.15; Neh 9,10).

16 Vyraz ri%i¥na ,,do hlbin“ LXX jemne modifikuje a uvadza eis Bubov ,,do hlbiny*,
,,do hlbo¢iny®, , ku dnu®, porov. PANCZOVA, Grécko-slovensky slovnik, 290. Pesitta blizSie
Specifikuje vyraz hlbiny pridanim genitivneho vyrazu «=u.a ,,mora‘.

17 Preklady ,,nariadenia“ pre vyraz 0™8Wn s vyznamom vieobecne platnej pravnej
normy, ,,zakony* pre vyraz nilin, ,,ustanovenia“ pre vyraz 0'pn a ,,prikdzania“ pre vyraz
ni¥n, navrhuje VARSO, Deuteronomistické pravna frazeologia, 7.

18 Vzhradom na slovesny kmei hifil v spojeni s akuzativom uvadzame pre vyraz
nw7in preklad ,,urobit’ zndmym®, ,,0znamit™ (porov. HALOT 11, 392).

1 Slovné spojenie ,,zdvihnit’ ruku* ma starobylt tradiciu na SBV (akk. qata wabalu
ana ,,polozit’, vlozit ruku na“, porov. AHw 909a) s vyznamom ,,prisahat* podobne ako v Ex
6,8; Nm 14,30; Dt 32,40; Ez 20,23.28.42; 36,7; 47,14. V naSom pripade autor robi odkaz na
Nm 14,30 a na Ex 6,8, kde ide o PANOVU prisahu pre triddu otcov — patriarchov. Porov.
LOHFINK, Die Viiter, 31-32.

20 Dva podmety ,,0ni* a ,,nasi otcovi* povazujeme za dve odli§né skupiny predkov.
Viac v komentari k textovej jednotke vv. 15c-17e.
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16 Struktira modlitby v Neh 9,5-10,1

D& N wpn 174 zatvrdili si Sije
23wY Wy 17° a ustanovili?! si nadelnika, aby sa vratili
gnaonTawy  do svojho otroctva prostrednictvom svojej vzbury®.
DIn a0 nimtho AR ey 7T A ty si odptistajuci Boh? — milostivy a Pltostivy®,
TOM"17 DARTTIN pomaly v hneve a velky v milosrdenstve®,
:0namw &9 178 Neopustil si ich,
n2en Y3p by Ay g8 1% ani vtedy, ked’ si urobili liate tela
TR 1% a povedali:
Tiox mr 1% To je tvoj boh,
omwnn Town W 18 ktory ta vyviedol*® z Egypta“
:Ni9T3 niyR1 Wy 1% a dopustili sa velkych rihani.

2LV spojeni s vyrazom W1 ,,hlava®, ,,nacelnik®, ,,vodca“ navrhujeme pre vyraz umM
preklad ,,ustanovit’ niekoho* (porov. HALOT 11, 773).

22 LXX text 002 on7avh WY wATIRn 099w NR Wpn neprekladd presne, aviak
vyznam tejto Gasti verSa nie je zmeneny xal éoxAnipuvay TOV Tpdynrov adT@Y xai Edwxay Gpyxny
¢motpédal eis Sovhelav adTdv &v AlydmTw ,,a zatvrdili si svoje $ije a ustanovili si naéelnika,
aby sa vratili do svojho otroctva v Egypte®™. LXX urobila tito emendéciu pravdepodobne na
zaklade Nm 14,4; BALZARETTI, The Syriac Version, 266, pozn. 64. PeSitta rozvija vyznam
~ris (oomimnl (ama\ wama ,,ale obritili svoje srdee k ich hriesnym skutkom®.

23 Hebrejské nin'5o A1 dosl. ,,Boh odpusteni. Nominalna forma nm»5o (typu qatil
[IM § 88Db]) ,,odpustenie” (BDB 699; HALOT 11, 757; DCH VI, 161) sa objavuje trikrat
v hebrejskej Biblii, v neskorych textoch — v Z 130,4; Neh 9,17 (pl.) a Dan 9,9 (pl.). Navyse
plurél abstraktnych substantiv vyjadruje ¢asto kvalitu alebo stav (porov. JM §§ 136g, 154h).
Dana forma zodpoveda pokrocilému stupriu teologickej reflexie v danej veci. I ked” LXX
nahradza plurdl nim%o pridavnym menom éAenuwv ,,milosrdny®, ,,stcitny*, a teda nie
doslovne, tato prekladova vol'ba zahfiia aj vyznam odpuitania. Porov. STRBA, Bezhrani¢né
Bozie odpustenie?, 187, 210.

24 Pesitta meni poradie slov vo vyraze DI 110 na wusa  ~hsawio ,lGtostivy
a milostivy“. Vyraz pan ,milostivy” predpokladd nerovny mocensky vztah, kedy nizSie
postaveny clovek prosi vyssie postaveného pana. Naproti tomu vyraz oina ,,latostivy*
vyjadruje taky prirodzeny vztahovy sucitiaci a empaticky rozmer (¢i uz Boha alebo ¢loveka),
ktory nemozno zadrzat’, a preto takyto ,,podmet* sa priam ,,nedokéze nezl'utovat. Porov.
STRBA, Ltostivy a milostivy Boh, 40, 43, 53-54.

25 Vyraz 7om~271 je pravdepodobne chybny z dovodu prepisu. Upozorfiuje na to aj
gere Ton. Preklad LXX xai moluvéreog ,,a velmi milosrdny” a Vg multae miserationis
v podstate podporuju Citanie gere, resp. za spravny text povazuju vyraz 7010171 ,,a velky
v milosrdenstve®. PeSitta blizSie Specifikuje vyznam ~dass =.isa ,nablizku prosbe.
Vzhl'adom na kontext formuly milosrdenstva volime preklad ,,milosrdenstvo® pre vyraz 7o1.
Porov. STRBA, Lutostivy a milostivy Boh, 45-49, 54-55. Nedavno ZIEGERT, What is Ton?,
19-21, opétovne zdéraznil, Ze slovo 7T9n nevyjadruje vnitorny postoj, ale vonkajsie,
badatel'né konanie.

26 LXX preklada vyraz 7597 v pozmenenom vyzname of g§ayayévres yuds ,,(t) Co
nas vyviedli“. PANCZOVA, Grécko-slovensky slovnik, 466, 595.
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0390 TRM2 NaRY % Ty si ich vSak vo svojom premnohom zlutovani

13793 DRI N7
Diun 10N 1T TRYTNY

77703 DRhyn? bl

WRD TIAY ORI

TIIAIR D7 TR 17723
T W

D227 HN3 N3fen I
DPDR VIR 3
'ORDY? DR? NAN) DY)
73793 DRY27D NIV DRI
Mpn N7

3 K7 birnhyw

PR3 N DR

DR hisyan on? 1nm
nRg? DRYNAL

1D Py W

1AaWn 770 PIRIN)
W3R 3 PRI
DRWN *3902 I DI
PIRTOR DRvam

Ri27 DIPNINT FIRRTTWR
Y7

b1 3N

PIRDIR W

D'30320 PRI AUTNR DiP3? pidm
"RRYTNN BIPRYRTNR D73 D3nm)
'031¥72 O3 NYY? PIRY

19b

19¢
20a
20b
20c
2la
21b

21d
22a
22b

22¢

23a
23b

23c

24a
24b
24c
24d

neopustil na pusti.

Oblagny stip sa neodvratil od nich
vo dne?’, aby ich viedol cestou,
ani ohnivy stip

v noci, aby im osvecoval cestu,

po ktorej kracali,

a svojho dobrého ducha si im dal, aby ich ucil.
Svoju mannu si neodoprel ich ustam
a vodu si im dal kvoli ich smédu.

A Styridsat’ rokov si ich zabezpecova
Nepostradali nic.

Ich Saty sa nevynosili

a ich nohy neopuchli.

Dal si im kralovstva a narody

a rozdelil si ich podla oblasti®’.

A prevzali do vlastnictva Sichonovu krajinu,

krajinu chesbonského krala,

i krajinu Oga, basanského krala.

Totiz ich synov si rozmnozil ako hviezdy na nebesiach

a voviedol si ich do krajiny,

o ktorej si (bol) povedal ich otcom, Ze (do nej) vstupia
prevziat’ (ju) do vlastnictva.

128 na pusti.

Synovia vstapili

a prevzali do vlastnictva krajinu.

Podrobil si pred nimi obyvatel'ov krajiny Kanaan¢anov
adal si im ich do ruky a ich kral'ov, aj narody tej krajiny,
aby nalozili s nimi podl'a svojej lubovdle.

27V neskorsich textoch mdze mat’ oni* podl'a Tov, Exegesis, 228, rovnaky vyznam

ako o

2 LXX vynechava preklad pre text n&9%. Lucianska recenzia LXX uvadza vyraz eig

TpoTwmov ,,po povrchu“. VL uvadza per singulas personas ,,po jednom®, ,,jednotlivo”. Vg
uvadza sortes ,,mnoho* ako volny preklad zachovavajuci sémantiku. PeSitta preklada
vSeobecne, pricom tieZ zachovava sémantiku verSa. TAYLOR, Analytical Lexicon to the
Septuagint, 160, 473. Slovo k8 znamena ,,roh” postele (Am 3,12), pola (Lv 19,2), stola (Ex
25,26) chramu (Ez 47,15), z ¢oho metonymiou vznika ,,hranica“ (porov. akk. patu [CAD 12,
305]). Ak v tomto pripade 9 znamena ,,podl'a*“ (DCH 1V, 645) a kut v sloven¢ine znamen4 aj
vacsi uzemny celok, tak volime ,,podl'a oblasti, ,,0zemi®.
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MY TR NiNRa 01w 312771 ¢ A zabrali opevnené mesta a Grodnt podu?”

afo-Ha-o°RHn opa W 2 a prevzali do vlastnictva domy plné vietkych dobrych
3 A UL I p y p y ry

DM D72 D2 Niva veci, vykopané studne, vinohrady, olivové stromy
V 295 Harn vy a mnozstvo ovocnych stromov.
a8 2 T jedli,
a9 nasytili sa,
rnYn 2 stucneli
:51730 72302 TR 27 a opéajali sa v tvojej velkej dobrote.
T™nm 2 A stali sa spurnymi®!
7237 2 a vzburili sa proti tebe,
Di3 MINR To7inTnR 195w 2 zahodili tvoj zédkon za svoj chrbat®
W0 TR2INRY 24 kym (tych) tvojich prorokov vrazdili,
THR DWW 02 ITPNTIWR 2% ktori ich varovali, aby sa vratili k tebe,
:nYi73 niyR1 WY1 2" a dopustili sa velkych rithani.
D™y T3 bamm 27* Dal si ich do ruky ich utlacatel'ov
077 1N 2" a suzovali ich.
THR pYY bnw npar ¢V &ase svojho suzenia (opakovane) volavali k tebe,
yawn omwn inRy 2’¢ a ty si poaval z nebies™.
bn% 1pn 0310 7PN 27 Podla svojho mnohého zlutovania® déaval si im
opWwin zachrancov
:00™% TR owwin 27 a zachrafiovali® ich z ruky ich utladatelov.
D% nizxr 2% Ako si pooddychli,
T18% Y1 nivpy 12387 2 vracali sa robit’ zlo pred tebou
bR 2 oJwm 2% a ponechal si ich v ruke ich nepriatel'ov
072377 2% a oni vladli nad nimi.
jam 2% Obratili sa
Tippm 20 a kricali k tebe.
ypwn omwn nnR1 2% A ty si pocaval z nebies

30 Pridavné meno ninW znamena ,,olejnaty*, ,,mastny*, avSak pri spojeni s vyrazom
,zem®, | pdda“ je vhodnejsi vyznam ,urodna* (porov. HALOT 1V, 1597). Slovné spojenie
MIRY NNTRI nema ekvivalent v LXX.

31 XX uvadza pre vyraz 1 preklad xai #AAaav ,,a zmenili sa“. Vg podava
rozsireny vyraz provocaverunt autem te ad iracundiam ,,ale oni ta popudzovali k hnevu®,
,,ale oni ta provokovali k hnevu®.

32 Pesitta vyraz 013 preklada volne L amdu\in » i\ ,,von z ich porad*, ,,von z ich
mysli®.

33 LXX pre vyraz onwn uvadza rozsirujici vyznam €€ odpavol oou ,,z tvojho neba“.
TAYLOR, Analytical Lexicon to the Septuagint, 197, 409, 497.

3 LXX uvadza pre text T2 preklad xat év olxtipuols gou ,,a v tvojom zlutovani®,
,»a V tvojom sucite*; porov. v. 17.

3 LXX prisposobuje pre vyraz Dipwin preklad kontextu xal éowoag adTodg
,,a zachranil si ich*.
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oem 2% a vyslobodzoval si ich mnohokrat
DY NiaT RNl podrla svojho zl'utovania.
T07IR"5% 02w 0Aa T 2 Varoval si ich, aby si ich prinavratil k svojmu zédkon.
i M 2*° Oni si vSak podinali arogantne®®,
Thivn? wnw-x ¢ neposlichli’’ tvoje prikazania®®
D27IRVN TYaWNI ¢ a hresili proti (tym) tvojim nariadeniam®”,
DI NpwR 2 ktoré ma Elovek konat
op2 mwm ¥f a prostrednictvom ktorych bude Zit.
n7io na amn ¢ A obracali nepoddajné plece,*
Wwpn 0gw 2 zatvrdzovali svoju Siju
apnw 891 ' anepocavali.
nian oW b Twnm 3% Dotahoval si*! sa s nimi mnoho rokov
M2 02 Twm > a varoval si ich svojim duchom
TR prostrednictvom svojich prorokov,
rRa &7 7 ale nenacuvali®?,
:N¥IRD BY T3 oinm % a vydal si ich do ruky l'udi (inych) krajin.
onvp=NY 0370 TRMA Y1 Vo svojom prevelkom zlutovani®® si neurobil s nimi
23

a7

36 LXX text 17717 1121 neuvadza.

37 Sloveso ynW gal je mozné prelozit’ ako ,,pocut™ usami, ale aj ,,pocuvat’™ niekoho
alebo ,,pocut™ nieco. V suvislosti s Bohom ako subjektom, pripadne s osobou v akuzative,
navrhujeme preklad vo vyzname ,,pocut’ a akceptovat’ pozadované“. V kontexte Bozieho
zakona a prikazani je mozné volit’ preklad ,,posluchat™, , uposluchnut™, najma ak predmet
slovesa je uvedeny s predlozkou 5, &o je nas pripad; porov. HALOT IV, 1572,

38 LXX meni vyznam vyrazu T0in% a uvadza ¢AA& év Ttals évtolais gou ,,ale v tych
tvojich prikdzaniach®. Porov. v. 13; TAYLOR, Analytical Lexicon to the Septuagint, 188, 196,
497, 530.

39V slovnej viizbe 801 + 2 by predlozka 2 mohla mat’ aj inStrumentalny vyznam,
t. j. v naSom texte ,,hresit’ prostrednictvom tvojich nariadeni (porov. HALOT'1, 305).

40V pripade vyrazu n77io 03 1107 ide o idiomaticka zvlastnost’ hebrejského jazyka
(porov. HALOT 11, 506). Nedokonavy vid zdoraziuje opakovanost’ spdsobent réznymi
jednotlivcami, nie opakovanost’ jednej ¢innosti u tej istej skupiny. Aj nasledné nepouzitie
vajjiqtolu (Wpn 03w, vo v. 2%h; porov. v. 17d: 07w nR wpn) podporuje doraz na
opakovanost’ pripadov u réznych l'udi. Podobne aj vo v. 291 ,,nepocuvali vyjadruje rovnaka
vlastnost’ pocas dlhsieho obdobia v réznych pripadoch.

4 HALOT 11, 646, na zéklade troch textov (Jer 31,3; Z 36,11; 109,12) predpoklada,
ze v Neh 9,30 ide o elipsu predmetu Tp1 a syntagmu prekladd v zmysle ,,prechovavat
trpezlivost™, ,,mat’ strpenie*. V nafom texte, sa viak sloveso viaZe s predlozkou 5, ¢o nie je
pripad troch textov, v dvoch z nich (Z 36,11; 109,12) sa vyuziva predlozka 5. Volime prvotny
vyznam slovesa ,,tahat’, roztiahnut™, a pod.

42 Pre sloveso 1187 ,,naklonit’ si ucho* volime ,,natuvat (porov. HALOT 1, 27).

43 Text LXX zdodraziuje pdvodny vyraz 700723 pridanim zdmena ¢ ,,ty vo svojom
zlutovani®. Porov. v. 17; TAYLOR, Analytical Lexicon to the Septuagint, 497.
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koniec**
opatw 89 *'° a neopustil si ich,
AR 0NN MINHR 2 1 lebo ty si Boh milostivy™® a latostivy.
"R 7230 S0 S8R0 TN N 3% A teraz*, nas Boze, velky, mocny a hrozny Boh*,
Tonm nmManpiw ktory zachovava zmluvu a vernost™,
nRPAN52 nK 7'i% e HR 2% nech sa nezda malo pred tebou vietka strast™?,
UMWY 3A5NY ANRYIIWR 3% ktord nas zastihla, naich kralov, nasich princov,
IPDARD MR 09N naSich kfiazov, nasich prorokov, nasich otcov
0 OP0 TR MWK 250 o Tap59% a vetok tvoj T'ud od Cias asyrskych kralov az podnes!
1rhp 830752 Hp prIe ApR1 3 Ty si spravodlivy ohladom®® vietkého, ¢o na nés prislo,
iy npx—a ¥ lebo ty si konal pravdu®'.

(e

MY MR P Zatial’ Go my sme sa skazili,

4 Spojenie ,,urobit’ koniec (s niekym/s nie¢im)“ vyjadruje v slovencine lepsie aspekt
zniCenia (napr. ,,urobit’ koniec svojmu zivotu“), ako jemnejSie vyjadrenie ,,skoncovat
(s niekym/s nie€im)“, t. j. prestat’ sa zaoberat, zbavit’ sa. Hebr. viizba 193 nvp (porov. DCH
IV, 418) vsak jasne vyjadruje zniCenie ,,urobit’ koniec®, ,,zrealizovat’ iplné znicenie* (porov.
Jer 4,27; 5,10.18; 30,11; 46,28; Ez 11,13; 20,17, atd’.).

4 Nezvy¢ajnli dvojicu DIM 11310 moZno zaradit’ k tzv. diachronickym chiasmom;
jej starSia verzia j13m7 DIN7 ma opacné poradie (porov. Ex 34,6). Porov. FASSBERG, Shift, 66.
Text LXX je pravdepodobne prispdsobeny podl'a Neh 1,5 a pre vyraz pan-5& uvadza preklad
ioyupds €l xal Elenjuwy ,,mocny si a milostivy*; porov. 9,17. TAYLOR, Analytical Lexicon to
the Septuagint, 158, 179, 290, 296.

46 'V podobnych modlitbach vyraz vyjadruje zmenu, v ktorej sa modliaci obracajt
na Boha, iked’ to nemusi byt zvolanie (Dan 9,15; Ezr 9,8.10.12; iba posledny text je
vyslovnym zvolanim).

47 Text LXX je pravdepodobne prisposobeny Neh 1,5 a ako preklad vyrazu 5xn
uvadza 6 ioyupds ,,ten mocny*.

“8 Navrhujeme preklad ,,vernost™ z ddvodu kontextu lojalnosti voci zdkonu a vztahu
medzi panom a sluhom (porov. HALOT 1, 336). LXX uvadza vyraz xal 10 £€Aeds oov ,,a to
tvoje milosrdenstvo®, ,,a to tvoje zl'utovanie®, ,,a tvoj sucit”. TAYLOR, Analytical Lexicon to
the Septuagint, 179, 296, 497, 540.

49 Substantivum 189n sa nachadza 5x v MT (Ex 18,8; Nm 20,14; Mal 1,13; Nar 3,5;
Neh 9,32) a z toho iba v Pentateuchu a v naSej stati s ur¢itym ¢lenom.

30 Podla DCH VI, 394, predlozku 5p prekladdme ,,0%, ,,ohl'adom toho, ¢o sa tyka®.

31 Kym LXX preklada vetu mivpy nng~3 pomerne presne 8t aAifeiav émoinoag
,lebo si konal pravdivo® (porov. NETS), Pesitta vo svojom preklade Specifikuje samotného
Boha 1.\ ~hraasy N\ =, lebo ty si v pravde®. Problematickost” hebrejského vyrazu
pochadza zo Sirokej sémantiky slova nnR, ktorému HALOT 1, 69, prisudzuje 4 zakladné
vyznamy: 1., pevnost’, doveryhodnost™; 2. ,stalost’, trvanie; 3. ,,vernost™; 4. , pravda.“ Hoci
slovnik navrhuje pre Neh 9,33 preklad ,,vernost™, dodava, ze je tazko odlisit’ vyznam slova
od vyznamov 2 a 4. Nepopierajuc réozne vyznamové Crty volime trochu abstraktny preklad
,.konal pravdu®, ktory nie je neznamy pre neskorsiu hoc novozakonnu biblicku tradiciu (Jn
3,21; 1Jn 1,6).
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102 iAW wahn Ny 34 nadi krali, nasi princovia, nasi kitazi
T07IR Y &Y Ay i nasi otcovia nekonali tvoj zékon
THivnHx 12vpn 891 **° a (ani) pozorne nenacuvali® tvojim nariadeniam
O a tvojim svedectvam,
:002 DTN IWR 2% ktorymi si svedgil proti nim.
27T
DA% PNIWR dobrodeni, ktoré si im dal,
MINW 12070 PR > a v krajine Sirokej>* a trodne;,
0717197 PNIWR ktoru si im predlozil®®,
172D &Y ¥ ti nesluzili
;0770 DY5PRR 12WKD) 3¢ a (ani) sa neodvratili od svojich zlych skutkov.
ov7ap oI UMK 130 Hla, my sme dnes sluhovia®,
IPHARY APDITWR PR Y a (to) v krajine, ktord si dal nasim otcom,
A0 NRY AT NR YORY  aby pozivali jej plody a jej dobré veci;
:HY 0772w UMK 130 % hla, my sme v nej sluhovia!
o2%n% N2 Aanxiam Y7 A jej velky®’ vynos®® patri kralom,
IrmNena 5 ANIWR Y7 ktorych si ustanovil nad nami pre nae hriechy.
1hnna2 0hwh Dy Sy 37 Na naich chrbtoch vladnu®®, nad nasim dobytkom
Diiv podrl’a svojej Tubovole®
8 MmN N7 Mk 7 a my sme vo velkom trdpeni.

52 Sloveso 2'wpin prekladame ,,pozorne nactvat® (porov. HALOT 111, 1151).

53 LXX adaptuje do kontextu frazu é&v Bagtdela gov ,,v tvojom kralovstve®. Text Vg
uvadza vyraz s vac§im dorazom in regnis suis bonis ,,vo svojich hojnych majetkoch®, ,,vo
svojom blahobyte*. Pesitta rozvija vyznam hebrejského textu omabna... 717ap & ,,vo
svojom kralovstve... ti nesluzili“ na vy haalsns aiasa ,,a zapreli tvoje kral'ovstvo*.

34 Pesitta nahradza vyraz namin vyrazom ~ha\, ,,dobrej.

53 Pre slovesny korefi 1n3 (pouzity aj vo v. 35a) v spojeni s predlozkou 39 volime
preklad ,,odovzdat’ niekomu®, ,,predlozit’ nieckomu* (porov. Jer 44,19; HALOT 11, 733).

56 Pesitta rozsiruje vyznam hebrejského textu 0m7aY prekladom asle <1ns wa?
oo ,,ako sluziaci sluhovia v nej“, ,,ako sluhovia, ¢o slizia v nej“. Porov. BALZARETTI, The
Syriac Version, 140; OEMING, See, We Are Serving Today, 579, uvadza mozny vyznam slova
v inom kontexte. Oproti otcom, ktori Bohu nesluzili, 'ud sucasnej generacie Bohu slazi. Cud
teda vyzndva hriech svojich otcov, ale vyraz 0720 by bol skdr nabozenskou poctou vo
vyzname ,,sluzobnici Boha“.

57 Pesitta uvadza pre vyraz 5v vol'ny preklad wass ,,vzali®.

S8 LXX East textu 12772 ANKRIAM 7"V DAY NMIR N30 AN vynechava.

59 HALOT 11, 647, nespéja sloveso 5wn s predlozkou Sy ,,nad*, a preto ju chidpeme
lokéalne a volime idiomaticky preklad namiesto doslovného ,,na nasich telach vladnu* (porov.
DCH V, 533 ,upon®); navySe, ked’Ze v druhej Casti vety sa nachadza predlozka 3, s ktorou
sa YWUn bezne viaZe, tu chiapeme sloveso ako zaml¢any vetny ¢len.

0 DCHV, 531 ,,ako sa im paci*.
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MIRR ©09 AR NRi-521 117 A tymto vietkym®' my uzatvarame dohodu®,
o'anay %1 zapisujeme ju
1A oinnp S '%1° a na specatenom (dokumente) st nasi princovia,
21109 Y nasi leviti a nasi khazi.

2 Syntaktické pozorovania

Cela NehemidSova modlitba sa vyznacuje velkou syntaktickou
roznorodostou. Napriek tomu, Ze ide o priamu re¢, v nej samotnej je dej
vyrozpravany z vicSej casti ako minuly. V modlitbe moZzeme pozorovat
v hojnosti narativny vajjigtol, gatal vyjadrujici jednoduchy dej minuly, dej
opakovany, resp. iterativny, ¢i predminuly, veqatal, rozkazovaci sposob, iusivne
formy kladné i z&porné a viacero mennych viet. R6znorodost’ verbalnych foriem
nemozno prehliadnut’ a pri preklade je nevyhnutné ju zohladnit. V opacnom
pripade hrozi mozZnost’ nespravneho vyjadrenia minulych suslednosti, a teda aj
suvislosti a napokon celkového vyznamu. V ostatnych rokoch ucenci odévodnili
dolezitost’ metddy textovej lingvistiky pre spravne urCenie hodnoty slovies
v hebrejskej syntaxe®. V nasom vyskume sa pridfzame predovsetkym tedrie
hebrejskej syntaxe, vypracovanej A. Niccaccim, v jej druhom vydani
revidovanom G. Geigerom®. Podla tejto metédy nemozno analyzovat iba
morfologicky vyznam hebrejskych verbalnych foriem, ale treba nevyhnutne brat’
ohl'ad na ich usadenie v ich konkrétnom literdrnom kontexte.

2.1 Vajjiqtol

Modlitba je uvedena narativnym vajjiqtolom (9,5a) atieZ v samotnej
modlitbe je viacero narativnych vajjigtolov, ktorymi sa opisuju minulé udalosti
v Casovej postupnosti jedna za druhou (vv. 8c.9a.10a.d.11b.13c.15¢.16b.17a.de.
18b.e.22a-c.23b.24a-d.25a-f.26a-c.f.27ab.28c-f.29a.g.30ab.d). Vicsinou ich
prekladame jednoduchym minulym ¢asom v dokonavom vide, napr. ,,A leviti
povedali (v. 5a), ,,a dodrzal si* (v. 8c), ,,v§imol si si (v. 9a).

6! Predlozka 2 ma vo vyraze NNI-5221 inStrumentélny vyznam.

62 Substantivum 3% pochadza zo slovotvorného koretia jaR nifal ,,byt’ verny, staly,
spolahlivy a ma blizko k pojmu ,,zmluva® (HALOT 1, 64).

3 WEINRICH, Tempus; NICCACCI, Sintassi (1986); JOOSTEN, Indicative System, 51-
71; JOOSTEN, Verbal System.

% Niccaccl, Sintassi (2020). Vietky nasledujiuce odkazy sa vztahuju na revidované
vydanie z r. 2020.
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2.2 Qatal

V modlitbe sa viackrat nachddza minuly ¢as vyjadreny aj jednoduchym
gatalom, ktory sice opisuje udalost, ¢i stav ako minulé®, aviak uz neopisuje
narativnu sekvenciu. Ani v jednom pripade nie je v prvej pozicii vo vete. Takyto
qgatal sa Casto objavuje v kratkych informaciach, ktoré otvaraju naracie. Prelozit
taktito ivodnu subtilnu informaciu méze byt tazké bez toho, aby sa nevnieslo
prilis vel'a nového, a predsa aby sa vyjadril hebrejsky doraz na ¢asovii nesuslednost’,
napr. ,, Ty si urobil* 'y nX (v. 6b), ,.ktora nas zastihla® ANRXN™IWK (v. 32c).

Castejsie gatal vyjadruje dej &i udalosti po segmentoch, po vrstvach, nie
v chronologickej suslednosti. V tychto pripadoch sa bud’ zdéraziuje predchadzajiaca
okolnost®® k hlavnej narativnej linii (vv. 11a.29b) alebo simultinnost®’ s inymi
(predtym opisanymi) minulymi udalostami/stavmi, uvedenymi na hlavnej
narativnej retazi vajjiqtolu (vv. 21bcd.35c), alebo sa komentuje®® udalost
vyjadrena predtym formou vajjigtolu (v. 23a.29h), alebo sa uvadza kontrast®
(vv. 16a.18a.19a.26d.29d.33¢.35c¢), alebo sa predklad4 nova informacia’®, ktora
je na pozadi hlavnej dejovej linie (vv. 11c.21a). To sa da niekedy vyjadrit’
v slovencine pomocou Castice, ¢i spojky, ¢i zmenou poradia vetnych clenov,
napr. ,,zatial' o ich prenasledovatel'ov si vrhol do hlbin“ n:‘7wn DTN
nigna (v. 11c¢), ,,Zatial’ €o oni a nasi otcovia si po¢inali arogantne® 31'0aX 07
1717 (v. 16a), ,.kym tvojich prorokov vrazdili* 1377 7'8'21° 081 (v. 26d), ,,Zatial
¢o my sme sa skazili* 10w 1NN (v. 33¢).

Slovesna forma gatal vo vete typu x-gatal vyjadruje aj dej ¢i udalost’, ¢i
fakt suvisiaci povécsine s informaciou vetného Clena ,,x* nachadzajicim sa pred
gatal a bez cCasove] naslednosti (vv. 9b.12a.13a.14ab.15ab.19b.20a-c.21b-
d.31a.34a). Ked’Ze sa v tychto pripadoch zdorazituje vetny élen ,,x*’!, neraz sa to
moze vyjadrit’ zmenou poradia aj v slovencine, napr. ,,a ich narek si pocul “ng
YAY onpw (v. 9b), ,,V oblaénom stipe si ich viedol* ormin 13p 7Y (v. 12a),

5 NiccAccl, Sintassi, 219-220; JOOSTEN, Verbal System, 193-202. Odlisny pohlad
bez vicsej diskusie pontika COHEN, Verbal Tense System, 86-88.

% NiccAccl, Sintassi, 84.

87 NI1CCcAcCcl, Sintassi, 87-88.

%8 N1ccAccl, Sintassi, 46-46.

% NiccAccl, Sintassi, 86.

0 NiccAccl, Sintassi, 84.

"I NIccAccl, Sintassi, 37-38, 212-213.
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24 Struktira modlitby v Neh 9,5-10,1

,Na vrch Sinaj si zostpil* AT "0 SV (v. 13a), a pod. Tak moderny jazyk
moze odzrkadlit to, ¢o hebrejska syntax vyjadruje pomerne zretel'ne.

Miestami gatal — iba ak nie je prvym ¢lenom vety, resp. suvetia— vyjadruje
predminuly dej (v. 7b). MoZe to byt aj v pripade, ak sa nachddza v narativne;j
sekvencii a ak je to vo vedl'ajsej vete uvedenej Casticou *2 (v. 10b: ,lebo si [uz
bol] vedel“ muT '2)"* alebo (ovela Castejsie) Casticou WK (vv. 7b.15d.
17¢.18d.23¢.26e.35ab.36b.37b)"%; navyse je to zrejmé aj z kontextu, ¢o sa viak
v slovenCine nezvykne pouZivat, napr. ,ktory si si (bol) vyvolil Abrama® W
07aR3 N2 (v. 7b), ,.ktory ta (bol) vyviedol* T5pn W (v. 18d), ,,0 ktorej si
(bol) povedal ich otcom* DPNARY AINR™WK (v. 23¢).

Velo-qatal vyjadruje minuly ¢as (vv. 17b.g2.29¢.1.30c.31b.34b.35d).
Vicsinou je vyznamovo zapornym ekvivalentom narativneho vajjigtolu a vtedy
pokracuje v Casovej suslednosti s predchadzajicim vajjigtolom, napr. ,,varoval si
ich... a nenacCuvali® 1MR7 &'7] .02 TOM (V. 30bc)™.

Posledné tri pripady velo-gatal nasleduju po predchadzajicej vete typu x-
lo-gatal (vv. 31ab.34ab.35[ab]cd) a nepredchadza im bezprostredne vajjigtol.
Neguju ¢innost’, teda vyjadruju to, ¢o nenastalo a fakticky Specifikujua, resp.
prehlbujii vyznam predchadzajicej negovanej Cinnosti. Napr. vo v. 31ab sa
najprv vyjadri, Ze Boh neznicil I1zrael a v druhej vete sa opiSe, ze ho ani neopustil:
,Vo svojom velkom zlutovani si neurobil s nimi koniec a neopustil si ich*
ORI N9 193 onipp-NY 013170 TN (v. 3lab). V druhom pripade sa najprv
vyjadri, Ze vodcovia a otcovia ,nekonali av druhej vete, ze ani ,,pozorne
nenacuvali® (v. 34ab: 1wp &9, 12Wpn &9). Podobne i v trefom pripade druha
negovana ¢innost’ do istej miery rozvija ti prvi: ,,... ti nesluzili a neodvratili sa
od svojich zlych skutkov* D0 05PN 1YW 7172 KY... (v. 35¢d). Preto
by mohla byt’ vo vSetkych troch pripadoch €astica ,,ani* vnesena bezprostredne
pred druhé sloveso.

2.3 Veqatal

V prvych verSoch modlitby s retrospektivnym pohladom do davnej
minulosti sa nachadzaju 3-krat vety typu vegatal (vv. 7cd.8a), ktorych presny
preklad nie je Casovo jednoznaény. Joosten mieni, Ze ked’ je ,,veqatal pouzity

2 JOOSTEN, Verbal System, 219-220.
3 NICCACCI, Sintassi, 99; JOOSTEN, Verbal System, 219.
" NICCACCI, Sintassi, 33, 84-85; porov. JM § 118d.
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v kontexte minulého ¢asu, ma habitualno-iterativnu funkciu, tiplne netypicku pre
gatal“”. Avsak v urditych mladsich textoch (po¢inajiic 2Kr a Jer) navrhuje
diachronne rieSenie — malo by ist’ o postupné nahradzovanie vajjigtolu novsou
formou vegatal. Radi sem priamo aj tri pripady veqgatal z nasho textu Neh 9,7-8,
a teda ich treba prekladat’ minulym ¢asom slovies v ¢asovej stslednosti’®. Takéto
diachronne rieSenie uz davnejsie navrhol Jotion-Muraoka (JM § 119za). Vskutku
nemozno popriet’, Ze vety 7c a 7d st v ¢asovej naslednosti, po vyvedeni Abrama
z Uru mu Boh zmenil meno az v Kanaane (¢o je odkaz na zmenu mena v Gn
17,5). Tazsie je vSak urcit’, na ktort konkrétnu udalost’ sa vzt'ahuje v. 8a ,,nasiel
si jeho srdce verné“. Vzhl'adom na slovotvorny koren AR vo v. 8a ana tému
zmluvy o dare krajiny (v. 8b) moZno navrhnut’ vo v. 8a odkaz na Gn 15,6 a vo
v. 8b odkaz na Gn 15,7b-18. To v8ak znamen4, Ze retaz diskutovanych veqatalov
(Neh 9,7¢c-8a) nevyjadruje vzdy ¢asovl naslednost’.

Ked’ sa vratime k problematike syntaxe vegatalov, je nutné pamétat’ na ich
bezprostredny kontext. Po vyzve ,,aby dobrorecili (v. 5d), nasleduje uvodné
oslovenie PANA (v. 6a) s pripomenutim jeho dévneho stvoritel'ského diela
(v. 6b) a aktualneho posobenia ako oZivovatel'a (v. 6¢d), a potom nasleduji vety
jedna typu x-gatal (v. 7b) atri veqatal (vv. 7c-8a). Tieto Styri vety opisuji
davneho praotca Abrama a tvoria ur€ity nastup k naracii, ktora zac¢ina v. 8b, ked’
sa dej dostane na hlavnl Groven rozpravania. Niccacci poukazal, Ze aj na inych
miestach naracie zacinaju akymsi dlh§im tivodom, v ktorom vety typu veqatal
vyjadruji opakujticu, resp. trvacu ¢innost’ v minulosti (napr. Job 1,1-5)77. Aj ked’
nie je mozné hovorit' o opakujicej sa ¢innosti z pohl'adu sémantiky v pripade
vyjadreni ako ,,vyvolit’ si (Neh 9,7b), ,,dat’ meno* (v. 7¢) alebo ,,najst’ srdce
vernym* (v. 8a), moznost’ trvacej ¢innosti vyjadrenej nedokonavym vidom
v slovencine nemozno popriet’ vo v. 7c ,,viedol si ho (prec) z chaldejského Uru®.
Ak teda v. 7cd odkazuje na dve krajné udalosti (vy-)vedenia™ z Uru (Gn 11%;
12) a dar nového mena (Gn 17) a ak Neh 9,8ab odkazuji na Abramov trvaly stav
viery (Gn 15,6”%) a zmluvu o dare krajiny (Gn 15,7-18) nemozno predpokladat’,

75 JOOSTEN, Verbal System, 16; porov. NICCACCI, Sintassi, 76-77.

76 JOOSTEN, Verbal System, 223-225.

7T NICCACCI, Sintassi, 65-66, 77-78, 151-15.

8 Porov. Jer 32,21: qny-n& KyM, kde vajjigtol vyjadruje jednoduchii minulu
udalost’ ,,vyviedol si svoj I'ud*.

" Gn 15,6 je komentar naratora, ktory formou vegatal Mmn*a jn8M1 konStatuje
Abrahamov stav viery a nie vieru ako jednorazovy vysledok predchadzajucej udalosti. Teda
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26 Struktira modlitby v Neh 9,5-10,1

ze diskutovana forma vegatal vo v. 8a by vyjadrovala striktne ¢asovl suslednost’.
Skor naopak, vyjadruje predminuly ¢as vzhl'adom na v. 7d a vracia dej spit’,
atak slovesa veqatal podavaji informdcie nie v Casovej suslednosti, a teda
selektovane. Je preto vhodné v urCitych pripadoch pridat’ k slovesu nejaky
prislovkovy vyraz®®. Ty si PAN, Boh, ktory si si (bol) vyvolil Abrama a (bol) si
ho viedol pre¢ z chaldejského Uru. (Bol) si mu dal meno Abraham. Ked’ si (bol)
nasiel jeho srdce verné pred tebou, uzavrel si s nim zmluvu...* Tieto syntaktické
Specifika su v sluzbach obsahu, atak v. 8b napokon predstavi na hlavnej
narativnej Urovni najddlezitejSiu informaciu — uzatvorenie zmluvy s Abramom.

2.4 Jigqtol

V modlitbe sa nachadza viacero viet s jitgolom, ktory nie je v prvej pozicii
vo vete anachddza sa vnardcii na casovej osi minulosti (vv. 12b.19c.
27cde.28bg.29¢). V takych pripadoch vyjadruje iterativnost®', trvacnost alebo
zvla$tnu  modalitu  deja®. Vslovenéine to moZno vyjadrit pomocou
nedokonavého vidu, napr. ,,chodili, krag(av)ali* 727335 9WK (vv. 12b.18c), hoci
nejde nevyhnutne o nedokonceny dej, ale skér o opakovany. To spdsobuje
tendenciu prekladat’ minuly ¢as pritomnym. Obcas prislovkova Specifikacia by
mohla lepSie zvyraznit' minuly ¢as, napr. v pripadoch ,,V Case svojho trapenia
(opakovane) volali 1ppx’ DR N2 (v. 27¢), ,.a ty si pocuval z nebies” nnXI
ynwn omwn (vv. 27d.28g), ,,a podla svojho velkého zl'utovania si im déaval
zachrancov® DWwWin D;l'g IR DA TRMN (v. 27e). V pripade v. 29¢ ide
o komentar, ktory sa vymanuje z ¢asovej osi minulosti, poukazuje na vSeobecné
pravidlo pre ,,Cloveka®, Co sa v slovencine vyjadruje pritomnym ¢asom.

2.5 Volitivne formy

Volitivnych foriem je v samotnej modlitbe malo. V tivode dva imperativy
., Vstaiite! Dobrorette PANOVI(!)“ (v. 5bc) vovadzaju spologenstvo do modlitby.
Nasledujuca veta zacCina jusivhym vejigtolom, ktory vyjadruje vSeobecné

,,0n veril v PANA*. Preklad ,,uveril* podstatne minimalizuje Abramovu vieru. 65-66, 77-
78, 151-15.

80 JOOSTEN, Verbal System, 305.

81 N1ccaccl, Sintassi, 75-76.

82 JOOSTEN, Verbal System, 280-281, 284-287.
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zelanie®. V takychto volitivnych pripadoch koordinované formy vejigtolu maju
¢rtu dosledku alebo ucelu, ¢o i vzhl'adom na kontext (JM § 116a) nie je vzdy
Pahké urcit’. V naSom pripade je vSak dolezitd zmena osoby — z druhej (v. 5¢) na
tretiu (v. 5d). Teda ,,vaSe* dobrorecenie moze viest' k tomu, ,,aby [ini]
dobroreéili (v. 5d)%.

Zaporny jusiv je v modlitbe iba jeden — v. 32b. Jusiv ma vécSinou priamy
alebo nepriamy dopad na adresata®. Zaporny jusiv byva pouzivany v modlitbe
(JM § 114i), ako je to v nasom pripade ,,nech sa nezda malo* LYR~5&. Vzhl'adom
na zaner modlitby mald pritomnost’ volitivnych foriem a ztoho iba jedina
obratend na PANA vyjadruju, Ze tato dlhd modlitba nema znamky prosebnej
modlitby.

2.6 Vejiqtol

Specificka forma vejigtol sa objavuje v dvoch pripadoch (vv. 27f.28h) na
Casovej osi minulosti ajej vysvetlenie poOsobi taZzkosti. Joosten navrhuje
diachronne rieSenie. Dva vejigtoly z Neh 9 radi k viac ako Sest'desiatim vyskytom
vejigtolu v neskorSej biblickej hebrejCine, ktoré vyznamovo vyjadruja
nevolitivny, oznamovaci spdsob®. V nasom pripade obom vejigtolom
predchadzaji vety s nevolitivnymi jigtolmi, ktoré vyjadruji opakujice sa
udalosti v minulosti, ¢o tvori zdvizny bezprostredny kontext pre porozumenie
dvoch vejigtolov s umyslom zdoraznit ucel: ,daval si im zachrancov
a zachrafiovali ich...“ D win o win onY 1pR (v. 27¢f), ,,... si pochval z nebies
a... vyslobodzoval si ich* u'zvs._zm ynwn omwn (v. 28gh). Preklad v budicom case
by v tychto pripadoch nedaval zmysel.

2.7 Absolutny infinitiv

Absolutny infinitiv je vel'mi Specificka forma v hebrej¢ine a neraz ma
ulohu plnovyznamového slovesa pokracujuceho v Casovej osi slovies
z predchadzajucich viet (JM § 123x; /BHS § 35.5.2). V naSom texte sa nachadza
iba dvakrat v spojeni s vav a mé kontinudlny vyznam. Vo v. 8b absolutny infinitiv
opisuje ¢innost’ Ni721, ktord sa silno viaze na predchadzajici vegatal nRYM

8 JOOSTEN, Verbal System, 338-339.
84 Niccaccl, Sintassi, 114-117.

85 JOOSTEN, Verbal System, 343.

8 JOOSTEN, Verbal System, 308-311.
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28 Struktira modlitby v Neh 9,5-10,1

(v. 8a) a sucasne zddrazni jednorazovu Cinnost: ,,Ked’ si nasiel... a uzavrel si...*.
Podobne siln¢ prepojenie je medzi v. 13a RTY 100 '73_J] ,»Na vrch Sinaj si
zostpil* a nasledujucou vetou so zaciatoCnym infinitivom DRWH DARY 732N
,»a hovoril si s nimi z nebies* (v. 13b).

3 Kompozicia

Prv nez navrhneme nasu Struktiru Nehemiasovej modlitby, predstavime
niekol’ko ostatnych vyznamnejSich navrhov Struktary modlitby.

3.1 Niektoré ostatné navrhy

3.1.1 Balentine (1993)

Samuel E. Balentine Specifikuje Strukturu textu na zaklade kontrastu, ktory
vytvara Bozie milosrdenstvo a neposluSnost’ Izraela. Navrhuje nasledovné
rozdelenie textu na 6 rétorickych celkov, ale nepomenovava ich, hoci ich
vSeobecne opisuje. V zatvorkach uvadzame naSe oznacenie: 1. VerSe 6-8
(Stvorenie, zmluva s Abrahamom), 2. Verse 9-15 (Exodus, putovanie pustou),
3. VerSe 16-18 (Neposlusnost’ I'udu na pusti), 4. VerSe 19-31 (Prejavy Bozieho
milosrdenstva na pusti, tvrdosijnost’ 'udu), 5. Vers 32 (Prosba) a 6. VerSe 33-37
(Stcasna situacia)®’.

3.1.2 Eskenaziova (2001)

Tamara C. Eskenaziova navrhuje Struktiru v dvoch Grovniach a do druhe;j
Casti zahfa aj reakciu I'udu (10,1-40). Modlitbu rozdel'uje na 3 casti, pri¢om
centralna Cast’ zac¢ina v 9,11. Oddel'uje zakladnu paradigmu (Boziu stvoritel’ska
a vyslobodzovaciu ¢innost’, vv. 6-10) od historickej retrospektivy (vv. 11-31):

9,1-5 Predstavenie modlitby/zavizok
9,6-10,40 Modlitba/zaviazok
9,6-10 Zakladna paradigma: vztah medzi Bohom a Izraclom

9,11-31 Historicka retrospektiva
9,32-37 Sucasna kriza
10,1-40  Odpoved komunity: zaviizok®®

87 BALENTINE, Prayer, 111-115.
88 ESKENAZI, Nehemiah 9-10, § 2.11.

Studia Biblica Slovaca



Zuzana Badlikova — Blazej Strba 29

Oddelenie 9,11-31 od predchadzajtcich verSov Eskenaziova odévodnuje
tvrdenim, Ze akt stvorenia, vyvolenie Abrahdma a utek z Egypta nepatria
k historickej retrospektive, ale tvoria celok, ktory definuje zékladny vztah medzi
Bohom a spolo¢enstvom. Toto tvrdenie podopiera argumentmi vychadzajucimi
79,9-10. V 9,9 Citame: ,,Videl si utrpenie nasich otcov v Egypte a v nasledujucom
v. 10 modliaci sa zmieniuje aj ¢asovy udaj: ,,Urobil si si meno, ako (je tomu) 1
dnes.* Prepojenie 'udu s minulymi generaciami v 9,11-31 spomenuté nie je. Vers§
10 spaja vaznu situaciu predkov s ,,dneskom* (,,Urobil si si meno, ako [je tomu]
i dnes*). Slovo ,,dnes®, resp. ,,podnes‘ sa v modlitbe nachadza trikrat. Okrem v.
10 toto slovo nachadzame az vo verSoch 32 (,,A teraz, nas Boh... nech sa nezda
malo... vSetka strast’... od Cias asyrskych kral'ov az podnes*) a 36a (,,Hl'a, my sme
dnes sluhovia®), ¢o vytvara premostenie medzi minulymi udalostami a si¢asnym
stavom, a teda urcuje relevantnost udalosti z 9,9-10 pre sGcasnu situaciu
modliaceho sa spolo€enstva. Tretim argumentom podla Eskenayiovej je zmena
syntaxe vo verSoch nasledujucich po v. 10, kedy dochadza k zmene poradia
subjektu a objektu, podstatné mend predchadzaju slovesa®.

3.1.3 Boda (2015)

Pocas svojho vyskumu Mark J. Boda postupne Specifikoval navrh
struktary Neh 9,5-37. Svoj navrh zalozil na celkovej Struktare predstavenej
historickej tradicie vzhl'adom na identifikovanie hlavnych celkov®:

v.5 Hymnicky avod
v. 6 Stvorenie

vv. 7-8 Abraham

vv. 9-11 Exodus

vv. 12-23 Pust — Sinaj

vv. 24-25 Dobytie

vv. 26-31 Zivot v krajine
vv. 32-37 Prosba.

Boda upozoriiuje na zoradenie udalosti, ktoré nie je chronologické, ale
tematické. Z tohto pohl'adu interpretacie si v§ima 3 sekcie, z ktorych pozostava
narécia tradicie putovania pustou: 1. VerSe 12-15: BozZie milostivé zabezpecenie
(A: Oblaény stip [v. 12], B: Bozie zikony [vv. 13-14], C: Manna a voda [v.

89 ESKENAZI, Nehemiah 9-10, § 2.12-15.
% BopA, Torah, 481.
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15ab], G: Prisl'ub zabratia krajiny [v. 15cd]). 2. VerSe 16-19a: Rebélia ludu (H:
Opis rebélie [vv. 16-17¢], 1. Vyzdvihnutie BoZej milosti [v. 17fg], H": Opis
rebélie [v. 18], I': Vyzdvihnutie Bozej milosti [v. 19a]), 3. VerSe 19b-23b:
Ndsledné Bozie zabezpecenie (A": Oblaény stip [v. 19bc], B': Duch, ktory uéi [v.
20a], C': Manna a voda [v. 20b-d], D': Odev a nohy [v. 21], E': Hranice [v. 22],
F': Nova generacia [v. 23a] a G': Prikaz dedi¢ne zaujat’ krajinu [v. 23bc]).”!

Struktura ¢asti modlitby vv. 24-31 sa najéastejsie identifikuje so §truktirou
typickou pre Knihu sudcov, ktor Boda nazyva ,,model discipliny®. Tato
Struktara pozostava z postupnosti: Bozia milost’, vzbura I'udu, Bozi trest, narek
I'udu, Bozia milost’. Druhym stivisiacim modelom je ,,model trpezlivosti®, ktory
sa zaklada na texte Ez 20 a jeho postupnost’ je: BoZia milost’, BoZi prikaz, vzbura
I'udu, Bozia hrozba, Bozie ul'itostenie, Bozi prikaz. Boda porovnal dva celky vv.
12-23 a 24-31 so skor$imi zdrojmi a uzatvoril, Ze tak tradicia zaujatia krajiny vo
vv. 24-25 je pozitivna, podobne ako tradicia o exode (porov. vv. 9-11). Naproti
tomu zivot v krajine, opisany vo vv. 26-31, zdoraziuje hriech Izraela a Boziu
reakciu®?.

3.2 Novy navrh Struktiry

Nas navrh Struktary odévodnime opierajic sa o uz uvedené Specifické
syntaktické a sémantické argumenty, vdaka ktorym moZno lahSie vidiet
suvislosti na makro-syntaktickej a kompozi¢nej Urovni. Najprv predstavime
sedempocetnost’ ako domyselny kompoziény prvok modlitby. Nasledne
identifikujeme mensSie textové jednotky a odévodnime ich vnatornti sadrznost’
a potom v druhom sumarizujicom kroku poukéZeme na celkovi kompozi¢nt
dynamiku state.

3.2.1 Pozorovanie k sedempocetnosti negacii

Pri identifikécii menSich textovych jednotiek povazujeme ¢islo ,,sedem*
za jeden z argumentov. Mozno hned’ uviest’ fakt, Ze v celej Knihe Nehemias
jestvuje 21 viet, ktoré za¢inaju zdporne formou N9 velo + sloveso™.
V predmetnej kapitole je takychto ziporov sedem, ktoré sa vztahuju na
negativne spravanie otcov/synov (9,16.17.29.29.30.34.35). V celej knihe je eSte

1 BoDA, Praying the Tradition, 78-79.
92 Porov. BODA, Torah, 481.
3 Neh 1,7;2,1.12.17; 4,5; 5,8; 6,1.3.9; 7,61.64; 9,16.17.17.29.29.30.31.34.35; 10,40.
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jedna takato zaporna veta 891, prva (1,7) o zdpornom spravani, kym posledna
rovnako syntakticky zaporna veta X7, vyjadruje celkom iste buduce pozitivne
konanie. Ostatné vety typu &%) principidlne neopisuju spravanie Izraela.

V naSej predmetnej modlitbe sa uZ iba dve vety typu &%, ktoré BozZiu
¢innost’ opisuju negativne — avsak s jasne pozitivnym vyznamom: ,,Neopustil si
ich [otcov]“ (v. 17g) a ,,a neopustil si ich [synov]“ (v. 31b). Podobne este dve iné
vety za¢inajlice iba zaporom 5 vyjadruju opit pozitivny vyznam BoZej ¢innosti:
,heopustil si ich na puasti“ (v. 19a) a ,,vo svojom prevel’kom zl'utovani si neurobil
s nimi koniec* (v. 31a). V strede medzi tymito Styrmi zapornymi vetami s Bozim
nesmierne pozitivnym konanim sa nachadza eSte pat’ zapornych viet s vysoko
pozitivnym vyznamom pre exodovych otcov. Prvé dve vyjadruju sustavnu Boziu
pritomnost’ a prozretelnost’ ,,oblaény stip sa neodvratil od nich“ a ,,svoju mannu
si neodoprel”“ (vv. 19b.20b). Zvysné tri jasne opisuju pozitivny dopad pre
putujticich: ,Nepostradali ni¢. Ich Saty sa nevynosili aich nohy neopuchli®
(v.21bcd). Takto kompozi¢ne, v sekcii o ,,otcoch® (vv. 9-21) po dvoch
negativnych pocinoch otcov (vv. 16¢.17b), pomocou siedmich inych zaporov sa
vysvetli PANOVO konanie. I ked’ iba pri prvych dvoch bol podmetom PAN (vv.
17g.19a), ostatnych pit’ negativnych viet (vv. 19b.20b.21b-d) je jasne désledkom
PANOVE] starostlivosti. V tabulke Sedempocetné kompozicné vyuzitie struéne
schematicky predstavime striedanie ¢innosti so zaporom &5VX5. Vsetkych 9
¢innosti Izraelitov mé negativny vyznam, kym ostatné zaporné vety maji vzdy
pozitivny vyznam.

Z pohl'adu vyuzitia sedempocetnosti mozno pozorovat’, ze kontinualnost’
negativneho spravania u Izraelitov je nepretrzita (vo vSetkych sekciach: 2 + 3 +
2). V prvej sekceii proti dvom negativnym vetdm o ,,otcoch” (vv. 9-21) stoji
sedem negativnych viet, ktoré potvrdzuja dokonalt PANOVU dobrotu. V druhej
sekcii o ,,synoch® (vv. 22-31) po troch negativnych vetach o synoch modliaci
pevne opakujui jednoznaéne dobrotivi PANOVU dobrotu. O jej dosledkoch
netreba pochybovat, lebo PAN zostava stile rovnako ,milostivy a Iatostivy*
(v. 31¢; porov. v. 17f). Niet preto dovod domnievat’ sa, zeby modliaci v tretej
sekcii (vv. 32-35) stratili tto vieru (porov. v. 32a). Ked’ PAN neopustil ,,otcov*
a ,,synov‘, neopusti ani ,,nas*.
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Tabulka: Sedempocetné kompozicné vyuZitie 891a 89v Neh 9,5-10,1

N9) ND
Sekcia Izraeliti PAN Izraeliti | PAN | Bozie znaky | efekt na otcoch
() (2¥) (2¥) (2¥) (2x) (3¥)
,,otcovia® | 16¢: neposlichli
(vv.9-21) | 17b: nespomenuli
17g:
neopustil

19a: neopustil
19b: neodvratil
20b: neodoprel
21b:
nepostradali
21c: nevynosili
21d: neopuchli

,synovia“ | 29c: neposlichli
(vv.22-31) |29i: nepocuvali
30c: nenacuvali pozorne
31a: neurobil koniec
31b:
neopustil
my” 34a: nekonali
(vv. 32-35) | 34b: nenacuvali pozorne

35c¢: nesluzili

35d: neodvratili sa

Predchadzajuce pozorovanie k sedempocetnosti je iba prvotnym
odovodnenim skuto¢nosti, Ze v modlitbe sa vyuZzivaju Strukturdlne zoskupenia
predovSetkym s cielom odkryt a komunikovat pozitivny obsah a vyznam
modlitby.

3.2.2 MenSie textové jednotky

Uvod (v. 5)

Po narativnom uvode (v. 5a) zac¢ina priama rec¢ vyzvou (v. 5b-d). V nej sa
tri hebrejské volitivne formy (33p, 1373, 12727) a ich adresati jasne odlisia od
v. 6, v ktorom sa uz samotni prosiaci osobne obracaji na iného adresata — na
PANA.

Oslovenie PANA, darcu Zivota a jeho vztah k Abramovi (vv. 6-8)
Oslovenie (v. 6) zacina osobnym zdmenom ,,ty* (v. 6a), ktoré¢ uvadza

PANA ako ,jedineéného®. Aj nasledujuce vety za¢inaju zamenom ,ty
a charakterizuju PANA dvomi ¢&innostami: minulou ukonéenou, PAN | stvoril*
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vSetko na nebi 1 na zemi ('Y, v. 6b) a pritomnou trvacou Cinnost'ou, PAN je
sustavny darca Zivota (7°1n, v. 6¢). Stvrta veta deklaruje PANOVU vladu
zmienkou o tom, Ze sa mu klaniaji nebeské mocnosti.

Vztah k Abramovi (vv. 7-8b) za¢ina zopakovanim oslovenia: ,, Ty si PAN,
za ktorym je dodatok ,,Boh* (0"&7, v. 7a)**. Od nasledujliceho versa 7b sa téma
presiva na PANOV zaujem o Abrama, ktory je opisany v piatich vetach. Najprv
sa uvadza pradavne vyvolenie Abrama (v. 7b) apotom tri rovnako dévne
skuto¢nosti opisané tromi vetami veqatal v rovnakom ddvnom case (vv. 7cd.8a)
— vedenie Abrama, nové meno a Abramova vernost. Posledna veta zacina
absolutnym neurcitkom (v. 8b), ktory je zvicsa ekvivalentom predchadzajicej
formy slovesa, ale zvykne mat’ ¢rtu Casovej suslednosti (JM § 123x). Veta
pripomina zmluvu o dare kanaanskej krajiny.

PANOV atribit (v. 8cd). Nasledujici vajjigtol za¢ina naraciu, ktorej
cielom je uzavriet predchadzajtci opis PANA. On je ten, ¢o slovo dodrzi (v. 8c)
— to sa prejavilo v tom, Ze zmluvu o dare krajiny dodrzal, pretoze on je
,spravodlivy* (v. 8d). Ide o novi1 charakteristiku PANA, déleZitt pre porozumenie
jeho vztahu k 'udu. Zopakovanie osobného zdmena ,,ty* (uz piatykrat) odkazuje
na predchadzajice oslovenia (vv. 6abc.7a) a spdja ich do retaze charakteristik
PANA, jedine&ného, stvoritel'a a napokon ako Boha, ktory inicioval svoj vzt'ah
s Abramom ako predmetom PANOVE] iniciativy. Pokial' ide o struéni
charakteristiku PANA R PR .ty si spravodlivy®, tak ta sa nachadza eSte na
inych troch miestach (Jer 12,1; 7 119,137; Ezd 9,15) a v opacnom poradi nnX}
P1¥ sa vyskytuje uz iba raz, a to prave v nasej modlitbe (v. 33a). Oba vyskyty
robia predel v texte, ukonuju textové jednotky. A hoci v. 8d uzatvara textovi
jednotku, stoji za zmienku prvé a jediné oznatenie PANA touto charakteristikou
v Pentateuchu — Neizraelitom faraonom v Ex 9,27. Bolo to v kontexte
PANOVEI] vyslobodzovacej aktivity, pred ktorou faraén musel kapitulovat’. Aj
v Nehemiagovej modlitbe PANOVA | spravodlivost™ predchadza bezprostredne
novej téme vyslobodenia z Egypta (9,9-10).

Odchod otcov z Egypta (vv. 9-11)

Odchod z Egypta je opisany 9 vetami, v ktorych sa strieda vajjigtol
s qatalom Styrikrat. Prva dvojica (v. 9ab) charakterizuje odchod z Egypta. Zahfna
udalosti v Egypte audalosti pri prechode Trstinovym morom. V oboch
pripadoch je podmetom PAN. Ver§ 9 je programovy — v Egypte PAN videl

% Druh¢ a jediné korektné pouzitie slova ,,Boh o9& v modlitbe je vo v. 32a.
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utrpenie (v. 9a) a nad morom pocul ich narek (v. 9b). I ked’ dve udalosti v deji
nasledovali jedna za druhou (v. 9b nepouzZiva vajjigtol), dorazom na narek
(vytyCeny vetny ¢len) sa spaja bolestné rozpoloZenie 'udu pri Trstinovom mori
stym v Egypte. Obe Casti tvoria jeden pribeh, ktory je nasledne rozvinuty
segmentovane: tri vety (v. 10ab.d) opisujti PANOVE &iny najprv v Egypte, kym
tri d’alSie vety (v. 1la-c) udalosti pri prechode cez more. Kym opis udalosti
v Egypte zdorazituje PANOVE skutky (v. 10a), jeho poznanie (v. 10b) a uéinok
na spoznanie jeho mena (v. 10d), pri predstaveni prechodu cez more dvakrat kona
PAN araz s Ginni Izraeliti. Prvi PANOVA ¢innost’ je kreativna (v. 1la,
rozdvojil more), druhd je ni¢iaca (v. 1lc, vrhol prenasledovatel'ov do hlbin).
Medzi nimi je prechod Izraelitov (v. 11b), o ktorych sa v tejto textovej jednotke
piSe iba formou zamen (okrem ,,otcov vo v. 9a). V tejto textovej jednotke proti
jednej negativnej ¢innosti Egyptanov (v. 10c) stoji sedem ¢innosti PANA
a jedina ¢innost’ l'udu — ,,prechod* stredom mora (v. 11b).

PANOVO vedenie (vv. 12-15b)

VerSe 12-15b opisuju segmentovane ,,[t] cestu® 7777 (v. 12a)°, ktorou
ich PAN ,viedol“ od Egypta po hranice prislibenej zeme apo ktorej oni
»kracali“. Vers 12 s odkazom na ,,oblak* tvori panoramaticky pohl'ad na cela
cestu pustou’® a plni tlohu proleptického zhrnutia BoZieho sprevadzania. Ono
bolo sustavné, ako to vyjadruje merizmus ¢asu ,,diiom* i ,,nocou’. Na konci
odseku je sprevadzanie charakterizované aj sustavnou obzivou, ako to vyjadruje
merizmus sposobu ,,chlieb z neba“ a ,,voda zo skaly“ (v. 15ab). Ustredna Gast’
konkretizuje a zdoraziiuje PANOVU starostlivost’: svojim zostiipenim sa priblizil
(v. 13a), hovoril s nimi (v. 13b) a potom im ,,dal* konkrétne nariadenia, zdkony
a prikazania (v. 13c). Vers 14ab je paralelou k v. 13bc. Kym prvé vety ,,hovoril*
(v. 13b) a ,,oznamil* (v. 14a) vyjadruji komunikany rozmer, druhé vety
predstavuju konkretizovanie, vZzdy formou triady priamych predmetov. Prva
triadu tvoria ,,nariadenia“, ,,zakony* a ,,ustanovia a prikazania“ (v. 13c) a druha
triada je tvorend opacnym poradim poslednych troch: ,,prikdzania®, ,,ustanovenia“
a ,,zakon“ (v. 14b). Hoci vo v. 14b sa objavuje Mojzi§ ako prostrednik, PANOV
bytostny zaujem o putujucich je dokonaly, vyjadreny siedmimi ¢innostami:
1. Zostipenie na Sinaj (777, v. 13a), 2. Komunikovanie (3271, v. 13b), 3. Dar

95V Nehemia3ovi sa slovo ,.cesta nachddza iba dvakrat — vzdy s ¢lenom, v predmetne;j
modlitbe (9,12a.19b).

% Aj po udalostiach na Sinaji ich ,,0blak* sprevadzal pustou nad’alej; porov. Nm
10,11-13.
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nariadeni (jnm, v. 13¢”7), 4. Informovanie o sobote (nuTin, v. 14a), 5. Prikazy
dané prostrednictvom MojziSa (01, v. 14b), 6. Dar chleba (703, v. 15a) a 7.
Vyvedenie vody (n&¥in, v. 15b). Tieto Cinnosti evidentne neodrazaju Casovu
suslednost’ (okrem pripadu jediného vajjigtolu vo v. 13¢, ktorym sa jasne vyjadri,
7e PAN je povodcom nariadeni, kym vo v. 14b je Mojzi§ odlideny ,,iba“ ako
prostrednik). Prvé tri za¢inaju najpodstatnej$im zjavenim PANA (v. 13), potom
sa v stredobode ocitne informacia o sobote (v. 14a), kym posledné tri — urCenie
zakona prostrednictvom Mojzisa (v. 14b) a permanentna strava (v.15ab) — akoby
boli prejavom, realizdciou prvych troch.

Rovnaké reakcie otcov (vv. 15¢c-17¢)

Verse 15c-17e tvoria textova jednotku, lebo v nej je predloZzeny novy
motiv — nasmerovanie vstupit’ do zasl'ibenej zeme (v. 15¢d). Okrem toho, Ze je
formélne uvedeny vajjigtolom, ¢im sa v modlitbe postivame chronologicky
vpred, obsahovo ide o PANOV prikaz, ateda o zadiatok novej, po-Sinajskej
etapy. Nasleduje sedem slovies, ktoré opisuju reakciu predkov, presnejsie dvoch
skupin predkov ,,oni anaSi otcovia® 1'naR1 oM (v. 16a). Prvou skupinou su
,,oni*, na ktorych bol dvakrat evidentny odkaz 0% v predchadzajucich vetach
(v. 15cd) ana ktorych bol Sestkrat rovnaky odkaz D% aj v predchadzajicich
verSoch 12-15b (porov. tiezraz v slove DR'MA, raz DAY vv. 12a.13b). Je zrejme,
ze ide o uz spomenutych ,,otcov z Egypta® (v. 9a), resp. exodovych otcov.
Druhou skupinou st ,,nasi otcovia“, novy prvok v modlitbe.

Dva explicitné podmety povazujeme za dve skupiny, na ktoré myslia
modliaci. Prv nez uvedieme dovody nasho porozumenia, uved'me sedem
¢innosti, ktoré modliaci sa predkladaju ako reakciu na PANOVO predchadzajuce
konanie a prikaz: 1. Arogancia (v. 16a, rovnaka pre obe skupiny), 2. TvrdoSijnost’
(v. 16b), 3. Neposlusnost’ (v. 16¢), 4. Zdrahanie pocuvat’ (v. 17a), 5. Zabudlivost’
na divy (v. 17b), 6. TvrdosSijnost’ (v. 17d), 7. Ustanovenie nového vodcu (v. 17¢).

Aj ked definovanie zaml€anych podmetov vo vv. 16b-17e nie je
jednoznac¢né, pokusime sa odévodnit’ nase porozumenie. 1. Obe skupiny — ,,oni
a nasi otcovia“ — su podmetom prvej ¢innosti — obe skupiny si poc¢inali arogantne
(v. 16a). Naproti tomu druhd veta ,,zatvrdili si §ije* sa opakuje dvakrat, a to bez
urcenia podmetu (vv. 16b.17d). Doslovné opakovanie navlas rovnakych viet,

97 Faktom je, ze predmetom BoZzieho daru je formalne sedem slov: ,,spravne
nariadenia, pravdivé zdkony, dobré ustanovenia a prikdzania“, ¢im sa tento dar odliSuje aj
kvalitativne od ostatnej PANOVE] ¢innosti.
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vajjiqtolov (!), v takej malej textovej jednotke nedava zmysel, iba ak by iSlo
o dva rozne podmety, zaml¢ané vetné Cleny. 2. Po prvej vete ,,zatvrdili si Sije*
nasleduju d’alSie tri, ktoré sa na fiu viazu (vv. 16¢-17b) a po ktorych nasleduje
vedlajsia veta v. 17c. Jej podmetom je PAN, ktory konal predchadzajice ,,divy*
(z Egypta) ajej predmet DRy bezpochyby odkazuje na predtym spomenuté
opakované pouzitia zamena ,,ich/im/s nimi“ (vo vv. 12-15). VedlajSiu vetu
povaZzujeme za prerusenie retaze Styroch viet. 3. Dalsiu indiciu na oddelenie
podmetov pozorujeme v jej poslednej reakcii ,,ustanovili si nac¢elnika* (v. 17e).
Bezpochyby pripomina rebelsku ideu ustanovit’ si vodcu z Nm 14,4 a vratit’ sa
do Egypta (porov. N gn n21w W 1inl). AvSak kym v Nm 14 sa to neudialo,
pre autora modlitby skusenost’ minulych zlych vodcov bola danym faktom. To je
nesmierny rozdiel. 4. Dva podmety m6zu zodpovedat’ dvom malym sekvenciam.
Priklad z Neh 9,9-11 nam ukdzal, Ze kym v programovom v. 9 sa uvazuje najprv
o utrpeni v Egypte (v. 9a) a potom o nareku v mori (v. 9b), tak nésledne sa opiSe
pribeh najprv v Egypte (v. 10) apotom vmori (v. 11). Na zaklade tychto
pozorovani sa preto domnievame, Ze kym v. 16a programovo uvadza arogantné
pocinanie ,,ich* (exodovych otcov) a ,,nasich otcov®, tak nasledne Styri vety (vv.
16b-17¢c) opisuju spravanie exodovych otcov, kym dalSie dve vety (v. 17de)
zjavuju spravanie ,,naSich otcov*.

Sedem reakcii otcov poukazuje na rovnaké arogantné konanie rdéznych
otcov, ¢im sa zasa zvyraziuje predchadzajuce sedemnasobné PANOVO dobré
vedenie (vv. 13a-15b).

Odpustajuci a neopustajuci Boh (vv. 171-21)

Tato textova jednotka sa oslovenim Boha (v. 17f) jasne oddeluje od
predchadzajtcej. Vykresluje nesmierny kontrast medzi prave opisanym konanim
otcov a konanim odpustajuceho Boha. Badat’ to predovSetkym z dvoch viet,
ktoré uvadzaji rovnaky Bozi postoj v dvoch réznych kontextoch: ,,neopustil““ ich
na Sinaji po modlosluzbe (v. 17g) a ,,neopustil® ich ani ,,na pasti“ (v. 19a).
Formalne je este d’alsich 5 PANOVYCH prejavov, vyjadrenych formou gatal:
,[stlp sa] neodvratil“ (v. 19b), ,.dal* (v. 20a), ,,neodoprel* mannu (v. 20b), ,,dal“
vodu (v. 20c¢), ,,zabezpecoval®“ 40 rokov (v. 21a). V tychto celkovo siedmich
¢innostiach su Styri vyjadrené pomocou zéporu ,,nie* a nemozno popriet’, Ze v tejto
textovej jednotke spolu stromi tiez zapornymi vetami gatal, vyjadrujucimi
absenciu nedostatku u otcov (,,nepostradali®, ,,nevynosili“ a ,,neopuchli®, vv.
21bcd), tvoria sedmicku zéaporov, ktoré vyjadruji ni¢ iné ako dokonali Boziu
prozretel'nost’ (porov. tabul’ku Sedempocetné kompozicné vyuzitie).
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Dvakrat zopakovany Bozi postoj dovol'uje rozdelit’ textovu jednotku na tri
Casti: I. Odpuast’ajuci Boh na Sinaji (vv. 17f-18e), II. Neopust'ajuci Boh na pusti
(vv. 19a-21a) a III. Zabezpeceni predkovia na pusti (v. 21bcd).

1. Odpustajuci Boh na Sinaji (vv. 17f-18e). Oslovenie ,,A ty* (v. 17f)
pripomina predchadzajice podobné oslovenia (vv. 6abc.7a) so vzneSenymi
Bozimi charakteristikami. Aktualne oslovenie zacina formulou milosrdenstva,
rozsirenou o novy element — ,,odpustajuci; prave tato novota opodstatiiuje,
prec¢o Boh kona tak ako kond. Jediné sloveso, ktoré opisuje BoZiu ¢innost’ v tejto
Casti, je, Ze ,,ich neopustil® (v. 17g). Znamenitost’ tohto blahosklonného postoja
vyzdvihuje silny kontrast so struénym vyrozpravanim o prvom hroznom
rihavom hriechu (v. 18) — uliatie tel'ata ajeho vzyvanie priamo na Sinaji.
Vajjigtol ,,dopustili sa...*“ vo v. 18e zhrnuje sekvenciu hrieSneho konania okolo
tel'at’a v nasledujuci den (porov. Ex 32,6).

II. Neopustajuci Boh na pusti (vv. 19a-21a). Druha Cast’ zacina rovnako
oslovenim ,, Ty*, kym doraz sa presuva na ,,premnohé zl'utovanie* (v. 19a).
Rovnaké ako v prvej Casti je aj prvé sloveso v zadpore — ,,neopustil ich®. Ide uz
vSak o predstavenie predkov na ceste pustou (v. 19bc). Oblak sa od nich
neodvratil (v. 19b, odkaz na pociatok cesty v Nm 10). Dal im dobrého ducha,
aby ich ucil (v. 20c; porov. Nm 11), mannu, aby ich Zivil (v. 20b; porov. Ex 16;
Nm 11), vodu, aby ich napéjal (v. 20d; porov. Ex 17; Nm 20). Posledné sloveso
(omY2932) vyjadruje zazradné az 40-ro¢né prozretelnostné udrziavanie (v. 21a).

IIl. Zabezpeceni predkovia na pusti (v. 21bcd). Posledna Cast’ ozrejmuje
dosledky Bozieho neopustenia predkov. Zacina bezspojkovo: ,,Nepostradali
ni¢.” Dokonca aj odev im zostal neoStichany a sila im neubudla.

Prozretelnost pri obsadzovani zeme a reakcia synov (vv. 22-25b)

Téma obsadzovania zeme prisl'ubu vo vv. 22-25b ma tri Casti, v ktorych
dominuje sedem Bozich Stedrych aktivit, ktoré su symetricky rozdelené (2
[v. 22ab] + 3 [v. 23abc] + 2 [v. 24cd]). Syntakticky sa stat’ vyznacuje narativnymi
vajjigtolmi. V ivodnej prvej ¢asti (v. 22ab) sa pripomina, ¢ PAN daroval
kralovstva a narody. Po ¢om hned’ nasleduje reakcia o obsadeni Zajordanskych
kralovstiev, tiez vajjigtolom (v. 22¢). Druha Cast’ (vv. 23-24b) pokracuje v sprave
o obsadzovani zeme prisl'ubu — uz na druhej strane Jordanu (porov. ,,voviedol
ich®, v. 23b), ale zacina vyty¢enym vetnym ¢lenom — predmetom ,,ich synov*
(v. 23a), ¢im sa odlisi nova generacia eisodovych synov od (exodovej) generacie
pustnych otcov. To, ¢o spdja dve casti, je kontinuita prislubu (v. 23a)
a nezdoraziuje sa striedanie generacii. Dominuje prislub zeme — PAN totiz
voviedol prave ,,ich“ (synov) (v. 23b) podla prisl'ubu daného ,,ich otcom*
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(v. 23c). Po Bozej Cinnosti nasleduje reakcia ,,(tychto) synov* — dvomi vajjigtolmi
sa (v. 24ab) opisuje ako ,,synovia“ bezproblémovo obsadili predjordansky
Kanaan. Tretiu ast’ (vv. 24¢c-25b) otvaraji posledné dva PANOVE poéiny — on
podrobil Kanaan¢anov pred ,,synmi* a vydal im ich do vlady (v. 24ab). Dvojica
,krali“ a ,,ndrody* (v. 24d) formou inkluzie (cf. ,,kral'ovstva a narody* vo v. 22a)
pripravuje zaver textovej jednotky. Ten tvori opét reakcia synov, tentokrat
velkolepa (v. 25ab). Reakcia synov uzatvara textova jednotku zmienkou o
prevzati hojnych nehnutelnosti do vlastnictva (v. 25b). Této reakcia synov je
istou gradéaciou, lebo kym vo vv. 22¢ a 24b tak otcovia, ako 1 synovia prevzali
do vlastnictva ,krajiny”, posledna veta hovori aj o prevzati velkého imania
v krajine.

Zivotny $tyl synov — mnohoraké rithania (vv. 25¢-26)

Vypocet nehnutel’'nosti v predchadzajicom v. 25b evidentne uvadza d’alSie
spravanie synov v nasledujucich vetach. Je opisané vel'mi dynamicky a vystizne.
Sedem narativnych vajjigtolov stupniovito opisuje premenu zivotného Stylu
synov. Prvé tri hovoria o nutricnom zlepSovani ich Zivotného stavu (v. 25cde).
Stvrta, stredova veta siedmich viet predstavuje isty vnatorny zvrat u synov,
hovori uz o hedonistickom®® vyuziti Bozej dobroty (v. 25d). Nenasytnost ich
zvratila, ako to vyjadruju nasledujuce tri vajjigtoly (v. 26abc). Navyse, aj v nich
sa stupnovito vykresl'uje zhorSujici sa vztah s Bohom — po spurnosti prisla
vzbura a napokon odhodenie (!) zakona. Osma veta x-gatal (v. 26d) prerusuje
ret’az spravania, prostrednictvom vytyceného vetného ¢lena uvadza nové postavy
— prorokov a s nimi aZ neuveritelny dosledok spravania synov — vrazdili Bohom
poslanych prorokov (v. 26de). Spravanie synov je v poslednej vete vyhodnotené
sumarne a je oznacené tak, ako bolo oznafené spravanie ich otcov vo v. 18e —
»dopustili sa velkych rihani® (v. 26f). Teda ak aj nie Zivotny $tyl synov, ale
celkom iste vrazdenie prorokov su prirovnané modlosluzbe (porov. v. 18).

Bozia prevychova (vv. 27-29a)

Textovu jednotku mozno rozdelit' na dve casti — prvu kratSiu, ktora
predstavi hutne BoZie konanie vo¢i rathavym synom (v. 27) a druhu ¢ast’, ktora
dlh$ie a podrobnejsie opisuje spravanie na oboch stranach (vv. 28-29). Dve casti
spaja sedem Bozich ¢innosti, ktorymi PAN reaguje na rihavy Zivotny §tyl synov

%8 Hebrejské sloveso 1Ty je podla HALOT 11, 792, hapax legomenon s vyznamom
,»ZIt v luxuse®, ,,uzivat’ si v aktudlnom kontexte vyjadruje excesivne vyuZzivanie dobroty —
pomenované dnes aj ako hedonizmus.
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(,,dal si, ,,pocuval si“, ,,daval si“, ,,ponechal si, ,,poctval si, ,,vyslobodzoval
si“ a ,,varoval si%).

Prva cast’ (v. 27) je vymedzena na okrajoch vyrazom 03¢ T (v. 27a.f)
a asonanciou slovotvorného korenia 97% vo v. 27abc a hlaskami § a m v slovach
DY, YRWR, DWWIn a DYWN vo v. 27def”. V tejto prvej kratSej Casti s prvé
tri Bozie ¢innosti (,,dal si%, ,,pocuval si%, ,,daval si“, v. 27ade) a striedaju sa
s nasilnym konanim odporcov (v. 27b), volanim synov (v. 27¢) a zachraiovanim
prostrednictvom vyslanych zachrancov (v. 27f). To, ze sa to dialo opakovane,
badat’ z troch jigtolov (vv. 27cde: ,,volavali®, ,pocuval®, ,daval si*), a to iba
preto, aby ich zachranoval (v. 271).

V druhej Casti (vv. 28-29) sa najprv podrobnejSie rozvadza, preco sa to
takto opakovalo. Len ¢o sa synom dostalo odpocinutia, vracali sa ku konaniu zla
(v. 28ab). Stvrtou ¢innostou Boha je to, Ze ich ponechal ich nepriatel'om, ktori
nad nimi vladli (v. 28cd). Synovia sa obratili akricali o pomoc (v. 28ef).
Posledné tri ¢innosti Boha st prejavom jeho trpezlivej prevychovy — ,,poctivanie®,
mnohonasobné ,,vyslobodzovanie* (v. 28h) a napokon ,,varovanie®, aby sa vratili
k jeho zakonu (v. 29a). Tato posledna siecdma PANOVA reakcia o navrateni sa
k zakonu Strukturalne a hlavne obsahovo reaguje na poslednu siedmu reakciu
synov v predchadzajicej textovej jednotke (v. 26¢).

Opakovand neposlusnost kontra PANOVA pedagogika (vv. 29b-31)

Uvodna veta 1717 M (v. 29b) kladie doraz na novy podmet —,,oni‘, t. j.
»synovia“ uz v krajine (porov. vv 23-24) a jadrne aj na ich spravanie ,,po¢inali si
arogantne®. To bolo prislovecné pre predchadzajice generacie ,,otcov* (vv. 16a)
ipre Egyptanov (v. 10c). Celd textova jednotka (vv. 29b-31) podrobnejsie
rozvadza reakciu synov na predchadzajicu Boziu sedemnasobni prevychovu
(porov. 27-29a) a viaze sa na nu aj paralelne numericky, ale kontrastne
spravanim. Standardne siedmimi slovesami sa odkryva opit tvrdosijné
a neposlusné spravanie. Trojité ,,nepoctivanie* synov (vv. 29¢.i.30c) kontrastuje
s neuspesnym opakovanym Bozim pedagogickym ,,nacivanim‘ (vv. 27d.28g).
Avsak sedempocetné negativne spravanie nemd v stati posledné slovo.
V textovej jednotke je rovnako sedem slovies, ktoré oponuji spravaniu synov.
Zaporné ¢innosti synov su zoskupené 3 + 3 + 1, kym kontrastné slovesa st
zoskupené 2 + 2 + 3, ¢im ma evidentne posledna tridda aj najvacsiu vahu — ako
badat’ z obsahu.

% Porov. SEGERT, History and Poetry, 264.
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7 nespravnych ¢innosti 7 stupiiujucich pozitivnych pocinov

Zaporna triada (v. 29bcd) — oponujuca dvojica — ide o zivot (v. 29¢f)

Zaporna triada (v. 29ghi) — oponujuca dvojica — vyu€ovanie prorokmi (v. 30ab)
Neposlusnost’ (v. 30c) —  oponujuca triada — lekcia PANOM (vv. 30d.31ab)

Proti prvej zapornej tridde — pycha, neposluSnost’ prikdzaniam a hriechy
proti nariadeniam (v. 29bcd) — stoji konstatovanie, Ze uskuto¢novanie nariadeni
znamena zivot (v. 29ef). Proti druhej zapornej tridde, ktora charakterizuje viac
personalny rozmer — odvracanie sa, zatvrdzovanie a neposluSnost’ (v. 29ghi) —
stoji PANOVA snaha opakovane ich priviest na spravnu cestu aj za pomoci
prorokov (v. 30ab). Po jednoslovnej zapornej definicii — opakovana neposlusnost’
(v. 30c) —stoja tri PANOVE ¢&innosti: vydanie do rak nepriatelov, neskoncovanie
so synmi a neponechanie ich v zlej situacii (vv. 30d.31ab). Vers 31c uvadza na
to iba jediny dovod — ze PAN je Boh milostivy a Iitostivy, a preto aj ked’ budi
v podruéi inych, PAN ich neopusti.

Ponizend prosba (vv. 32-33b)

Po zdihavom opise spravania otcov a ich synov modliaci predloZia svoju
prosbu (porov. uvodné nnw1 ,,A teraz®, v. 32a) a budu hovorit’ iba o sebe v prvej
osobe mnozného ¢isla a nie uZ o davnych epochach Abrahama, otcov a synov.
Prosba sa skladda z oslovenia Boha (v. 32a), samotnej Ziadosti (v. 32bc)
a odovodnenia, pre¢o sa na neho obracaju (v. 33ab). V tejto textovej jednotke
slovesa ustapili podstatnym a pridavnym menam, sedempocetnost’ pokracuje. Po
osloveni ,,na8 Boh* nasleduje sedem charakterizujucich slov: ,,velky, mocny
a hrozny Boh“ a ,zachovavajici zmluvu a vernost™. Ziadost' za¢ina ponizene
»hech sa nezdd malo* vsetka ich strast’. Strast’ totiz zasiahla vSetkych, ako to
dokazuje sedem predmetov: od ,,nas®“, cez kralov, princov, knazov, prorokov,
otcov a vsetok ,,tvoj“ I'ud. Strast’ zahia bolestné obdobia od asyrskeho aZ po cas
modlitby. Modliaci sa nevyhovaraju, iba uznavaju, ze vSetko je najlepsie tak, ako
sa stalo. Akoby si Ziadali iba boZzské porozumenie pre kazdu jednu z ich strasti.
Odkazom na privlastok ,,spravodlivy* (v. 33a) sa vracaji k Gvodnej tvahe
o Abramovi, ktorému ,,spravodlivy Boh dodrzal slovo (v. 8d).

Vyznanie viastnej skazenosti a Bozej dobroty (vv. 33¢c-35)

Aj tato textova jednotka (vv. 33c¢-35) zacina jednoduchou vetou, ktora
zdoraznuje podmet ,,my* a odkryva ich stav skazenosti 13pWI7 1NN (v. 33c¢),
ktory silno kontrastuje s Bohom, ktory kona pravdu (v. 33b). V nasledujucich
siedmich vetach sa odkryje, o koho ide — o ,,nasich* kralov, princov, kiiazov
i otcov. Je zaujimavé, ze v porovnani so siedmimi skupinami (vratane ,,vSetkého
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Pudu®) vo v. 32¢ v tejto textovej jednotke sa skazenost’ vzt'ahuje vyslovne na
»has®“ (v. 33c), o zahia vodcov i ,,otcov* (v. 34a), ktori by eventualne mohli
zahat’ aj l'ud. Okrem prorokov sa skazili tito vSetci, ¢o vyjadruju dva zapory na
zaCiatku a dva zapory na konci siedmich viet: ,,necinili (zdkon)*, ,,nepocuvali
pozorne (v. 34ab), ,,nesluzili“ Bohu a ,,neodvratili sa od zlého (v. 35¢cd). Po
stranke formalnej ide o jediné dve zaporné vety v celej modlitbe so zaporom typ
XY + sloveso po vyty¢enom vetnom ¢&lene (x), ktoré opisuju nespravne spravanie
(vv. 34a.35¢'"), po oboch nasledujii zaporné vety typu 89 + sloveso (vv.
34b.35d). Skazenost’ kontrastuje s tromi Bozimi ¢innost’ami, vyjadrenymi tromi
vedlaj§imi vetami: ,ktorymi si svedcil®, ,ktoré si im dal“ a ,ktora si im
predlozil® (vv. 34c.35ab). Aj v tomto pripade po formalnej strdnke vedlajSim
vetam predchadzaju vytyCené vetné Cleny vo v. 35ab. Démyselna kompozicia
bola vyuzitd iba na zvyraznenie vlastnej skazenosti v kontraste k Bozim darom,
stredobodom ktorych sit mnohoraké Bozie dobrodenia:

V. Podmet Vedl'ajsie vety | Zaporné vety Vytyceny ¢len
34a | Vodcovia T071R Y XY vodcovia
34b | Vodcovia WP K -
34¢ | ,ty“ (PAN) 1072 DT WR (nariadenia a svedectva)
35a | ,ty“ (PAN) 0% DNIWR kralovstvo a dobrodenia
35b |,ty* (PAN) | oo nnrws krajina
35¢ | Vodcovia 372D &Y (v krajine...)
35d | Vodcovia 1Y~ -

Zaver a dohoda (9,36-10,1)

Zaverecnu textovu jednotku tvori v hebrejCine desat’ viet. Je orientovana
na pritomnost’ a na aktudlne modliace sa spolocenstvo, ako to uz uvadza prva
hlavna veta: ,,Hl'a, my sme dnes sluhovia® (v. 36a). Badat’ to aj z dvanastich
odkazov na ,nas“ (4x zameno ,my“ [vv. 36a.c.37d; 10,1a] asedem
privlastiovacich zamen ,,nas* [vv. 36b.37bc (2x); 10,1c (3%)] a 1 predmetna
pripona ,,(nad) nami* 1% [9,37b]), ktoré jednoznacne vyjadrujt, ze modliaci sa
identifikuj so svojou komunitou. Kym sa v predchadzajicej perikope (vv. 33c-

100 Prvok ,,x*, ktory tvoria dve frazy 297 721021 0mMa%03 ,,vo svojom kralovstve
a v tvojom mnohorakom milosrdenstve® a mIAWn1 NaN PR v krajine Sirokej a
urodnej*, je casus pendens; tu ide prislovkové uréenie miesta, ktoré sa nachadza pred dvomi
v¢lenenymi vedl’aj$imi vetami vo vv. 35ab; na uvedené dve frazy sa viaze v. 35c.
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35) hovorilo o minulosti (7% gatal), tuto textovu jednotku charakterizuje osem
viet v pritomnom ¢ase, ¢o poukazuje na zvySeny zdujem o sucasny bolestny stav
spolocCenstva (porov. ,,dnes* 0i*i; v. 36a). Zvysné dve vety v minulom Case st
iba vo vedl'ajSich vetach a odkazuju na minulé Bozie konanie (9,36b.37b).

Iba jedna z 6smich viet v pritomnom ¢ase hovori o vyhode, ktora plynie zo
zeme pre vladnucich kralov (v. 37a). A hoci st oni i zaml¢anym podmetom
vov.37c, ten viac opisuje stav modliaceho sa spoloCenstva (,,na naSich
chrbtoch®, ,nad nasim dobytkom*) ako stav kralov. Modliaci teda hovoria
o svojom aktudlnom ziboZenom stave v siedmich mennych vetach. V prvych
dvoch opakuju, ze su ,,sluhovia“ v krajine (v. 36a.c:), vo v. 37c, Ze su porobeni
avo v. 37d, Ze st ,,vo vel'kom stiZzeni*. Veta v 10,1a sa spdja s predchadzajicou
zopakovanim zdmena ,,my‘ a motivom uzatvorenia zmluvy, ktora je vyjadrenim
pozitivneho kroku dovery arozhodnutia zo strany komunity voc¢i Bohu.
V poslednych dvoch vetach (v. 1bc) modliaci sa dérazom na finalnu ¢innost’
spisania a zapecatenia dohody specat’'ujii svoje rozhodnutie.

3.3.3 Sumarizujuce pozorovanie

Na zaklade motivov pritomnych v texte a vetnoclennej analyzy hebrejského
textu navrhujeme péat'dielnu Struktiru NehemiaSovej modlitby. Pri komplexnom
pohl’ade sa zretel'ne odliSuju osoby, o ktorych sa piSe: Abram (sekcia A), otcovia
(sekcia B), synovia (sekcia C) a ,,my* minulosti (sekcia D). Poslednt sekciu (E)
vycCleniujeme preto, Ze zdoraziiuje Casovy element suCasnosti a formalne
vykazuje podobnosti so sekciou o Abramovi. V Struktire je identifikovana
sedempocetnost’ uvedena v hranatych zatvorkach.

Struktiira
Uvod (v. 5)
A. Oslovenie PANA, darcu Zivota a jeho vzt'ah k Abramovi (vv. 6-8)
B. Otcovia (vv. 9-21)

B.1 Odchod otcov z Egypta (vv. 9-11) [7]
B.2 PANOVO vedenie (vv. 12-15b) [7]
B.3 Rovnaké reakcie otcov (vv. 15¢c-17¢) [7]
B.4 Odpustajici a neopustajuci Boh (vv. 17f-21) [7+7]

C. Synovia (vv. 22-31)
C.1 Prozretelnost’ pri obsadzovani zeme a reakcia synov (vv. 22-25b) [7]
C.2 Zivotny $tyl synov — mnohoraké rihania (vv. 25¢-26) [7]
C.3 Bozia prevychova (vv. 27-29a) [7]
C.4 Opakovana neposlusnost a PANOVA pedagogika (vv. 29b-31)  [7+7]

Studia Biblica Slovaca



Zuzana Badlikova — Blazej Strba 43

D. ,,My* minulosti (vv. 32-35)

D.1 Ponizena prosba (vv. 32-33b) [7+7]

D.2 Vyznanie vlastnej skazenosti a Bozej dobroty (vv. 33¢c-35) [7]

E. ,,My*“ dnes (9,36-10,1) [7]
Opis

Kompozicia modlitby za¢ina uvodom (v. 5). Prva sekcia (A) hl'adi do
davnej minulosti a za¢ina unikatnymi osloveniami PANA (v. 6), s ktorymi sa
symetricky spaja PANOVO vyvolenie Abrama (vv. 7a-8d).

Druha sekcia (B; vv. 9-21) je venovana ,,otcom* (v. 9a). Spominaju sa na
jej zaciatku a sleduje sa ich ddvna minulost’ od Egypta aZ po hranice prisl'ibene;j
zeme. Okrem prvych dvoch casti s velkolepymi siedmimi Bozimi skutkami —
odchod z Egypta (vv. 9-11) a PANOVO trvalé a kompletné vedenie so siedmimi
starostlivymi ¢inmi pocas cesty pustou (vv. 12-15b) — sa otcovia v tretej Casti
predstavili siedmimi negativnymi reakciami (vv. 15c-17e), ktor¢ silno kontrastujii
s predchadzajiicimi PANOVYMI &inmi na pusti. Stvrta ¢ast’ o otcoch sa konéi
prehibenim formuly milosrdenstva a siedmimi prejavmi BoZej nepodmienene;j
starostlivosti, ktord je zdoraznena aj sedemndsobne vyjadrenou absenciou
nedostatku pre otcov (vv. 171-21).

Tretia sekcia (C; vv. 22-31) je venovand ,,synom* (v. 23a) a ich generacii,
ktora nastapila po otcoch. V prvej Casti (vv. 22-25b) sa sice eSte raz spomentl
otcovia, ale iba retrospektivne s obsadenim Zajordanska (v. 23c). Aj tato sekcia
(podobne ako sekcia B) zacCina teda siedmimi Stedrymi Bozimi aktivitami pri
obsadzovani zeme, ktoré su symetricky zostavené (vv. 22-25b). Druha Cast’ (vv.
25c-26e) vykresluje reakciu synov. Siedmimi slovesami sa brilantne opiSe
negativna premena zivotného $tylu synov, ktord v zdvere dostala oznacenie
mnohoraké ruhania (v. 26e), opat’ podobne ako aj u ich otcov v sekcii B (porov.
v. 18e). V tretej Casti (vv. 27-29a) sa pokracuje so siedmimi BoZimi ¢innost’ami,
ktorymi ich Boh chcel prevychovat. Napodiv, v poslednej Casti (vv. 29b-31)
reakcia synov opisana opét’ siedmimi slovesami zjavuje tvrdosijnli neposlusnost’.
Avsak este va¢si Gdiv v tejto Casti tvori PANOVA pedagogika, ktora sa odkryva
v siedmich pozitivnych skuto¢nostiach, ktorych vrcholom je permanentnost’
PANOVEI pritomnosti.

V Stvrtej sekceii ,,My* minulosti (D; vv. 32-36) sa modliaci obracaju na
seba formou ,,my* — rovnako realisticky ako na predchadzajiice dve generacie.
Vel'mi intenzivne sa modliaci priznavali ¢i ku generacii exodovych otcov alebo
ku generacii synov zeme prisl'ubu. Preto mozno 'ahko pochopit’ ponizent prosbu
v prvej Casti tejto sekcie (vv. 32-33b). Proti siedmim vyberanym slovam
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oslovenia PANA predstavia sami seba siedmimi skupinami v sebakriticky
bezateSnej situdcii. V druhej Casti (vv. 33c-35) zvyraznia opdtovne kontrast
medzi nimi ako neposlu$nymi a medzi dobrym PANOM: styrmi slovami sa
charakterizuji negativne a PANOVE tri &innosti uvedd ako centralne
a pozitivne. Posledna sedempocetnost’ uz nie ani Cisto pozitivna, ani cCisto
negativna, strieda sa v nej neposlusnost’ spolo¢enstva s mnohorakym PANOVYM
dobrodenim, ktoré ma posledné slovo (porov. v. 31b).

Piatu sekciu ,,My*“ dnes (E; 9,36-10,1) tvori desat’ viet a pozornost’
modliacich sa obracia do stcasnosti. Hoci sa v dvoch vetach pripomina Bozie
konanie v minulosti (9,36b.37b) a v jednej Grodnost zeme v sicasnosti pre
vladnucich kralov (v. 37a), tato sekcia obsahuje sedem viet o modliacich sa
sluhoch, ktori st odhodlani vypovedané spisat’ a specatit’.

Poslednd sekcia E tvori zaver. Je paralelna s prvou sekciou A. Kazda
sekcia je tvorend 10 vetami. Podobnost’ je aj v obsahu. Vnltorny postoj, typicky
pre Abrama (,,verné* srdce a zmluva, v. 8ab), je motivom a motivaciou pre
komunitu ,,My* dnes, ¢o badat’ pri odkaze na ,,dohodu® sucasnej generacie
(10,1a). Predovsetkym vSak motiv daru zeme spéja 9,8b s v. 36b.

Podobne aj predchadzajucu sekciu D ,,My*“ minulosti mozno spojit
s dvomi predchadzajucimi B ,,Otcovia“ a C ,,Synovia®. Avsak kym sekcie Ba C
opisuju tvrdoSijnost’ a neposlusnost’ dvoch predchadzajucich generacii, tak
modliaci sa v sekcii D ,,My* minulosti predlozia iba jednu poniZenu prosbu
o Bozie porozumenie (vv. 32-33b). Generacia ,,My*“ minulosti vyjadruje
poslednu sedempocetnost’ (vv. 33¢c-35) trochu ind¢ — nestavia uz proti sebe
sedem vlastnych zaporov a sedem Bozich sposobov, ale plnost’ je tvorena ich
vlastnymi chybami a Bozimi nesmiernymi darmi. T4to generacia totiZ vie, Ze nie
je oni¢ lepSia ako predchadzajiice dve skupiny ,,otcov* a ,,synov* a priznava
svoju skazenost’ (vv. 33¢c-35). V tomto zmysle uznania viny je sekcia D paralelna
s predchadzajucimi dvoma B a C. Inovativna vzhl'adom k tymto dvom je v tom,
ze vyjadruje zelanie, aby Boh uznal velkost’ utrpenia, a teda aby ul'avil z trapenia
podla jeho prevelkej dobroty. Skupina ,,My* dnes zavrSuje modlitbu snahou
opisanou v sekcii E — pripodobnit’ sa aspoi Ciastocne praotcovi Abramovi.

Zaver

Rozborom niektorych textovych problémov v masoretskom texte sme
novym prekladom a identifikovanim niektorych charakteristik hebrejskej
syntaxe v predmetnej stati Neh 9,5-10,1 prisli k zaveru, Ze kompozicia tejto
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modlitby bola skomponovana vel'mi domyselne. Najmi syntaktické pozorovania
state odkryli spektrum c¢asovych odtienov, ktoré v pdvodnom texte maja
pomerne presne definovanu Ulohu a st v sluzbach posolstva jednotlivych
mensSich textovych jednotiek. Za pomoci mensich motivov a najmi s oh'adom
na syntax aaj sedmickovo-rétoricku stranku tychto sekcii sme mohli I'ahSie
navrhnut’ patdielnu Strukturu Nehemiasovej modlitby. Pri komplexnom pohlade
sa zreteI'ne odliSuju osoby, o ktorych sa piSe: Abram (sekcia A), otcovia (sekcia
B), synovia (sekcia C) a ,,My* minulosti (sekcia D). Posledna sekcia E ,,My*
dnes sa oddeluje preto, lebo sa vnej zdoraznuje dolezity casovy element
sucasnosti, 1ked prostrednictvom formalnych aj obsahovych podobnosti so
sekciou D ma s nou aj uzku spétost’. Vd’aka tymto stuvislostiam sekcia E vlastne
vyjadruje ponizené odhodlanie prosiacich zit' v si¢asnosti viac na sposob
Abrama amenej na spdsob ich skazenych predchodcov ¢i ich samych v
minulosti.
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Zhrnutie

Struktura NehemiaSovej modlitby (Neh 9,5-10,1) bola skimana velakrat. Vysledky sa
roznia. Jeden zproblémov pri hladani Struktury bolo opakovanie sa tém ako Bozia
dobrotivost’, neposlusnost a hriechy predkov, trest v podobe nadvlady inych mocnosti, ktoré
udajne iba tazko tvoria aktsi harmonicku Strukturu. V predloZzenom vyskume sme literarnu
kompoziciu dlhej narativnej kapitoly zacali identifikovanim mensich textovych jednotiek na
zaklade hebrejskej syntaxe, motiv v menSich sekciach a opakujicej sa evidentnej
sedempocetnosti. Az nasledne bolo mozné l'ahsie identifikovat’ vicsie sekcie zoskupenim
mensich textovych jednotiek. Prisli sme k zaveru, ze medzi pociato¢nou Abramovou sekciou
a koncovou sekciou ,,my“-dnes su tri va¢Sie narativne sekcie zamerané na tri skupiny l'udi:
otcovia, synovia a ,,my“-minulosti. Kompozicia poukdzala, ze modliaci sa radia
k predchadzajicim dvom neposluSnym generaciam, ale rovnako sa chetl ponizenou prosbou
pripodobnit’ predobrazu poslusného a verného Abrama.

Klucove slova: Nehemias 9,5-10,1, modlitba, kompozicia, hebrejska syntax, sedempocetnost’.

Summary

The structure of Nehemiah’s prayer (Neh 9:5-10:1) has been examined many times. The
results vary. One of the problems in the search for a structure has been the recurrence of
themes such as God’s benevolence, the disobedience and sins of the ancestors, and
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punishment in the form of domination by other powers, which barely form any kind of
harmonious structure supposedly. In the present research, we investigate the literary
composition of the long narrative chapter by identifying smaller textual units on the bases of
Hebrew syntax, motifs in the smaller sections, and the recurring, evident use
of septennial recurrences. Only by clustering smaller textual units is it easier to identify the
larger sections. We conclude that between the initial Abram section and the ending “we”-
today section, there are three larger narrative sections focused on three groups of people: the
fathers, the sons, and the “we”- of the past. The composition reveals that the praying
ones count themselves among the previous two disobedient generations, but at the same time,
by humble supplication, they want to resemble the prototype of the obedient and faithful
Abram.

Keywords: Nehemiah 9:5-10:1, prayer, composition, Hebrew syntax, septennial recurrences.
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Feast of Purification
A New Reading for al quépat ol xalaptiopol adtdy

in Luke 2:227?

Biju Thekkekkara

Introduction

The recent research on the Lukan infancy narrative indicates that it closely
resembles the features of the biblical and other Jewish literature rather than
Greco-Roman biographical writings of the antiquity'. The first two chapters of
Luke’s Gospel present a number of Jewish men and women who could very well
be designated as the personification of an authentic and expectant Israel through
their exemplary devotion to Yahweh and his Law. The presentation of Jesus in
the temple found in the Lukan infancy narrative is unique to the Gospel of Luke.
Over the centuries, it has captured the attention of artists, poets, theologians etc.,
because of the significance of the event. It is an important passage from the
structural perspective because the Lukan infancy narrative is often seen as the
overture to Luke-Acts?.

This article takes up the phrase “when their days of Purification were
fulfiled or came” found in Luke 2:22 for a detailed study from a linguistic point
of view inspired by canonical intertextuality. The following scene in the temple

! Garcia Serrano (Presentation, 87-138) surveys the infancy narrative of heroic
figures that are well known in the ancient literature both in Greco-Roman and Jewish
literature in order to establish the literary form of Luke 1:5-2:52. The Jewish literature
includes both the OT and other ancient Jewish writers who have commented on the biblical
figures. He observes that like the Greco-Roman writers, the Jewish writers too have infancy
narrative, which include announcements before the hero’s birth, descriptions of how a hero
is born, genealogy, initial formative years, and physical appearance. The Jewish writers’
characterization of the child through the contents of the signs is much more concrete than the
Greco-Roman routine generalizations. Hence, for him, the Lukan infancy narrative is closer
to the style of Jewish writers.

2FITZMYER, Luke the Theologian, 29-30; BOVON, Luke the Theologian, 16; GARCIA
SERRANO, Presentation, 70-71.
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neither describes the purification of the mother nor the redemption of the son in
any explicit manner. It rather has the Lukan theological theme of the presentation
of Jesus®. Hence the article proposes a new reading to the phrase.

1 The Biblical Background of the Presentation of Jesus

The presentation narrative presents the parents of Jesus as devout Jews
who are faithful to the Torah, temple, and its rituals. Their faithfulness becomes
most apparent in Luke’s description of their presentation of Jesus in the temple
(Luke 2:22-39) as well as in their annual pilgrimage to Jerusalem for Passover
(Luke 2:41). In a similar way, Simeon was righteous and devout, dixatog xal
ebAafns (Luke 2:25). The adjective dixatog relates Simeon to his obedience to the
Law. The term edAaf3%s is interpreted as a Lukan expression which means a pious
devotion to God’s Law*. Along with their devotion to the Law, all these devout
Jews who were expecting a transformation in the fortunes of their people also
realized that the salvation of Israel, which Yahweh promised long before had
already begun’. The eschatological hopes of Israel are very much woven into
these narratives. Simeon was awaiting the consolation of Israel and Anna is
portrayed against the background of the hope for the redemption of Jerusalem
(Luke 2:25, 38). These references situate the beginning of Jesus’ life in the
context of the community’s hopes for messianic redemption. The fulfilment of
the Law in Jerusalem remains the frame of Luke 2:22-39. Luke uses vv. 22-24 to
portray Jerusalem as the destination required by the law.

2 Different Interpretations of al Huépar Tol xabapiopol adTév
in the Past

The introductory vv. 22-24 highlight the presentation of Jesus to the Lord
and the reference to purification plays as the background to it. These verses, thus,
introduce the major setting of the first entrance of Jesus to Jerusalem temple
along with his parents. This section could be arranged in a chiastic structure in

3 GARCIA SERRANO, Presentation, 147.

4 ESLER, Community, 112.

5 Rossé (Luca, 44, 48) observes that the presence of the angel Gabriel in the very
beginning of the infancy narrative in Luke signals eschatological restoration times; ESLER,
Community, 112-113.
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which the reference to the purification in v. 22a and the reference to the sacrifice
in v. 24 frame the presentation of the first born to the Lord®. In this structural
arrangement, the presentation of the first-born is at the center. This shows that
the presentation of Jesus, the first-born to the Lord is the central objective of the
narrative (cf. Luke 2:27.39)’.

Luke begins the narration with a temporal clause dte émAaOnoay ai Huépat
ToU xabapiopol adTdy xata Tov vépov Mwicéws. Authors from the earlier periods
had difficulty in understanding xabapiopol adTév®. According to Lev 12:8, only
the mother was required to undergo the rite of purification. However, there is no
Greek manuscript which has the genitive feminine pronoun and thus referring to
Mary”. It is also interesting to note that Luke uses here xafapiopds and does not
use the technical term xdfapois as found in Leviticus 12:4-6. Brown considers
the Lukan use of adtév as a misunderstanding of “a tradition which had come
down to him or that he has created a setting from an inaccurate reading of OT
laws'’. Thiessen tried to interpret the use of adTév applying to mother and child
arguing that Leviticus 12 implicitly attributes impurity to the newborn child.
Basing his arguments on Jubilees 3:8-13 and 4Q265, both of which deals with
the creation of Adam and Eve, he argues that the newborn child too suffered the
same manner of impurity as the new mother. So for him, contrary to Brown, Luke
here demonstrates familiarity with contemporary Jewish purity beliefs and
practices'!. However, Baumgarten observes that the biblical law found in
Leviticus concerning the impurity does not explicitly indicate that purification
period for the mother is also extended to the child. In his opinion, “4Q265, a
Hasmonean manuscript of CD which quotes the biblical law concerning the
parturient almost verbatim, but also preserves a fragmentary reference to a nurse,
who is apparently required to nurse the infant during the mother’s impurity”'2.

® TALBERT, Reading Luke, 26.

" NOLLAND, Luke, 118; PARSONS, Luke, 55-56; MAYNET, Luca, 102; BAUCKHAM,
Luke’s Infancy Narrative, 139.

8 VALENTINI, «xafapiopod adtévy», 170-173, gives a short survey of the problem.
See also GARCIA SERRANO, Presentation, 155-158.

® The complex state of this issue is also taken up in detail in MUNOZ SIMON, El
Mesias, 58-64.

10 BROWN, The Birth of the Messiah, 448, 682-684; see the discussion about the
textual difficulties in MARSHALL, Luke, 116; see also the scholarly attempt to explain it as a
case of zeugma in GARCIA SERRANO, Presentation, 158.

" THIESSEN, Luke, 16-29.

12 BAUMGARTEN, Purification, 5-6.
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According to him, such a provision suggests that infant did not share the mother’s
impurity. In the history of Lukan scholarship, there were also many scholars who
thought that Mary’s association with the purification rites regarding the impurity
of the mother could be seen as an argument against the theological positon that
considers Mary as a “virgin” after Jesus’s birth'?.

There is no text critical basis to change adtév which is found in all major
witnesses of the text. This article does not approach the text with the prejudice
that Luke was ignorant of Jewish laws, but rather attempts to understand the
phrase as it is found in the text. The pronoun adt@v grammatically can be taken
as referring to the parents. However, it is interesting to note that though the
parents are implied in the narrative, the subject “parents” is found only later in
the narrative in v. 27. The previous v. 21, which speaks about the circumcision,
is purely a passive construction. Lukan use of adt@v in Luke 4:15 refers to Jews
without any preceding noun. It is all the more likely that a0tév in v. 22 refers to
Jews because of the representative and allusive Lukan use of the characters to
represent expectant Israel in the infancy narrative. The Jewish expectation
manifested in the characterization of Simeon and Anna is the background of the
whole narrative setting of the presentation of Jesus. Mary, the mother of Jesus
who is depicted as the daughter of Zion in the infancy narratives and especially
in the presentation narrative could collectively represent Israel'*. According to
Edersheim, since neither Jesus nor Joseph needed purification, adt@v can only
refer to the Jew’s purification'®. So it is legitimate to consider adtév as referring
to the Jews. Zorell argues that a0té@v depends on the whole expression at Nuépat
00 xabapiopol and not merely on xabapiouds'®. Hence, this phrase could be
translated as “at the end of their days of purification according to the law...”!7,

13 PLUMMER, Luke, 1896; BROWN, The Birth of the Messiah, 436; FITZMYER, Luke,
421.

14 LAURENTIN, Structure, 90; MUNOZ SIMON, El Mesias, 404.

15 EDERSHEIM, Life and Times, 195; see also LAURENTIN, [ vangeli dell’infanzia,
102-110; 271-274; MUNOZ SIMON, El Mesias, 60-64; NOLLAND, Luke, 117. Grammatically,
the third person pronoun must be in agreement with the subject; see FITZMYER, Luke, 424.
Even in that case, Joseph and Mary presented as a law-abiding Jews could evoke the same
idea of Jew’s purification.

16 ZORELL, Lexicon, col. 632.

7 TORREY, The Four Gospels, 118.
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3 A New Reading of ai fuépat Tol xalapiopod adtév

It is evident from what we have seen above that xabapioués need not be
taken as referring to the purification of the mother. The narration of the
presentation is totally centered on Jesus and the text is understood and interpreted
in the past as the purification of Mary primarily based on the sacrifice mentioned
in v. 24'8, If the citation regarding the sacrifice spoken of in the Law of the Lord
can be understood differently, then there is added reason to think that Luke
intends something other than the purification of Mary in this passage. The
following analysis takes up various scriptural backgrounds to understand the
setting in vv. 22-24 better.

3.1 An Alternative Reading for the Sacrificial Offering Found
inV.24

Scholars usually analyse the OT citation in v. 24 (elyog Tpuydvwy % 0o
vogaoUg TeplaTep@v as referring to the sacrifice related to the purification rites of
the mother after child birth as found in Leviticus 12:8 (600 Tpuydvas # ovo
veooaolg meplaTepidv) even when they find it difficult to explain Tol xabapiouol
abvtév. However, the sacrifice of {elyog Tpuybvwv 7} 000 vooaovs mepioTepév also
appears in two other contexts in the OT. Numbers 6:10 mentions the sacrifice of
0o Tpuydvag ¥ 0o veooools meplaTepdv for a Nazarite who was defiled through
his contact with the dead"”.

It is also found along with the sacrifices mentioned in Leviticus 5:1-13.
The reference to a sacrifice in Leviticus 5:11, {ebyog Tpuyévawv # dbo veoooodg
TMEPLOTEPRY 1S Interesting because we have here the exact wording for “a pair” as

8 LAGRANGE, Evangile selon Saint Luc, 82; VALENTINI, «xafapiopol adtév», 170.

1% Miyoshi (Darstellung, 111) has proposed that the citation found in Luke is
referring to Numbers 6:10. He explains the presentation of Jesus in relation to the Nazarite
rite of purification and understands Jesus as a Nazir. Though there are allusions to 1 Samuel
1-2 in the infancy narrative, the purification rite in Leviticus 6:10 has something to do with
death in the family of the Nazir. The Lukan narrative does not seem to suggest that Jesus was
presented in the temple as a Nazir. Bovon (Luke, 98) too holds the view that “a connection
between Jesus’ presentation in the temple and the content of the Nunc Dimittis by means of
the concept of the Nazirite appears improbable.”
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in Luke®. It refers back to a sacrifice mentioned in Leviticus 5:7 in similar words,
0o Tpuydvas 7 0o veoaaodg meptaTtep@v. This sacrifice is mentioned in Leviticus
4:1-5:13 which deals with the regulations for the purification offering. Leviticus
5:1-13 deals with a special category which addresses the situations of impurity
contracted?'. The sacrifices mentioned here are intended to purify the tabernacle
from impurity caused by the ongoing life of the community, and to restore its
sacred status®®. It focuses on purification, restoration, and forgiveness®. The
purification sacrifice offering of {efyog Tpuybvwv % dVo vooools meploTepddv is
given here as an alternative for poor members of the covenant who cannot afford
a lamb to fulfil the requirements of a purification offering. There are four
situations mentioned. These cases can be considered as cases of omission. It also
includes situations where one has not violated any prohibitive command and has
committed sin but has contracted ritual impurity.** The purification offerings are
also associated with the major festivals and with days or seasons that mark the
transition of time®’. The sacrifice is offered by the pilgrims once they come to
the temple to restore the sacred status of the sanctuary because they were away
from the sanctuary and through their daily life in the land and in the community
they might have contracted some form of ritual impurity even unknowingly.
The above analysis shows that it is possible to understand the sacrificial
material brought by the parents of Jesus as corresponding to the situation in
Leviticus 5:1-13. Hence the sacrifice in Luke need not be understood as the
sacrifice related to the purification rites of the mother. It is possible that the
sacrifice corresponds to the purification sacrifice brought by the poor family of

20 Though Nolland (Luke, 118) notes this, he opts for Leviticus 12:8 because he
considers that purification had to do with the purification of the mother after the childbirth.

2 MILGROM, Leviticus 1-16, 310.

22 Milgrom (Leviticus 1-16, 308-309, 316-318) discusses the rabbinic tradition
regarding these sacrifices. Rabbis designated the sacrifices mentioned in Lev 5:1-13 as a
graduated offering. Milgrom opines that Rabbis qualified it by the criterion of pollution of
the sanctuary and its sancta. According to Milgrom, PHILO, Laws 3. 205 also implies this
rabbinic interpretation concerning the graduated offering.

2 According to Gorman (Divine Presence, 33), the designation purification
precisely indicates the primary function of the sacrifices mentioned in this section; Bock
(Proclamation, 83) notes that though the citation alludes to the instruction of Leviticus 12:8,
it is closer to the wording of Leviticus 5:11 LXX regarding the sin offering.

24 MILGROM, Leviticus 1-16,292-318; HARTLEY, Leviticus, 53-55. GORMAN, Divine
Presence, 40.

25 See the discussions in MILGROM, Leviticus 1-16, 292-318; HARTLEY, Leviticus, 56.
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Jesus on their journey to the temple of Jerusalem which they undertook to present
Jesus to the Lord. The previous citation, which speaks about the consecration of
the first-born also suggests that the concept of purification sacrifice and the ritual
of consecration goes well with each other (Luke 2:22.23)*. The pilgrimage
pattern also enhances the echo of the pilgrim festival of Israel celebrated with the
purification offerings®’. It is the reference to the sacrifice in Luke 2:24 which had
prompted the scholars to interpret the purification exclusively as Mary’s
purification after the child birth or to consider it as the impurity of the parturient
shared by husband and the child. The above reading suggests that the sacrifice
mentioned in Luke can be also be understood as a sacrifice mentioned in
Leviticus 5:1-13. This understanding of the sacrifice undertaken by pilgrims to
the Jerusalem temple has more to do with impurity caused by the ongoing life of
the community, and it aims at restoring the sacred status of the sanctuary and has
less emphasis on the sin of the person.

3.2 An Alternative Reading for xafopicuog and OT Scriptural
Traditions

Having analysed the OT citations and other aspects related to the sacrifice
intertextually, we now take up xaBaptoués for our further analysis to see whether
it can mean anything else than the purification of the mother. The possibility of
xafapiopds to be understood differently will further enhance our reading of the
sacrifice above. Hauck, discussing on xafapiouds in Luke 2:22, attributes it to
the popular Greek view that the newborn child and those present at the birth
including mother are unclean. He defines xafapiouds as “physical” and “cultic
cleaning”?®. According to Brown, the use of xafapiopdés in the LXX does not
have a special significance for understanding the Lukan problem®. He dismisses
the vocabulary argument as weak. According to Hauck, the LXX uses xabapiouds

26 Wallace (Luke [Accessed 2017-12-15]) notes that the word-group of xafepifw and
xaBaptopés is used in a broader sense in the LXX and NT than the Hebrew root 9nv. The
LXX makes use of this word group of xafapilw and xabapiouds to translate verb wp (cf.
Exod 29:37; Lev 8:15, 16:20; Num 12:15; 30:10). Hence the reference to Jesus’ first-born
status and the consecration by using dytov T@ xupiw xAnbioetatl can be best situated within
the background of xafapiopol adtiv as the purification of Jews.

2T MARX, Sacrifice, 43.

B HAUCK, xabapds, 429.

2 BROWN, The Birth of the Messiah, 682-683.
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for restoration of cultic purity. He also cites Exodus 29:36 and 30:10 where
xafaptopéds occurs in LXX. Exodus passage has to do with the expiation of the
great day of Atonement®. There are some relevant observations, which are
overlooked by Hauck in his treatment of xabapiouds since he does not take into
consideration the so-called Deuterocanonical books. Out of the nineteen
occurrences in LXX, there are four instances in which the word xabapiouds is
used to refer to a day or a feast to be celebrated (Exod 29:36; 2 Macc 1:18: 2:19;
10:5). For example, Exodus 29:36 speaks about 7§ nuépatol xabapiopol. The
passage refers to an eight-day ceremony of mi/lu im during which Aaron and his
sons were ordained at the entrance of the tent of the meeting. It is the inauguration
of the priesthood of Aaron and his sons which enables them to discharge their
duties by offering sacrifices of atonement in the tent of witness®'. This verse
mentions the sin offering that has to be done on the occasion of the day of
purification and the purification of the altar and the need to anoint it to make it
holy.

From a lexical point of view, the other three instances of xafapiopuds are
more relevant to our discussion. The vocabulary argument also contributes to the
discussions on the theological orientations of the presentation of Jesus in the
temple. The three instances of xafapiopds are intertextually linked to Exodus
29:36. Surprisingly, they are not mentioned by Hauck when he discusses the
LXX use of the word xabapiouds because they are found in the Deuterocanonical
books*. All three deal with the celebration of a Feast of Purification. The use of
xaBaplopds in 2 Maccabees has to do with the purification of the temple™. These
references to the Feast of Purification are mainly found in 2 Maccabees 1:10—
2:18. This passage deals with a letter that was written to Aristobulus, who
belonged to the family of the anointed priests and to the Jews of Egypt. It speaks
of tent, ark, exile, altar, fire, and ingathering of exiles in the future. This letter is
intertextually linked to the reference to the mountain where Moses had seen the
inheritance of God (2 Macc 2:4-5; Deut 34:1-6). 2 Maccabees 10:5-8 has a third
reference to this Festival of Purification. It was celebrated for eight days with

S0 HAUCK, xabapds, 429.

31 REGEV, Hanukkah, 88.

32 HAUCK, xabapds, 429-431.

33 The Maccabees defeated Seleucid army, entered Jerusalem and purified the
temple on 25 Kislev, 164 B.C.E. This is considered as a turning point in the history of the
temple in Jerusalem; see REGEV, Hanukkah, 87-114.
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rejoicing in the manner of the Festival of Booths. This feast was celebrated for 8
days to commemorate the purification of the sanctuary which was profaned by
the foreigners®®. They celebrated it with rejoicing in the manner of the Festival
of Booths (cf. 2 Macc 10:5-6). This festival was also called the Festival of Fire
in 2 Maccabees 1:18 and Josephus called it the Festival of Lights (p&ta, Ant. XII
325; cf. 1 Macc 4:40).

It has been suggested that the author of Maccabees preferred “Purification”
to “Dedication” because he considered the temple of his time inferior and was
looking for a temple in the restored Israel. There is no mention of the
manifestation of the glory of God at the time of Nehemiah when he built the
temple and offered sacrifices to which 2 Maccabees refer to in the letter. The
manifestation of glory as in the first temple during the dedication is lacking (cf.
1 Kgs 8:11; also Ezra 3:10-13)*°. It makes the second temple inferior to the
former. This situation goes along with the sense of slavery experienced by the
people even after the return from Babylon which is highlighted in the penitential
prayer of Nehemiah 9:36. The book of Tobit in keeping with the ideology of 2
Maccabees, Ezra, and Nehemiah also considers the second temple inferior to the
Solomonic and eschatological temples and views it as a temporary structure (Tob
14:5). The restoration and the rebuilding of Jerusalem at the end of the days are
closely associated®®. The preference for the “Feast of Purification” to “Dedication”
could be seen as an attempt by the author of 2 Maccabees to express his sense of
continued exilic state of Israel and his hope for a glorious restoration.

It is noteworthy that the reference to the Feast of Purification is very much
in line with the temple theology of 2 Maccabees. The purification of the temple
in the book is a sign that God’s anger is now turned to mercy and it is
a celebration of the return of Yahweh’s favour to Zion. It is a book with special
temple propaganda at its central stage. It follows the Deuteronomic theme that if
the people of Israel break their relationship with Yahweh by sins, they will be
punished. Israel is forgiven when she confesses her sins. Yahweh protects his
temple and his people only when the people are loyal to him (2 Macc 5:19; cf.
Jdt 5:17-19). The book also downplays the heroism of the Maccabean family. At

34 Moses took eight days to inaugurate the sanctuary and it was on the eighth day
that the altar was dedicated in the tent of the meeting. The dedication of the temple also lasted
for eight days; see the discussions REGEV, Hanukkah, 88-89.

35 See the discussions in GOLDSTEIN, 2 Maccabees, 171.

36 HENDERSON, Songs of Zion, 174-175.
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the same time it presents the pious observers of the Law in a positive light and
places God as the truly decisive actor in history?’.

The Feast of Purification as narrated in 2 Maccabees is essentially similar
to a millu’im ceremony found in Exodus 29 and Leviticus 8-9**. The motif of
light associated with the Festival of Purification reflects its link to the tabernacle
liturgy and the eschatological festival of Zechariah 14°°. The letter to Abristobulus
is considered to be the oldest source for the Festival of Hanukkah. The Festival
of Purification is referred to as the Festival of Tabernacles, Sukkot in
2 Maccabees (2 Macc 1:9.18)*°. Regev suggests that the Festival of Dedication
of the temple might not have had a uniform name in the beginning. It is probable
that the Festival of Tabernacles, that is, Sukkot, was given to it because that
festival was the closest festival for the Maccabeans’ dedication ceremony*'.
Moreover, it seems that 2 Maccabees associated the Feast of Purification to
Sukkot ideologically in order to legitimize their rule by placing it in line with the
biblical tradition*?. The letter to Aristobulus in Maccabees mentions the sacrifices
offered at the time of Nehemiah (2 Macc 1:18). According to Regev, the text
implies that the covenant renewal of Nehemiah (Neh 8-10) concluded around
the time of Sukkot with a ritual ceremony wherein the altar was consecrated (Neh
7:72; 8:14-9:1)®. The literary links between various temple dedication passages
suggests that Sukkot was the preferred time for the dedication of the temple and
for the ordination of the priests.

The association drawn between Feast of Purification and Sukkot by
2 Maccabees is significant because it strengthens the eschatological restoration
motifs of the Feast of Purification. During the monarchic period before exile, the
celebration and recognition of Yahweh’s kingship is believed to be central to the
Feast of Tabernacle. It is believed that on those occasions, there was an
enthronement ceremony of the king and thus the festival was also associated with
the Davidic king. Hence it could be said that it was a celebration of the kingship.
It appears to be the Covenant renewal festival where Israel celebrated the

37 DORAN, Temple Propaganda, 61, 96-97, 110-114; see also JORDAAN, Temple,
352-365.

38 REGEV, Hanukkah, 87-88.

39 BRUNSON, Psalm 118, 61.

40 REGEV, Hanukkah, 90.

41 REGEV, Hanukkah, 96-97, 89-90. The book of Jubilee also associates the millu im
sacrifices to the festival of Sukkot (Jub. 32:4-7).

42 REGEV, Hanukkah, 97, 106-107; BRUNSON, Psalm 118, 61.

43 REGEV, Hanukkah, 95.
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revelation and theophany, the events of salvation, and the glory of Jerusalem. For
Israel, Yahweh is the King. The feast was celebrated before the personal presence
of Yahweh symbolized first in the ark and then in the temple**. It is also probable
that the Festival of Sukkot at some time of its history also included other autumn
Festivals of Rosh Hashana and Yom Kippur®. The vision of the new temple and
its consecration in Ezekiel’s book is also placed in the context of the Feast of
Tabernacles (Ezek 40—48). The hymn of Tobit presents the future Jerusalem as
the place where Yahweh will be worshiped as a King by all (Tob 13:1.7.10.11;
15)*. In a similar way, the prophet Haggai prophesied that during the Festival of
Tabernacles, God would return and fill the temple with his glory (Hag 2:1.9).
The vision of Zechariah 14 narrates the day of the Lord in which the final victory
of Yahweh culminates in the Festival of Tabernacles at the restored temple in
Jerusalem. All these passages suggest that during the Second Temple period, the
Feast of Tabernacles had significant eschatological associations*’. The association
between the eschatological hope and the Festival of Tabernacles is best situated
within the background of the renewed hope for the Davidic promises during the
post-exilic period*®.

Based on the above observations, the Festival of Purification found in
2 Maccabees can thus be viewed as the festival of eschatological hopes related
to the ingathering of exiles and had messianic hopes associated with it. The letter
found in 2 Maccabees refers to the eschatological hope for the return of the divine
presence of God, the king of Israel to the temple and Zion*’. The protection of
the temple by Yahweh is subject to Israel’s faithfulness. They looked for the time
when God would gather his people and show his mercy. To sum up, it is quite
possible that Luke has the above scriptural traditions behind him when he writes
em\jolnoay al Nuépat ol xabapiopol adtév. The other echoes of 2 Maccabees
1:10-2:18 in the Lukan presentation of Jesus in the temple also heightens this
suggestion. It evokes the echo of the Feast of Purification. It has various layers

44 BRUNSON, Psalm 118, 29-37.

45 RUBINSTEIN, The History of Sukkot, 21. See also BRUNSON, Psalm 118, 36.

46 HENDERSON, Second Temple Songs of Zion, 142.

47 BRUNSON, Psalm 118, 45-46, 62.

48 See the discussions about the renewed messianic hope for the fulfilment of
Davidic promises as the major influence in the canon formation in SNEARLY, The Return of
the King.

4 REGEV, Hanukkah, 96, 99-101, 104.
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of scriptural memory behind since it recalls the Feast of Tabernacles, the
dedication of the first temple as well as the inauguration of the priesthood of Aaron.

3.3 The Alternative Reading in the Context of Lukan Infancy
Narrative

The Feast of Purification and its associated imagery related to the temple
also fit well to the Lukan presentation of Jesus in the temple. It is interesting to
note that 1 Kings 8 speaks of bringing the ark of the covenant from the city of
David to the temple (1 Kgs 8:1) before the dedication of the first temple. The ark
of the covenant was in the house of Obed-edom for three months and David had
brought it to the city of David (2 Sam 6:11-12; cf. Luke 1:56, 2:11). It was
brought to the temple before the dedication of the first temple during Solomon’s
time (cf. 1 Kgs 8:1-4). Moreover, the use of ypyuationds in 2 Maccabees 2:4
refers to the oracle given to prophet Jeremiah to hide the tabernacle, the ark of
the covenant, and the altar of the incense in a cave of the mountain where Moses
had gone up and had seen the inheritance of God. Jeremiah had told that it shall
remain unknown until God would gather his people together again showing them
mercy. Only then God will disclose its place and the glory of the Lord and the
cloud will appear as in the days of Moses and Solomon (2 Macc 2:7-8). It is
significant to note that we have ypnuartiw in its participial form in Luke 2:26 to
refer to the instruction given by the Holy Spirit to Simeon that he would not see
death before he had seen the Lord’s Messiah. These two intertexts suggest the
intention of Luke to narrate the presentation of Jesus in the temple in continuity
with 2 Maccabees 1:10-2:18.

The movement from the city of David to Jerusalem, the theme of
restoration of Israel in Jerusalem and the movement of Jesus and his parents
especially Mary previously painted by Luke as the ark of the covenant can be
seen as some other echoes which place the presentation narrative well in the
context of the Feast of Purification of the temple. Laurentin has drawn attention
in the past to the elements in the Lukan infancy narrative which evokes the ark
narrative and has compared it with Mary. The movement described in the Lukan
infancy narratives is also from the city of David (cf. Luke 2:4, 11) to Jerusalem
Temple. There is a significant mention of eight days in both texts. Lukan
presentation of Jesus evokes the return of the Lord, the Davidic king to Zion and
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to the temple, the place of his presence®. The use of light and stone, which
symbolizes Torah and temple in the OT, to present Jesus’ mission in the
presentation narrative strengthens this reading.

3.4 Lukan Style and the Alternative Reading

The Lukan usage of émdjafnoav al nuépat Tol xabapiopol adtédv also goes
well with the general Lukan style of introducing feasts in Luke-Acts. He uses the
expression €v T¢ cuumAnpolicar v Nuépav THs mevtnxootic in Acts 2:1 to
introduce the Feast of Pentecost. Moreover, it is not uncommon to the Lukan
style to introduce the feasts without the word éopy but with nuépa (cf. also Luke
22:7 0 nuépa Tév alopwv; Acts 12:3; 20:6). So the expression in Luke 2:22 could
be translated as “when their days of Purification were fulfiled or came” intending
the Feast of Purification.

Hence it could be said that the reference in Luke 2:22 might be understood
as the reference to the Feast of Purification and the parents seems to be
undertaking a pilgrimage to the temple of Jerusalem to present Jesus to the Lord.
The presentation of the first-born to the Lord is the setting of the presentation of
Jesus in the temple and the main objective of the journey undertaken by the
parents of Jesus. The sacrifice mentioned in v. 24 could therefore, be understood
as the regular sacrifice brought by the poor Jewish families when they made a
pilgrimage to Jerusalem temple. It had more to do with the ritual purification of
the covenant people than any sin committed by the parents of Jesus. Lukan
scholars have usually overlooked Nehemiah 10:35-37 when arguing that it was
not necessary for the first-born to be brought to the temple®'. Bauckham notes
that Nehemiah 10:35-37 interprets Numbers 18:15. He also proposes that this
makes it clear that Torah requires the first-born son to be presented to the Lord.
In his view, Nehemiah is important because it is also the earliest halakah outside
the Torah interpreting the laws of Torah and it is a priestly halakah®*. The
presentation of Jesus can be situated within the halakhic practiced during the
Second Temple period as seen in Nehemiah.

Luke seems to be presenting the coming of Jesus into the temple as the
beginning of the eschatological time after the purification of the Jews prophesied

50 Cf. LAURENTIN, Structure, 79-81; LAURENTIN, Les Evangiles de [’enfance du
Christ, 73, 125.

SINOLLAND, Luke, 117; BENOIT, Et toi-méme, 258.

52 BAUCKHAM, Luke’s Infancy Narrative, 139-142.
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by Moses (Deut 32:43, xat éxxabapiel x0ptog ™v yijvrol Aaol adTol; 2 Macc
2:16-18; cf. Jer 13:27; 40:8, LXX; Ezek 36:25.33; 37:23; Zech 3:1-10%; Mal 3:3-
4)**. The Lukan use of purification as viewed above can be an example of double
entendre and both meanings are intended®®. The arrival of the messianic king
from the Davidic dynasty signals the end of the days of purification (cf. Luke
1:32-33; 2:26.32). Historically, the end of the days of purification is associated
with the exile and return, after which Israel looked for a glorious restoration of
Israel and Jerusalem. It is also in tune with the Isaianic visionary prophecy of the
end of Israel’s exile (cf. Isa 40:1-11). This reading better explains the central role
given to the consecration or the presentation of the first-born of Israel in vv. 22-24.

Conclusion

Based on the alternative possibility to understand the sacrifice mentioned
in Luke 2:24, linguistic analysis, Lukan style, and the thematic intertextual
context, I propose that the Feast of Purification and its associated eschatological
ideas of purification of Jews is a better reading for the puzzling Lukan expression
“their purification” from a canonical scriptural perspective. It also makes better
sense in the narrative context of Luke than understanding it as the extension of
the impurity of the parturient mother to the child or to the husband.

The reference to the purification understood as referring to the Feast of
Purification with its allusions to purification of the Jews before the eschatological
restoration found in the Law of Moses provides the background to the main
setting of the presentation of Jesus to the Lord. The ambiguity should be best
seen as intended by Luke himself and can be seen as an example of the
multivalence of Luke’s use of the Scripture and his narrative skill*®. Luke’s
scriptural use often evokes more than one layer of scriptural memory®’. In this
way, the presentation of Jesus in the temple becomes more intelligible by

53 Mittmann-Richert (Der Siihnetod des Godttesknechts, 298) has highlighted the
importance of this passage in the infancy narrative with regard to another important theme.
It presents the High priest and the Messianic Davidic king side by side.

5% See the discussion concerning Malachi 3 in LAURENTIN, Les Evangiles de
I’enfance du Christ, 83, 97-98, 103.

33 RESSEGUIE, Narrative Criticism, 64-65.

56 BRAWLEY, Text to Text, 718-79; LITWAK, Echoes of Scripture, 55-61, 79-80; RICE,
Behold, 70.

STHAYS, Echoes of Scripture, 229.
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invoking the Scripture. It is the return of the Lord, the Davidic king to Zion and
to the temple, the place of his presence. Jesus is presented in Luke 2:22-39 as
light and stone, which symbolizes Torah and temple in the OT. Though God has
shown his mercy by visiting his people again, Israel’s attitude towards Jesus will
determine its own future.
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Summary

This article takes up the phrase te émAnadnoav al nuépat Tol xabapiopol adTdv in Luke 2:22
for a detailed study from a linguistic point of view inspired by canonical intertextuality.
Authors from the earlier periods had difficulty in understanding xabapiopol adtév.
According to Lev 12:8, only the mother was required to undergo the rite of purification.
However, there is no Greek manuscript which has the genitive feminine pronoun and thus
referring to Mary. Even though it was difficult to explain adtév, the scholars interpreted it as
the purification of mother based on their understanding on the sacrifice mentioned in v. 24.
However, the sacrifice mentioned here could also be understood as a sacrifice any poor Jew
undertakes on their visit to Jerusalem temple to purify the tabernacle from impurity caused
by the ongoing life of the community, and to restore its sacred status (Lev 5:1-13). Scriptural
traditions found in the OT make it possible to understand xafapiouds as the Feast of
Purification. This reading goes well with the Lukan style and theology. The Feast of
Purification and its associated eschatological ideas of purification of Jews is a better reading
for the puzzling Lukan expression “their purification” from a canonical scriptural perspective.

Keywords: Feast of Purification, Presentation of Jesus, Jerusalem Temple, Eschatological
Restoration.
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Zhrnutie

Tato $tudia podrobuje frazu dte émdodnoav al yuépar Tol xabapiopol adtév v Lk 2,22
detailnému $tadiu z lingvistického pohladu inSpirovanému kanonickou intertextualitou.
Autori zo skorSieho obdobia mali tazkosti s porozumenim xafaptopuol adtdv. Podla Lv 12,8
len od matky sa vyzadovalo, aby podstupila obrad ocistovania. AvSak neexistuje Ziadny
grécky rukopis, ktory by dosvedcoval genitiv zenského zamena a odkazoval by tak na Mariu.
Hoci bol tazké vysvetlit' adtév, vedci zdmeno interpretovali ako o€istovanie matky na
zaklade ich porozumenia obety spomenutej vo v. 24. Ale obeta spomenuta vo versi moze byt
tiez chapana ako obeta, ktord moze podstipit’ hocijaky Zid na ceste do Jeruzalemského
chramu, aby sa svétyia ocistila od poskvrnenia spdsobeného prebiehajucim zivotom
spolocenstva a aby sa znovu dostal do stavu posvitnosti (Lv 5,1-13). Pisomné tradicie
najdené v SZ umoziiuji porozumiet’ xabapiopds ako Sviatok ofistovania. Takéto Citanie
dobre ladi so Stylom a teologiou Lukasa. Sviatok o€istovania a s iou spojené eschatologické
idey o otistovani Zidov su z kanonickej pisomnej perspektivy lepim &itanim nejasného
vyjadrenia u Lukasa ,,ich o€istovanie®.

Klucové slova: Sviatok o€istovania, predstavenie JeziSa, Jeruzalemsky chram, eschatologicka
obnova.
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Preco zmizli bezboZni z evanjelii?

Textovy variant v Lk 5,32 a jeho dopad na interpretaciu
Michal Malis

Uvod

Znamy JeziSov vyrok: ,,NepriSiel som volat’ spravodlivych, ale hrie$nikov,
pouzivany aj v jednej z foriem ukonu kajucnosti v liturgii svitej omse, sa zda byt’
nemenny vo svojom zneni. Avsak aj tento JeZiSov vyrok ma svoj variant, ktory
ma dopad na jeho interpretaciu. NaSa poznadmka pribliZi tento variant a pontikne
jeho mozné zdoévodnenia. V naSej lexikédlnej poznamke zostaneme v kontexte
synoptickych evanjelii.

JeziSov vyrok uvadzaju vsetci synoptici. Nachadza sa v kontexte povolania
Mattsa (Léviho) a naslednej hostiny v jeho dome spolu s mytnikmi a hrieSnikmi
(Mt 9,13b; Mk 2,17b; Lk 5,32). Toto stolovanie vyvold otazku farizejov
a zakonnikov na jeho doévod, na ktoru prichadza JeziSova odpoved’. Tuto JeziSovu
odpoved budeme sledovat” v kanonickom poradi evanjelii, v zamerani na
Specificky kodex R*.

1 JeziSovo volanie hrieSnikov v kontexte povolania Mattsa
(Léviho)

1.1 Synoptické porovnanie JeZiSovho vyroku

V Matusovom evanjeliu vyrok znie: ,,NepriSiel som volat’ spravodlivych,
ale hrieSnikov.” (9,13b) Takisto je zaznamenany aj u Marka (2,17b). U Lukasa
je uvedeny aj s dodatkom': , Neprisiel som volat’ spravodlivych, ale hriesnikov,
aby sa kajali.** (5,32) Skimanym terminom v tomto JeziSovom vyroku budu
hriesnici a variant tohto terminu v Lk 5,32 v kodexe &*.

! Dodatok ,,aby sa kajali‘ maju aj u Mt rukopisy, ako napr. C, K, L. No vaZzenejsie
rukopisy, ako napr. X a B, uvadzaju text bez dodatku. U Mk dodatok nie je.
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NA*? SPSINZ SEB SEP

Mt o0 yap nAbov ,»Neprisiel som  ,NepriSiel som . Lebo neprisiel
9,13b  xa)éoar volat’ volat’ som volat’

dixaiouc gAAg  spravodlivych,  spravodlivych,  spravodlivych,

Buapralovs. ale hriesnikov.“  ale hriesnikov.“  ale hrieSnikov.“
Mk otx %ABov ,»Neprisiel som  , NepriSiel som  , Neprisiel som
2,17b  yaddoar volat’ povolat’ volat’

Sueatouc éArg  spravodlivych, spravodlivych, spravodlivych,

Buaprwlol. ale hrieSnikov.”  ale hrieSnikov.*  ale hrieSnych.“
Lk oUx éAaufa ,»Neprisiel som  , NepriSiel som  , Neprisiel som
532 yaldoar volat’ povolat’ volat’

dixaiouc gAAe  spravodlivych,  spravodlivych,  spravodlivych,

Buaprwiols ale hriesvn'ik(.)v, ale hriesqikov, alg h{ieénych

elg petdvolay. aby sa kajali. aby ’I‘Ojblll kajat’ sa.*

pokénie.*

1.1.2 Textova kritika

Hlavny text v NA?* uvadza u vietkych synoptikov zhodne tvar dpaptwiols.
Ide o adj. masc., v akuz. pl. (,,hriesnych*®). Skiimany termin u Mt a Mk nem4
varianty. Len v Lk 5,32, v Sinajskom kodexe prima manus (R'), je termin
apaptwlods zameneny za termin doefeis (ox EMjAvba xadéoar dixalovg aAAd
doefeis el petavolav). Ide o adj. masc., v akuz. pl., ktory ma viaceré podobné
vyznamy (,,bezboznych®, , netictivych®, ,,rihavych®, , zlo¢innych**).

V Mt 9,13 pridavaju niektoré rukopisy ako C, K, L, ® LukaSov dodatok
,»aby sa kajali“. No za prijata lektaru bol zvoleny text bez dodatku, ako ho
uvadzaju kédexy R, B, D, N a iné. V Mk verzii JeziSovho vyroku (2,17) rukopis
ako P, a koédexy D a W vynechavajii zdmeno adtois ,,im“. Kodexy &, A, C, D
a iné vynechavaju podrad’ovaciu spojku étt. Text s uvedenim spojky podporuji
textovi svedkovia ako P8, B, A, ©, 565.

2V celej $tadii budeme pouzivat’ grécky text podla NESTLE, Ervin — ALAND, Kurt
(eds.): Novum Testamentum Graece. Stuttgart: Deutsche Bibelgesellschaft, 282012.
Konkordanény vyskyt bude v celej Studii vykonany pomocou elektronickej konkordancie
v softvéri BibleWorks 6, Version 6.0.005y, Copyright 2003.

3 PANCZOVA, Grécko-slovensky slovnik, 117.

4 PANCZOVA, Grécko-slovensky slovnik, 237.
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1.2 Adjektivum duaprwlds u synoptikov

V nasledujicej Casti budeme vychadzat zprijatej lektury JeziSovho
vyroku (Mt 9,13; Mk 2,17; Lk 5,32), kde st spominani apaptwods (,,hriesni®).
Toto adjektivum budeme pozorovat’ v jeho vyskytoch v synoptickom diele
s cielom poukazat’ na sposob jeho pouzitia so zretel'om na jeho variant v kodexe
K8* (Lk 5,32).

1.2.1 Spolocné synoptické zmienky o hriesnych

Adjektivum apaptwAds pouziva najviac Lukas (17-krat) a Matus s Markom
zhodne 5-krat. Dve spolocné zmienky o hrieSnych u vSetkych synoptikov su
spojené s udalostou povolania Matusa (Léviho) a nasledného stolovania. Prvou
zmienkou je otazka farizejov a zakonnikov, ktori cheu vediet’ pricinu JeziSovho
stolovania s mytnikmi a hrieSnymi (Mt 9,11; Mk 2,16[2%]; Lk 5,30). Druhou
spolo¢nou synoptickou zmienkou su JezZiSove slova o tom, ze nepriSiel volat
spravodlivych, ale hriesnych (Mt 9,13; Mk 2,17; Lk 5,32). Tretia spoloc¢na
synoptickd zmienka o hrieSnych sa vztahuje na JeZiSovo umucenie. U Matusa
a Marka je tdto zmienka uvedena po JeziSovej modlitbe v Getsemanoch, ked’
Jezi$§ hovori trom u€enikom, Ze je vydany do ruk hriesnych (I'udi) (Mt 26,45; Mk
14,41). U Lukasa ide uz o retrospektivne vyhodnotenie dvomi muzmi v JeZiSovom
hrobe a je adresovana Zenam s vonavymi olejmi. Tito dvaja muZzi pripominaji
JeziSovu predpoved’ z Galiley, Ze musi byt vydany do ruk hrieSnych l'udi (Lk
24.7).

Dalsie dve spoloéné zmienky o hrie$nych st iba v dvojici synoptikov.
U Matasa a Marka je to spolocné konstatovanie, Ze po povolani Mattsa (Léviho)
stolovali s JeziSom a s jeho ucenikmi mnohi mytnici a hrieSni (Mt 9,10; Mk
2,15). Lukas pri tomto stolovani spomina velky zéastup mytnikov a ,,inych*
(5,29), ktori snimi stolovali. Luk4§ zdmenom ,,ini“ vyjadruje postupné
oznacovanie skupiny, ktora stoluje s Jezisom®. Postupnost’ badat’ z toho, Ze nie
hned’ oznaci skupinu vedl'a mytnikov za hrieSnych, ale postupne ich uvadza na
scénu (5,29b.30)°. Uvedené verSe zaznamendvaji odlisnt perspektivu evanjelistu
a farizejov v pohl'ade na hosti v Léviho dome. Podla evanjelistu host'ami bol
,»velky zastup mytnikov a inych, ktori s nimi stolovali“. Z perspektivy farizejov

S FITZMYER, The Gospel according to Luke I-IX, 591.
® Niektoré rukopisy ako N, W a 1424 uvadzaji na tomto mieste hned adj.
QUAPTWAWY.
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islo hned’ o hriesnych, spolu s mytnikmi’. Druhou zmienkou o hrie$nych, ktort
zaznamenala dvojica synoptikov, Matu§ s LukdSom, je mienka o JeziSovi, Ze je
priatelom mytnikov a hrieSnych (Mt 11,19; Lk 7,34).

1.2.2 Specifické synoptické zmienky o hrie$nych

Zmienky o hrieSnych, vlastné len jednému synoptikovi, nachddzame
u Marka (1x) anajviac u LukaSa (13x). V Mk 8,38 Jezi§ charakterizuje jeho
pokolenie ako hrieSne. Naproti tejto jednej Specifickej zmienke u Mk je 13
Specifickych zmienok o hrieSnych u Lk, ¢o vyzdvihuje tuto skupinu v diele
tretieho evanjelistu. Po zazraénom rybolove sa Simon Peter oznagil za hriesneho
¢loveka (avnp apaptwds, 5,8). V SirSom kontexte tejto udalosti je aj povolanie
Léviho a stolovanie v jeho dome (5,27-32). Podl'a MacNamaru podobnou ¢rtou
udalosti zdzra¢ného rybolovu a stolovania v Léviho dome je zvoldvanie inych
k JeziSovi: spoloc¢nikov z druhej lode volaji na pomoc s ilovkom (5,7) ado
Léviho domu prichddza velky zastup mytnikov a inych, aby spolu stolovali
(v.29)%. Vreci na rovine Jezi§ spomina hrie$nych, ktori miluju tych, ¢o ich
miluju (6,32), robia dobre tym, ¢o im dobre robia (v. 33) a takisto pozi€iavaji
hrieSnym (v. 34[2%]). V Lk 7,37 evanjelista konStatuje o Zene byvajicej v meste,
7e bola hriesna, a za hriesnu ju povaZzuje aj farizej Simon (7,39). V Lk 13,2 sa
Jezi§ pyta, i ti, ktori sa stali obetami Pilatovej krutosti, boli vic¢si hriesnici
v porovnani s inymi Galilej¢anmi. V 15. kapitole nachddzame 4 zmienky
o hrieSnych. Najprv evanjelista konstatuje, ze k JeziSovi sa s mytnikmi pribliZovali
aj hrie$ni a po€uvali ho (15,1). Potom farizeji a zdkonnici Somrq, Ze JeZi§ prijima
hrieSnych a jeddava s nimi (v. 2). Nasledne v podobenstve o stratenych JeZi§
dvakrat spomina ,,bozska* radost’ nad hrieSnym, ktory kond zmenu zmyslania
(vv. 7.10). Za hrieSneho sa oznaci aj mytnik v chrdme, prosiaci o Boziu milost’
(18,13). Ked’ Jezis vosiel do domu Zacheja, vsetci Somrali: ,,Vosiel k hrieSnemu
¢lovekovi“ (apaptwé avopl, 19,7).

1.2.3 Zhrnutie synoptického pohP’adu na hrieSnych

Podla Fitzmyera v LukdSovom evanjeliu hrie$ni su ti, ktorym chyba
podstatny znak ludskej existencie, ato je orientdcia ich Zivotov na Boha’.

7 MACNAMARA, Levi’s Banquet, 112.
8 MACNAMARA, Levi’s Banquet, 111.
° FITZMYER, The Gospel according to Luke I-IX, 592.
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Glinther uvadza, ze hrieSnym alebo hrieSnikom podl'a tradicného Zidovského
chépania je Clovek, ktory nedodrziava zédkon a jeho interpretaciu od farizejov.
Hrie$nik bol tak postaveny na rovnaki Groven s mytnikom a prirovnany
k pohanom a bezboznym'’. Cudia oznadeni za hriesnych boli vylugeni zo zmluvy,
a preto sa im bolo treba vyhybat!'. Spoloénym bodom u vsetkych synoptikov
v pohl'ade na hrieSnych je ich spojitost’ s povolanim Mattsa (Léviho) a nasledne;j
hostiny. Takisto spojivom tychto synoptickych zmienok je vykonanie JeZiSovho
umucenia rukami hrieSnych, do ktorych bol Jezi§ vydany. Povolanie Mattsa
(Léviho) sa stava kl'icovym pre opisanie JeziSovho postoja k hrieSnym a jeho
umucenie bolo vykonané rukami hrieSnych, aby prave cez toto umucenie boli
hriechy odpustené. JeziSova krv bola vyliata za mnohych (Mt 26,28; Mk 14,24)
mytnikov a hrieSnikov (Mt 9,10; Mk 2,15) na odpustenie hriechov. Lukas
predstavuje 4 konkrétne postavy, ktoré st oznadené ako hriesne: Simona Petra,
7enu z mesta, mytnika v chrame a Zacheja. Simon Peter (5,8) a mytnik v chrame
(18,13) sa sami definuju za hrieSnych, o Zene uvadza spravu iba evanjelista
(7,37), kym farizej Simon si to mysli tiez (v. 39). Zacheja vietci oznacia za
hriesneho ¢loveka (19,7).

Synoptické zmienky o hrieSnych teda ponukaju ré6zne uhly pohl'adov na
hrieSnych. Postavy su v kategorii hrieSnych, lebo ich tak oznaci evanjelista alebo
iné postavy v rozpravani, najmé zakonnici a farizeji, dokonca vSetci pritomni
alebo sa do tejto kategorie zaradili samé postavy. Aj Jezi§ oznacil jeho pokolenie
ako hrieSne a takto oznacil aj tych, ktori vykonali jeho umucenie. No v tychto
vyjadreniach bol Jezi§ vSeobecny a vyslovne nedefinoval konkrétnu osobu za
hrieSnu. V re¢i na rovine Jezi§ dokonca predstavil aj pozitivne vlastnosti
hrieSnych, hoci nepostacujiice pre jeho ucenikov. No Jezi§ zachytil aj uhol
pohladu jeho pokolenia na neho vo vztahu k hrieSnym, ked’ ho oznacili za
priatel'a mytnikov a hrieSnych. Tato mienka jeho sucasnikov len potvrdzuje, ako
sa Jezi§ diStancoval od pohfdavého postoja k l'udom zaradenym do kategorie
hrieSnych. R6zne uhly pohl'adu na hrieSnych u synoptikov vyniesli do popredia
JeziSov postoj k hrieSnym.

10 GUNTHER, apaptia, 580.
' MACNAMARA, Levi’s Banquet, 112.
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2 Textové varianty kodexu X* u synoptikov

V synoptickych zmienkach o hrieSnych nie st dolozené vyznamné varianty
adj. apaptwios, okrem jediného pripadu Lk 5,32 v kodexe &*, kde je adj.
apaptwhovs nahradené adj. doefeis. Jedinecnost’ tohto variantu bude dovodom
skimania inych jedinecnych variantov tohto starobylého kdédexu v ramci
synoptikov s cielom objasnit’ znamenitost’ Lk 5,32.

V nasledujtcej Casti porovname textové varianty priznacné len pre kddex
KR* s prijatou lektarou podl'a NA v synoptickych evanjeliach. Podl'a Metzgera je
8* | prvou rukou* Sinajského kédexu (R) zo 4. stor.!> Na zaklade Lk 5,32, kde
variant doefels nachadzame len v 8*, budeme hl'adat’ iné textové varianty
u synoptikov, ktoré uvadza len &*, bez inych textovych svedkov. Textové
varianty roz¢lenime podl'a kategérii a vyhodnotime ich najprv v ramci jedného
evanjelia a potom aj vo vzdjomnom synoptickom porovnani. Kategorie ¢lenenia
jednotlivych pripadov budu kategdériami gramatiky, vynechania, zmeny,
harmonizovania a rozSirenia textu. V kategorii gramatiky si budeme vSimat’
textové varianty, v ktorych sa menia najmé gramatické kategorie terminu oproti
navrhnutej lektire. V kategorii vynechania budeme sledovat’ textové varianty,
kde bolo slovo alebo spojenie slov vynechané oproti prijatej lekture. Do kategorie
zmeny budi zaradené varianty, kde bolo kédexom urcené slovo s inym
vyznamom. Kategéria harmonizovania bude sledovat’ varianty, v ktorych chcel
kodex zachovat’ jednotu s pribuznym textom v rdmci evanjelia alebo v ramci
synoptikov. Kategoéria rozsirenia textu sleduje textové varianty, kde kodex ubral
slovo alebo slova z navrhnutej lektary, alebo ich nahradil inym slovom, a tym
zdoraznil iny zmysel textu, nez pontka navrhnutd lektira. Tato kategdria ma
najvacsi vplyv aj na samotnl interpretaciu.

2.1 Marek

V Markovom evanjeliu nachadzame 12 vyskytov textovych variantov
skimaného kodexu, teda najmenej zo synoptikov.

12 METZGER, Manuscripts of the Greek Bible, 76.
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2.1.1 Kategoria gramatiky

V tejto kategoérii je u Mk pat’ pripadov. V 1,21 meni &* sloveso £did0aoxev,
,uCil na édidakev, ,naucil“. V 2,13 je namiesto predlozky mapd, ,k“ moru
predlozka eig, ,,na*“ more. Sloveso mapatiBéval, ,rozdat™ je v 8,7 nahradené
slovesom mapébnxev, ,rozdal“. V 14,40 je sloveso xatafapuvdpevol, ,stali sa
tazkymi®“ nahradené xatafePapyuevor. V slovach Jezisa na krizi je vo vnutri
slova mala fonetickd zmena: cafaxtavt namiesto prijatého cafBeayfavt (15,34).

2.1.2 Kategoria vynechania

V tejto kategorii st u Mk Styri pripady. V 1,40 vynechava spojku xai
a potvrdzuje problémovy vyraz yovumet®v, ,,padnic na kolena“, uvedeny
v prijatej lektare v zatvorkach'®. V 6,34 vynechéava spojenie dg mpépate, ,ako
ovce®, ponechava len ,,bez pastiera“. Kodex &* vynechava v 10,19 w3 potxetorg,
»hescudzolozis“. V ziadosti Zebedejovych synov v 10,35-37 je vynechana tato
cast’ verSov: va 8 €dv almjowpéy ae mowjoys Nuiv. 6 Ot elmev adtoic T BéheTé [ue]
mowjow Viv; of Ot elmay abTé: 8d¢ NIV ,,«Aby si ndm splnil, o €o fa poprosime.»
On sa ich opytal: «Co chcete, aby som vam urobil?» Oni mu povedali: «Daj
nam.»

2.1.3 Kategoria harmonizovania

V tejto kategorii je u Mk jeden pripad. V 10,25 pouzil skimany kddex
subst. TpNuatos [,,0ko, otvor (ihly)“], namiesto prijatého vyrazu tTpupadids, s tym
istym vyznamom. Zrejme ide o zrovnanie vyrazov s Lk 18,25, kde je pouzity
Vyraz TpyuaTos.

2.1.4 Kategoéria rozsirenia textu

V tejto kategorii moézu byt oproti prijatému textu v skimanom kddexe
slovéa vynechané alebo pridané. Prave to ma vplyv na interpretaciu textu. V tejto
kategoérii st u Mk dva pripady. V 13,10 je vynechana prislovka mp&Tov, ,,najprv*
a pridany vyraz tov Aaov, ,,l'udi. Rozsirujlici vyznam je v tom, Ze evanjelium
musi byt hlasané nielen najprv a musi byt hldsané nadrodom, ktoré su tvorené
Pud'mi. V 14,7 je vynechané zameno ad7ois, ,,im*“, ¢o podl'a kontextu rozsiruje
konanie dobra nielen voci chudobnym.

13 OMANSON, A Textual Guide to the Greek New Testament, 61.
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2.1.5 Zhrnutie

Dopad textovych variantov kédexu &* na interpretaciu textu maju v Mk
evanjeliu najmé varianty v kategorii gramatiky a rozSirenia textu. Podl'a tohto
kodexu v Mk 8,7 Jezi§ sdm rozdal ryby zastupu. Podla 13,10 je nutnost’
ohlasovania evanjelia neustala, bez ohl'adu na vonkajsie okolnosti a v 14,7 je
dany doraz na samotné konanie dobra, nie na Specifikovanie jeho adresatov.

2.2 Matus

V Mattsovom evanjeliu nachddzame 31 vyskytov textovych variantov
skimaného kodexu, teda najviac zo synoptikov.

2.2.1 Kategoria gramatiky

V tejto kategorii je u Mt 13 pripadov. Dve rovnaké mend st v 1,9
zakonCené roznymi pismenami: Ayal, Axas. Mt 6,4 v &* uvadza zmenu
slovosledu % gou éAenpoatvy 1, podobne aj v 11,8 &vbpwmov idelv. V 12,32
namiesto zaporu ovx uvadza dvojity zapor ov u». Prijata lekturu so slovesom
éméamelpey, ,prisial“ v 13,25 meni na sloveso éméomapxev. Skimany kodex
uvéadza v 14,4 meno Jan bez ur¢itého ¢lena ¢. Slovné spojenie xai #Afev, ,,a Siel*
v 14,29 rozsiruje a uvadza é\belv #§ABev olv. V 16,13 je vymeneny slovosled of
&vBpwmot elvat Aéyouay. Zmenu pl. na sg. uvadza 8* v 20,34, ked’ zimeno adTév,
,»ich® meni na avtov, ,,jeho®. Urcity ¢len v 24,17 ta@ meni kddex na to. V slovach
stotnika (27,54) meni slovosled z prijatého beod vidg ﬁv na vtog nv tov Beov, ,,Syn
Bozi*. Skiimany kodex uvadza 4 osoby menom Maria pri JeziSovom ukriZovani:
Mariu Magdalénu, Mariu, Jakubovu matku, Mariu, Jozefovu matku a Mariu,
matku Zebedejovych synov (27,56). Prijata lektira spomina Mariu Magdalénu,
Mariu, ktora je Jakubovou a Jozefovou matkou a matku Zebedejovych synov.

2.2.2 Kategoria vynechania

V tejto kategorii je u Mt 11 pripadov. Mt 4,23 v 8* vynechava ,,po celej
Galilei“ a uvadza len ,po Galilei“. V 9,18 vynechava eig, ,jeden®, ,isty*
a spomina len ,,popredného muza“. Skimany kodex v 9,31 vynechéva ,,po celom
kraji* a uvadza len ,,po kraji“ a v 10,39 vynechéva slova ,,kto ndjde svoj Zivot,
strati ho*. Vo versi 12,46 vynechava slova ,.kym este hovoril“. Vo vysvetleni
podobenstva o kukoli na roli ®* vynechava vysvetlenie Zatvy, Ze je koncom
sveta. Vo ver$i 17,17 vynechdva Jezisa ako podmet, ktory odpoveda. Vo
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versi 18,21 vynechava zameno 07, len ,,povedal”, bez povedal ,,mu‘. Kodex
v 19,29 vynechava domy opustené pre JeziSovo meno. V Mt 23,35 vynechava
upresnenie, Ze Zacharias je BarachiaSov syn a vynechava cely vers 24,35: ,,Nebo
a zem sa pomin, ale moje slova sa nepominu.*

2.2.3 Kategoria zmeny

V tejto kategorii je u Mt jeden pripad. V 8,28 kodex meni prijaty variant
»gadarsky* na ,,gazarsky* kraj (Falapnvév). V rovnakej udalosti u Mk pouziva
kodex tvar I'epaanvéiv.

2.2.4 Kategoria harmonizovania

V tejto kateg6rii st u Mt 2 pripady. Kodex v 7,22 pridava adj. moAda,
,mnoho®, ¢im chce zrejme dosiahnut zjednotenie s ,mnohymi* (moAAcag)
zazrakmi, spomenutymi v tom istom ver$i. V 15,5 pridava spojenie 000¢v éoTtv,
,»to ni¢ nie je*“. Tymto zrejme zrovnava text s podobnou kritikou zdkonnikov
a farizejov v Mt 23,16.18, kde je tieZ pouzita fraza o0d¢v éoTwv.

2.2.5 Kategoéria rozsirenia textu

V tejto kategorii je u Mt 5 pripadov. V 11,29 &* vynechava frazu ,,odo
mna“. Tym prestva doéraz na ,,ucte sa“. V 18,12 vynechava frazu ,,na vrchoch®,
¢im je dany doraz na pocet oviec, ktoré nechd kvoli jednej stratenej. Aj v 24,9
vynechéva slovo ,,vSetky*, ¢im zjemnuje JeziSov vyrok. V prijatej lektare ,,vSetky*
narody budi nenavidiet' JeziSovych ucenikov. V 26,26 st vynechani adresati
JeziSovho rozlamaného chleba. Je vynechané, Ze Jezis chlieb daval a Ze ho daval
ucenikom. V 28,10 vynechava slovo ,,mojim*, ¢im zostava len ,bratom®, nie
,»Mojim* bratom.

2.2.6 Zhrnutie

Pre interpreticiu textu maju vyznam varianty v kategoOrii gramatiky
a rozSirenia textu. Pri uzdraveni slepcov pri Jerichu sa podl'a 8* Jezi§ dotkol o¢i
len jedného slepca, ,,jeho* o¢i, no obaja hned’ videli a nasledovali ho (21,34).
Prijata lektura uvadza, Ze Jezis sa dotkol ,,ich* o¢i. Vo versi 11,29 dava déraz na
ucenie sa, v 18,12 na pocet oviec, nie na miesto ich zanechania, v 24,9 nie vSetky
narody budi nenavidiet’ JeziSovych ucenikov. JezZiSovo pozvanie do Galilei
oznamené cez zZeny po zmitvychvstani, plati podl'a kodexu nielen pre JeZiSovych
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bratov, ale aj pre bratov vo v§eobecnosti. Alebo plati pre bratov podl'a Mt 4,18.21
(Simona Petra a Ondreja a Jakuba a Jana Zebedejovych).

2.3 Lukas

V LukaSovom evanjeliu nachddzame 27 vyskytov textovych variantov
skimané¢ho kodexu.

2.3.1 Kategoria gramatiky

V tejto kategorii je u Lk sedem pripadov. Vo versi 2,3 kodex meni sg. na
pl., ,,do svojich miest“. V 2,7 predloZzkou emt upravuje miesto JeziSovho ulozenia,
ked’ nebol ,,v jasliach, ale ,na[vrchu]® jasliach (jasli). V 4,41 uvadza tvar
xpaldvtwy, ,kri¢iac“, namiesto prijatého xp[avy]dovra. Kodex uvadza v 7,36
tvar slovesa xatéxeito (pas. tvar ,,bol posadeny*)'*, namiesto tvaru xatexify.
Vo versi 11,22 kédex pridava sloveso éotty, ,,je“. Infinitiv préz. oiddvat, ,,dat™ v
12,42 kodex meni na inf. aor. diadofvar. Pri velkono¢nej veceri, pri podani
prvého kalicha, kodex meni prijati lekturu zimena éavtotg, ,,medzi sebou” na
zameno GAMjAolg, Ljedni druhym®. V 24,27 kodex pridava spojku xat, ,,a“,
vykladal im.

2.3.2 Kategoria zmeny

V tejto kategorii su u Lk dva pripady. Vo versi 1,26 je podla kodexu
Nazaret oznaceny za judejské mesto a podl'a 8* bola Anna vdovou do 74. roku,
namiesto 84. roku (2,37).

2.3.3 Kategoria vynechania

V tejto kategorii je u Lk trindst’ pripadov. Vo versi 2,43 kédex vynechava
meno chlapca (JeZi§). Na hostine v dome Léviho spomina len velky zastup
mytnikov, vynechava ,,a inych®, ktori si spomenuti v prijatej lektare (5,29).
V 8,40 vynechéva slova z prijatej lektury ,,Zena, vidiac, Ze sa neutaji, prisla
s chvenim®. Pri vzkrieseni dcéry Jairusa kddex vynechava slova ,,a hned’ vstalo*
(v. 55). V JeziSovej odpovedi Marte vynechava slova: ,,Staras sa a znepokojujes
pre mnohé veci, a potrebné je len jedno.“ (10,41-42) Vo versi 12,37 koédex
vynechava slova ,,a bude ich obsluhovat®. Vo verSi 16,6 v 8* st vynechané

Y FITZMYER, The Gospel according to Luke I-1X, 688.
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slova ,,a kazdy nan ide nasilim“. Pri udalosti oCistenia 10 malomocnych (17,12)
kodex vynechava ol éatnoay, ,.ktori zastali*. Vers 18,6 vynechava slovo ,,pocujte®
a ponechava len ,,Co hovori nespravodlivy sudca®“. Vers 20,33 vynechava spojenie
oV & ¥, »potom v*“. Kodex v 22,22 vynechava Casticu pév, ,,sice”. Vo versi
22,48 kddex vynechdva meno Judas a v 23,19 zostruciiuje spravu o Barabasovom
uvézneni vynechanim part. BAx0eic.

2.3.4 Kategoria harmonizovania

V Lk 11,2 kdédex pridavkom yevnbntw 6 0éAnud oov, ag év olpavé odrw
jednak zrovnava text s Mt 6,10 a jednak priddva svoje Specifikum v prislovke
oUTw, ,,tak®.

2.3.5 Kategoria rozsirenia textu

V tejto kategorii su u Lk 3 pripady. V 5,2 Jezi§ zbadal pri brehu lode,
kodex neudéava cislovku dve, ako je prijatd lektara. V 5,32 kdédex meni
hrieSnikov na bezboznych. Prijata lektura v 8,40 je: ,,Ked’ sa Jezi$ vratil, privital
ho zastup, lebo vSetci nan ¢akali.“ Kodex upravuje: ,,lebo vsetci cakali Boha®.

2.3.6 Zhrnutie

V LukaSovom evanjeliu v kodexe X* je najviac variantov z kategorie
vynechania oproti prijatej lektire. Varianty z kategorie rozsirenia textu maji
vplyv na interpretaciu. Jezi§ zbadal pri brehu lode, ¢o eSte viac zdoraznuje to, Ze
si vybral prave lod’ Simona Petra. V Lk 5,32 kédex rozsiruje JeziSovo volanie
k zmene zmysSlania nielen pre hrieSnikov, ale aj o kategériu ,,nizsie*, aj pre
bezboznych. Variant v Lk 8,40 stotoznuje ¢akanie 'udi na Boha s cakanim na
Jezisa.

2.4 Pozorovanie kategorii textovych variantov kédexu &*
v synoptickom pohlade

Podl'a NA?® sme nasli 70 pripadov variantov jedineénych pre kodex N*.
Zacali sme Markovym evanjeliom (12x), pokra¢ujic MataSom (31x) a LukdSom
(27x). Najviac textovych variantov kodexu 8* sme nasli v MatiSovom evanjeliu.
Na zaklade skimania textovych variantov u synoptikov v kédexe &* sme urcili
pat’ kategorii, do ktorych sme roz€lenili jednotlivé pripady variantov. Navrhli
sme kategoriu gramatiky, vynechania, zmeny, harmonizovania a rozSirenia textu.
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V kategorii gramatiky ma najviac textovych variantov kodexu 8* Matisovo
evanjelium, 13 pripadov. V Mk 15,34 uvadza kodex variant v JeziSovych slovach
na krizi caBaxtavt namiesto prijatého gafaydavi. V slovach stotnika v Mt 27,54
ment slovosled z prijatého 6ol vids v na viog v Tou Beov (,,Syn Bozi*). Skiimany
koédex uvadza 4 osoby menom Maria pri JeziSovom ukriZzovani: Mariu Magdalénu,
Mariu, Jakubovu matku, Mariu, Jozefovu matku a Méariu, matku Zebedejovych
synov (Mt 27,56).

V kategorii vynechania ma najviac textovych variantov LukéaSovo
evanjelium, a to 13 pripadov. V Mk 6,34 je vynechané prirovnanie ,,ako ovce®,
ponechava len to, ze boli ,,bez pastiera®. V Mt 4,23 a 9,31 je vynechané po
,»celej Galilei a po ,,celom* kraji.

V kategoérii zmeny nachddzame textovy variant kodexu v Mt 8,28, ked’
gadarsky kraj meni na gazarsky. V Lk 1,26 je podl'a kédexu Nazaret oznaceny
za judejské mesto a Anna bola vdovou do 74. roku, namiesto 84. roku (Lk 2,37).

V kategoérii harmonizovania kodex v Mt 7,22 pridava adj. moAa, ,,mnoho®,
¢im chce zrejme dosiahnut’ zjednotenie s ,,mnohymi* (moAAag) zazrakmi,
spomenutymi v tom istom vers$i. V Lk 11,2 harmonizuje text Modlitba Pana s Mt
6,10.

NajvyznamnejSou kategériou pre nase Studium je kategoria rozSirenia
textu. Rozsirenie textu sa paradoxne deje ziZenim, teda vynechanim slova alebo
slovného spojenia z prijatej lektary. Napr. v Mk 14,7 je vynechané zdmeno
avTols, ,,im*“: ,,Ved’ chudobnych mate vzdy medzi sebou a ked’ budete chciet,
mozete robit’ dobre.” Vynechanim zadmena sa dava doraz na samotné konanie
dobra a jeho adresatmi nemusia byt len chudobni. Dalej v Mt 18,12 kodex
vynechava ,,na vrchoch*: ,Co myslite? Keby mal niekto sto oviec a jedna z nich
by zabludila, nenecha tych devitdesiatdevit’ a nepdjde hl'adat’ ta, ¢o zabludila?*
Vynechanim ,,na vrchoch* sa d4 doraz na rozdiel po€tov: 99 a 1 a je vyzdvihnuta
starostlivost’ aj o jednu zablidenu ovcu. V Lk 5,2 kodex neuddva ¢islovku dve,
ako je prijata lektara: ,,Tu zbadal pri brehu lode. Rybari z nich vystapili a prali
si siete.” Vynechanie ¢islovky zvyraziuje fakt, ze Jezi§ z neuréené¢ho poctu lodi
nastiipil prave na lod’ Simona Petra. Do kategorie rozsirenia zmyslu sme zaradili
aj textovy variant, ktory je kldaCovy pre naSe Stidium. A to je nahradenie
hrieSnikov bezboznymi v Lk 5,32. V tomto pripade kddex neubral z navrhnute;j
lektary, no nahradil prijaté slovo inym vyrazom, ktory rozSiruje vyznam toho
prijatého. Na zdklade prieskumu textovych variantov koédexu X* moédZeme
sledovat’ tendenciu skrateného textu oproti prijatej lekture, ktord rozsiruje jej
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vyznam. Zaroven v Lk 5,32 je tato tendencia prevedend povodnym rozSirujucim
vyrazom. Tento variant potvrdzuje tendenciu kratSiecho textu so SirSim
vyznamom, a zaroven je jedineCnym spdsobom jeho prevedenia.

3 Biblické zmienky terminu éoef)s

V predoslej Casti sme skimali jedine¢né varianty kodexu &* u synoptikov,
¢o bol prvy krok pre objasnenie textového variantu Lk 5,32. V nasledujucej Casti
poukazeme na biblické zmienky terminu doefns v tvare adj., aby sme skimali
tento termin v ramci celého kanonu v LXX'5. Najprv priblizime starozdkonné
zmienky podla LXX a potom sa budeme venovat’ novozakonnym zmienkam. Pri
pocte vyskytov budeme pocitat’ kazdy zvlast, aj ked’ bude v rovnakom versi.
Rozdelenie a poradie knih pouzijeme podla katolickeho kanonu (Pentateuch,
historické, mudroslovné a prorocké).

3.1 Biblické zmienky terminu doefjspodl’a LXX

Starozakonnych zmienok s terminom doers v roznych tvaroch v LXX je
spolu 237. Pentateuch ho pouziva 7-krat (Gn 4x; Ex 2x; Dt 1x), historické knihy
ho pouzivaji 11-krat (Sdc [A] 1x; 1Mak 7x; 2Mak 3x%). V mudroslovnych
knihach sa tento vyraz pouziva 187-krat (Job 37x; 7 19%; Pris 90x; Kaz 10x;
Mud 14x; Sir 17x). V prorockych knihach je vyraz pouzity 32-krat (Iz 15x%; Jer
5%; Ez 7x%; Dan 1x; Oz 1x; Hab 3x). Mudroslovné knihy maju najviac vyskytov
tohto terminu, najviac ich ma Kniha prislovi (90x).

3.1.1 Pentateuch

V Pentateuchu je spolu 7 vyskytov skimaného terminu. Prvé 4 vyskyty
vyrazu doePns v LXX obsahuje Abrahamova prosba za Sodomu (Gn 18,23.25).
V Ex 9,27 je tato zmienka umiestnend v kontexte egyptskych ran, ked’ faraon
Mojzidovi a Aronovi priznava, Ze on a jeho P'ud st bezbozni. V kédexe zmluvy
Pan vyhlasuje, ze neospravodlivi bezboZzné¢ho (Ex 23,7). Dt 25,1 pripomina
odsudenie bezbozného pred stidom.

15 Sktmanie vyskytov v LXX bude podla: RAHLFS, Alfred (eds.): Septuaginta.
Stuttgart: Deutsche Bibelgesellschaft, 1979.
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3.1.2 Historické knihy

Muzi, ktori hromadne ohavne znasilnili Zenu v Gabae, su oznaCeni za
bezboznych (Sdc 20,13). Takisto aj Judovi nepriatelia st oznaceni za bezboznych
(1Mak 3,8.15). Aj zo samotného Izraela pochadzaju bezbozni (6,21; 7,5). Ich
vodcom bol bezbozny Alkim a spolu s nim obZalovanim zradili Judu a jeho
bratov u kral'a Demetria. Kral’ ustanovil bezbozného Alkima za velknaza (7,9)
a spolu s Bakchidesom ich poveril vykonat’ pomstu na Izraelitoch. Bezbozni boli
dosadeni aj na iné popredné miesta (9,25), ktorych Jonatan odstranil (9,73). Za
bezboZzného je oznaceny aj velknaz Jason (2Mak 4,13) av 8,2 sa spomina
zneuctenie chramu bezboznymi. Antiochus Epifanes je oznaceny za bezbozného
v 10,10.

3.1.3 Zhrnutie k Pentateuchu a k historickym kniham

Pentateuch a historické knihy LXX obsahuju spolu 18 vyskytov terminu
aoePrs. Dva pripady st pouzité v kontexte Abrahamovho orodovania za Sodomu.
Pri siedmej rane v podobe bleskov a 'adovca neliprosny a prisny zotroCovatel
faradn oznacuje seba 1svoj I'ud za bezboznych. Za konkrétny prejav konania
bezboznych je oznacené znasilnenie Zeny v Gabae. Knihy Machabejcov
konstatujii bezboznost' u samotnych naboZenskych vodcov Izraela. V piatich
pripadoch je protikladom bezbozného spravodlivy (Gn 18,23.25; Ex 9,27; 23,7,
Dt 25,1).

3.1.4 Mudroslovné knihy

Mudroslovné knihy v LXX obsahuju 187 vyskytov terminu daef3%¢. Kniha
Job je na 2. mieste v pocte vyskytov skimaného terminu (37%). Joba, ktory je
v 1,1 oznaceny za spravodlivého, stihol osud, akoby bol bezbozny. No Job je
presvedceny o svojej nevinnosti (31,35-40), hoci navonok sa javi, Ze ho stihol
osud bezboznych. V ociach troch muZzov bol nakoniec uznany za spravodlivého
napriek svojmu utrpeniu, hoci Elihu sa nahneval, ze ho nepovazovali za
bezbozného (32,1.3). V knihe sa teda neporovnava bezbozny a spravodlivy vo
vSeobecnosti, ale dochadza k porovnavaniu spravodlivého Joba a bezboznych,
ktorych zobrazenie je v celej knihe negativne. V 20,29 a 27,13 nachadzame
skiimany termin &oef3%s v spojeni s ¢lovekom (bezbozny ,.¢lovek™). V 34,18 je
skimany tvar vo vokative doeféotate ako superlativ, ktory hovori Pan
predstavenym. Konkrétny skutok bezboznych je, ked’ prekladaji hranice stadu a
chytajii pastiera (24,2) anechavaju hladnych, aby im oberali vinice (v. 6).
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Posledn4 zmienka o bezboznych v knihe zaznieva v Panovych slovach, v ktorych
vyzyva Joba znic¢it’ bezbozného (40,12). Ide vSak o iréniu, z ktorej sa da vytusit’,
ze Jobovi nendleZi nicit’ bezbozného.

V Knihe Zalmov je 19 vyskytov skiimaného terminu. Nachadzaju sa
v rozpiti Z 1-57. V Z 1 st $tyri vyskyty (1,1.4.5.6). V Z 1,1 st rozlideni bezbozni
a hriesnici, vo v. 4 st bezboZni prirovnani k plevom alebo k prachu (yvoiis'®). Vo
v. 5 je zmienka bezboznych, ktori neobstoja na side, v podobnom vyzname ako
v Dt 25,1. Z 1,6 kontatuje, Ze cesta bezboznych vedie do zihuby a opit’ su dani
do protikladu s cestou spravodlivych. V Z 9 su tri zmienky (9,6.23.34). Vo v. 6 je
spomenuté vynicenie a vyhladenie rodu bezboZznych zo strany Péna. Verse 23
a 26 popisuju ¢rty spravania bezbozného voci ¢loveku i Panovi: suzovanie bedara,
pohfdanie Panom a vysmech, Ze nezasiahne na jeho nasilné spravanie sa
k abohym. Objektom Pénovho skiimania je spravodlivy i bezbozny, objektom
Péanovej nendvisti je ten, ¢o miluje nepravost’ (10,5). VerS 11,9 je spomenuta
blizkost’ bezboznych, ktori chodia okolo. Zmienka opét’ zaznieva v kontexte
klamania, vyvy$ovania sa a negativneho postoja k chudakom (vv. 3-6). Zalmista
v 16,9.13 prosi Pana o ochranu pred bezboznymi, od ktorych skusuje suZenie.
V 25,5 sa Zalmista strani spolo¢nosti bezboznych a prosi Pana, aby jeho dusu
neznicil spolu s bezboZznymi. V 30,18 Zalmista prosi Pana, aby nebol zahanbeny,
ale nech sa hanbia bezbozni. Tri vyskyty v Z 36 spominajii zni¢enie bezboznych
(vv. 28 a 38) a ich povySovanie (v. 35). Zalmista v 50,15 predpoveda obréatenie
bezboznych. Posledna zmienka o bezboznych v Zalmoch spomina krv bezboznych,
v ktorej si spravodlivy umyje nohy (57,11).

V Knihe prislovi je zaznamenanych najviac vyskytov terminu doefg
v LXX, az 90. V prvej kapitole st 4 vyskyty. Kniha Prislovi 1,7.22 spomina
pohfdanie mudrostou a poznanim zo strany bezboznych, v. 10 spomina
spravanie bezboznych, v ktorom je ¢rta Skodenia nevinnym. Ver§ 32 oznacuje
bezstarostnost’ bezboznych za ich zdhubu. V 2,22 sa opit’ spomina odstranenie
bezboznych z krajiny. Kto dosahuje mudrost’, nemusi sa bat’ presily bezboznych
(3,25). V 3,33 je spominand Bozia kliatba na dome bezboznych a hanba v 3,35.
V 4,14 zaznieva varovanie nevstupit’ na cestu bezboznych (podobny vyraz ako
vZ 1,6), v 4,19 je ich cesta prirovnana tmavej noci. Vo versi 9,7 je vyjadrena
zbyto¢nost’ napominania bezbozného. V desiatej kapitole je 13 vyskytov
skimaného terminu. Po¢ntc 10. kap. zafina dlhy rad porovnani medzi

16 PANCZOVA, Grécko-slovensky slovnik, 1306.
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bezboznym a spravodlivym (alebo spravodlivostou). Tieto vyskyty tvoria
opozita znazoriiujuce rozdiel medzi bezboznym a spravodlivym. Od 10. po 29.
kap. je 56 takychto porovnani. V niektorych pripadoch je zdoraznena konkrétna
stranka bezboznych, ako napr. ,usta® bezboznych (10,6.32; 11,9.11),
»Zladostivost™ bezboznych (10,3), ,,meno, pamiatka‘“ bezboznych (10,7), ,,ovocie*
(10,16; 15,6), ,,srdce* (10,20), ,,vnutro (12,10), ,,cesty” (12,26; 15,9; 17,23),
obeta (15,8). Iné opozitd k bezboznému okrem spravodlivého su este aj ,,bohati*
(10,15), ,,zbozny* [edoefrns (12,12; 13,19)], ,,dobry muz* (13,22), ,,pokorny*
(16,2), ,,mudry kral* (20,26), ,,madry* (21,22). V 14,19 je vyjadrena nadej pre
bezboznych, ktori sa uzdravia pred branami spravodlivych. Brany sii miestom,
kde sa rozhodovalo o osude mesta, 'udi. Ked’ budu v branach mesta rozhodovat’
spravodlivi, ich rozhodnutia moZno neznicia bezboznych.

V Knihe Kazatel' je 10 vyskytov skiimaného terminu doefns. Sedem
vyskytov opat’ dava do protikladu spravodlivého a bezbozného (3,16.16; 3,17;
7,15; 8,14.14; 9,2). V Knihe Kazatel’ nachadzame pohl'ad, ktory poukazuje na
zdanie, ze bezbozny ma dobry osud, akoby bol spravodlivym (3,16; 7,15; §8,14).
Dokonca poslednda zmienka v 9,2 hovori orovnakom osude spravodlivého
a bezbozného. No zdaroven bezbozny je oznafeny za blazna (7,25)
a spravodlivého i bezbozného postudi Boh (3,17). Bezbozny sa vSak neboji Bozej
tvare (8,13), ¢o nie je dobra dispozicia pre Bozi sud (cf. 12,13-14).

Kniha mudrosti pouziva skimany termin 14-krat. V 5 pripadoch je
spominany kontrast medzi bezboznym a spravodlivym (3,10; 4,16; 10,6.20;
12,9). V 3,10 su bezbozni charakterizovani ako ti, ktori pohrdli spravodlivym
aodpadli od Pana. V 14,16 je jedine¢né spojenie ,,bezboZzny zvyk*, tymto
spojenim je oznac¢ené¢ modlarstvo. V 5,14 je spominana ,,nadej bezboznych®,
ktora je ako prach unasany vetrom (porov. podobne v Z 1,4). Za bezboznych su
oznacen¢ konkrétne skupiny l'udi alebo ¢lenovia narodov. V 10,6 st spominani
bezbozni v Pit'mesti, ich zdhuba ohiiom, ¢o je nardzka na Sodomu a Gomoru i na
celé okolie Jordanu (porov. Gn 19,24-25). Za bezboznych st oznaceni Egyptania
(16,16.18; 19,1) a Kanadncania (12,9). Kanadncanov mohol Pan pre ich
bezboznost, prejavujucu sa modlarstvom a krutostou (12,3-5), hned’ znicit’
(12,9). No trestal ich postupne, a dokonca im dal Témov petavoiag, ,,miesto
obratenia* (12,10). Hoci bezboZzni boli potrestani, bol priestor pre zmenu
zmySlania.

V Knihe Sirachovcovej je 17 vyskytov skimaného terminu. Spominani st
bezbozni v rdmci rodiny, ako bezbozni synovia (16,1), bezbozné deti (16,3),
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bezbozny otec (41,7). Vo versi 21,27 je bezbozny stotozneny so satanom. Kniha
Sirachovcova 42,2 spomina, za ¢o sa netreba hanbit’. Jednou z veci je sud, ktory
ospravedliuje aj bezbozného, ak bol v tom konkrétnom pripade nevinny.

3.1.5 Zhrnutie k midroslovnym kniham

Mudroslovnd literatra sa najviac venuje téme bezboznych (187
vyskytov). Takmer vzdy sa o bezboznych hovori v negativnom vyzname. Casto
sa spomina ich znicenie, ktoré vSak patri len Panovi. Zobrazené su aj ¢rty konania
bezboznych, ktoré sa prejavuju v socidlnom rozmere ublizovania slabSim
(bedarom, nevinnym) a v postoji k Panovi. Ich postoj k Panovi je poznaceny
pohfdanim vo¢i nemu, vysmechom k jeho zdanlivej ne€innosti voci ich konaniu
a modlarstvom. BezboZnost’ zasahuje aj najuzSie rodinné vztahy. Porovnanie
medzi bezboZznym a spravodlivym v mudroslovnej literature sa vyskytuje v 72
pripadoch. Konkrétnymi prikladmi bezboZnych su obyvatelia Pédt'mestia,
Egyptania a Kanadncania v Knihe mudrosti. Naznaky pozitivneho pohl'adu na
bezboznych nachadzame v Z 50,15, kde je predpoved ich obratenia. Potom
v Pris 14,19 bezboZni ozdraveju, ak sa bud riadit’ rozhodnutiami spravodlivych,
v Mud 12,10 bezbozni Kanaancania ziskali od Pana miesto na obratenie a v Sir
42,2 ma aj bezbozny pravo pred sidom.

3.1.6 Prorocké knihy

V prorockych knihach je 32 vyskytov terminu doefrs, najviac v 1z (15x).
V Iz su bezbozni opét’ predstaveni v negativnom vyzname. V 5,23 je bezbozny
porovnavany so spravodlivym. Bezbozni su charakterizovani ako ti, ¢o sa
nenaucia spravodlivosti a nevidia Panovu slavu (26,10). Teda dvakrat 1z spaja
bezbozného so spravodlivym (spravodlivostou). Dvakrat Pan opakuje, Ze niet
radosti pre bezbozného (48,22; 57,21). No v 55,7 zaznieva nadej pre bezbozného,
ktory opusti svoju cestu. Ked’ sa vrati k Panovi, on sa zl'utuje a odpusti mu
hriechy. Prorok Jeremid$§ pouZiva termin 5-krat. Vo verSi 5,26 zaznieva
konstatovanie, ze aj v Panovom l'ude sa nasli bezbozni, ktori Skodia druhym. Vo
versi 12,1 je Pan oznaceny za spravodlivého a prorok sa ho pyta, preco sa dari
ceste bezbozného. Vo versi 23,19 je Panov hnev nad bezboznymi prirovnany
k zemetraseniu. Vo versi 32,31 su bezbozni odovzdani mec¢u a v 37,23 Panov
hnev prichadza na bezboZznych. V prorokovi Ezechielovi je sedem vyskytov
skiimaného terminu. Vo versi 20,38 spomina oddelenie bezboznych od Panovho
Pudu a Ze nevkrocia na izraelski podu. Posun v pohl'ade na bezboznych znamena
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stat Ez 33,8-14. Jednak je spominand zodpovednost syna ¢loveka, straZcu
Izraelovho domu, teda proroka za osud bezboZného a potom zaznieva silny
prisl'ub pre obratenych bezboznych. Prorok sa zachrani podl’a toho, ¢i napomenie
alebo nenapomenie bezboZného. Ak nebude pokracovat’ v Panovom vystrihani
bezbozného pred smrt'ou, Pan bude pozadovat’ krv bezbozného z ruk proroka
(33,8). Ak vsak bezbozny neopusti svoju cestu a zomrie napriek prorokovmu
napomenutiu, prorok si zachrani Zivot (v. 9). Vo verSoch 11 a 12 je opit
v protiklade spravodlivy a bezboZzny, no uz ani spravodlivy nie je nedotknutelny.
Vo v. 11 zaznieva Panov postoj k bezboznym, s ktorymi je stotoZneny Izraelov
dom. Pan nechce smrt’ bezboZzného, chce navrat zjeho cesty ajeho Zivot.
Spravodlivost’ nezachrani spravodlivého v den, ked’ zhresi a bezboznost’ neznici
bezbozného v den, ked’ sa vrati zo svojej cesty (v. 12). BezboZzny, ktory sa odvrati
od svojho hriechu, bude Zit, nezomrie (v. 15). V jednej zmienke u proroka
Daniela je za bezboZného oznaceny jeden zo starcov, ktory chceli zneuctit’
Zuzanu a odsudit’ ju na smrt’ (Dan 13,54). Prorok Ozea$S ma jeden vyskyt
skiimaného terminu, ked’ spomina, ze bezbozni zoslabnll na Panovych priamych
cestach (14,4). Su v protiklade k spravodlivym, ktori po nich buda kracat’. V Hab
su 3 vyskyty. Hab 1,4 vysvetluje dévod pokriveného prava, ktory tkvie v tom,
ze bezbozny utlaca spravodlivého. Za bezboznych su oznafeni Chaldejci, ktori
pred sebou Zenu zajatcov ako puStny piesok (1,9). Prorok sa pyta Péana, prec¢o
mlcky hl'adi na to, ako bezbozny hlce spravodlivého (1,13).

3.1.7 Zhrnutie k prorockym kniham

V knihach Proroka IzaidSa a Ezechiela nachadzame posun v pohlade na
bezboznych vzhl'adom na historické i mudroslovné knihy. Ide najmi o posun
v pohlade na moznost zmeny osudu bezboznych. Historické knihy
nezaznamenavaju Ziadnu moznost’ napravy bezboznych. Muadroslovna literatara
uz mé naznaky, ktoré vyjadruji priestor pre ich zmenu. No dve zmienky
o bezboznych v prorockych knihach, Iz 55,7 aEz 33,11, vyjadruju istotu
zachrany pre bezboznych, ktori sa vratia k Panovi. Istota zachrany pre
bezboznych, ktori opustia svoju cestu, vyplyva z Panovho postoja, ktory nechce
ich smrt’ a je pripraveny zl'utovat’ sa a odpustit’. Prorocka literatura, na rozdiel od
historickej a midroslovnej, postiva zachranu bezboznych do roviny istoty, ktorti
zarucuje Panovo zl'utovanie a ich navrat k Panovi.
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3.2 Charakteristické ¢rty biblickych zmienok terminu doeBs
podla LXX

V LXX sa skimany termin doef3ns vyskytuje 237-krat. Je spominany aj
v stvislosti so Sodomou ascudzimi narodmi. Spominané su konkrétne
negativne skutky bezboznych. V 86 pripadoch z celkového poctu vyskytov je
protikladom k bezboznému spravodlivy. V ostatnych pripadoch je bud’ bezbozny
bez protikladu alebo st iné, menej Casté protiklady. Pohl'ad na bezboZnych je
vSeobecne negativny pre ich zavazné moralne delikty nésilnej neviazanosti, pre
zradzanie vlastného I'udu, kvoli ublizovaniu socialne slabsim a pre pohrdanie
Panom cez modlarstvo a zneuctenie chramu. No najmé v prorockych knihach
vystupuju pripady nadeje na BoZiu zachranu aj pre bezboznych.

3.3 Novozikonné zmienky

Novy zakon uvadza len 9 vyskytov skiimaného terminu doef3%s.
V porovnani so Starym zakonom je v jeho pouZiti neporovnatel’'ne zdrZanlivejsi.
Skumany termin sa nenachadza v evanjeliach, pokial’ teda neberieme do tivahy
textovy variant 8* v Lk 5,32. Zmienky nachddzame v Liste Rimanom (4,5; 5,6),
v 1. liste Timotejovi (1,9), v Prvom Petrovom liste (4,18), v Druhom Petrovom
liste (2,5.6; 3,7) a v Jadovom liste (1,4.15). V Liste Rimanom 4,5 sa hovori
o viere v toho, ktory ospravedliuje bezbozného. V Liste Rimanom 5,6 je zmienka
o Kristovi, ktory v ur€enom case zomrel za bezboznych. Vo vv. 7 a 8 sa hovori
o smrti za spravodlivého, na ktort by sa odhodlal malokto, skor by niekto zomrel
za dobrého. Dokazom BozZej lasky k nam je Kristova smrt’ za nas, ked’ sme boli
eSte hrieSni. KI'icovou vsak zostava skuto¢nost’ Kristovej smrti za bezboznych
(5,6). Dalsia zmienka hovori o urleni zékona, ktory nie je dany pre
spravodlivého, ale pre bezboznych a hrieSnikov (1Tim 1,9). Zmienka
o bezboznych z mudroslovnej literatary (Pris 11,31) je citovand v 1Pt 4,18:
»A ak sa spravodlivy tazko zachrani, kde sa podeje bezbozny a hrieSnik?*
Potopa a popol Sodomy a Gomory s spominané ako tresty uréené bezboznym.
Oproti tomu je spominany Noe, hlasatel’ spravodlivosti a spravodlivy Lot (2Pt
2,5-7). Zachrana Noema a Lota je vyzvou k Zivotu v spravodlivosti a vystrahou
pred ditom sudu a zdhuby bezboznych (3,7). V Jud 4 st spominani bezbozni,
ktori sa vkradli medzi adresatov Judovho listu. Charakterizovani s tym, Ze st
uz davno zapisani na odsudenie, zamienaji BoZiu milost’ za vystrednosti
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a zapieraju JeziSa Krista. V suvislosti s tymito bezboznymi Jida pripomina
Egyptanov, ktori boli zahubeni a Sodomu a Gomoru so susednymi mestami,
ktoré sa za svoje smilstvo stali vystrahou a znasaju trest vecného ohna (vv. 5a 7).
Jedine¢né slovné spojenie ,,hriesni bezbozni v Jud 15 je pouzité v suvislosti so
sudom, ktory ich postihne za ich urazlivé reci proti Panovi.

3.4 Charakteristické érty novozdakonnych zmienok terminu GoeBjs

Vo vicsine NZ zmienok o bezboZznych je spojenie medzi nimi
a spravodlivymi. V Liste Rimanom 4,5 je spominand viera v toho, ktory robi
bezbozného spravodlivym. V Prvom liste Timotejovi 1,9 je urenie zékona nie
pre spravodlivého, ale pre bezboznych. Prvy Petrov list 4,18 spomina tazk
zachranu spravodlivého, nehovoriac o tazkosti zachrany pre bezbozného.
V Druhom Petrovom liste 2,5 je spominany Noe, hlasatel’ spravodlivosti, oproti
bezboznym, ktorych znicila potopa. Porovnanie bezbozného a spravodlivého je
vSak rozvijané aj v kontexte zmienok o bezboznych v Rim 5,6 av 2Pt 2,6.
V Liste Rimanom 5,7 je spominany spravodlivy, za ktorého by sotvakto zomrel.
V Druhom Petrovom liste 2,7 je zase spominany spravodlivy Lot ako protiklad
voci Sodome a Gomore. V 1Tim 1,9 su vedl'a seba spominani bezbozni a hrie$ni,
podobne aj v 1Pt 4,18, len v sg. St vedla seba, no ako dve rozlicné skupiny.
Jedine Jud 1,15 sp4ja ,,hriesni bezbozni®.

3.5 Zhriiujuce pozorovanie k biblickym zmienkam o bezboZnych

Na zaklade predo§lého skiimania vyskytov terminu ¢oef3%s mézeme prist’
k niektorym konkliziam.

Spolo¢né motivy tykajuce sa bezboznych v Starom 1 Novom zékone su:
zni¢enie Sodomy a Gomory, za bezboZné s oznacené mesta Sodoma a Gomora
a narod Egyptanov.

Konkrétnymi prikladmi bezboZznych su obyvatelia Sodomy, Egyptania
a faradon, muzi, ktori vykonali znasilnenie v Gabae, velknaz Alkim a Jason,
Antiochus Epifanes. Dalej su to Kanaanc¢ania, Chaldejci a starec v pribehu
o Zuzane. Na zéklade konkrétnych prikladov bezboznych moézeme urcit tri
kritéria pre osoby a konanie, ktoré spifiaju charakter bezboznosti. Prvym
kritériom je prisluSnost’ k cudzim narodom a ich nepriatel'sky postoj voci
Panovmu ludu. Druhym kritériom je zradenie vlastného Péanovho T'udu
paktovanim s jeho nepriate'mi a zneuctenie tiradov, ktoré st vlastné vyvolenému
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Pudu a Panovmu kultu. Tretim kritériom bezboznych je vystredny nemravny
zivot a delikty s nim spojené, konané prislusnikmi cudzich narodov, ale aj
prislusnikmi Panovho l'udu.

NajcastejSim protikladom bezbozného je spravodlivy. V starozakonnych
knihach je spolu 85 protikladnych dvojic (Pentateuch 5; mudroslovné knihy 72;
prorocké knihy 8). V Novom zéakone st takéto vyslovné pripady styri. Celkovo
zo v8etkych biblickych vyskytov skimaného terminu doefs v pocte 246-krat je
89 pripadov, kedy je bezbozny v protikladnom spojeni so spravodlivym
(spravodlivostou).

Podla Giinthera bezbozni predstavuju ludi, ktori svojim konanim
vyjadruji postoj vzd’alovania sa od Boha. Takyto postoj moZze mat’ charakter
individudlny i spolo¢ensky'’. Konanie bezboznych méi negativny socialny
rozmer v ubliZovani biednym a negativny rozmer v pohfdavom postoji voci
Péanovi. Ich zniCenie patri Panovi, ateda nespadd do domény l'udi. Hoci st
bezbozni predstaveni v negativnom vyzname a ¢akd ich znicenie, predsa
nachadzame zmienky, kde aj pre nich existuje zachrana. Podla Z 50,15 sa
bezbozni obratia. Budi uzdraveni pri branach spravodlivych (Pris 14,19).
Bezbozni Kanadncania dostali miesto obratenia (Mad 12,10). V Knihe
Sirachovcovej 42,2 ma aj bezbozny pravo na nevinu pred sudom. Prisl'ub
odpustenia pre bezbozného, ktory opusti svoju cestu, je vIz 55,7. V Knihe
Proroka Ezechiela 33,11 Pan nechce smrt’ bezbozného, ale jeho navrat a zZivot.
NajdokonalejSou formou zachrany pre bezboznych je to, Ze za nich zomrel
Kristus (Rim 5,6).

4 Textovy variant kédexu X* v Lk 5,32

Predoslé skiimanie textovych variantov jedineCnych pre kodex &*
v LukdSovom evanjeliu a skiimanie biblickych zmienok o bezboznych mali za
ciel’ objasnit’ textovy variant 8* v Lk 5,32. Tento kodex zamiena v tomto versi
hrieSnych za bezboZznych. Najprv sa budeme venovat prijatej lektire, potom
ponukneme dévody pre textovy variant v kddexe &*.

!7 GUNTHER, a¢fopat, 93.
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Prijata lektura Lk 5,32

Prijatou lektirou podla NA® je adj. duaptwlols, ktoré zaznieva
v JeziSovej odpovedi Somrajucim farizejom a ich zakonnikom: ,,NepriSiel som
volat’ spravodlivych, ale hrieSnych na zmenu zmyslania.” (pracovny preklad).
Tato JeziSova odpoved’ je zaznamenana aj u ostatnych synoptikov (Mk 2,17; Mt
9,13) a potvrdend vazenymi svedkami ako P**, B (Mk), a, B, D (Mt)"®.

Textovy variant &*

Textovy variant kodexu 8* v Lk 5,32 treba objasnit’ vzhI'adom na iné jeho
jedine¢né varianty v ramci Lk evanjelia a vzhl'adom na biblické zmienky
o bezboznych. V jedinecnych variantoch kodexu ®* sa okrem in¢ho potvrdzuje
ubratie slov, ¢o rozSiruje mozZnost’ interpretacie vzhl'adom na prijata lekturu.
V tomto pripade nedoslo k ubratiu slov oproti prijatej lekture, no adj. apaptwAols
bolo nahradené adj. doefeis. Tento variant tiez rozsiruje interpretaciu JeziSovho
vyroku. Jeho volanie patri pre bezboznych, aby sa podujali na zmenu zmysl'ania.
Spomenutie tohto vyrazu je jedine¢né pre evanjelid a jedine¢né v Luk4dSovom
diele. Opravnenost’ tohto variantu podporuje fakt, Ze bezbozny Casto vystupuje
ako protiklad spravodlivého. Z 246 vyskytov adj. doefs je 89 pripadov, kedy
jeho opozitom je spravodlivy (spravodlivost’). Preto pouzitie tohto variantu
v spojitosti so spravodlivymi podc¢iarkuje prirodzenost’ tohto spojenia vzhl'adom
na biblicku tradiciu'’.

Dalsi dovod podporit pouzitie tohto variantu je tematicky. Biblické
zmienky o bezboznych sa stretaji v spomienke o obyvateloch Sodomy
a Gomory, ktori boli zni¢eni ohiiom z neba (Gn 18,23.25; Mud 10,6; 2Pt 2,6; Jud
1,7). Téma ohia z neba sa objavuje prave v LukaSovom evanjeliu, kedy Peter

'8 Rozoberané v ¢asti 1.1.2.

9 Adj. ,,spravodlivy“ sa v Lk evanjeliu nachadza 11-krat (Mt 16x; Mk 2x). Za
spravodlivych si v Lk evanjeliu oznafeni Alzbeta a Zacharid$, Simeon, Jezi§ a Jozef
z Arimatey. Za hrieSnych st oznacené 4 postavy. Opozitum k spravodlivym st hrieS$ni v 2
pripadoch (5,32 — prijata lektira a 15,7). V 2 pripadoch su spominani ti, ktori si namyslali,
ze su spravodlivi (18,9) a ti, ktori predstierali, ze su spravodlivi (20,20), no takymi neboli.
Substantivum ,,spravodlivost™ sa v Lk evanjeliu nachadza 1-krat (Mt 7x; Mk 0x). V Lk 1,75
je spojend so svétostou. Byt spravodlivym je v Lk evanjeliu vysoko hodnotena vlastnost,
pripisana JeziSovi vo chvili, ked’ vydychol. Variant kédexu 8* dava v Lk 5,32 tejto vysoko
hodnotenej vlastnosti opozitum v bezboznych, ako v najvd¢Som moznom rozdiele oproti
spravodlivym. No aj tychto priSiel Jezi§ volat’ k zmene zmysl'ania (5,32 &*).
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aJan chceli svojim slovom zoslat’ oheni zneba na samarijskii dedinu, ktord
neprijala JeziSa (Lk 9,53-54). Ich ndvrh sa u JeZisa stretol s pokarhanim (v. 55).
Obyvatelia samarijskej dediny neboli oznaceni za bezboznych, no Peter s Janom
im chceli udelit’ trest ako pre bezboznych. Skutok neprijatia JeZiSa bol vSak
analogicky k neprijatiu JeziSovych poslov zdvaznejsi ako konanie bezboZznych
Sodom¢anov, lebo im bude na sude 'ahsie (10,12). Jezi$ nepoprel zdvaznost’ ich
skutku, no neprijal vykonanie trestu, ktory by bol zan adekvatny. Neprijatie sa
ukazuje ako horsi priestupok, nez bola bezboznost’ Sodom¢anov. No Jezi§ svojim
postojom pokracuje v Panovych slovach, ktory nechce smrt’ bezbozného (Ez
33,11).

V Lk 12,49 Jezis hovori, Ze ohen priSiel vrhnat na zem a chce, aby
vzplanul. Len JeZi§ mdze vrhnat’ oheii na zem, no nie aby nicil, ale aby vzplanul.
Téma ohiia zneba v LukdSovom evanjeliu spdja tému o bezboZznych pri ich
zniceni ohnom v Sodome. Tematicky podporuje pouzitie variantu v 5,3 v Lk
evanjeliu. Zaroven pripomina, Ze znicenie bezboznych patri len Panovi. Pokus
o ich zni€enie zo strany ¢loveka sa javi ironickym ako v pripade Joba (Job 40,12-
14), ¢i odmietnutym zo strany Pdna ako v pripade Jakuba a Jana. V tejto
perspektive sa javi, Ze variant kodexu X* mdze byt pokracovanim biblickych
zmienok o zachrane bezboznych (Z 50,15; 1z 55,7; Ez 33,11).

Opravnenost’ pouzitia adj. ¢oef3vs v kddexe 8* nepriamo potvrdzuje Lk
2,25. Vtomto ver$i je charakterizovany Simeon ako ,,Clovek spravodlivy
a nabozny“. Prijata lektira prevzala adj. edlafys (,pevne sa drziaci,
nepolavujuci®, ,opatrny v konani®, ,prezieravy“, ,svedomity®, ,zbozny*,
,.bohabojny*?%). Kédex &* viak zamieha prijaty vyraz za adj. edoefng (,,zbozny*,
,bohabojny*, ,uctivy“, ,rozumny**'). Je to opozitum k é&oefs v kladnom
vyzname. V spojeni so spravodlivym nie je jeho opak ,,bezbozny* (doefs), ale
jeho kladny vyznam ,,zbozny* (edoef3%s). Je to pouzité opozitum k bezboznému
a v spojitosti so spravodlivym.

MoéZeme ngjst aj intertextudlno-diachronicky doévod predmetného
variantu. List Rimanom 5,6 uvadza, Ze Kristus zomrel za bezboznych. Tento text
vznikol ¢asovo skor ako LukaSovo evanjelium. Preco by ten, ktory zomrel za
bezboznych, ich nemohol aj volat’ na zmenu zmyslania. Ten, ktory za nich
zomrel, mohol pre nich urobit’ aj Cokol'vek menej, nevylucujuc ich volanie
k zmene zmysSlania. Ked’ za nich zomrel, bol v Lk evanjeliu oznaceny za

20 PANCZOVA, Grécko-slovensky slovnik, 559.
2L PANCZOVA, Grécko-slovensky slovnik, 568.
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spravodlivého (23,47). Kristus je spravodlivy ¢lovek, ktory nepriSiel volat
spravodlivych, ale bezboznych.

Zaver

Textovy variant Lk 5,32 v kédexe &* potvrdzuje tendenciu variantov
roz§irit’ interpretaciu oproti prijatej lektare. Je v kontinuite s biblickym opozitom
k bezboznym, ktorym st v mnohych pripadoch spravodlivi. Na tematickej
urovni sa variant stretd s t€émou ohna z neba ako trestu na bezboznych v Sodome,
ktory spdja tak starozdkonné aj novozakonné zmienky o bezboznych. Variant je
pokra¢ovanim najmi prorockych prisl'ubov Panovho zl'utovania pre bezboznych,
ktoré sa dovf$ia v Kristovej smrti za bezboznych avich volani k zmene
zmySlania.
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Summary

The subject of the study is a textual variant of the “godless” in the “first hand” of the Codex
Sinaiticus (8*) in Lk 5:32. First, the accepted reading with the variant forms of “sinners” is
discussed. Then, unique variants of the abovementioned codex in the synoptics are
investigated. Subsequently, biblical references to the godless in the Greek language are
presented. Based on an examination of the unique variants of the Codex and the biblical
references to the godless, the variant forms of the “godless” in Luke 5:32 are discussed.

Keywords: sinner, godless, Codex Sinaiticus, synoptics, Luke 5:32.

Zhrnutie

Predmetom Studie je textovy variant bezboznych v ,,prvej ruke* Sinajského kodexu (8*) v Lk
5,32. Najprv je rozoberand prijatd lektira s variantom hrieSnych. Potom si skimané
jedine¢né varianty spominaného koédexu u synoptikov. Nasledne su predstavené biblické
zmienky o bezboznych v gréckom jazyku. Na zaklade skumania jedine¢nych variantov
kodexu a biblickych zmienok o bezboznych je rozoberand skuto¢nost’ variantu bezboznych
v Lk 5,32.

Klucove slova: hriesny, bezbozny, Sinajsky kodex, synoptici, Lk 5,32.
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Balaam and Jezebel in Revelation
The Re-Reading of OT Figures

Francesco Piazzolla

Introduction

In chapters 2—-3 the Book of Revelation presents the messages of Christ to
the seven Churches of Asia. The short letters, addressed to the different
congregations, allow one to understand the socio-cultural and religious context
of these communities. Only two of them, Smyrna and Philadelphia, live
a particular contrast with the local synagogue, while the Churches of Ephesus,
Pergamum, Thyatira, Sardis and Laodicea are marked by a dangerous Hellenistic
environment, which risks compromising the purity of faith. The communities
look for compromises between their values and the common cultural
circumstances. In Pergamum and Thyatira especially, Revelation signals the
presence of two leaders intent on syncretism. The purpose of the present article
is to examine these characters, called symbolically Balaam and Jezebel. As will
be noted, John, through the use of irony, portrays the anonymous teachers of
Pergamum and Thyatira by using well-known characters from the biblical
narratives. In this way, he creates a parallelism and shows that some behavioral
constants are repeated in the history of the people of God. On the basis of this,
the author is concerned with providing the Churches, under the authority of the
word of the Risen One, some criteria for recognizing doctrines that contradict
their faith.

In the present article, the method of analysis is used, which consists in the
consideration of two characters, namely Balaam and Jezebel in the light of
Biblical and Jewish traditions and of their cultural contexts. Furthermore, this
study notes how John used some rhetorical techniques, such as irony and Jewish
middot, like gezerah shavah in the description of characters in order to vilify
their behaviours and show the danger of their doctrine for the ecclesial group.

Studia Biblica Slovaca



Francesco Piazzolla 93
1 The Cultural Context of Pergamum

Tourists who visit the archaeological site of Pergamum are fascinated by
the ruins of the city and its imposing constructions. It is still possible to see the
temple of Augustus on the acropolis erected in 29 BC, another building made in
honour of the emperor and for the veneration of the goddess Rome. This was the
first imperial place of worship in Asia Minor and one of the most important
centres for the imperial cult. In the same place there is the great altar in honour
of Zeus which commemorated the victory of the Gauls (190 BC). Furthermore,
the city was also one of the main places where the cult of Asclepius was
practiced, which is not far from the acropolis’. The strategic importance of
Pergamum was given also for this was the place where the local Roman court
was located — the so called “judge’s bench” or “throne™. All these buildings and
the political importance of Pergamum were probably the reason for the title given
to the city by Christ: the place where Satan’s throne (Rev 2:13a) is. This cultural
environment, conditioned the ecclesial context of the local community in two
senses: the persecution against the Church which led to the death of one of her
members, namely Antipas (v. 13b), and the influence of pagan culture on the
faith of the congregation.

In Christ’s narratio, the Church is criticized for her tolerance towards
a local Christian group: “You have some people there who hold to the teaching
of Balaam, who instructed Balak to put a stumbling block before the Israelites:
to eat food sacrificed to idols and to play the harlot. Likewise, you also have
some people who hold to the teaching of (the) Nicolaitans” (Rev 2:14-15). In
these verses it seems that the author is talking about two groups: the followers of
Balaam and the Nicolaitans®. This last group appears also in the message to
Ephesus (v. 6) and, according to the Fathers of the Church, their founder was
Nicholas of Antioch, a convert to Judaism who later became a christian and
deacon (Acts 6:5). Since he never abandoned completely his original pagan
background, he kept some promiscuous religious practices and practiced
promiscuity in the ecclesial congregations®. Another proposal to explain the

U HEMER, The Letters, 78-85; RAMSAY, The Letters, 283-290.

2 PLUTARCH, Praec. Ger. Reipub, 807b (LCL 321, 204).

3 THOMAS, Revelation 1-7, 192-195, distinguishes the two groups, even if he
recognizes a similar behaviour in both.

4 IRENEUS OF LYON, Adv. Haer. 1,26,3; HyPPOLITUS, Refutatio omnium haeresium,
VIL36,2-8.
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name Nicolaitans consists in the interpretation of this term as deriving from
Aramaic 191271, which means “let us eat”. This explanation would identify the
Nicolaitans with the promoters of the lawfulness of eating meat sacrificed to
idols’, hence making the Nicolaitans and the followers of Balaam belong to the
same group. This epithet appears in a particular narrative technique of
Revelation, which never mentions the real name of the disputed group but
through an ironic sense, presents some characters by describing them with the
same characteristics of some biblical figures®. We will find the same
phenomenon in Thyatira, where the local prophetess is named Jezebel (Rev
2:20), another symbolic title, which ridicules and underlines the negative
dimension of the leader who is opposed to Johannine prophecy.

1.1 Balaam, the Diviner in the Previous Traditions

In the case of Pergamum, the OT figure of Balaam is described as: “who
instructed Balak to put a stumbling block before the Israelites: to eat food
sacrificed to idols and to play the harlot” (Rev 2:14b). Balaam is mentioned in
Num 22-24 as a non-Israelite magician. The same character is present in the
prophetic text of Deir Alla. Perhaps the strange story of Balaam in the OT
narrative served to show the monotheistic message to Jews through a non-
Israelite character’. In many studies, different scholars have studied Balaam’s
traditions in Judaism, Early Christianity and Islam®. In any case, from the biblical
narrative of Balaam, there appears a conflicting opinion about him, positive and
negative, both present in Revelation and this phenomenon has been explained in
different ways by exegetes’.

1. The positive evaluation: according to the texts of Num 22-24 the request
of the King of Moab was that Balaam curse Israel. Instead of a curse,
blessings came out from his mouth, for God imposed upon him to speak
only his words. The blessings of Balaam have been read in a messianic
sense in the rabbinic traditions, especially the “star oracle” (Num 24:17).

5 LIGHTFOOT, A Commentary, IV, 204-205.

® For the irony in the Book of Revelation see FRIESEN, Sarcasm, 127-144.

" SALS, The Hybrid Story of Balaam, 315-335.

8 VAN KOOTEN — VAN RUITEN, The Prestige.

® LUTZKY, Ambivalence, 421-425, thinks that the perception of Balaam changed
when the prohibition to worship Asherah in Israel was introduced. Hence, he who had been
a diviner of this goddess, was seen as a prophet of alien deities.
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The Hebrew text says: “A star (2212) shall advance from Jacob, and
a staff (vaW) shall rise from Israel”, but in the Septuagint the Hebrew
VAV is substituted with @vbpwmog. Even in the Targums Num 24:17 is
interpreted in a messianic way, since the star is rendered as “king”, and
the “scepter” as “anointed one” (Ongelos, Pseudo-Jonathan), or
“redeemer” (Neofiti, Fragmentary Targum)'®. The same reading can be
noted in Qumran exegesis (CD 7:18-21 [A], 1QM 11:6-7; 4QTest 9:13)
and Philo''. It is unclear if Josephus Flavius'® quoted Num 24:17, but
during the second Jewish war rabbi Akiba applied Num 24:17 to the
leader of the revolt, Simon Bar Kokhba, recognizing him as the
Messiah!3. In the NT Balaam’s oracle is found in 2 Pet 1:19, where the
Catholic letter contests the doctrine of some false teachers and affirms
the importance of listening to the voice of prophets, “until day dawns and
the morning star (dwaodopos) rises in your hearts”. In this text Peter
corrects the misleading doctrine, which denies Jesus’ Parousia. The
erroneous doctrine corresponds to a denial of Jesus’ identity as Messiah
(the morning star), destined to come again for the final judgment'*. Even
in the Apocalypse there are two possible references to the “star oracle”
of Balaam. The first is in the context of Thyatira where in the promise to
the victor Christ proclaims: “I will give the morning star (doTépa ToOV
mpwvov)” (Rev 2:28). This first occurrence of the symbol will be
considered in the paragraphs regarding Jezebel. The second occurrence
is closer to the context of Pergamum. In 22:16, there is the final self-
presentation of Jesus who declares: “I’'m the aatyp 6 Aaumpds, 6 Tpwivog”.
The background of this Christological title seems to be the Balaam
oracle, but Revelation adds something new to the quotation. Christ is
a special aoyp, as the two adjectives Aaumpog and mpwivos specify. These
two qualifications', according to some exegetes, recall titles of the pagan

10 CAULLEY, Balaam’s “Star” Oracle, 30-31.

' PHILO OF ALEXANDRIA, Praem., 95.

12 CAULLEY, Balaam’s “Star” oracle, 31-33.

13 VERMES, Jesus the Jew, 133-134.

14 CAULLEY, Balaam’s “Star” oracle, 38-40.

5 The two adjectives have always positive meanings in Revelation: Aapmpds
designates realities belonging to the world of God (15:6; 19:8; 22:1); mpwivds appears only in
2:28 to qualify the gift to the victor of Thyatira, and in 22:16 it specifies the Christological
nature.
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tradition especially in the Mesopotamian region where Venus was called
dwodopos. The change of attributes could have a polemical sense, aimed
at affirming the absolute Christological role in illuminating the
community of Pergamum and in guaranteeing the truth of prophecy.

2. The negative evaluation: in the episode linked to the incident at Peor, the
Priestly source (Num 31) describes the battle between Israel and the
Midianites. In this event, Balaam was killed, he who “prompted the
unfaithfulness of the Israelites toward the Lord in the Peor affair”
(31:16). This criticism of the foreign diviner appears in Rev 2:14 where
the author combines Num 25:1-3 and 31:16 according to the technique
of gezerah shavah:

Num 25:1-3a Num 31:16

While Israel was living at Shittim, "Why, they are the very ones who
the people degraded themselves by on Balaam's advice prompted the
having illicit relations with the unfaithfulness of the Israelites
Moabite women. These then invited toward the Lord in the Peor affair,
the people to the sacrifices of their which began the slaughter of the
god, and the people ate of the Lord’s community

sacrifices and worshiped their god.

When Israel thus submitted to the

rites of Baal of Peor...

In these two texts the term “Peor” is equally mentioned and, in Num 31:16,
“the Peor affair” is attributed to Balaam’s advice. Since the connection between
these verses is found even in TPsJ and Liber Antiquitatum of Flavius Josephus
where the debauchery of the Israelites is caused by Balaam’s advice to the king
Balak'®, it can be argued that Revelation employs a similar Jewish combination.
The text of Rev 2:14 furthermore, takes from Num 25:1-3a the reference to the
sin of fornication (6 Aadg éxmopvelicar LXX) and the practice of eating the
sacrifices (Ebayev 6 Adadg Tév Buaidy adtédy LXX) in honour of deities, and re-
reads this data in relation with the ecclesial situation in Pergamum where the
local promiscuous group allowed eating the eidwAéfuta food.

The activity of Balaam in Pergamum is defined with the verb didc¢oxw (Rev
2:14) and the noun dtdeyy (vv. 14.15). This semantic chain appears only twice in

16 VERMES, Scripture, 162-164.
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Revelation relating to Balaam and Jezebel and in a negative sense. The idea of
a misleading doctrine materializes in both cases in two equal actions: ¢ayeiv
eldwAdbuta xal mopveloar (vv. 4.20). Hence, it is necessary elucidate the
significance of these two expressions so as to identify the content of Balaam’s
teaching.

1.2 The Matter of eidwAdfvra and Prostitution

In the Apocalypse, the expression eidwAébutog is found also in 2:20, in
relation with the doctrine of the prophetess Jezebel in Thyatira. The word is the
conceptual pejorative of iepéfutog or BedButog (sacred to the gods). It is perhaps
a neologism coined by Judaism in the Hellenistic period to oppose pagan cults'’.
In the ancient world it was a common custom to eat the meat from the sacrifices
offered to the gods. According to the protocol of the Greek cultic immolations,
holocausts (animals burned entirely) were rare. Normally only some parts (fat,
bones, gall bladder) were burned, while the meat and organs were eaten by the
participants in the sacrifice. When the number of sacrifices was in excess, meat
was sent to the macellum and sold publicly at low cost or distributed freely'®.
The possibility of partaking of this meat is considered differently in the NT. In
Acts 15:29; 21:25, as well as in Rev 2:14.20, there is the prohibition of
consuming meat sacred to idols, hence the Apocalypse seems to agree with the
apostolic decree in the Acts of the Apostles'”. However in 1 Cor 10 Paul’s
teaching appears slightly more nuanced. Safeguarding the attitude of clear
detachment from idolatry (vv. 14.20), the apostle Paul recognizes the nullity of
pagan sacrifices and the religious insignificance of those meats (v. 19). Hence,
the only criterion that prohibits the consumption of such food is the scandal and
misunderstanding that could result by eating them (v. 28). The divergence of
vision between Paul and the Apocalypse can only be understood in their different
contexts and worldviews. John sees the outside world as a danger to the
communities and wants to build some walls to defend the life of Church. For Paul
the outside world is a space for his mission and therefore, he is required to build
bridges?®. Beyond the personal attitudes of the two authors the different

17 CONZELMANN — LEITHC, I Corinthians, 139.
'8 BURKERT, / Greci, 1, 83-98.

19 SiMoN, The Apostolic Decree, 439, 442-445.
20 BARR, Jezebel, 165.
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environment must be considered. In the face of minimalist viewpoints and
tendencies, which reduce the gravity of participation in idolatrous banquets and
encourage the adoption of a pagan lifestyle, the uncompromising line of the
Apocalypse seems justified. Christian communities in Asia Minor were aware of
the crisis of their time. The congregations were living in a culture dominated by
imperial values and the separation between Jews and believers in Jesus at the end
of the 1st century did not allow them to participate in the synagogue. In this way,
the Christian congregations had to preserve their identity in order not to be
absorbed by a cultural environment that was alien and hostile to the values of
Revelation. A similar problem is discussed in Tosefta Hullim 2:13 where
a condemnation is made regarding the practice of some Jews, who ate sacrificial
meat in Caesarea Maritima?'. On the basis of these discussions, we can think that
in Pergamum, as well as in Thyatira, some Christian prophets tried to find
a compromise with some non Jewish-Christian values, including the dietary
rules. This attitude was seen as dangerous for the communal life*,

The verb mopvevw assumes different nuances in the Bible. In its basic
meaning the corresponding root 13t in Hebrew indicates either “fornication” or
“prostitution” that describes the female activity outside of a formal union®. In
the prophetic traditions®* however, the semantic chain linked to 13t assumes also
a moral meaning and signifies idolatry and cult of foreign deities, since the
covenant between God and his people is described as a marital union and the
infidelities against it are considered as adultery®.

Hence, these two expressions, $ayelv eidwAdbuta xal mopveloat attributed
to Balaam and his group, are the erroneous teaching of him and they indicate
a critical judgment against a local group who created a religious compromise
between Christian faith and Hellenistic customs. Thereby, the author of
Revelation perceives this behavior as an infidelity, and condemns the danger of
eating meat sacrificed to idols, as a sign of promiscuity and assimilation to values
contrary to the faith.

2L NEUSNER, The Tosefta, 45, 72.

22 VAN HENTEN, Balaam, 259-260.

23 ERLANDSSON, 71, 100

24 Hos 1:2; 2:4.6.7; 3:3; 4:10-15.18; 5:3.4; 6:10; 9:1; Jer 2:20; 3:1-3.6.8.9; 5:7;
13:27; Ezek 6:9; 16:15-17.20.22.25.26.28-31.33-36.41; 20:30; 23:3.5.7.8.11.14.17-19.27.29.
30.35.43-44; 43:7.9.

25 VILLENEUVE, Nuptial Symbolism, 4-23.
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1.3 Christ’s Interventions Against the Misleading Group of
Pergamum

The promiscuous environment of Pergamum offers different occasions in
which the Risen One makes special interventions against the liberal prophetic
group of the city. First of all, this information emerges in the parallel
correspondence between Christological self-presentation and its dispositio:

Rev 2:12b Rev 2:16b
6 Exwv TV poudaiav TV dioTopov TV  Epyopal ot Taxl, xal TOAEUNTW UET

ety adT@v év i poudalia Tol oTopaTés pov.

The “sharp two-edged sword” is present in the initial vision where, from
the mouth of the Risen came poudaia diocTopos &€l (Rev 1:16b). In Isa 11:4 the
shoot from the stump of Jesse (messianic character), “shall strike the ruthless
with the rod of his mouth”. In this text, the image suggests that the power of word
is comparable with the force of a sword although the term sword does not appear.
Instead, the term é&eia appears in the description of the prophetic ministry of the
servant (Isa 49:2 LXX), since his word will assume the characteristics of a sword.
Furthermore, the adjective diotopog links Rev 1:16b; 2:12b to Heb 4:12, where
the word of God is described as a two-edged sword, penetrating human viscera.
Finally in Rev 19:15 the Christological Rider, also called “The Word of God” (v.
13), encompasses the warrior image of the Word of God, descending from
heaven. This is line with the rereading of the Exodus event in Wis 18:15. Christ
in Rev 19:15 is presented as a Rider from heaven, from whose mouth a sword
comes out to defeat his enemies. In this semantic link of word-sword, the
Apocalypse builds a symbolic image of Christ’s power. With the authority of his
word, sharp and edged as a sword, he penetrates all the human contexts and
corrects them through the critical action of his message. This theme returns in
the final recommendation (2:16a) where Christ invites his community to an
immediate conversion®® and reminds them of his “sudden coming” (¢pyopai go
Tax0). This is not an allusion to the end of time, but to Christ’s coming in the
historical events of the Church where the polemical dimension of his word will
be manifested. The consequences of this manifestation consist in a combative
function of Christ’s presence: xal moAeunow per’ alT@v €v 7§ poudaia ToU

26 The aorist imperative petavénoov is used and the conclusive particle odv, which
confer a resolutive aspect to the sentence.
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oTopatos pov (2:16b). The use of the verb moAeuéw, when the subject belongs to
the forces of good, expresses a war against Satan and his satellites?’. Hence,
applying this meaning to the context of Pergamum, Christ fights every dangerous
infiltration of evil into the structures of the Church and, with the sword of his
word, he reveals to the community the critical aspects of her situation.

The last reference to the promiscuous teaching of Balaam is reprised in the
promise to the victor: “I shall give some of the hidden manna” (Rev 2:17b). The
hidden manna (pavva xexpuppévov) seems to be an allusion to the local problem
of meat sacrificed to idols, through a reversal of the alimentary symbol. In the
eschatological reward, Christ offers an antithetical food. If in the present the
believer renounces any compromise with pagan practices, in the future he will be
admitted to consume the celestial bread. In this image Revelation recovers an
ancient Jewish tradition?®, which considers the manna as the final food given to
humankind at the time of the Messiah: “And it shall come to pass at that self-
same time that the treasury of manna shall again descend from on high, and they
will eat of it in those years, because these are they who have come to the
consummation of time” (2Bar 29:8).

2 The Cultural Context of Thyatira

In the self-presentation of Christ to the community of Thyatira there is
a tripartite title: the Risen One declares himself: 6 vids To feol, 6 Exwv Tolg
6dBapos [adTol] ws pAdya Tupbs, xat o modes avTol Suotot xaAxoABavw (Rev
2:18b). This chain of epithets is linked to the ecclesial context, marked by
numerous influences of Hellenistic culture.

The syntagm vidg Tol g0l seems to recall vidg avbpwmou in the initial
Christophany (Rev 1:13). Both the titles, in fact, are united in the Jewish tradition
as a combination of Ps 2:7 and Dan 7:13%. In the context of Thyatira, however,

?"In Rev 12:7 molepéw expresses the war between Michael and Satan and in 17:14;
19:11 describes the battle of Christ against the centres of human power.

28 About other eschatological developments of manna in rabbinic traditions, see
GINZENBERG — SZOLD, The Legend, VI, 19.

Y Kim, “The Son of Man”, 1-6; 19-31; quotes 4Q243; 4Esd 13,1-3; 32.37.52; PHILO,
Confus., 146; MTeh 2:9; TestAbr [A] 12:5), which influence the pericopes of the NT where
the titles “Son of God” and “Son of man” appear together (cf. Mk 14:61-62; Matt 16:13-17;
John 1:49-51; 3:14-18; 5:25 -27).
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the title Son of God is not without reason and appears to have originated from
a controversial question. The main patron of Thyatira was Apollo Tyrimnaeus,
called “son of god”, and even the emperors were greeted with the same epithet®°.
The fact that there was a special veneration of Apollo in Thyatira is supported by
another polemical title of Christ, namely ot mé0es adtol duotor yaAxoABdvew. In
this construct the term yaAxoAifavos or yadxohiBavov’! is a hapax in all Greek
literature and it is found only in Rev 1:15; 2:18. It is possible to find a similar
term in Dan 10:6 LXX, where the celestial mediator of the Book of Daniel is
described as one with the “feet like bronze (yaAxdés) that shines (é§aoTpdmTwy)”.
The Apocalypse conserves only the term yaAxos and combines it with the strange
following word, which could be*:

1. a transliteration from Hebrew 125 (white), which combined with yaxdg
expresses the idea of a “burnished bronze”;
2. Aiavog, which is “Lebanese incense”, whereby the term should be

99 <6

translated: “brass like Aifavog”, “yellow frankincense”, “amber”.

For the interpretation of this term, Hemer’s hypothesis seems to be the
most plausible. The author claims that yaAxoAiPavogs or xaAxoAiPavov corresponds
to an artifact made in Thyatira, where copper and zinc were amalgamated into an
alloy. This made the finished product shinier, thanks to the distillation (the verb
Aeifw in Greek) of zinc. The manufacturers of this product placed themselves
under the protection of the god Apollo, to whose patronage they attributed the
quality of their work®®. Therefore, the application of this feature to the Risen One
and to the splendour of his feet takes on a polemical character against the local
divinity, since Christ presents himself as the authentic Son of God, shining like
the refined product of Thyatira.

Finally, the attribute of Christ, whose “eyes are like a fiery flame” is also
an aspect which helps to elucidate the situation of the local community. This
characteristic is attributed to the Risen One three times in Revelation (1:14b;
2:18; 19:12). This aspect is a reference to the Book of Daniel where the throne

30 BEALE, The Book of Revelation, 259.

31 The question about the gender of this term is discussed, since it appears twice,
always in dative case yaAxohifdve.

32 Here, we summarize all the discussions about this term: the most informed debate
is in HEMER, The Letters, 111-117.

33 HEMER, The Letters, 116.
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of God is described as ®oel GAGE mupds (7:9 LXX). In this way, Christ is qualified
with a theological epithet and this process manifests the high Christology of
Revelation, which is attested also elsewhere. This characteristic of the eyes like
a fiery flame is a metaphor of judgment. It belongs only to Christ in Revelation
and expresses his judicial acts in relation to the Church (2:18) and to humanity
(19:12), whose spiritual condition Christ knows and continuously purifies®.
However, the connection of this title with the other two assumes a polemical
sense as well. Fire is a divine attribute also in Greco-Roman literature and it
indicates transcendent power. Furthermore, the goddess Hecate who was
venerated in Asia Minor, had a magical power over the eyes, and to her the local
prophetess Jezebel should be linked*®.

The complete picture of the Christological titles is therefore a “mirror
reading” of the ecclesial context in Thyatira. In a Church strongly influenced by
Hellenistic culture, Christ presents himself as the true transcendent subject to
whom the prerogatives, hitherto assigned to local divinities, must be attributed.

2.1 The Typological Character of Jezebel

As we have noted in the previous paragraph, the Christological titles help
one to understand the ecclesial environment of Thyatira. After the initial
congratulations (Rev 20:19) where Christ underlines the progress of the Church
in Thyatira, the narratio begins by describing the presence of a character who
disturbs the life of the local congregation. The Risen One says: aAla &yw xata
ool 8Tt ddeis TV yuvaixa TeldBel, 0 Aéyovoa éavtiy mpodiTiv, xal dddoxet xal
mAQVE Tolg éuodg doUdoug mopveloal xal ayelv eidwAébuta (v. 20). With this
reference to Jezebel, like in the context of Pergamum, John begins a close
parallelism between the OT figure and the prophetess in Thyatira. Imitating the
Deuteronomic theology, the narrative of Rev 2:20-25 is conducted through
a caricatured representation of this feminine character as idolatress and
seductress®’.

3 HoLtz, Die Christologie, 121-122.

35 In HOMER, lliad, 3.397 (LCL 170, 146), Aphrodite has “flaming eyes” and in
APOLLODORUS, Library, 2.4.9 (LCL 122, 177), Hercules “flashed a gleam of fire from his
eyes”.

36 DUFF, “1 Will Give”, 116-123.

37 JACKSON, Reading Jezebel, 244-249.
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The first aspect of parallelism is found in the common name. By using
irony, John gives the anonymous figure the same name as the wife of King Ahab
mentioned in several texts of 1 and 2 Kgs. She was the daughter of Ethbaal, King
of Sidon and became the spouse of the Israelite King. Jezebel introduced the cult
of pagan deities in Samaria and her husband erected a temple and an altar to Baal,
being influenced by his wife (1 Kgs 16:31-33). In a similar way, Rev 2:20 speaks
of Ty yuvaixa Te{afe), a construct that depends on four quotations where the
term yuvy is accompanied by the possessive adtod (1 Kgs 19:1; 20:5.7.25) to
indicate Ahab’s wife. The presence of adtol could find a parallelism in
Revelation, since some manuscripts have the possessive cov after the term
yuvn*®. According to this reading Jezebel is identified with the wife of the local
bishop, a weak man who tolerated the libertine actions of his spouse®. If this
lectio were right, it would appear to be a clear reference to the OT situation. Since
the marriage between the bishop of Thyatira and Jezebel cannot be proven by
textual evidence, the alternative interpretation of a “matrimonial” union between
the community of Thyatira and Jezebel, can be accepted and perceived as marital
infidelity*’.

In Rev 2:20b a relative phrase qualifies Jezebel as prophetess: 1 Aéyovoa
eautyy mpodijtv. The grammatical construction of this clause is incorrect,
because there is no agreement between the accusative v yuvaixa and
nominative # Aéyovoa*'. This is one of the numerous discrepancies of cases in
the Apocalypse (1:4.5; 2:13; 7:4; 8:9; 9:14; 14:12.14; 20:2) and it can be
explained as a semitism*?. The appellative mpodfitis is a self-definition of the
woman in Thyatira and it seems to have no connection with queen Jezebel, who
is never called a prophetess in the OT. However, it was queen Jezebel who
promoted the cult of Baal and Asherah in the Israelite kingdom (1 Kgs 18:19)
and she was the patroness of their prophets (v. 19). In the conflict between Elijah
and the pagan prophets (vv. 20-40), despite Jezebel not being directly in the
scene, her presence is, however, off stage®’. The self-definition of Jezebel of

381006 1841 1854 2351 Byz [046] syr"™® Cyprian Primasius.

39 ZAHN, Die Offenbarung des Johannes, 1, 291.

40 The terms mopvedw /mopveia (vv. 20.21), xhivy (v. 22), powebw (v. 22).

*I' Some manuscripts correct ¥ Aéyovsa with the accusative v Aéyovoay (‘& P 1854
2050 M*) or with the relative % Aéyet (046. 1006. 1611. 1841. 2351. MK), but the lectio
difficilior is validly attested (8* AC 2053. 2329).

42 CHARLES, The Revelation of St. John, 1, 70.

43 JACKSON, Reading Jezebel, 243.
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Thyatira as prophetess reveals a polemical contest with John who attributes to
himself (Rev 1:3; 10:11; 22:7.9.10) and to his circle (10:7; 11:3.6.10.18; 18:24;
19:10; 22:6) the ministry of prophecy**. The author of Revelation, with his
prophetic role, may have imagined himself as a new Elijah. Just as the ancient
prophet opposed the idolatry of the Phoenician queen (1 Kgs 18), so John
contrasts the misleading prophecy of the woman of Thyatira. As the conflict
between queen Jezebel and Elijah was over Baal, Asherah and the God of Israel®,
so the confrontation between John and the local prophetess is a conflict in relation
to two different ways of conceiving the Christian faith.

2.2 Jezebel, Figure of Evil and Microcosm of the Empire

The accusations against the local prophetess are observed in 4 expressions
(Rev 2:20c):

1. Jezebel is depicted as a “teacher”, for she is dedicated to teaching
(0t0doxw v. 20c) and her doctrine is called odayn (v. 24). These two
terms — as was seen — appear also twice in Revelation and in a negative
sense regarding Balaam (vv. 14-15), the other misleading character of
Pergamum.

2. The verb mAavaw characterizes Jezebel’s doctrine and it expresses the
effects of the local prophetess. This verb will be studied at the end of the
paragraph by comparing Jezebel with the forces of evil.

Teaching and deceit are better explained through two other clauses
mopveloal xatl dayely eildwébuta.

3. In the context of Rev 2:18-29 the root mopv- is present as verb (mopvebw
in v. 20c) and as noun (mopvela in v. 21). Prostitution as departure from
the divine cult, already noted in Pergamum, appears also in Thyatira
where the local prophetess is accused of promiscuous behavior. This
information connects Jezebel of Thyatira with the Phoenician queen,
since Jehu rebukes Jehoram for the miar (LXX mopveiat) and *awa (LXX
dapuaxov) of his mother (2 Kgs 9:22). These two terms can be considered
a hendiadys, so prostitution is understood as sorcery. Hence Jehu’s
accusation — “the many fornications and witchcrafts” — is to be

4 WARREN, Accomodating “Jezebel”, 35; HULL, Jezebel, 100.
4 JOACHIMSEN, Jezebel, 225.
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understood as a reference to Jezebel’s pagan practices rather than
a condemnation of her marital infidelity. In the narrative of OT, there is
no mention of Jezebel’s adultery, since she is devoted to satisfying all the
whims of her husband*®. The same idea seems to be evinced by TPsJ
2 Kgs 9:22 where the Hebrew expression *aw2...m1t is paraphrased with
“idols and magicians”. Furthermore, in v. 30 Jezebel is depicted looking
down from her windows. A woman at the window is a classical motif,
very frequent in the Middle East, and it can assume different meanings,
even that of a prostitute?’. Some exegetes have interpreted this image as
reminiscent of the foreign woman according to the description of the
seductress in Prov 7:6-27. Hence, Jezebel at the window could be an
allusion to her worship of Asherah, whose priestesses were the sacred
prostitutes*®. Based on these OT meanings, the attitude of the prophetess
of Thyatira can be understood as an act of prostitution. She attracts her
followers with charm, comparable to the ways of a whore and, for this
reason, the text uses the terminology of a guilty love, of prostitution (vv.
20c.21) and speaks of the lovers (v. 22) of Jezebel.

The accusation of ¢ayelv eidwAdbuta recalls the situation of Balaam
where the same expression describes the local problem in the
congregation of Pergamum (Rev 2:14b). Hence, even in Thyatira the
misleading teaching of the local prophetess is concretized in a wrong
practise. But in this case, payeiv eidwAdbuta is connected with an allusion
from the cycle of queen Jezebel. In 1 Kgs 18:19, the Deuteronomic
theology reports that the prophets of Baal and Asherah ate at Jezebel’s
table (v. 19). It has been noted that the verb 92 is found 40 times in the
cycle of Jezebel and that there is always a contrast between the semantic
of food with reference to the Phoenician queen and the alimentary diet of
her opponents*’. In this way, sharing the table of false prophets and
having intimacy with them connects Jezebel with idolatry and the Book
of Revelation interprets this fact by denouncing the prophetess of
Thyatira for her ¢payely eidwAdbuta.

46 LETOURNEAU, Jézabel, 194.

47 PIPPIN, Jezebel, 196-206.

4 ACKROYD, Goddesses, 258.

49 APPLER, From Queen to Cuisine, 55-71.
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In describing Jezebel, John amplifies some characteristics, giving her
a representative value, by rendering her a microcosm of the corrupt imperial
society. This technique has already been seen in Nah 3:4, where Nineveh is
described with the same terms used in 2 Kgs 9:22 against the queen Jezebel.
Nineveh is described in the following prophetic words: “for the many
debaucheries of the harlot (7111 *111), fair and charming, a mistress of witchcraft
(oaw2), who enslaved nations with her harlotries, and peoples by her
witchcraft”. With these clauses Nahum designates the Assyrian city as a type of
Jezebel so that Ahab’s wife assumes universal connotations of wickedness and
impiety’®. The same process can be noted regarding the local prophetess of
Thyatira who is described with some details that bring her closer to the
characteristics of the Roman empire:

Common words Jezebel Rome

yuvi 2:20a 17:3.4.6.7.9.18

TAQVAW 2:20b 18:23

mopvy/mopvedw/mopvele  2:20c 14:18;17:1.2.4.5.15.16;
18:3.9; 19:2

Furthermore, the term mAavaw is attributed to Satan (Rev 12:9; 20:3.8.10)
and to the beast/false prophet (13:14; 19:20). This connection amplifies the
membership circuit of Jezebel’s prophecy and its diabolical origin, giving her the
shape of incarnate evil.

The teaching of false prophetess receives its decisive definition when her
ey is remarked as Pabéa Tol Zatavé (Rev 2:24). This syntagm recalls two
other statements in the Book: the “throne of Satan” (v. 13) and the “Synagogue
of Satan” (2:9; 3:9). Here John combines elements of irony with a harsh sarcasm
through the formula: noun + genitive, which negatively specifies the diabolical
origin of the identity in question’!. In the specific case of Thyatira, it can be
considered that John’s irony is a caricatured transformation of the teaching of
Jezebel. If she presented her doctrine as the “depth of God”, the change of the
“genitive of source” reveals the true diabolic origin of it*%.

50 Cook, Nagqia, 899.

SUPIAZZOLLA, Il Cristo dell’Apocalisse, 53.

52 IRENEUS OF LYON, Adv.Haer. 11,37,6; 38,1, speaks about a continuation of
doctrinal errors in this geographical area.
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Finally, it can be said that the presentation of Jezebel confers on her a
monstrous characterization. Even if the prophetess of Thyatira is not explicitly
described as a monster, her likeness with the beast, the false prophet and Satan,
connects her with the other monstrous figures of Revelation™.

2.3 Christ’s dispositio Against Jezebel

Before intervening, Christ mentions his patience towards Jezebel. the
Risen One has given her a time for repentance: xal €wxa adTfj ypévov iva
uetavoyay, xai ov BéXel uetavoijoat éx Tijs mopveias adTis (Rev 2:21). The phrase
does not specify how much time was given to Jezebel. Probably John, with his
authority in the Churches of Asia, gave a warning for the repentance of the
prophetess but without result®®. The absence of Jezebel’s conversion is another
element of her worldly behaviour and anti-ecclesial attitude. In the different
Churches’ contexts, the verb petavoéw is Christ’s exhortation, for his
communities transformation from their erroneous behaviours (2:5[2%].16;
3:3.19) and living according to the Christological dictates. Instead, when
petovoéw is used with the adverb ov it signifies the negative rejection of
humankind before the divine signs in history that urge repentance (9:20-21;
16:9.11).

When the refusal of conversion is observed, Christ intervenes with some
punitive actions against Jezebel. In this context, Revelation deviates slightly from
the OT model. In 2 Kgs 9:33-37 there is no mention of time for queen Jezebel’s
repentance, but her tragic death is directly narrated. In this text the Deuteronomic
narrative terminates the process of dehumanization of the Phoenician queen, who
is thrown out of the window and devoured by dogs. The end of the pericope
(v. 36) is a fulfillment of the prophecy foretold by Elijah to Jehu (1 Kgs 21:23).
By contrast, in the case of the Asian prophetess the Apocalypse shows a gradual
action of Christ, until the ultimate death threat.

Firstly, the lack of Jezebel’s conversion provokes a material chastisement,
expressed by the clause BdAAw adTny eic ¥Alvny (Rev 2:22a). This is a Semitism,
which means “to get sick”>. The disease involves not only Jezebel but also the
ecclesial group following her: Tolg potyedovrag uetr” adtiis el OAIYw

53 MACUMBER, The Threat of Empire, 112.
> THOMAS, Revelation 1-7,217.
55 CHARLES, The Revelation of St. John, 1, 71.
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ueyarny...xal ta Téxve adtic amoxtevd &v favatw (vv. 22b-23). The two terms
potyevovtag and Téxva probably do not indicate two different groups but is
a parallelistic way of speaking about the followers of the prophetess™. It is
possible that this reference to Jezebel’s lovers is a return to the OT pattern. The
already mentioned scene of Jezebel at the window (2 Kgs 9:30), reports that the
queen, before looking out, shadows (718) her eyes’’ and adorns her hair. These
actions seem to describe the preparation of Jezebel to love®® and allude to some
arts of her seduction to captivate Jehu®®. In a similar way, by using the verb
potxebw, Revelation presents the prophetess in Thyatira, as a seductress who
charms her followers. Even in this detail Jezebel’s attitude appears in its anti-
ecclesial nature, an overturning of authentic love. In Revelation love between
Christ and the Church is described through positive images. Along history, the
community experiences the Risen One’s love (Rev 1:5b; 3:9c). She is also
corrected and scolded when in her feeling she is imperfect (2:5a; 3:19). In the
eschatological phase, the beloved city will be surrounded by her enemies but
a divine intervention will free her (20:9). Finally, the Apocalypse celebrates the
fulfillment of love between Christ and the Church, by the chant at the wedding
feast of the Lamb (19:7) and presenting the new Jerusalem as his wife (21:9).
The last intervention of Christ against Jezebel is a moment of strong test*
and a common death for her and her followers: xal Ta Téxva adTic amoxTevé év
Bavatw (Rev 2:23a). The text could be an allusion to 2Kings 10:7 which speaks
of the killing of the 70 sons of Ahab. The Phoenician queen is called “mother”
only in relation with Ahaziah (see 1 Kgs 22:53) and Joram (2 Kgs 9:22). But in
Rev 2:23a, the maternity of the prophetess in Thyatira concerns her prophetic
group. The annihilation of Jezebel and her followers is the moment in which
a Christological revelation appears for all the communities, since the Risen One
proclaims: “I am the searcher of hearts and minds and that I will give each of you
what your works deserve” (v. 23b). This is a formula of Christ’s self-
proclamation, constructed with éyw eiwt and a free quotation from Jer 17:10. Also

56 PRIGENT, L ’Apocalypse, 141.

57 In Jer 4:30 M1 is used in an accusation against Jerusalem who shades her eyes
with cosmetics, but she is spurned by her lovers.

38 LETOURNEAU, Jézabel, 203-205.

59 McKINLAY, Negotiating, 318.

60 The expression BAiyis weydAy indicates a time of stress. AUNE, Revelation 616,
471-472.
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in this case the Apocalypse creates a parallel between the OT prophecy and the
situational context of Thyatira. As in Jer 17:10, where divine omniscience is
related to the judgment for those who practice idolatry, so in the Church of
Thyatira the false teacher Jezebel cannot escape the scrutinizing gaze of the Risen
One who repays everyone according to his deeds (£pya). In this Christological
self-revelation a sort of parallelism between the “depths of Satan” taught by
Jezebel and the image of Christ, the unique scrutinizer of human interiority, can
be noted. Hence, in a reversal of situations, it will be Christ who manifests
himself as the true knower of the depths. Furthermore, the second part of the
clause speaks about reward according to deeds. In Revelation épya are the
ecclesial correspondence to the Christological dictates (Rev 2:2.9.13.19;
3:1.8.15) and the criterion by which the divine judgment examines human works
(18:6; 20:12.13; 22:12). In this way, Christ will judge Jezebel and his followers
according to their deeds.

In the promise to the victor (Rev 2:26-28) it is possible to recognize the
last reference to Jezebel in a reversal of lots. In the first part of the promise, the
Risen One announces to the believer that he who keeps to his ways dwow adTé
ggouaiav éml T@Y 0vadv, xal mowwavel adtods &v paPdw o1dnpd ws T oxeldy T
xepapxa auvtpifetal (vv. 26b-27a). This phrase is a quotation of Ps 2:8-9 LXX
where the messianic king is the one who “inherits the peoples (£6vn) and
shepherds them (motpaivw) thanks to his rod of iron (év papow a1onp&)”. In this
image the Psalm talks of an assignment of power and royalty conferred to the
sovereign-Messiah. In two cases the Apocalypse quotes Ps 2 in a messianic key
(12:5; 19:5). But in Rev 2:26b-27a there is an ecclesial sense of the text®', even
if in 2:28Db it is understood that the root of this power is from the Exalted One
who receives his ¢¢ouaia from the Father. In this way, the victor of Church is the
recipient of a dominion over the peoples, which he shares with Christ. The Risen
One, therefore, reminds the believers of Thyatira who are currently under the
power of the €0vy), that if they do not succumb to the lure of Jezebel’s compromise
with the power of peoples, they will have part with Christ in the eschatological
age when the authority of the pagans will be annihilated.

6! Even in PsSal 18:7-8 it is possible to find an application of Ps 2 to the believer.
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Conclusion

The present study highlighted how the teaching and prophecy of Balaam
and Jezebel are a mirror reading of their local communities. In fact, Pergamum
was a place rich in important religious and political influences and Thyatira was
a city where the main economic productions were under the protection of the
local god Apollo. In this way, the personal attempt of the prophetic leaders was
to create a dialogue between the general values of their cities and the Christian
faith. The prophetic role of John however does not share the forms of
inculturation promoted by these local prophets. Their condemnation consists in
some erroneous practises such as eating meat sacrificed to idols. Regarding this
question, the Apocalypse seems to seek the apostolic decree of Acts 15 and
refuses the Pauline compromise presented in 1Corinthians. The reasons for this
choice are linked to the danger of small communities in Asia Minor risking to be
confused with some liberal interpretations of the faith. Against these syncretistic
practices, John is not afraid of calling it “prostitution” according to the semantic
field of infidelity as this term assumes in the prophetic tradition.

In order to describe the wrong exercise of prophecy, John names Balaam
the teacher of Pergamum and Jezebel, the prophetess of Thyatira. In his use of
irony, the author of Revelation shows how biblical history helps the local
communities to recognize the false aspects of some prophetic leaders. The goal
of this description consists in revealing that all the attempts to reconcile pagan
and Christian elements lead to a misunderstanding of the faith. When John
rereads biblical characters into his adversaries, he uses not only the Scriptures
but also the Jewish reinterpretations. If the rereading of Balaam appears mild, in
the case of the prophetess of Thyatira the Johannine attacks are much more
severe. The “woman Jezebel” is described as the worst antagonist of John’s
prophecy. The author seems to imagine a new fight between Elijah and the false
prophets, represented by John himself and the local prophetess. She is condemned
for her harlotry, which consists in charming her followers who become her
lovers. The contempt of Jezebel assumes such exaggerated characteristics as to
make her a microcosm of the empire and a manifestation of Satan.

Christ’s admonitions appear at the end of each dispositio and his threats
have the function of creating a new possibility of conversion. If the group of
Pergamum does not convert, it will experience in its communitarian life, the
intense power of Christ’s word, namely his imminent judgment over the
congregation. In the case of Thyatira, Christ’s interventions are gradual but they
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appear without effects. The ultimate action against Jezebel and her seekers will
be death, a moment in which all the Churches will know the self-manifestation
of the Risen One who scrutinizes the interior and rewards according to the deeds
of humankind.

The last intervention of Christ is a promise to the victor. In the case of
Pergamum, the members of the community who resist the charm of
compromises, will receive an opposite reward at the end of their ecclesial
journey. For the believer of Pergamum it is the “hidden manna” that substitutes
the meat sacrificed to idols. In a similar way, the victor of Thyatira who refuses
a compromise with the values of pagans, will experience the same victory of
Christ over the peoples, as a result of his fidelity.
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Summary

This article examines the characters of Balaam and Jezebel in the context of the Churches of
Pergamum (Rev 2:12-17) and Thyatira (vv. 18-28). Resorting to the technique of irony, John
describes two anonymous teachers in their respective local communities, and criticises them
for their compromises with Hellenistic culture. These characters are a mirror reading of the
local milieu and an attempt to reconcile Christian values with cultural instances. Their critic
shows the danger of promiscuity and syncretism, which comes from their religious
endeavours. By resorting to the OT figures to present his adversaries, the author offers an
example of constant elements, through which every community has some criteria to
distinguish the authentic character of prophecy.

Keywords: Balaam in Revelation, Jezebel in Revelation, prostitution, false prophecy, meat
sacrified to idols.
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Zhrnutie

Tato studia skima postavy Balaama a Jezabel v kontexte cirkvi v Pergame (Zjv 2,12-17) a v
Tyatirach (vv. 18-28). Siahajuc po technike ironie Jan opisuje dvoch anonymnych ucitelov
v ich vlastnych miestnych komunitach a kritizuje ich za ich kompromisy s helenistickou
kultarou. Tieto postavy su literarnym odrazom miestneho spolocenského prostredia
a pokusom o zosuladenie krestanskych hodnot s kultirnymi inStanciami. Ich kritika
poukazuje na riziko promiskuity a synkretizmus, ktoré pochadzaju z ich nabozenského tsilia.
Pouzijuc starozdkonné postavy na predstavenie protivnikov autor podéava priklad stalych
elementov, skrze ktoré kazdd komunita dostdva isté kritéria na rozpoznanie pravého
proroctva.

Klucové slova: Balam v Knihe zjavenia, Jezabel v Knihe zjavenia, prostitucia, falosné
proroctvo, obety zvierat bozikom.
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BRAULIK, Georg — LOHFINK, Norbert: Sprache und literarische Gestalt
des Buches Deuteronomium. Beobachtungen und Studien (OBS 53), Berlin:
Peter Lang, 2021. 484 s. ISBN 978-3-631-58734-2. [Jazyk a literarna podoba
Knihy Deuteronémium. Pozorovania a Studie.]

Kto by nepoznal Osmu symféoniu Franza Schuberta, Desiatu symfoniu
Gustava Mahlera ¢i Desiatu symfoniu Ludwiga van Beethovena so spolo¢nym
nazvom Nedokoncena? Hodnota tychto klenotov spociva v genialite diel ich
vynimo¢nych autorov. Najkraj$ia na nich je nelplnost’. Ta znich robi otvorené
a vecne zivé diela. V istom zmysle mozno na poli biblistiky za podobny hodnotny
zjav pokladat’ ostatné dve monografie renomovanych profesorov Norberta Lohfinka,
SJ a Georga Braulika, OSB, ktori sa cely Zivot venovali predovsetkym $tadiu Knihy
Deuteronomium. Monografie Sprache und literarische Gestalt des Buches
Deuteronomium. Beobachtungen und Studien [Jazyk a literarna podoba Knihy
Deuteronémium. Pozorovania a Stadie] a Die Rhetorik der Moserede in
Deuteronomium 1 — 4 [Rétorika MojziSovej reci v Deuterondmiu 1-4] st zaviSenim
ich viac ako 50-rocného vedeckého snazenia. Uz len samotny Casovy priestor ako aj
spolupraca dvoch Specialistov nechava tusit’ hodnotny vysledok stidia poslednej
knihy Tory. A to aj napriek tomu, Ze sa nepodarilo naplnit’ povodny ciel’, napisat’
komentar ku Knihe Deuteronémium. Hned v uvode obaja autori s velkou
skromnost’ou a pokorou knihu oznacuju za ciastocny tvod ku komentaru Knihy
Deuterondmium a zaroven opisuju dlha cestu, ktorou kracali viac ako polstorocie
k vytuzenému ciel'u, az kym im v tom, podla ich slov, nezabranil vysoky vek. Za
tymito slovami mozno vytusit, Ze to bolo skor enormné mnozstvo vedomosti
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a hlboké poznanie knihy, ktoré im nedovolili vyprodukovat’ ,len* jeden z d’alSich
z mnozstva komentarov k tejto knihe. SvedCia o tom pdvodné Studie, ktoré boli
suborne zverejnované v rade SBAB pocas Styroch desatroci (1977 — 2019) a spolu
tvoria 13 zviizkov'.

Prvé zo spomenutych monografii Sprache und literarische Gestalt des Buches
Deuteronomium je originadlnym dielom vychadzajucim z piateho dielu Biblia
Hebraica Quinta, najnovsieho vydania hebrejského textu z projektu Hebrew Old
Testament Text Project (1969 — 1980). Napriek sticasnym trendom vo vyskume
Knihy Deuterondmium, ktoré sa nou zaoberaju predovsetkym z perspektivy vzniku
anaslednych redakcii, autori tejto monografie naprieck vybornym znalostiam
diachronickych metod zvolili za vychodiskovy bod synchronnu perspektivu. Z jej
hladiska si polozili otdzku: ,,Co hovori hotova kniha a ako to robi? (s. 13). Toto
rozhodnutie otvorilo cestu k novym objavom, ktoré by z diachronnej perspektivy
nebolo mozné urobit’. Autori text vnimaji ako umelecku prézu (Kunstprosa; s. 337,
388), Co iste podmienilo aj spdsob formulovania a rozvijania zakladnych otazok, ako
aj pouzitie novych metdd literarnej vedy (kap. 6-8).

Kniha je usporiadana podla hermeneutického principu qal vachomer,
ekvivalentu argumentacie a minori ad maius, teda od predstavenia najmensich
fenoménov, ako su slova, slovné spojenia v prvej kapitole az po komplexné
Strukturalne javy ako fabula Knihy Deuteronémium v poslednej, 6smej kapitole.

' BRAULIK, Georg: Studien zur Theologie des Deuteronomiums (SBAB 2), Stuttgart:
Katholisches Bibelwerk, 1988; Studien zum Buch Deuteronomium (SBAB 24), Stuttgart:
Katholisches Bibelwerk, 1977; Studien zum Deuteronomium und seiner Nachgeschichte
(SBAB 33), Stuttgart: Katholisches Bibelwerk, 2001; Studien zu den Methoden der
Deuteronomiumsexegese (SBAB 42), Stuttgart: Katholisches Bibelwerk, 2006); Studien zu
Buch und Sprache des Deuteronomiums (SBAB 63), Stuttgart: Katholisches Bibelwerk,
2017; Tora und Fest. Aufsdtze zum Deuteronomium und zur Liturgie (SBAB, 69), Stuttgart:
Katholisches Bibelwerk 2019.

LoHFINK, Norbert: Studien zum Pentateuch (SBAB 4), Stuttgart: Katholisches
Bibelwerk, 1988; Studien zum Deuteronomium und zur deuteronomistischen Literatur I
(SBAB 8), Stuttgart: Katholisches Bibelwerk, 1990; Studien zum Deuteronomium und zur
deuteronomistischen Literatur 11 (SBAB 12), Stuttgart: Katholisches Bibelwerk, 1991;
Studien zum Deuteronomium und zur deuteronomistischen Literatur III (SBAB 20),
Stuttgart: Katholisches Bibelwerk, 1995; Studien zum Deuteronomium und zur
deuteronomistischen Literatur IV (SBAB 31), Stuttgart: Katholisches Bibelwerk, 2000;
Studien zum Deuteronomium und zur deuteronomistischen Literatur, V (SBAB 38), Stuttgart:
Katholisches Bibelwerk, 2005.
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Prvéa kapitola prekvapuje elementarnou rovinou. Objektom vyskumu su
zakladné lexémy. Ako je mozné, ze bolo nevyhnutné sustredit’ pozornost’ na
skutocnosti, ktoré boli odbornikmi kriticky skimané v modernej dobe prinajmene;j
od okamihu vydania De Wetteho dizerticie o Knihe Deuteronémium?® (1805)?
Predstavenie lexém ukazuje, ze tento krok bolo potrebné urobit, pretoze nielen
kl'acové, ale aj bezné pojmy v Knihe Deuterondmium maji ¢asto odlisSny vyznam
ako v ostatnych castiach SZ, vlastné Specifika a ich obsah bol rozvijany a sémanticky
pozmenovany. Aj napriek tomu, ze vyber rozoberanych slov v prvej kapitole je
obmedzeny na lexémy z Dt 1-4, je dostatocnym dokazom nevyhnutnosti skiimat’
a vnimat’ Specifické pouzivanie naoko zndmych a vyznamovo fixnych pojmov.
Prikladom je hebrejské sloveso 2R , laska‘ so substantivom 127K ,,milovat™. Z 22
vyskytov na 19 miestach pojem vyjadruje vzajomnu lasku medzi JHVH a Izraelom.
Lexéma vynika aj preto, Ze sa v predchadzajtcich Styroch MojziSovych knihach ani
raz nevyskytuje v suvislosti s JHVH ako subjektom. Laska v Knihe Deuteronomium
pravdepodobne stvisi so staroorientalnou rétorikou z oblasti zmluvy. Vynimoc¢nost’
lexémy potvrdzuje aj diferenciacia, ak Boh miluje Izrael, vzdy sa spaja so slovesom
Pwn ,.niekoho si srdcom zamilovat™ (7,7; 10,15), naproti tomu, ak sa hovori o laske
Izraela k Bohu, stoji tu sloveso pa7 ,,privinat’ sa“ (11,22; 13,5; 30,20), (slovo sa
rozobera v Casti 1.15). Suvislosti poukazujii na pouzivanie pojmu 27X v Knihe
Deuteronomium tematicky a systematicky v takej miere, Ze mozno hovorit o
,»teologii lasky* (s. 19 — 20). Potrebu vyskumu zékladnych i rozvinutych vyznamov
dokonca aj v pripade kl'acovych slov vystihuje konstatovanie v zavere Casti 1.10 o
N3 zmluve: ,,Sucasna biblickd veda vObec nepostrehla definitivnu predstavu
Deuterondmia o subtilnej podobe ,zmluvy‘ a vysoko diferencovanom pouzivani
slova n™2a*“ (s. 61). Inym prikladom prickopnickej prace je jedineCné pouzitie
slovesa 7Y ,,odpovedat™. Aj napriek tomu, Ze nepatri k castym ani typickym
slovesam v Knihe Deuteronémium, jeho 12-nasobny vyskyt nechaval tusit
vynimocnost’. Té sa po podrobnom vyskume potvrdila sedemnasobnym vyskytom

%6

slovesa 7Y ,,odpovedat

L133

v kombinacii so slovesom 97K ,hovorit™, ktoré sa na
danych miestach zvycajne preklada zjednodusene len jednym slovesom vnimajuc
dvojicu slovies ako pleonazmus. V skuto¢nosti ide o dve samostatné hlavné vety,
ktoré uvadzaju citat konajucej osoby (s. 167). Uvedend kombinacia sa nachadza iba

v Knihe Deuteronémium ama aj hlbs§i vyznam. NepovSimnutd sedemnasobna

2 DE WETTE, WILHELM M. L.: Dissertatio critica qua Deuteronomium a prioribus
Pentateuch libris diversum alius cuisdam recentioris auctoris opus esse monstratur, Jena,
1805.
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dvojica slovies® odhal'uje zavazny problém Mojzisovho podielu na hriechu Izraela
a zéroven ukazuje aj na to, ako sa Izrael méze dopracovat’ k spravnym a zavéznym
rozhodnutiam — nikdy nie bez Boha (s. 171). Vyznam spracovania uvedenej lexémy
sa naplno ukazuje v zaverecnej kapitole knihy, kde sa vztah Mojzisa a jeho Boha
analyzuje na urovni celej knihy ako zv1astny problém deuteronomickej fabuly (8.11).

V druhej kapitole nazvanej Feste Verbreihen [zauzivané slovesné ret’azce] ide
o opakujuce sa retazce slovies vo vetach nadvizujucich na seba. Aj ked je rec¢
o zauzivanych slovesnych zoradeniach, tie sa v skutoc¢nosti skoro nikdy nevyskytuji
v idealnej podobe, kde by boli zastiipené vietky prvky idealneho retazca. Citatel’ ¢i
posluchac ich vnima skor podvedome. Takychto slovesnych retazcov sa v Knihe
Deuteronomium nachadza mnoZzstvo, pricom kritérid pre definovanie toho-ktoré¢ho
zauzivaného retazca su vecou diskusie a dohody. Na pribliZzenie malo znameho
fenoménu je v kapitole ponuknutych Sest’ prikladov slovesnych retazcov z réznych
oblasti. Neopisuje iba samotny fakt rozpoznanych zauzivanych retazcov, ale
poukazuje sa aj na to, ako v texte funguju. Napriklad pri stereotypnych sériach
slovies dochadza k niektorym zmendm, ktorych dovodom je zdmer, nova vypoved'.
Inym prikladom je uvedenie len Casti alebo len jedného elementu zastupujticeho cely
ret’azec, ktory je po predchadzajucich vyskytoch v texte Citatelovi uz znamy.

Tretia kapitola sa venuje vetam, ktoré maju charakter formtl. Vybrané vetné
formuly sa skiimaju v kontexte celého SZ. Vysledkom je vymedzenie Specifického
pouzitia formul v Knihe Deuterondémium oproti ostatnym textom SZ na zéklade
mnohotroviiového vyskumu. Prikladom su vyroky o krajine, jednej z hlavnych tém
Knihy Deuteronémium. Je zastupend aj v ostatnych knihdch SZ. Ak vSak ide
o stereotypné vyroky o krajine v Knihe Deuteronémium, pozornost vzbudzuje
nielen pocet vyrokov, ale aj opakovanie niekol’kych zauzivanych stereotypov. Aby
tieto stereotypy mohli presne definovat’, venovali autori celii podkapitolu Stadii
zakladnych rozpravacskych textov o darovani krajiny v Knihdch Deuteronémium
a Jozue (3.6.3), spomedzi ktorych su na samostatni rozpravu este vyclenené tzv.
texty darovania krajiny spojené s prisahou otca (3.6.6). Po preskimani rozpravani,
v ktorych sa formula eSte nepouziva stereotypne a pleonasticky, sa stdva zrejmym,
7e typickym slovnym parom st slovesa JN3 ,,dat™ a w7 , zdedit™ (s. 273). Dal§im
krokom je vyskum sprievodnych slovies aich kombinacii s uvedenym hlavnym
slovesnym parom. Pritom pozornosti autorov neusiel rozdiel medzi pouzitim formul
v narativnych parenetickych a zdkonodarnych textoch, ktorého dovodom je podla

$1,14.41; 21,7, 25,9; 26,5; 27,14.15.
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mienky autorov diachrénia (s. 280). Vyskum jednotlivych zakonitosti zastreSuje
SirSie formulovand otazka o literarno-rétorickej ulohe vyrokov o darovani krajiny
(3.6.7).

Stvrta kapitola sa venuje povodnym (predliterdrnym) Gstnym vyjadreniam
zachytenym v narativnom texte, ktoré¢ presahuji vetné struktiry. Uz prva formula
ohlasenia a odvolania (4.1) nechava tusit komplexnost' problematiky. Az po
porovnani jednotlivych pripadov v rozsahu celého SZ vychadza najavo vyuzitie
povodnych tstnych vyjadreni v systéme Struktury Knihy Deuteronomium, aké nema
v ostatnych knihach SZ obdobu. Citlivost pre si€asny odborny jazyk sa prejavuje aj
v navrhu fenomén nazvat” Ansage/Absage [oznamenie/odvolanie] namiesto nazvu
Uberschrift/Uberschriftensystem [nadpis/organizacia nadpisov], ktory by mohol byt
zavadzajici zauzivanou organizdciou nadpisov v sucasnych vedeckych
monografiach. Vynimocny jazykovy jemnocit autorov dokumentuje rozprava, tzv.
Schema ,,Beruhigung — Beistand [schémy ,,upokojenie — povzbudenie*] (4.6). Tu
najprv rozliSujii medzi presnou a volnejSou zostavou schémy. Presna sa nachadza
s vynimkou Gn 26,24 len v prorockych spisoch (Iz 41,10; 43,5; Jer 1,8; 42,11;
46,28). Na pozadi tejto schémy nachadzaju Styri miesta v SZ (Dt 20,1; 31,8; 1K
28,20; 2Krn 20,17), ztoho iba dve v Knihe Deuteronomium. Uvedené nalezy
definuju ako typicky deuteronomicky jav so zdovodnenim, Ze schéma v Knihach
kronik je miestami inSpirovand z Knihy Deuteronomium (s. 317). Pri volnejsej
zostave schémy by sa mohlo zdat, ze ide o nahananie tienov, ale presné
intertextualne pozorovania napriek otvorenym otdzkam dodavaju argumentacii
v kone¢nom hodnoteni presvedc¢iva silu. Schéma sa po porovnani s jej vyskytmi
v podobnom kontexte Knihy Exodus, kde sa nachadza v netiplnej podobe, nakoniec
ukazuje ako typickd pre rozpravanie o zaujati krajiny obsiahnuté v Knihe
Deuteronémium — Jozue (DtrL*), ateda nie je su¢astou tzv. deuteronomisticke;
literattry (s. 320 —321).

Jednym zo zakladnych postojov obidvoch autorov monografie k vyskumu
a publikovaniu vysledkov je neobjavovat’ objavené a nepublikovat, ¢o uz bolo
napisané. Zarucit' to mala Analytickd datab4za ku Knihe Deuteronémium®, ktora za
tymto ucelom vznikla zaCiatkom 80. rokov rokov minulého storocia a vr. 2018

* DtrL je skratka pre deuteronomistische Landeroberungserziihlung [deuteronomistické
rozpravanie o zaujati krajiny]. Tedriu o tejto vrstve deuteronomistického rozpravania
rozvinul N. Lohfink ako prva historizujucu vrstvu narativneho deja vDtn 1 — Joz 22
(LOHFINK, Studien zum Deuteronomium II, 125-142, 132).

5 http://anabideut.univie.ac.at
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obsahovala 15 353 publikacii od 6 715 autorov. Piata kapitola venovana rétorickému
a didaktickému vyuzitiu Cisla sedem v Knihe Deuteronémium potvrdzuje tento
principidlny postoj k objavnému publikovaniu. Celéd kapitola ma iba 6 stran a je
najstrucnej§Sim moznym zhrnutim problematiky zachytenej v monografiach,
mnohych ¢lankoch a stadiach. Tie najddlezitejSie su zachytené v pozndmkovom
aparate uvodnych dvoch stran kapitoly (s. 337 — 338).

Siesta kapitola sa venuje parenéze®, fenoménu &asto pouZivanému
predovsetkym vo vyklade Knihy Deuteronémium, ¢iastocne aj v teoldgii a filozofii.
Napriek CastejSiemu pouzivaniu jeho presny vyznam museli autori presne vymedzit,
pricom siahli do pokladnice pojmov literarnej vedy, konkrétne z oblasti reCového
prejavu. Parenéza sa radi k samostatnému druhu direktivneho re¢ového aktu, ktorého
ulohou je posluchaca primit’ ku konaniu. V pripade parenézy nejde o dosiahnutie
ucinku pomocou prikazu, prosby alebo odporucania, lez o povzbudenie k nalezitému
spravaniu sa. Druh parenézy v Knihe Deuterondmium sa odliSuje od ostatnych
starozakonnych aj staroorientalnych textov tym, Ze sa pouZziva vylu¢ne vo vztahu
Boha a Izraela, ktory sa riadi deuteronomickym zakonnikom. Aj tu sa eSte rozliSuju
dva typy, ato tzv. Hauptgebotpardnese [parenéza hlavného prikazania], ktora
vyzyva k vylucnej ucte JHVH ako jediného Boha Izraela a Gesetzesparinese
[zdkonnd parenéza], ktora vyzyva k dodrziavaniu jednotlivych prikdzani
obsiahnutych v kap. 1-26, ale aj celého zakonnika v kap. 611 (s. 343). V kapitole
je podrobnejsie predstavena Direkte allgemeine Gesetzesparenise [priama vSeobecna
parenéza] (6.1) a Indirekte allgemeine Gesetzesparenése [nepriama vSeobecna
parenéza] (6.2) so zavereCnym konkretizovanim parenézy v Knihe Deuteronomium
(6.3) ako recového prejavu s vysvetlenim literarnoteoretickej kategoérie na
konkrétnych textoch.

Predposlednd, siedma kapitola knihy sa venuje Knihe Deuteronomium ako
celku. Autori najprv poukazujii na jedine¢nost Knihy Deuteronomium medzi
ostatnymi starozakonnymi spismi pomocou usporiadania knihy Styrmi nadpismi.
Kedze tento jav je predmetom zivej diskusie medzi odbornikmi, nasleduje analyza
jednotlivych nadpisov a predstavenie ich ulohy v knihe, ktora presahuje ramec
literarnej Struktary knihy a prinasa dolezité teologické uzavery. Rozbor ramca Knihy
Deuterondomium (7.2) potvrdzuje tedriu Styroch nadpisov prvkami umeleckej prozy,

6 7 gréckeho mapaiveois ,,povzbudenie, napomenutie®. Pojem parenéza je Ciastoéne
definovany v Prirucnom lexikéne biblickych vied pre oblast Nového zakona (HERIBAN,
Jozef: Prirucny lexikon biblickych vied, Rim: Slovensky tustav svdtého Cyrila a Metoda,
1992, 776). V slovnikoch slovenského jazyka chyba.
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ktoré vyjadruji nielen umysel vytvorit' v konecnej podobe knihy ako literarneho
celku zmysluplnt Struktaru (s. 382), ale aj definovat’ zakladné odkazy tykajlice sa
MojziSa a jeho naslednika Jozueho (s. 389).

Posledna kapitola monografie ostava tak ako predchadzajuca spéta s tedriou
literarnej vedy. Tentoraz ide o pojem znamy uz od 4. stor. pred Kr. z Aristotelovej
poetiky ako mythos’. Aj napriek starobylosti pojmu terminologicky nie je dodnes
jednotne pouzivany. Autori volia slovo Fabel [fabula] vo vyzname, ako ho pouzival
Goethe, teda ako ,,naslednost’ rozpravanych udalosti v casovej linii rozpravacského
sveta®“ (s. 391). Ide o znamu kategodriu systematicky pritomnu v biblickych Stadiach
od konca minulého storocia. V pripade Knihy Deuteronémium ju ako tému vyskumu
nastolil N. Lohfink zaciatkom 90. rokov rokov. Otazku fabuly autori rieSia
zameranim sa na tri Specifické body. Prvym je v predchadzajucej kapitole
predstaveny systém Styroch nadpisov, pri¢om tentoraz otazka znie: Co chcel
rozpravac knihy nadpismi oznamit'? (8.4; 8.6). Po vyhodnoteni a zhrnuti vysledkov
autori nad’alej ostavaju pri rozpravacovi knihy a miestach, na ktorych zaznieva jeho
hlas. Volia pritom nelahku cestu, lebo sa sustredia na najproblematickejsiu cCast’
pritomnosti rozpravaca v knihe (Dt 31,1-32,47), v ktorej sa k slovu hlasi omnoho
Castejsie. V tomto ohl'ade pozorne skimaju a vyhodnocuju kazdé miesto jednotlivo
(s. 413 — 425). Pozorovania ustia do navrhu rieSenia dvoch nelahkych otazok
tykajicich sa zdkladného posolstva poslednej knihy Pentateuchu, ato otazkou
uzatvorenia zmluvy Boha s jeho l'udom (jednorazové alebo dvojrazové?) a otazkou
vztahu Mojzisa sjeho Bohom, resp. problému MojziSovho ,nevstipenia“ do
zaslibenej zeme.

Monografia nie je len zhrnutim dlhoro¢nych sktisenosti dvojice autorov, ale
vo vicsine tém predstavuje vyrazny objavny posun vo vyskume, Co sa prejavuje
predovsetkym v syntéze, ktora od zaciatku knihy k jej z&veru narasta zaroveii s tym,
ako sa od diel¢ich lingvistickych objavov autori prepracovavaju k syntaktickym
a Strukturalnym témam. Pritom vedu zivy dialdg so su¢asnymi autormi a upozoriuju
hlavne na posledné Stadium vyskumu v danej problematike. Zaroven kriticky
prehodnocuju aj vlastné postoje ana mnohych miestach upozoriiuji na zmenu
nazoru ¢i prepracovanie hypotézy (napr. s. 143, pozn. 380; s. 387, pozn. 59; atd’.).

7 Aristoteles oznaduje utfos ,,dej* za prvi zo Siestich zloziek tragédie a popri ¢inoch
aj za ciel tragédie (1450a).
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Aj napriek relativnej obsaznosti (484 stran®) je monografia len vyberom
otazok a tém, ktoré autori vyhodnotili ako najdolezitejSie pre vyklad Knihy
Deuterondmium (osobna komunikécia). Spolu s uZ spomenutou monografiou: Die
Rhetorik der Moserede in Deuteronomium 1 — 4° [Rétorika Mojzisovej reéi
v Deuteronémiu 1-4], mozno knihy vnimat’ aj ako manual k tvorbe komentara ku
Knihe Deuteronémium. Publikacie obsahuju principialne nové pristupy k textu od
zakladnej Girovne chéapania jednotlivych lexém v kanonickom kontexte az po vysoko
prepracovant literarnu podobu knihy, ktora dodava textom a ich obsahu prizna¢nu
véhu a rozpravajucim osobam, ¢i je to Boh, Mojzi§ alebo samotny rozpravac, novi
podobu. Bez prehanania mozno konstatovat’, Ze ziadny seriozny komentar ku Knihe
Deuterondmium sa v buducnosti bez spomenutych dvoch monografii nezaobide. Aj
preto ich mozno pokladat’ za prelomové stadie a v biblickej vede sa iste zaradia
medzi klasické manualy.

Na zaver nemozno nevyjadrit’ hlboki vd’aku obom autorom, G. Braulikovi
aN. Lohfinkovi, za celozivotné usilie aldsku, sakou pracovali a pracuji
s biblickymi textami, a prirovnat ich kznalcom Pisiem, ucenikom, ktori
sa nesmiernym usilim a hlbokou pokorou dopracovali k pokladom a ako dobri
hospodari po cely zivot vynasaji zo svojej pokladnice veci nové i staré (porov. Mt
13,52).

Miroslav Varso
Spolocenskovedny ustav CSPV SAV
Karpatska 5

040 01 Kosice
Slovenska republika

8 Mnozstvo stran nezodpoveda rozsahu Standardnej publikacie, kedze pismo
hlavného textu je sotva o cosi vécSie ako pismo poznamok pod ¢iarou, Co, zial’, spdsobuje
nemalé tazkosti pri Citani. To iste nebolo umyslom autorov, pretoze sami tento problém
citlivo vnimaju, ako sa mozno domnievat’ z ich kritickej poznamky 55 (s. 419).

° BRAULIK, Georg — LOHFINK, Norbert: Die Rhetorik der Moserede in
Deuteronomium 1 — 4 (OBS 55), Berlin: Peter Lang, 2022.
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SPRAVY A OZNAMY

Priestor v Knihe Judita
Narativna analyza a interpretdcia priestoru

Dna 4. marca 2022 na Biblickej fakulte Papezského biblického institatu
v Rime obhégjila Martina Korytiakova svoju doktorsku pracu s nazvom Priestor
v Knihe Judita. Narativna analyza a interpretdcia priestoru. Moderatorkami
doktorskej tézy bola prof. Nuria Calduch-Benagesova z Papezskej Gregorovej
univerzity a prof. Barbara Schmitzova z Katolickej teologickej fakulty Univerzity
Julia-Maximilidna vo Wiirzburgu. Oponentami boli prof. Paul Béré¢ a prof. Joseph
Riordan, obaja pdsobiaci na Papezskom biblickom institite v Rime.

Doktorska Stidia je analyticko-exegetickou pracou, ktora skima priestor
v Knihe Judita v jeho komplexnosti aplikovanim najnovsich teoretickych poznatkov
naratologie. Teoreticky, naratologicky koncept priestoru bol prevzaty od nemecke;j
literarnej kriticky Katrin Dennerleinovej (Narratoligie des Raumes [Narratologia
22], Berlin — New York: De Gruyter, 2009). Praca pozostava z teoretickej (Cast’ I)
a analytickej Casti (Cast II). Prva sekcia najskor ponuka syntetizujiici prehlad
percepcie, konceptov a tedrii priestoru vo vztahu k starovekému Blizkemu vychodu
ako aj k zapadnému svetu od Cias staroveku az po sti¢asnost’ (kap. 1). Nasledne su
predstavené teoretické pristupy k priestoru v hebrejskom a gréckom Starom zakone
(kap. 2). Prvu cast’ tézy uzatvara vovedenie do stavu badania a sucasnej diskusie
o priestore v Jdt, po ktorom nasleduju vysvetlenie zvolenej metodoldgie a nacrt
postupu v analytickej Casti tézy (kap. 3). Hlavna Cast’ Studie pozostava z narativnej
analyzy mikro- (kap. 4) a makropriestoru (kap. 5).

Na mikrotrovni naricie st priestory skumané v troch podkapitolach,
z ktorych je kazdd venovana jednej ztroch hlavnych zon priestorového diania:
Vychod (4.1), Zapad bez Judey (4.2) a samotna Judea (4.3). Vychodna i zapadna
Cast’ narativneho sveta prechadzaju priestorovymi premenami z teritorii mnohych
narodov k regionu iba jedného vlastnika, ktorého uvodnd zdvojena identita tym
postupne ziskava dodatoéné aspekty. Uzemné vlastnictvo celého Vychodu je
dosiahnuté vitazstvom mnohonarodnej aliancie nad jednym narodom (Médsko) na
jeho severnych hraniciach. Na Zapade sa opakuje tento vzor priestorovych okolnosti
— jeden narod (Izraeliti) sa ocitd obkl'i€eny uprostred aliancie a ocakava invaziu
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spoza svojej severnej hranice —, aby sa tak dal déraz na paradoxne opacny vysledok
(vitazstvo obkliceného). Krajina Izraelitov je koncipovana ako dvojuroviiovy
priestor, ktorého jeden obraz je v popredi (loudaic) a druhy zostava doCasne v uzadi
(lopanA/n xAnpovopia). Vymena prvého obrazu krajiny za druhy, ako aj zmena
medzindrodnej pozicie krajiny Izraelitov (nevyznamna ‘Tovdaia vs. vynimocny
‘IopanA) a zachovanie jej hranic v nedotknutom stave st vSetko nosice teologického
a ideologického posolstva. Zamernd ideologia kultu sa skryva za vyvojom
postavenia Betulie z klacového priestoru na hraniciach, ktory chrani centrum,
k marginalnemu priestoru, ktory je centru podriadeny. Osobné priestory postav
odrazajui ich osobnost’ svojimi topografickymi a architektonickymi prvkami a st
vytvorené pre to, aby oni anéasledne ich vlastnici boli vnimani ako negativne
naprotivky.

Skumanie makropriestoru umoznilo identifikovat’ logiku, ktord lezi za
usporiadanim individudlnych mikropriestorov v narativnom svete. Na pozadi
makrostruktury boli rozpoznané tri rozne ale vzajomne prepojené cesty troch postav,
ktoré¢ st narativnym prostriedkom komunikujucim teologické iideologické
posolstvo: Holofernesova nelinedrna vojnova vyprava bez dosiahnutého ciel'a
(Topela) je cestou ne-Izraelitov/pohanov; Achiorova neoakavana jednosmerna cesta
veduca k ciel'u (mpocbeaic) znazornuje cestu prozelytov, a Juditina priamociara cesta
Htam a spit™ (606¢) vykresluje cestu, ktorou kracaju idealni Izraeliti.

Tézu uzatvara zhrnutie analytickych vysledkov sktmania, predstavenie
exegetickych prinosov analyzy narativneho priestoru ainych ako exegetickych
zaverov priestorového skumania (kap. 6). Tie sa tykaju napr. literarnej inSpiracie
autora Knihy Judita, jej historického rdmca a percepcie priestoru v pribehu.

Ciel'om skiimania priestoru v Knihe Judita je vyplnit' existujuicu medzeru na
poli doterajSicho badania Knihy Judita aukazat funk¢nost a efektivnost’
priestorovej narativnej analyzy Jdt v podobe jej prinosu k interpretacii celé¢ho
pribehu i jeho jednotlivych komponentov a aspektov.

Martina Korytiakova
Malinovského 3
977 01 Brezno
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Umrel biblista prof. Ladislav Tichy, Th.D.

Dna 1. marca 2022 po dlhej atazkej chorobe umrel cesky biblista prof.
Ladislav Tichy, Th.D. (*27. 3. 1948). Posledna rozlucka so zosnulym sa konala 5.
marca 2022 v Kostole sv. Mofice v Olomouci a nasledne aj v Kostole sv. Vavrinca
v rodnej obci Olesnica, kde bolo jeho telo uloZzené do rodinného hrobu.

Prof. Tichy prijal kiazsku vysviacku dia 30. 6. 1973 v Brne. Od roku 1980
pdsobil ako vyucujuci na Rimskokatolickej cyrilometodskej bohosloveckej fakulte
v Prahe so sidlom v Litométicich, kde v roku 1984 ziskal aj titul doktor teologie. Od
roku 1990 vyucoval na Cyrilometodskej bohosloveckej fakulte Univerzity
Palackého v Olomouci, kde ziskal aj titul docent (1993) a profesor (2005). V rokoch
1991 — 1997 zastaval funkciu dekana Cyrilometodskej teologickej fakulty (CMTF)
Univerzity Palackého v Olomouci. V roku 2000 mu bol udeleny titul Monsignor
a vroku 2008 bol menovany za sidelného kanonika Metropolitnej kapituly u sv.
Vavrinca v Olomouci.

Odbornym zameranim prof. Tichého bol Novy zakon a najmi interpretacia
evanjelii a Pavlovych listov. Venoval sa aj jazyku Nového zdkona. Pocas svojho
akademického pdsobenia prof. Tichy publikoval niekol’ko odbornych monografii,
ktoré st dobre zname aj slovenskej odbornej obci a Studentom teologie: Slovnik
novozakonni rectiny, Olomouc: Burget, 2001; Uvod do Nového zdkona, Svitavy:
Trinitas, 2003; Chvala lasky: Interpretace a ucinky 13. kapitoly Prvniho listu
Korintaniim, Olomouc: Univerzita Palackého, 2008; List Galatskym, Praha:
Centrum biblickych studii, 2016. Prof. Tichy bol tieZ autorom mnozstva odbornych
Clankov. Niekol'ko znich bolo vydanych aj v slovenskom odbornom c¢asopise
StBiSI: recenzia diela Dubovsky, Peter (ed.) et al., Marek (KNZ 1), Trnava: Dobra
kniha, 2013 v StBiSI 6 (2014) 119-128; ,,Bud’te milosrdni* (Lk 6,36) v kontextu
Nového zakona, StBiSI 7 (2015) 248-264; Rahab the Prostitute in the New
Testament, StBiS/ 12 (2020) 43-50; Jak je tfeba chapat Pavlovo vyjadieni v 1Kor
7,38b2, StBiSI 13 (2021) 95-106. Uplny prehl'ad publikaénej Cinnosti je stale
dostupny na strankach CMTF UP v Olomouci (https://www.cmtf.upol.cz/katedry-a-
instituty/katedry/zivotopis/tichy-ladislav/).

Redakcia StBiS! vyjadruje hlboké uznanie a vd’acnost’ za odborny prinos prof.
Tichého na poli biblickej exegézy, z ktoré¢ho bude dozaista Cerpat’ eSte niekolko
budtcich generacii.

Redakcia StBiSI
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