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Hellenistic Interpretation of the Hebrew Text
of Prov 8:22-31 up to the Beginning of the

Christian Era*

Maurizio Girolami

1 Introduction

The attention of scholars to the poetic text of Prov 8:22-31 has already
highlighted the stylistic and semantic difference between the Hebrew version and
the Greek version of the LXX. This present paper will briefly recall some of these
important differences in order to underline the high degree of elaboration of the
Greek translation. The main aim of the investigation is to study the earliest
receptions of the text between the 2™ century B.C. and the beginning of the 1
century A.D. In fact, the re-readings of the Hebrew and Greek text of Prov 8
through this period gives useful perspectives that enrich current exegesis and
helps to better understand the development of wisdom’s idea close to the
Christian era. The possible references to the text in Hellenistic Judaism will be
analysed, with special attention to Philo of Alexandria and to the paratestamentary
Jewish literature.

Among the most influential theological aspects of Prov 8:22-31 on Jewish,
Hebrew and Greek literature is the original and unprecedented presentation of
the personification of Wisdom as a feminine being (7221 in Hebrew is
feminine)': she is a more precious treasure than any earthly good (Prov 8:11.19),
she preaches the truth (vv. 7-9), and she is the first creature to assist God in the
organisation of the world (v. 22). This last aspect, concerning the presence, more

* This study is a shorter English elaboration of the Italian paper presented in Madrid
in the occasion of the XVIII Jornadas de estudio “La Filiacion en los inicios de la reflexion
Cristiana” promoted by the University of San Damaso (November, 15-17, 2021).

!'m37 is also feminine in Hebrew and is sometimes directly related to the word nnan:
cfr. Gen 41:38-39; Exod 31:3; Deut 34:9: see CONTI, La sapienza personificata, 127-152.
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128 Hellenistic Interpretation of the Hebrew Text

or less active, of Wisdom in God’s creative act, is understood in different ways:
according to Job 28 LXX, the inaccessibility to the Wisdom is reaffirmed, in
contrast to the idea of a divine mediation of her; according to Sir 24 and Bar 3:9-
4:4, Wisdom, while dwelling in the whole world, manifests a particular closeness
to Israel (Sir 24:8) and the Torah is considered a personification of Wisdom
(24:23), as the beginning of the rabbinic text of Genesis Rabbah also argues;
1 Enoch (42:1-2) emphasises her rejection by humanity; her most extensive
characterisation occurs in the book of Wisdom, where her being present in the
act of creation is taken up (Wis 9:9). Last but not least, in the earliest Christian
texts one can see an attribution of the sapiential connotations of pre-existence in
the world to the Christ figure, of active participation in the creation and ordering
of the cosmos. Of great importance is text’s use during the Arian crisis with all
its theological repercussions.

2 Textual differences between MT and LXX and the
particular interpretation of the Greek versions
of Prov 8:22-31

We briefly present the textual differences between the Hebrew and the
Greek text of Prov 8:22-31, because in such textual differences the different
interpretations of Wisdom are rooted?. It is not known whether the Greek
translators had a different Hebrew text in their hands from the one we have
received’.

Various linguistic arguments have been put forward to date the Greek
translation of Proverbs*. Some of them as early as the first half of the 2™ century
B.C.’ under the reign of Ptolemy VI Philomethoros (181-145 B.C.). Others no
earlier than the 1% century B.C. due to the concomitance with Greek translations

2 GERLEMAN, Studies, 5 affirms that the differences are not due to a different Hebrew
text than the Masoretic one, but to the way of working of the translator.

3 FIELD, Origenis Hexaplorum, 326-327; COOK, A Theology, 1-11.

4 CmMosA, Proverbi, 34-36; FOX, A Profile, 3-17.

5 On the influence of Plato’s Timaeus (Timaeus 34-41), HENGEL, Judentum, 292-
295. LELIEVRE — MAILLOT, Commentaire, 240-248 see an influence of Prov 8 in the 2™ cent.
B.C. already.
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Maurizio Girolami 129

of the book of Job, although none of these are conclusive®. The influence of Prov
LXX on the book of Wisdom, at the end of the 1% century B.C., places the Greek
translation in an earlier time’. Scholars agree in considering Alexandria the place
of origin, but also the Palestinian context has been hypothesised®.

Table: The Text of Prov 8:21a-31

MT’ Verse LXX" NETS"!
2la  av avayyeidw Opiv T If I report to you the
xaf’ uépav ywiueva, things that happen

wnpovedow Ta €&
aitvog aptbuijoat.

daily, I will remember
to enumerate the
things of old.

12797 WK R Ai 22 xbprog Exticéy pe dpynv  The Lord created me
2TRI POVON 0T 696v adtod elg Epya as the beginning of his
adTol, ways, for the sake of
his works.
U glaligick Ralplitfa 23 mpd 7ol albivog Before the present age
PIRTDTRN ébepedinady ue év dpxdi, he founded me, in the
beginning.
nY%in ninharRa 24 mpd ol T yijv moficar  Before he made the
;0777221 nibwn PR xal mpd Tol Tég carth and before he
aBvoaoug motioat, Tpd made the depths,
700 mpoeNbely Tag myg before he brought forth
5y 054 the springs of the
T@v VOATWY,
waters,
wavnomaowa 25 wpo tod 8py dpacbijvar,  before the mountains
2mo9in nivay ek mpd 0¢ mavTwy Bouviv were established and
Yewi e. before all the hills, he
begets me.
nivIM PIR MY 8> 26 xdpog Emoinoey xdpas The Lord made

:53m nijop WK

xal Qo) Tous xal dxpa

% GERLEMAN, Studies, 58-63.

7 CHARLES, The Apocrypha, 520; YODER, Proverbs, 906.

countries and

uninhabited spaces and
the habitable heights

8 GAMMIE, The Septuagint, 14-30; Cook, The dating, 383-399; CooOK, The
Septuagint; COOK, Were the LXX, 129-156.

° ELLIGER — RUDOLPH, Biblia Hebraica Stuttgartensia.

10 All Greek texts of Septuagint are taken from RAHLFS, Septuaginta.

! English version of all texts is taken from PIETERSMA — WRIGHT, A New English

Translation (NETS).
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Hellenistic Interpretation of the Hebrew Text

of what is under
heaven

When he prepared the
sky,

I was present with
him,

and when he marked
out his own throne on
the winds.

When he made strong
the clouds above and
when he made secure
the springs

of what is under
heaven, when he made
strong the foundations
of the earth,

I was beside him,
fitting together; it is I
who was the one in
whom he took delight.
And each day I was
glad in his presence at
every moment,

when he rejoiced after
he had completed the
world

and rejoiced among
the sons of men.
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Maurizio Girolami 131

2.1 Additions and Omissions in Prov 8:22-31 LXX

The Greek LXX'? adds v. 21a as a connection between the text of Prov
8:21 and 8:22. The second stich of v. 23 in the Hebrew text is the beginning of
v. 24 LXX followed by the conjunction xal.

In v. 24 and v. 25, the verb "n%%in, “to beget” (in the polal “to be given
birth”), is translated only in the v. 25 with the present tense yevvé'. In the v. 24
the translation of *n5%in is missing but LXX adds motficat at the mention of
earth/depths.

At the beginning of v. 26 the LXX introduces the noun xdptog, missing in
the MT but already present in v. 22 as the translation of M17*, moreover the Greek
resolves the Hebrew word 9am with tfic 0" odpavév.

In v. 27, the statement "3 DV is interpreted with the compound verb
ouvmapyuyy and the personal pronoun adt@. The Greek expression cuvmapnuny
a0Té concretises the presence of Wisdom at the Lord (a07é vs o). Furthermore,
the statement *39-5p DN is reinterpreted as Tov éautol Bpdvov Em’ dvépwy'?.

In contrast to the three stanzas in v. 29 MT, the LXX reads only the third
one'®, while the first two are given in the apparatuses of critical editions'®.

Due to the stylistic and poetic considerations, the Hebrew and Greek texts
of Prov 8:22-31 are not in a strict synopsis. While the former has its turning point
at the end of v. 26 (vv. 22-26; vv. 27-31)", the latter at v. 25 (the presence of
xUplog in vv. 22.26; the preposition mpé that is employed in vv. 23-25 and the xal
6Te/xal &g that appears in vv. 27-31). The two sections, vv. 22-25 and vv. 26-31,
of the Greek text are proportionally balanced: in the first part, consisting of six
verses (vv. 22-25), Wisdom’s presence is emphasised prior to God’s creative act:
Wisdom is created/begotten (the parallel expressions éxtigev pe // yewd ue frame

12 RAHLFS, Septuaginta, 11, 196-197.

13 In the third singular person, yewé, occurs in Ps 2:7; 44:17; Job 38:21, then in John
1:13; Heb 1:5; 5:5.

14 PASSONI DELL’ACQUA, La sapienza, 132; D’HAMONVILLE, Les Proverbes, 129
affirms that the idea of “throne”, as the top of the cosmos, is not present in the MT, but only
in the LXX.

15 Cook, The Septuagint, 209.

16 See RAHLFS, Septuaginta, 197; and also PASSONI DELL’ ACQUA, La sapienza, 132.

17 ALETTI, Proverbes, 25-37.
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132 Hellenistic Interpretation of the Hebrew Text

the entire section of vv. 22-25); while the second section, made up of twelve
verses (vv. 26-31), focuses on the joy of Wisdom in creating the universe at the
Lord’s side, and the frame of vv. 26 and 31 is visible in the use of the words with
the ox- stem: doytoug, oixovueva (v. 26) // oixoupévny (v. 31).

Stylistically, vv. 22 and 26 share the same subject (xUptos) and the verb in
the aorist (¢xtioev and émoiyaev), both belonging to the semantic field of creation'®,

2.2 The Two Semantic Novelties of the LXX Greek Translation

Several points in the Greek text show that the translation was a free work
of interpretation. Since antiquity, two main philological questions have kept the
scholarly attention. The first issue is found in v. 22: the Hebrew verb nip is
rendered by the LXX with &xtioey, while Philo, Aquila, Simmachus and
Theodotion attest éxtnoaro. 3P, in fact, can be translated as “create”, “generate”
or “acquire”'’. Only the latter meaning was chosen by Philo and the Greek
translators of the 2™ century A.D. Whereas the meaning “to create” implies
a relationship of strict dependence of Wisdom on God, because she is his
creature, and she is the beginning of all his works, the meaning “to acquire”
indicates that Wisdom has its own autonomous identity independent of God and
she is at His side from the beginning in the ordering of the world.

The second semantic issue that is particularly difficult to resolve is the
Greek participle apuélovoa in v. 30, as the translation of the noun jing, which
can refer either to the activity of an architect or to that of a “harmonising bond"**°.
Theodotion and Simmachus translate mai{ovoa and éotnprypévy, “who plays” and

“leans”, while Aquila Tbnvoupévy, “nurturer”, “she who nourishes”, “cares”.
A. Passoni dell’ Acqua suggests that LXX follows criterion of assonance: a Greek

18 D’HAMONVILLE, Les Proverbes, 89.

19 Cfr. LIPINSKI, qand, 1018-1026.

20 Cook, Septuagint, 230-231; LELIEVRE-MAILLOT, Proverbes, 242-243; MURPHY,
Proverbs, 52-53; OESTERLEY, Proverbs, 64-65; ROGERS, Meaning, 208-221.
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Maurizio Girolami 133

word has been chosen whose sound is similar to the sound of the Hebrew word.
She also presents the opinion of G. Gerleman?': it was borrowed from Stoicism??.

3 Texts and Themes of Prov 8:22-31 in Hellenistic Judaism

The Greek text of the Jewish Scripture was the Bible of Diaspora Judaism.
Also, the first Christian authors used this Greek version for the composition of
the first memories of Jesus. After the destruction of the temple in 70 A.D. and
the separation between Judaism and the Christian movement, at the end of the 1%
century already, the Greek texts — both translations and those written directly in
Greek, such as Wisdom — were progressively marginalised from the religious life
of Judaism. In this part we examine some works of Hellenistic Judaism that speak
of the personification of Wisdom, inspired by Prov 8%. We begin with
Aristobulus’ works, whose fragments have come mostly through Eusebius of
Caesarea, the philosopher who first attempted to harmonize the biblical tradition
within the Alexandrian philosophical context. He will be followed by Philo.
Aware of the difficulty of specifying the correct chronology of the texts, the
Greek versions of Job, Baruch, Sirach and the Book of Wisdom will be presented
next, without neglecting the important testimony of the Book of Jubilees. The
Qumran texts, which were-also affected by the climate of the Diaspora, will be
also included in this section. Our investigation on Prov 8§ in the Hellenistic

21 PASSONIDELL’ACQUA, La sapienza, 134: “alcuni pensano — e ci sembra un’ipotesi
assai probabile — che sui LXX abbia influito — qui come altrove — il criterio dell’assonanza:
essi cio¢ dovettero scegliere una parola greca che suonasse in modo uguale — o simile — al
termine ebraico che dovevano tradurre. G. Gerleman, invece, ritiene che la scelta del traduttore
sia stata influenzata dalla filosofia stoica, che vede nella Sapienza la ‘creatrice di armonia’,
I’accomodatrice’”.

22 See Chrysippus (ed. VON ARNIM, Stoici), Frag. 459 (pp. 576-577); 719 (pp. 686-
687); 1130 (pp. 930-933).

23 Although Flavius Josephus knows the existence of the book of Proverbs, he never
mentions it, nor there is any reference to the text of Prov 8:22-31. According to CHARLESWORTH,
Pseudepigrapha, 11, 499, other texts of post-biblical Judaism that refer to Prov 8:22-31 are:
Hellenistic Synagogal Prayers 5,3 (II-111 A.D.) [to whom refer the Apostolic Constitutions
7,36,1-71; Odes of Solomon (41,9 and passim); Ahiquar (V B.C.—II A.D.) 94. A brief excursus
on reception of Prov 8 can be found in LOADER, Proverbs, 367-375; CLIFFORD, Proverbs,
98-99.
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134 Hellenistic Interpretation of the Hebrew Text

witnesses can help us to understand not only the reception, but also to re-read the
Hebrew and Greek text of Prov 8 with perspectives that enrich current exegesis.

3.1 Aristobulus

An allusion to the text of Prov 8:22-31 LXX can be found in the work of
the Alexandrian author Aristobulus, whose literary activity flourished during the
reign of Ptolemy Philomethor VI (181145 B.C.)**. We know some fragments of
his work through Eusebius of Caesarea, the Praeparatio Evangelica (13,12,9-12):

% To this, after an interval, he adds what follows: With this it is closely
connected, that God the Creator of the whole world (6 6edg, <8¢> Tov EAov
xoapov xateaxevaxe), has also given us the seventh day as a rest, because
for all men life is full of troubles: which day indeed might naturally be
called the first birth of light, whereby all things are beheld.

19 The same thought might also be metaphorically applied in the case of
wisdom, for from it all light proceeds. And it has been said by some who
were of the Peripatetic School that wisdom is in place of a beacon-light,
for by following it constantly men will be rendered free from trouble
through their whole life.

! But more clearly and more beautifully one of our forefathers, Solomon,
said that it has existed before heaven and earth; which indeed agrees with
what has been said above?>. But what is clearly stated by the Law, that
God rested on the seventh day, means not, as some suppose, that God
henceforth ceases to do anything, but it refers to the fact that, after He has
brought the arrangement of His works to completion, He has arranged
them thus for all time.

12 For it points out that in six days He made the heaven and the earth and
all things that are therein, to distinguish the times, and predict the order
in which one thing comes before another: for after arranging their order,
He keeps them so, and makes no change. He has also plainly declared
that the seventh day is ordained for us by the Law, to be a sign of that

24 CLEMENS OF ALEXANDRIA, Stromata 5,14,97 identifies Aristobulus of 2 Macc
1:10 with the author of philosophical writings.

%5 From 10 to 11 (first part) is the fr. 1 quoted by EUSEBIUS OF CAESAREA,
Praeparatio Evangelica 7,14,1.
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Maurizio Girolami 135

which is our seventh faculty, namely reason, whereby we have

knowledge of things human and divine?®.

According to Aristobulus, Wisdom existed before the creation of heaven
and earth and the book of Wisdom was composed by Solomon who was
traditionally considered the author of the books of Proverbs, Qohelet and Song
of Songs in the Jewish and Christian world?’. After quoting the Peripatetics, the
Alexandrian philosopher argues that the son of David wrote about Wisdom in a
“clear and appropriate manner” (cadéatepov 0& xal xdAMov*®): she accompanies
God’s creative work not only in its beginning, but also in the preservation of the
order of creation, that is conceived as a continuation of the creative act. The
context of the passage concerns the explanation of Sabbath rest and the meaning
of work, compared to the creative act of God, who worked for six days and rested
on the seventh. It should be noted that Wisdom is compared to the seventh day,
which is also the “first” day, as the “generation of light”: in fact, all light comes
from her.

The allusion to Prov 8:22-31 does not allow us to conclude anything about
Aristobulus’ possible reading of the Hebrew text: it confirms that the source of
the Alexandrian author was probably the Greek text of the LXX. Following
Aristobulus’ argumentation, it is interesting that he claims the temporal priority
of the Jewish Scripture over the Greek philosophers?, according to the principle
that what is before is more important than what comes after. Moreover, he adds
that the agreement (o0pdwvov’®) between Greek philosophers and Bible should
be noted as an expression of the reliability of the Bible itself, because Word of
God inspires the philosophers through time.

26 EUSEBIUS OF CAESAREA, Praeparatio Evangelica 13,12,9-16 (Eng. trans. E.H.
Gifford, 1903).

27 Even Pss 72 and 127 are attributed to him: see TORIJANO, Solomon, 1237-1238.

28 DENIS, Fragmenta, 11. 87-88.

2 Aristobulus is the first witness of the idea of a temporal and theological priority
of the Law of Moses over the Greek philosophers. This conviction had a long reception in
Jewish authors (see PHILO, Mos. 2,2-3; JOSEPH FLAVIUS, Contra Apionem 2,168) and also in
Christian authors (see the idea of the “theft from the Greeks”). Cfr. BOWLEY, Aristobulus,
378-379.

30 DENIS, Fragmenta, 11. 91.
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136 Hellenistic Interpretation of the Hebrew Text

3.2 Job 28 LXX

The LXX Greek text of Job, shorter than the Hebrew one, is not free of
textual uncertainties. Some scholars suggest the existence of another Hebrew
Vorlage as the origin of the Greek translation®'. Origen, composing the Hexapla,
integrated the text with the translation of Theodotion, using the appropriate
diacritical marks we find in the Hexapla. The Greek version is closer to be
a paraphrase than a translation. Since Job 28 LXX could have been composed in
the same period as Prov, one should note, on the one hand, the creative context
of the preciousness of divine Wisdom, and, on the other hand, her strong ethical
dimension which is an indispensable quality for being in the correct relationship
with the mystery of God. The spirit of balance and measure that governs the
universe is the reason to refer to his divine mystery, not to conceive Wisdom like
an entity alongside God.

12 “But wisdom—where was it found? / And of what sort is the place of

knowledge?

3 No mortal knows its way, / nor will it ever be discovered among

human beings.

20 «“But wisdom (% 8¢ godla) — where was it found? And of what sort is
the place of knowledge?
2L It has escaped notice by any human (AéAnbev mdvta &vBpwmov),
[2'*32and it was hidden from birds of the air.
22 *Destruction and death (1) dnweta xai 6 Odvatog) said.] * but we have
heard of its renown.
3 “God has established well its way, and he himself knows its place
(6 Bedg €0 auvéamnoey adtiis ™Y 606 / adTds OE oldev TOV Témov alTHc).
In Job Wisdom is hidden from man and accessible only to her source, God;
this idea is contrary to that of Prov 8:31, where Wisdom is described rejoicing
among men and with Him in creation.

31 See BAKON, Two hymns, 222-230; Cook, Were the LXX, 129-156.

32 Since the Old Greek was shorter the Hebrew, in the Hexapla Origen marked with
the asterisk the Greek text taken typically from Theodotion, in order to make it the same
length as the Hebrew (NETS, 669).
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The terminological contacts between Job 28 and Prov 8:22-31 are weak (év
avBpamots of Job 28:12 and Prov 8:31°%; v 696v of Job 28:23% and Prov 8:22)
but the sapiential reflection on the “first of God’s works” is clear. If in Prov
Wisdom is a relational being who dwells with God, inhabits the world and
rejoices among men (Prov 8:31), in Job it completely belongs to the mystery of
God. Man does not have access to Wisdom and he has to seek it as a reality more
precious than gold and gems by cultivating the fear of God, the only possible
virtue for every truly wise man: “Behold, the fear of the Lord, this is wisdom,;
avoiding evil, this is intelligence” (Job 28:28). Thus, the book of Job keeps
distinct two meanings: on the one hand, creative Wisdom remains unknowable,
because it belongs to the mystery of God, unreachable by any human effort; on
the other hand, the fear of the absolute primacy of God’s action towards the world
is the only wisdom granted to man.

3.3 Baruch 3:29-4:4

The book of Baruch cannot be dated before the 2™ century B.C.>* The
Greek redaction has similarities to the book of Sirach, whose Greek version was
written in the same period. In Bar 3:38, there is the idea that the Wisdom of God
came down from heaven and dwelt among men. These clues tend to place Baruch
in the middle of the second century or a few decades later.

¥ Who has gone up into the sky and taken her and brought her down

from the clouds?

Who has crossed over the sea and found her and will bring her in
exchange for choice gold?

There is no one who is familiar with her way, nor one who thinks
much about her path.

But he who knows all things is familiar with her; he discovered her
by his intelligence; he who equipped the earth for all time, he filled
it with quadrupeds.

He who sends the light, and it goes — he summoned it and it obeyed
him, with a shudder,

30

31

32

33

33 RAHLFS, Septuaginta, 316.
34 RAHLFS, Septuaginta, 316.
35 SCHOKEL — SICRE D1Az, I Profeti, 1506; WRIGHT, Baruch, 148.
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** but the stars shone in their watches and were glad (eddpdvnoav);
he called them, and they said, “We are present!” They shone with
gladness for him who made them.

This is our God; no other will be reckoned with him.

35

36

7 He discovered the whole way of knowledge (é8ebpev mégav 630v

ETITTHUYS)
and gave her to his servant lakob (xai €dwxev adtny Iaxwp)
and to Israel who was loved by him (té matdi adTod xal Iopanh Té
Nyamuéve O’ adTod).
* After this she appeared on earth (ueta ToliTo éml i yiis o)
and associated among humans (xal év Tois avlpwmotg cuvaveatpady).
“!" She is the book of the decrees of God (adtn % PBiPAog Tév
mpoaTaypatwy Tol feol)
and the law that remains forever (xal 6 vopos 6 VmapywY €ig TOV
aiéva).
All who seize her are for life (mdvteg oi xpatodvres avtis eis {whv),
but those who forsake her will die (of 08 xatadeimovres adThy

dmofavolivrat).

Baruch 3:29-30 are an echo of Deut 30:12 and Job 28:12-20 LXX. In Bar
3:34 there is the verb edppdviyoav which occurs three times in Prov 8:30-31.
Baruch 3:38 clearly has the idea that Wisdom has appeared and dwelt among
men®®. In radical contrast to Job’s transcendent view, the book of Baruch affirms
the presence of Wisdom in the cosmic order and the historical people of Israel.
Baruch 4:1 is likened to Sir 24:23: Wisdom is compared to the book of the
covenant’’. The idea that wisdom as source of life is condensed into a book may
have been preceded by the notion of the “book of the living” (Ps 69:29 MT); we
find a development of this metaphor in the “book of life” in the New Testament
(Phil 4:3; Rev 3:5; 20:15)°®,

36 This text inspired John 1:3 and 1:14. IRENAEUS, Expositio 12 and 97 (and
Adversus Haereses 4,20,4) opportunely takes up the text of Baruch as a forerunner of the
incarnation of the Word of God.

37 Sir 24:23: tadta wdvta Pifros dwabixng Beol Yiotou, véuov dv éveteidato
Muwucfic xAnpovopiav cuvaywyelis Taxap.

38 FABBRI, Baruc, 78.
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3.4 Sirach

According to Sirach, Prol. 27, the translation of the book into Greek took
place in the “thirty-eighth year of King Evergetes” (132 B.C.), and had an
amplified rewriting in the second half of the 2™ century A.D. In Sir 50:27 we
read that Ben Sira wrote the book in Hebrew, probably before the not-mentioned
Maccabaic revolt around 200-180 B.C. His nephew then arrived in Alexandria
in 132 B.C. and translated into Greek, considering it a work of great pedagogical
value for the Jews of the diaspora. Following Baruch, Ben Sira too underlines
the closeness between Law and Wisdom™. The historical character of the Mosaic
Law is raised to the level of divine revelation, thus the normative value of the
books of the Pentateuch is extended universally and cosmologically*’. Sirach
reaffirms the superior and universal character of the particular law given to Israel.

The existence of Wisdom as the first of God’s works is affirmed at the
beginning of the book (Sir 1:4):

Before all things wisdom has been created (mpoTépa Tavtwy ExtioTal

godla), and understanding of prudence is from eternity (xal clvegig

dpovijoews € aivog).

The impossibility to know the secrets of the cosmos, and those of God and
his Wisdom, is a known argument, as we read in Job 28. Only Wisdom was
present at the moment of the creation of the world and therefore only she can
know the deep order that governs the universe*'. The theological passive
&xtiotar*? should be noted because it denotes the absolute primacy of God in all
divine creative action.

The juxtaposition of Wisdom with Torah is the most remarkable
contribution of Sirach’s reflection expressed in Sir 24:3-9:

3% BONNARD, De la Sagesse personnifiée, 117-149; SKEHAN, Structures, 365-379.

40 PALMISANO, Siracide, 15: “Ben Sira dedica inoltre particolare attenzione alla
relazione esistente tra sapienza e Legge. Quest’ultima ¢ intesa come insegnamento derivante
dalla storia che in Sir 24 ha carattere inclusivo giungendo a comprendere ’intera rivelazione
divina, superando quindi i confini del Pentateuco. La Legge poi non si identifica con la
sapienza, come avviene nella tradizione giudaica, ma ne rappresenta 1’espressione migliore”.

41 PALMISANO, Siracide, 42-43.

42 PALMISANO, Siracide, 42.
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I came forth from the mouth of the Most High (Eyw amd otopatog
Yiorou €€fiMbov),

and like a mist I covered earth (xal wg opiyAn xatexaiva yijyv).

I encamped in the heights (éym év UmAois xateoxpvwoa),

and my throne was in a pillar of cloud (xai 6 8pévos pov év oTUAW
VedEANS).

A circle of sky I encircled alone (yUpov odpavol éxdxAwaa wovy),
and in the deep of abysses I walked (xal év Baber &fvoowy
TEPLETATYOQ).

In the waves of the sea and in all the earth (év xOpacw bardoays xal
év maoy T Yi),

and in every people and nation I led (xal év mavti Aad xat E0vel
EXTNTAUYY).

With all these I sought repose (ueta ToUTWY TAVTWY AVATAUGLY
elmoa),

and in whose inheritance I would settle (xal év xAnpovopia Tivog
avAohnoopat).

Then the creator of all commanded me (Téte éveteldato pot 6 xTioTYS
ATAVTWY),

and he who created me put down my tent (xai 6 xTioag pe xatémavoey
TV CXNVAY LOV)

and said, ‘Encamp in lakob (xal eimev "Ev Taxdf xataoxivwsov),
and in Israel let your inheritance be’ (xal év ’lopani
xaTaxAnpovoundnTt).

Before the age, from the beginning, he created me (mpd Tol aidvog
am’ dpyiic ExTIoEY pe),

and until the age I will never fail (xat ws ai@vog 0 un ExAiTw).

The terminological similarities between Sir 24:3-9 and Prov 8:22-31 are
several (such as the case of the 6 Opévog in Sir 24:4; the verb xtifew in Sir 24:8
[0 xTloTyg/6 xTioag] and 9 [€xTigev]), but the statement in Sir 24:9, which declares
the “creation” of Wisdom from the beginning, stands out*’. In Sir 24:23 Wisdom

43 PALMISANO, Siracide, 231: “il v. 9 inizia a includere nel discorso, dopo la
dimensione spaziale, anche quella temporale del suo agire e rivelarsi”.
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is assimilated to the Law, the Torah of Israel but it goes too far if we think of an
equation between the Law and Wisdom; rather it is an invitation to search for
Wisdom in the Torah of Moses. The books of Moses are an always accessible
way for Israel to receive divine Wisdom (Sir 24:23):

All these things are the book of the covenant of the Most High God (taita

mavta Bifiog diabixns beol YioTov),

a law that Moyses commanded us (vépov 0v éveteidato Mwuoii),

an heritage for the gatherings of lakob (xAnpovopiav cuvaywyalis Taxwf).

Sirach 24 expresses Wisdom in a universalistic way, because she inhabits
the world, and in a “nationalistic” way because she has chosen to dwell in
Israel**. In comparison to Job 28, there is a step forward: to the ethical dimension
a cosmological and liturgical vision of Wisdom has been added*’. In comparison
to Bar, Wisdom is both the universal law that sustains the universe, and the book
of the Law of Moses entrusted to the people of Israel*®. In comparison with Prov
8:22-31 we note the same idea of Wisdom’s presence by God before the creation
and his work with God of ordering the world. Moreover, the idea of the throne
(Prov 8:27 and Sir 24:4) in the heavens is a topic of the divine power on the
creation.

3.5 Book of Jubilees

The text of the Jubilees was probably written between the middle and the
end of the 2™ century B.C. and describes itself as “a revelation made to Moses
during the forty days he passed on Sinai”*’ According to Flavius Josephus and
Philo it can be considered belonging to the “Essene” movement. As in the Book
of the Watchers (Enoch), Jubilees tells the story of the fall of the angels in the
context of the first week of creation and highlights the dialectical tension between
time and eternity. The text seems to share the idea of the doctrine of the creatio
ex nihilo of 2 Macc 7:28 (oUx £ vtwv émoinoev avta 6 feds) because it places the
angels on the same level as light, created both on the first day, but without any

“ Inm. Abot 6,10, quoting Prov 8:22, Wisdom is identified with the Torah, like in
Ben Sira. See GATHERCOLE, Wisdom, 1339.

4 Toy, The Book of Proverbs, 171-179.

46 LOADER, Proverbs, 368-369; SKEHAN, Structures, 365-379.

47 SAccHI, Introduzione, 79.
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task of ordering or mediation, as we read in some later Gnostic texts (cft.
Irenaeus, Adversus Haereses 1:23,5 [Menander]; 24:1 [Saturninus]; 24:3-4
[Basilides]). The reference to creative wisdom is found in the passage in Jub. 2:2:
(the angels) “whom He prepared with the wisdom of His heart™® attests the
presence of wisdom/intelligence with God at the moment of creation*’, without
explicitly attributing to it any active role.

3.6 Book of Wisdom

The Book of Wisdom is only known in Greek and can be dated between
the 1% century B.C. and the 1% century A.D.>® In Wis 7 and 9 we find the idea of
the personification of Wisdom from the creation on the model of Prov 8:22-31.

3.6.1 Wis 7:17-21

' For he himself gave me an unerring 7 adtdg ydp pot £dwxev Tév Svtwy

knowledge of the things that exist, yvéaw aevd,
to know the constitution of the world gldéval gUoTaoY XOT[OU Xal
and the activity of the elements, gvépyelay oTolyElwy,

'* the beginning and end and middle of '® gpy3v xal Téog xal pecdnra
times, Xpévwy,
the alterations of the solstices and TpoTGY AAAyas xal puetaBolds
the changes of the seasons, xalp&v,

8 SAccHI, Apocrifi, 222.

¥ Jubelees, 2,2: in SACCHI, Apocrifi, 222 n. ad loc.: “il Targum Neophiti e il
Frammentario inseriscono 1’espressione «con la sapienza» nello stesso primo versetto del
Genesi. 11 fondamento scritturistico di questa idea antica fu trovato dai rabbini nell’'uguaglianza
tra «principio», «Legge» e «Sapienzay. N"WRI2 ¢ interpretato per mezzo del resit (principio)
«Dio cred» e I’interpretazione di resit si ha da Prov. VIIL,22, dove la sapienza dice di sé:
«Yahweh mi ha posseduta come principio della sua opera». Dunque il principio ¢ la sapienza;
cfr. Beresit Rabba, 1,1. Si noti come una parte degli angeli, quelli inferiori, presieda ai
fenomeni naturali”.

50 D’ ALARIO, Sapienza, 22-24. We don’t have information about the author of Wis.

As the author of Wis, Solomon is mentioned in Wis 6:22-9:18. The philological analysis
permits to date the book of Wisdom in Augustean period, after 30 B.C., when Romans
conquered Alexandria. SCARPAT, Sapienza, 1, 21-22 and WINSTON, Wisdom, 23, instead,
think about the period of Caligola (3741 A.D.).
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' the cycles of the year and the 19 ¢yiautol xhxhoug xal doTpwy Béael,
constellations of the stars,
%0 the natures of animals and the 20 dicets Lwwy xal Bupods bnplwy,
tempers of wild animals, mvevpatwy Plag xal diadoyiopols
the violent forces of spirits and the avbpamwy,
thoughts of human beings, dtadopas GuTEy xal duvdyels prlbv.
the varieties of plants and the powers
of roots,

*! and all things, both what is secret 2 o Té doTv xpunTa xal Eudavi
and what is manifest, I learned, Eyvawv:

*2 for she that is the fashioner of all 22 ) yap mavTwy TexviTis E0i0akéy pe
things. codla.

In Wis 7:21, Wisdom is defined as the “maker of all things” (v yap mavtwy
TeyviTig). The word Teyvitis is one of the possible translations of jin& of Prov
8:30°! and it recurs three times in the book of Wisdom (7:21; 8:6 and 14:2) with
the sense of “craftsman”, of one who possesses an art (téxv: cfr. Deut 27:15; Sir
9:17). According to Philo®* and Epictetus>, every work reveals the skills of its
craftsman. Therefore, according to these elements, we could suppose as
a misleading to read TeyviTis as synonymous of “creator” of the world™*. Wisdom
has an active role in creation, for she is intelligent, has knowledge and is prepared
for any work. Through the works she performs can be seen her skills. Wisdom
instructed the king and wise Solomon (édida&év pe, Wis 7:21), who in fact needs
to be educated, because he is unable to deduce from the contemplation of the
work the stature of the craftsman: “technique and intelligence enable man to
know and possess the secret riches of the earth, but to find wisdom is the gift of

31 SCARPAT, Sapienza, 11, 60-62; PINTO, Sapienza, 170-171.

52 PHILO, Migr. 40-42; Plant. 71; Leg.All. 3:99; Imm. 30-31. According to Ebrietate
88 Wisdom is the art of arts.

53 EPICTETUS, Dissertationes ab Arriano digestae 1,6,7.8 (ed. SOUILHE, 25).

> The feminine Teyvityng is used several times (Deut 27:15; 1 Chr 22:15; 29:5; Cant
7:2; Wis 13:1; 14:18; Sir 9:17; 45:10; Jer 10:9; 24:1; 26:2). See CAVALLI, Salomone e
Sapienza, 104. About the word texvitis (in Wis 7:21; 8:6; 14:2, of all 12 times in LXX)
Cavalli affirms which it indicates a person or a group of people skilled in certain arts (Deut
27:15 and Sir 9:17). The feminine word “non comporta necessariamente per la Sapienza un
ruolo attivo nella creazione, caratteristica peculiare di Dio nella bibbia, ma indica che ella &
esperta ed ¢ capace di realizzare ogni cosa perché era presente durante la creazione (Pr 8,22-31)”.
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God*®. The following verses (vv. 22-24) describe Wisdom as a spirit that
penetrates all things, an idea not far from that of the Stoic Logos that binds all
things together as a unified whole and, further on (vv. 25-29), describes its
relationship with God, of whom it is “breath” (v. 25), “emanation” (v. 25),
“reflection” and “image” (v. 26).

3.6.2 Wis 9:9-11

? With you is wisdom, which knows ?xal pete ool 1) codla 1 elduia T

your works gpya aov,

and was present when you made the xal mapolica 6Te émolelg TOV X0Tpov
world xal émoTayévy Tl ApeaTov év

and understands what is pleasing in bdbBaApols gou

your eyes xal Tl €0B&g &v évtolalis oou.

and what is right according to your

commandments.

19 Send her out from the holy heavens, 10 ¢améoreihov adthy €€ dylwy

and from your glorious throne send olpavéiv,
her, xal &md Hpdvou 36&ns oo mEwov
that, being present with me, adTy,

she may labor with me
and that I may learn what is well-

va quumapolioa pot xomiday,
xal yvé Tl edapeatéy EoTlv Tapa

pleasing before you, ool.
' for she knows all things and

understands them

and will guide me prudently in my

actions and guard me with her glory.

o€ yap éxelvy mavra xal cuviel,
xal 6dnynoel pe év Tais mpageal wou
cwdpdvws.
xal pulager pe &v i) 06En avTijs.

In Wis 9:9-11 the terminological similarities with the text Prov 8:22-31 are
frequent: “works” (¢pye) (Wis 9:9 and Prov 8:22)°%; the presence of Wisdom at

55 SCARPAT, Sapienza, 11, 61.

56 SCARPAT, Sapienza, 11, 226: “quali siano queste «opere» ¢ difficile immaginare,
dato che sono nominate prima della creazione del cosmo e prima della creazione non ci
furono «opere»”. “Works” is about the salvific plan of God, in fact Vulgata translates
“semitae” or “viae”, to indicate the intention, the project and the thinking of God (according
to the polysemic meaning of 777). See also PINTO, Sapienza, 190-191.
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the moment of creation mapofioa®’, quvmapotioa (Wis 9:9.10 and Prov 8:27 [also
in v. 30 the verb eiul, “to be”, is used, combined with the preposition mapa]); the
verb motéw (Wis 9:9 and Prov 8:26.28.29); the theme of the “throne” (Wis 9:10;
Prov 8:27).

The hymn of Prov 8 is written in the first person, but in Wis it becomes
a direct speech addressed to God concerning the presence of Wisdom in the
creating and ordering act of the world>®. Wisdom does not create, nor does it
shape, like the Logos in Philo, but is simply present and assists the only God in
his creative act. All that He has created is done with wisdom, but it is not wisdom
that creates things. She is invoked to inspire Solomon so that he can have the
same skill in conducting his works as God did in creation. She can be sent to
become close to a man and support his work: “He stands in the heavens (against
the Stoics) and takes care of human affairs (against the Epicureans), but like the
God of the Stoics, the God of the Hebrews also built, indeed created, the
world”’. The breath that came out of God’s mouth to create the world, now
becomes the companion of man’s work, so that the wise king be guided by God’s
outpouring (7:25: améppoier) and may conduct his works with the same goodness
with which the Creator composed the universe.

3.7 Qumran

The line traced by the book of Sirach, in which Wisdom is juxtaposed with
the Torah, finds echoes in the few Qumran fragments concerning the book of
Proverbs. In particular there are two texts where the feminine personality of

57 D’ ALARIO, Sapienza, 11, 137: in Greek literature the term mapofioa denotes the
closeness of the gods.

8 SCARPAT, Sapienza, 11, 228: “la Sapienza ¢ presente alla creazione del mondo, ma
non bisogna immaginare che abbia un ruolo particolare, il suo modo di partecipare alla
creazione non va fatto coincidere con la partecipazione attribuita al Cristo nella teologia
neotestamentaria dove del Cristo ¢ detto che la creazione si attud soltanto per mezzo di lui
(cfr. Io 1,3)”. Philo thinks the Logos as an instrument of creation: De migratione Abrahami
6: 7€ ExoTUOTALOTEL XPYTAUEVOS OpYAVE TOUT.

59 SCARPAT, Sapienza, 11, 230: “sta nel cielo (contro gli Stoici) e si occupa delle cose
umane (contro gli Epicurei), ma come il Dio degli Stoici, anche il Dio degli Ebrei ha
costruito, anzi creato, il mondo” (my transl.).
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Wisdom appears clearly: 4Q185 (4QSapiential Admonitions)®® and 4Q525
(4QBeatitudes)®!. In these texts Wisdom’s discourse is linked with the ethical
behaviour of the believer, without any clear explanation about the theme of
creation®.

In 4Q185 the believer is exhorted to seek Wisdom, which could be
identified with the Law. In 4Q525 the value of acquiring wisdom is expressed
with the literary genre of Psalmic literature, the blessedness (see Ps 1:1).
However, explicit references to Prov 8:22-31 are to be taken with due caution,
because of the fragmentary nature of the Qumran texts and because some
lexemes and stylistic devices are common to the Deuteronomic and Psalmic
literatures, which are well present in the Qumran library®.

3.8 Philo

Philo, the Alexandrian Jew, who was literary active between 20 B.C. and
45 A.D., is a privileged witness of the fruitful dialogue between Jewish literature
and the Hellenistic culture. He developed the allegorical reading of Scripture and
placed the Jewish tradition within the Medio-Platonic philosophical horizon,
influencing later Christian literature, especially that of the 3™ century. Philo’s
references to the hymn of Prov 8 mainly concerns Prov 8:22 with textual variants
and different interpretations compared to the earlier Judaic-Hellenistic tradition.

604Q185, fr 1-2 col 11, 9-15; see VERSEPUT, Wisdom, 691-707.

614Q525, fr 2 col II, 3-5.

2 UUSIMAKI, Turning Proverbs, 146 n. 321: differently from Ps 19 (Prov 8:22-31;
11Q 26,9-15), 4Q525 doesn’t attest the creation’ theme. GOFF, Wisdom Literature, 1340-
1341: “this corpus, like the Dead Sea Scrolls in general, contains no portrait of Lady Wisdom
as lengthy and developed as those of Proverbs 8 or Sirach 24. Many Qumran wisdom texts,
such as 4QInstruction, 4Q298, the Book of Mysteries, and 4Q424, show no interest in
personified wisdom whatsoever. Several Dead Sea wisdom compositions do, however,
reflect some knowledge of this tradition. 4Q185 e 4Q525 constantly use feminine language
in their exhortation to acquire wisdom”.

8 UusiMAKI, Turning, 117: “Despite the great influence, the overall orientation of
4Q525 is not exhausted by Proverbs™.
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3.8.1 Indirect references

An early reference to Prov 8:22 is found in Philo’s treatise Quod Deterius
Potiori insidiari solet 54, where Philo states:

If, therefore, each of these things, the outward sense and the mind (aiodnoig
Te xal volg), receive the honour which I have been describing, then it
follows of necessity that I, who use them both, must derive advantage from
them. But if, carrying your language away a long distance from the mind
and from the outward sense, you think your father, that is to say, the world
which produced you, and your mother, wisdom, by means of which the
universe was completed, worthy of honour (2&v 0¢ méppw ToV Adyov amd vol
xal aloBioews dmayaymy Tatépa utv TOV yewnoavta OV xéouov, unTépa 0¢
T codlav, O g dmeteréadn T miv, Tiuic dihayg), you yourself shall be
well treated; for neither does God, who is full of everything, nor sublime
and perfect knowledge (1) dxpa xal mavteAns ématyuy), want anything. So
that he who is inclined to pay proper attention to them, benefits not those
who receive his attentions and who are in no need of anything, but himself
most exceedingly.®*

God, the creator of the cosmos, is compared to the father and the cosmos
compared to the children. Philo is not afraid to call wisdom (the feminine gender
both in Hebrew and in Greek) a mother. However, he does not attribute her the
role of creator, but she brings things to the completion so that they reach their
end (dmetedéady T0 mdv). As Radice observes®®, Philo takes the metaphor of
father and mother from the fourth commandment and applies it to two different
hermeneutical levels: the psychological one, where the father is the intellect and
the mother is sense; and the theological one, where the father is the Creator and
the mother is Wisdom. Also, in De Virtutibus 62 Philo affirms the presence of
Wisdom as being more ancient than the world itself, but only in an ethical role
and not a cosmological one®.

% Eng. trans. by C.D. Yonge, The Works of Philo.

% Eng. trans. by C.D. Yonge, The Works of Philo. On the theme of Wisdom in Philo,
see MACK, Logos und Sophia and WOLFSON, Philo, 253-282.

% copiav 8¢ mpeosPutépav 0 povov Thg dufig yevéceme GALL Ko Tiig ToD KOGHOL
Tavtdg oveav obte Oépc obte Suvotov dAA® T Kpivew GAL’ §j T6 Oed kai Toig ASOAMC Kol
kabopds kol yvnoiong avtiic épdotv (PHILO, De virtutibus 62 [ARNALDEZ, Les oeuvres, 65]).
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Legum Allegoriae 1:43 is another interesting text where Wisdom is
considered in the same way as the Logos:

And God planted a paradise in Eden, in the east: and there he placed the
man whom he had formed (Gen 2:8)”: for he called that divine and
heavenly wisdom by many names; and he made it manifest that it had many
appellations; for he called it the beginning, and the image, and the sight of
God (T1v petdpatov xal 0dpdviov godiav moArols dvépast mouwvupov oloay
dednhwxe: xal yap pyny xal eixéva xal Spacty eod xéxdnxe). And now he
exhibits the wisdom which is conversant about the things of the earth (as
being an imitation of this archetypal wisdom), in the plantation of this
Paradise (taltng 0" @¢ &v dpyetumou piunua v émiyetov codiav vuvi
mapioTyot die THs Tol mapadeicov dutovpyiag). For let not such impiety ever
occupy our thoughts as for us to suppose that God cultivates the land and
plants paradises, since if we were to do so, we should be presently raising
the question of why he does so: for it could not be that he might provide
himself with pleasant places of recreation and pastime, or with
amusement.®’

99 6y 99 ¢&

Wisdom is referred to as the “principle”, “image”, “vision” of God and is
to be considered on two distinct levels: the heavenly level, on divine terms, and
the earthly level, which is, the “copy of the archetype” according to the Platonic
approach to reality. The proximity to De Confusione linguarum 146°® leads one
to believe that Wisdom and Logos to Philo are synonyms, consistent with the
doctrine of the Logos with many names (moAvwvupos), also characteristic in Wis
7:22. However, in this case, although there is a direct reference to Prov 8:22
through the important word apyy, it is possible to deduce only an ethical

7 Eng. trans. by C.D. Yonge. About the discussion on the relationship between
Legum Allegoriae 1:43 and Quaestiones in Genesim 1:6 see the comment in FILONE DI
ALESSANDRIA, La filosofia mosaica, 343-345.

8 «“And even if there be not as yet any one who is worthy to be called a son of God,
nevertheless let him labour earnestly to be adorned according to his first-born word, the eldest
of his angels, as the great archangel of many names; for he is called, the authority, and the
name of God, and the Word, and man according to God's image, and he who sees Israel”.
(x@v undémw upévrol Tuyxdvy T GExpews v vids Beol mpooayopevesbar omovdalétw
xoopeiohat xatd TOV mpwTéyovov adtol Adyov, ToV dyyéwy TpeaBiTatov, kg &v dpxdyyeiov,
ToOAVWYVYOV UTtdpyovTa: xal yap apxn xal Svopa Beol xal Adyos xai 6 xat’ eixdva dvbpwrog xal
6 6pédv, TopanA, mposayopedetat). Eng. trans. by C.D. Yonge.
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characterization and not a cosmological one. This view of Wisdom is also
reflected in De Ebrietate 31 where Philo explicitly refers to the text of Prov 8:22.

3.8.2 The Explicit Reference

Prov 8:22 is quoted by Philo only in De Ebrietate 31, in which we read
éxt)oato, instead of Extigey as in the LXX.

De Ebrietate 31

Accordingly wisdom is represented by some one of the beings of the divine
company as speaking of herself in this manner: “God created® me
(éxtoaté pe) as the first of his works, and before the beginning of time
did he establish me.” For it was necessary that all the things which came
under the head of the creation must be younger than the mother and nurse
of the whole universe.”

Philo comments on Gen 9:21 and draws a monothematic treatise on
drunkenness. He begins to list the multiple meanings of drunkenness (paragraphs
1-10), exemplifying it with delirium and madness, then he analyses its causes
including disobedience to parents, a spirit of rebellion, and squandering goods
on feasts and banquets. In paragraphs 30-34 he examines the allegorical meaning
of the terms “father” and “mother” and mentions a list of four different types of
children. “Father” and “mother” are symbols of God and Wisdom, because the
universe came to existence and took form from them. Scholarly opinions are
divided on the use of the parental metaphor’!, because it seems that Philo

Tt is not clear why Yonge translated “created” meanwhile the meaning of xtdopat
is “acquire”.

7" Eng. trans. by C.D. Yonge. (30) matpdg 88 kai untpdg kool pév ai kAnoeig,
S16popot &’ ai SLUVAUELS. TOV YOOV TOSE TO AV EPYOCAUEVOV dNUIOVPYOV OHOD Kol TaTéEPO
glvan Tod yeyovotog 0BVC &V dikn PNcopey, IMTépa 88 THY TOD TEMOMKOTOS EMGTAUNV, T
owvav 0 Bg0g oy Og AvBpwrog Eomelpe yéveouv. 1 6€ mapade&apévn td tod Beod onépuata
TEAEGPOPOLS DTGL TOV HOVOV KOl AyamnTov aicOnTov vidv drekinog, TOvoe TOV kdopov. (31)
glodyeTal Yobv mapd tivi Tdv €k oD Ogiov yopod 1 coeia mepl avTiig Aéyovsa OV TpOTOV
ToUTOV' 0 B€0g EKTNONTO HE TPOTIOTNV TAV £0VTOD EPymV, Kol Tpod 10D aidvog E0spelincs
e MV yap avaykaiov Tg unTpoC Kai g Tdv Shov mavd’ dca eig yévestv NAOev eivar
VEDTEPQ.

7! RADICE, Migrazione, 463 n. 18 lists seven hypotheses of the origin of the idea of
godia as “mother” and “nurse”.
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suspends the rigid Judaic monotheism and a Platonic approach’. In fact, Wisdom
is presented as the “mother” and “nurturer” of all creation and Philo attributes to
her the characteristics of Plato’s 0A%/“the stuff”, “material” (see Timaeus 49a and
52d).

As V. Nikiprowetzky has already noted, in this context, the term godia has
no other meaning than in the reference to purely abstract relations, so that
“mother” must be considered the universal substratum of all that is sensible’.
Thus, the quotation of Prov 8:22 in Ebrietate 31 does not take up the metaphysical
and cosmological challenge of recognising in Wisdom a creation of God, nor
a divine force capable of participating in the divine creative action. Rather, she
represents an abstract relationship strictly linked with the idea of the Logos, with
many names, as the all-embracing mediator of the relationship between God and
the world.

4 Brief Summary

The reception of the Hebrew text of Prov 8:22-31 began with the Greek
translation of the LXX. Wisdom is present in the creative act of God. It remains
uncertain whether Wisdom should be considered coeternal with God himself, or
whether she is the “first” of God’s works to which He was inspired for ordering
of the world. Did Wisdom exist “Before” time began? The notion of pre-
existence, prior to creation, affirmed by Proverbs is not questioned by later
authors: Aristobulus identifies her with the first day of creation from which all
light derives; even the book of Jubilees, which places the creation of angels on
the same level as light, thinks of pre-existing wisdom. The book of Baruch
recognizes the pre-existing Wisdom as “eternal law” of God that governs the
whole universe, as if it were a book in which all the rules for the existence of
things are written. Sirach identifies the “eternal law” with the Torah herself that
is seen on the same level of pre-existence as Wisdom (24:23). Just as we find in
Job LXX, the book of Wisdom reaffirms the absolute transcendence of God with
respect to the pre-existence of Wisdom, defined as a “craftsman”, whose skills
and arts are recognized through the harmony of his works. Therefore, although
contemplated through her activities, Wisdom is not accessible, because she

2 RADICE, Migrazione, 463.
3 NIKIPROWETZKY, Le commentaire.

Studia Biblica Slovaca



Maurizio Girolami 151

belongs to the mystery unattainable for man, in fact she has her origin in God
himself.

The encounter between allegorical exegesis and the Platonic hermeneutic
in Philo of Alexandria transforms Wisdom into one of the many names of the
Logos, which possesses every capacity for mediation of the possible relationships
between God and the world. However, with respect to the biblical text
considered, the contexts in which Philo appeals to Prov 8:22 do not address
metaphysical issues or questions of theological constitution, but are mostly
ethical treatments, designed to build those virtues that make man able to reach
the divine perfection. Is Philo’s works we read éxtyoato as a translation of the
Hebrew mip, unlike the LXX which translates with £&xtioev. Aquila,
Symmachus and Theodoction, on the contrary, will prefer éxtroato’™. The
translational choice implies that divine Wisdom is acquired by God as a skill in
the construction of the world. With this reading or interpretation it becomes more
difficult to recognize the hypostatization of Wisdom, unlike the proposal of the
LXX which suggests in the éxTigev a not divine identity.

5 Conclusion

It can be concluded that regarding to the idea of creative Wisdom in Prov
8:22-31, there are two intertwined interpretative lines which are difficult to be
separated: a philological line that moves between éxtnoato and Extigev, in
respect to the Hebrew 13p, and the 7in& with many possibilities of translation;
and a hermeneutic line that on the one hand makes wisdom an ethical virtue that
can be purchased, both by man and God, as an artistic ability, leaving it implied
whether this ability has been always possessed or occurs over time; on the other
hand, Wisdom is a being “created” by God. But the latter option is more difficult
to explain in relation to the temporal or ontological meaning we give to
“beginning” (N"WRVapynyv, v. 22). These lines of interpretation help us to
understand the difficulty that arose both in the earliest Christological reflection
that attributed sapiential qualities to Christ, and in Arian interpretation that
regarded the created being (ExtTigév e, v. 22) as a generated being (yewd ue,
v. 25). It was not just a matter of an exegetical problem, but of thinking of

74 FIELD, Origenis Hexaplorum, 326.
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Wisdom as personified. This study demonstrates that the difficulties start from
the possible interpretations of the text already present in the Second Temple
period and which the Christian authors inherited.

Some lines of investigation remain in order to deepen the meaning of the
text and its reception through history. First of all, we should ask whether the idea
of creation in Gen 1:1-2:4a precedes or derives from the cultural environment in
which Prov 8:22-31 was formed’”. Furthermore, the literary use of the female
personification of a being who assists and/or participates in the creative act by
God should be investigated. Should the femininity of Wisdom be understood
only as a literary fiction, or the existence of a female entity who can be placed
side by side with God in the way a “mother” is next to the “father” (Philo)’®? The
pre-existence of Wisdom in Prov 8 and her being present to God in his action for
the universe require a further effort to rethink the formation of the idea of
monotheism in the Jewish Second temple period.
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Summary

The study explores the relationship between the Hebrew text and the Greek version of Prov
8:22-31 and examines the texts of Hellenistic Judaism that were inspired by the theme of
personified Wisdom creating the world with God. The Alexandrian philosophers Aristobulus
and Philo frame the period under consideration. In this frame some themes of Prov 8§ are
taken by Job, Baruch, Sirach and Wisdom. We find the feminine characterization of Wisdom
also in the paratestamentary literature of the Book of Jubilees and Qumran.

Keywords: Prov 8, Wisdom, reception, Septuagint, Hellenistic Judaism.
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Zhrnutie

Stiidia sa zaoberd vztahom medzi hebrejskym textom a gréckou verziou Pris 8,22-31
askuma texty zobdobia helenistického judaizmu, ktoré boli inSpirované témou
personifikovanej mudrosti tvoriacej svet spolu s Bohom. Literarna ¢innost’ alexandrijskych
filozofov Aristobulusa a Filona stanovuje ¢asovy ramec skiimania. V flom st niektoré témy
z Pris 8 prevzaté Knihou Job, Knihou proroka Barucha, Knihou Sirachovcovou a Knihou
mudrosti. Zensku charakteristiku mudrosti sme tiez objavili v paratestamentarne;j literattre
ako je Kniha jubilei a Kumran.

Klucove slova: Pris 8, midrost, recepcia, Septuaginta, helenisticky judaizmus.
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Self-Portrayal as a ‘Fence around Torah’

An Ethical Critique of Eleazar’s Martyrdom in
2 Maccabees 6:18-31

Stefan M. Attard

Introduction and General Background of the Text

2 Maccabees 6:18-31 concerns persecution related to dietary laws and its
main protagonist is an elderly scribe called Eleazar. The problem of persecution
appears before 2 Macc 6, but the beginning of this chapter furnishes the precise
framework in which the enemies of the Jews were operating (2 Macc 6:1-2a).
This reference to the various kinds of flagrant profanities committed by the
Greeks and tortures to which Jews were subjected if they refused to follow Greek
customs introduces 2 Maccabees 6—7. From 6:18 onwards, the focus is on pagan
ritual meals and how Jews were forced to participate in such unlawful sacrifices
and to eat pork meat which was forbidden by Torah'.

Prior to these accounts, vv. 12-17 constitute a redactional note wherein the
author offers an explanation of the unfolding events®. This parenthetic interjection
deals with theodicy and interprets persecution as an anticipated form of suffering
which Jews must bear. This suffering is not punishment for sin, as is the case
with other nations, but discipline before sin reaches its full measure (v. 15).
Though this theological position falls short of outrightly claiming that God’s
people were without sin, it surely militates in favour of their innocence,
particularly their resolve to abide by divine law in the Jewish tradition.

In the entire Old Testament, it is only in 2 Macc that the scriptures are
referred to collectively as “the holy book™ (tnv iepav BifAov, 8:23). By then, the

I'Lev 11:7-8 and Deut 14:8, as well as Isa 65:4; 66:17; see DORAN, 2 Maccabees,
152, on issues related to swine flesh and pig offerings.

2 The redactor took the story of Eleazar from the five volumes of Jason of Cyrene;
SCHOENBERG, Maccabees, 9-10: “It is difficult to determine whether the religious teaching
and purpose of 2 Maccabees is also that of Jason of Cyrene, or whether such observations as
6:12-17; 12:43b-45 are added by the epitomist, thus reflecting his particular intent.”

StBiS1 14 (2/2022)



158 Self-Portrayal as a ‘Fence around Torah’

Pentateuch and the Prophets were already identifiable corpuses such that Torah-
consciousness was likely at its highest’. 2 Macc makes several references to the
Law, employing different nominal or adjectival forms: vopog (law); mpootayua
(ordinance, command); vopoBeaia (legislation); vouipws (adv. lawfully); and their
antonyms mapdvopos and &béwtos (unlawful)®. In the initial salutations, an
opening of the heart to God’s Law and his ordinances is listed as one of the
wishes that the author expresses (1:4). That the various mores mentioned,
particularly dietary customs referred to in 6:18 and 7:1, are directly related to
God’s divine law and shaped by it can be inferred from the numerous references
to it: 6:1.5.21.23.28; 7:2.9.11.23.30.37. It becomes evident that the religious and
cultural mores of the Jews to which the narratives refer are embedded in divine
law.

Within the larger scheme of the book, Eleazar’s account belongs in the
narrative concerning the onslaught on the Temple and the faithful that appear at
the centre of the book”:

L Letter to the Jews in Egypt (1:1-2:18)

1L Author’s Preface (2:19-32)

II1. Heliodorus’ Attempt to Profane the Temple (3:1-40)

1. Profanation and Persecution (4:1-7:42)

V. Victories of Judas and Purification of the Temple (8:1-10:8)
\% 8 Renewed Persecution (10:9-15:36)

VII.  Epilogue (15:37-39)

2 Maccabees 67 is a parallel narrative to 1 Macc 1:41-64, where king
Antiochus is seen persecuting the Jews®. The former is an amplified narrative
that further explains the latter, where it had been said that any scrolls of the Law

3 The majority of the texts of the Pentateuch and the Prophets seem to reflect an
early period due to the presence of Archaic Biblical Hebrew, Classical Biblical Hebrew, and
Transitional Biblical Hebrew; see Appendix I in HENDEL — JOOSTEN, How Old Is the Hebrew
Bible?, 127-133. After perusing several documents, TREBOLLE BARRERA, Origins, 132-133,
concludes that a tripartite structure of the scriptures already existed at the beginning of the
2™ cent. BCE, that is roughly before the accounts recounted in 1-2 Maccabees.

4 Among the pedagogical aims that can be gleaned from the book, SIMKOVICH,
Greek Influence, 294-295, mentions the thirty-three references that are made to divine law
as being one of them. One may also include the term £0o¢ which, in 11:25 refers to a way of
life in accordance with Jewish customs.

5 The Catholic Study Bible, 585.

% See SCHOENBERG, Maccabees, 12.

Studia Biblica Slovaca



Stefan M. Attard 159

were burnt and those possessing them put to death (1:56)". Hence, the historical
context can be compared to the later despicable events surrounding the
persecution endured by Christians who, as a result, had to muster all the skills
needed in order to preserve the sacred scriptures®. Concerning the importance of
the already existent New Testament canon, E. Ferguson states: “Little attention
has been paid to the factor of persecution in the history of the canon, but William
R. Farmer has called attention to how suitable the New Testament canon was for
strengthening Christians facing martyrdom™. Eleazar’s martyrdom centuries
earlier was an identical situation where persecution was courageously endured
despite the destruction of already recognized canonical texts. This article seeks
to gauge the relationship between the depiction of Eleazar’s martyrdom and the
importance of Torah. Of particular interest here is the effect such accounts of
persecution could have had on augmenting the way Torah was guarded by the
faithful. It will be argued that this account of the destruction of a faithful
individual through persecution — with due attention given to his impeccable
moral character — was a means by which Torah itself was preserved from
destruction, hence serving the same purpose as the later custom of creating laws
that would function as a fence that safeguards Torah.

1 Analysis of the Text Proper

The structure of the text under investigation can be divided as follows:

av. 18 Description of Eleazar and of the problem he faced.

b vv. 19-20 Eleazar’s noble reaction based on honour in relation to
what is unlawful.

c vv.21-22 A way out offered him concerning what was “prescribed
by the king”.

b’ v.23 Eleazar’s decision based on dignity in relation to what
was “established by God”.

¢’ vv.24-28a Eleazar’s declaration against pretence based on how he
would be viewed

7 The narrative of Eleazar’s martyrdom is amplified further in 4 Macc 1:8; 5:1-7:25.

8 FERGUSON, Factors, 317, cites Eusebius who described how the sacred books were
burnt at the imperial order.

® FERGUSON, Factors, 316-317.
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by the young, his awareness of ultimate judgement (that
is, no way out), and the venerable and holy laws.

d vv.28b-30  His death is described, including his final words.

e v.31 Narrator’s remark about his nobility and virtue.

Eleazar’s qualification as scribe (ypappatels, v. 1) highlights his teaching
role'’. His behaviour in the story that enfolds will determine how suitably or
otherwise he fits this role. He is described as being “already advanced in years”
(v. 18), and mention is made of “the dignity of his great age and the well-earned
distinction of his grey hairs” (v. 23) as well as his “old age” (v. 25). His behaviour
contrasts sharply with that of a minor protagonist who appears at the beginning
of the chapter, namely the elderly Athenian officer who enforces the king’s
command to violate Jewish laws''. That Eleazar enjoyed good standing in the
community is made further evident from the way he was treated by his eventual
persecutors who offered him what seemed to them a justifiable means of escape.
Their intention was to prevent him from dying (v. 22), rather than to set him as
an example to be emulated by deceived fellow believers.

Two extant Coptic documents are “The Martyrs of the Jews Who Lived
Under Antiochus the King”, which is part of a Coptic document called the
Crosby-Scheyen codex ms 193, and ms C of the Bibliothéque national Copte
135. They correspond to 2 Macc 5:27-7:41 and 5:27-7:21 respectively, though
the latter may have included up to v. 41'%. The very fact that these texts existed
as a separate tractate within a document and as a separate scroll respectively
suggests that the genre of martyrdom played a somewhat significant role in early
Judaism. Because ms 193 is not a formal translation of the Septuagint, there is
some possibility that it points to a different Greek tradition, in which case variant
readings would be particularly interesting. This is being pointed out because ms
193 has a slight but not insignificant conflation concerning the beauty of
Eleazar’s form. The text adds a reference to his height as follows:

10 Several New Testament texts point to the teaching role of scribes, e.g. Matt 2:4;
13:52; 23:2.34; Mark 1:22; Luke 5:21; 1 Cor 1:20.

! The noun yépovta in v. 1 is a predication of AByvaiov with which it accords in its
accusative case. NJB reads yépovta as a proper noun: “Gerontes the Athenian”. Here, we
partly follow the NRSV interpretation which reads the Greek term as an adjectival noun: “an
Athenian senator”, though the notion of old age should be retained. See 4 Macc 8:2; 16:17;
Sir 25:2 for an identical reading (i.e. “aged man”).

12 See MELTZER — BETHGE, The Jewish Martyrs, 83.

Studia Biblica Slovaca



Stefan M. Attard 161

Eleazar was one of <the> great sages (ypappateds), a man who waxed

great in his age, who was tall (xoce), who was beautiful in his form of his

face..."

Tallness of stature is added in order to enhance his gravitas and to grace
his demeanour. In another context related to food that was not permissible,
Daniel and his friends refused to eat food from the king’s table and this led them
to look fairer in their appearance and stouter in their bodily form (see xaidg and
the comparative of ¢yafés in Dan 1:15)'*. In both accounts, obedience to Torah
is shown to bear on one’s physical appearance'>. Moreover, in v. 23 Eleazar’s
reasoning and decision to obey the Law are described with the adjective dotelog
which, when used of bodily appearance, points to aspects of beauty, charm and
gracefulness'®. The appeal mentioned concerning Eleazar’s physical appearance
is now ascribed even to his thoughts. In 4 Macc 8:4, the beauty (xdAAog) of the
young Jewish men is acknowledged by Antiochus himself who admired them
whilst wanting to dissuade them from imitating the old scribe.

Given the propagandistic intentions of the book in favour of divine
legislation, a curious feature of 2 Macc 6:18-31 is the imbalance between the
references to Eleazar and the ones to the Law. Table 1 below lists the lexemes
which are used to describe both and they are shown in the order in which they
appear in the account so as to express how they relate to each other in the
narrative itself.

13 MELTZER — BETHGE, The Jewish Martyrs, 99. Italics added. xoce = altus,
sublimis: PARTHEY, Vocabularium, 248.

14 See SCHOENBERG, Maccabees, 4-5, for the links between 1-2 Macc and Daniel.

15 Also see 1 Macc 1:26 which states that the women’s beauty (xdAAog) faded due
to Antiochus’ onslaught on the city by which he forced merciless restrictions with regard to
faithfulness to the Law.

16 LIDDEL — SCOTT, 4 Greek-English Lexicon, 260.
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Table 1: Lexemes describing Eleazar and the Law'’

Eleazar

Divine Law

. 18 mpwreldw (to be the first)'®

. 18 xa\és (handsome)

. 19 edxdeia (good repute)

. 19 adbaipétwg (voluntarily)

. 20 Yopévw (persevere)

. 23 dareiog (noble [decision])

. 23 &1og (worthy)

. 23 Umepoyy (prominence)

. 23 émdawiis (distinction)"”

<2222 121222 =

. 23 xads (good)

v. 23 dytog (holy)

v. 23 fedxtiotog (established by God)

. 24 &%10¢ (worthy)

. 25 pdoog (defilement) and xnAig

(dishonour) shunned

. 27 &vopeiwg (bravely)

. 27 &%10g (worthy)

. 28 yevvaiog 2% (suitable to one’s

nobility by birth)

. 28 mpoBipwg (willingly)

v. 28 gepvds (venerable)

v. 28 aytog (holy)

. 31 yewaiotyg (nobility)

. 31 gpety) (moral excellence)

other expressions which portray the scribe in a positive light, e.g. his quick (taéws, v. 23)
declaration that would lead to his good death (dmevfavatilw, v. 28), which he went to

As can be seen from the above table, the reader’s attention is guided
towards the very person of Eleazar. Though the ultimate purpose of the text is to

17 The most conspicuous of these are mentioned in this Table, though the text has

immediately (e08¢wg, v. 28) whilst gladly (%déws, v. 30) enduring pain.

with the meaning “to appear”. However, given its close proximity to émidbavyg, its other

'8 His being one of the scribes in a high position probably refers to his rank, but a
nuance of dignity cannot be excluded. See LIDDEL — SCOTT, A Greek-English Lexicon, 1544.
Y 1n v. 27 we find the related verb ¢aivw which the author has a penchant for using

meaning, namely “to shine”, cannot be excluded.
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uphold the holiness of the divine laws, for which one should be willing to lay
down one’s life irrespective of the cost, only three different adjectives are
employed to describe them. Of these, the positive quality of fedxtioTog
(“established by God”, v. 23) is only augmented because of its contrast to the
phrase “prescribed by the king” in the preceding verse. As shown in the structure
given, the core of the text is v. 23 and vv. 24-28a. In both cases, the Law is
mentioned as though in passing, nearly as an afterthought, being heavily
outweighed by references to Eleazar’s noble character which precede it.
However, this mention is important, for it is, in the last analysis, the reason why
the text was written in the first place. Hence, though the general focus is on the
persona of the elderly scribe, this is all subservient to the higher value attached
to the Law itself. The same is true of v. 30 where his final words express the
reason why he faced martyrdom, namely his fear of the Lord (ot Tév adTod
6Pov). The underlying reference to Torah cannot be missed, given the relation
between fearing God and keeping his commandments in texts such as Deut
31:12-13; Sirach 1:26-27; 19:20; and Qoh 12:13%,

Hellenistic authors, among others, furnish us with numerous lists of virtues
and vices. The Hebrew Bible generally lacks such lists, but later Jewish literature
shows a marked tendency to include them?'. Among these, 4 Macc 1:18-19 is
particular for the fact that it identifies the most important quality: “And the forms
of wisdom are prudence, and justice, and manliness, and temperance. The leading
one of these is prudence; by whose means, indeed, it is that reasoning bears rule
over the passions™?. Though prudence heads the list, one cannot hold that the
first to be mentioned is always the leading virtue. In fact, 2 Macc 6:23 states “and
above all according to (uéAAov 0¢... dxoAovfws) the holy God-given law.” In my
opinion, though 2 Macc 6 does not exhibit a typical virtue list as such, v. 23 does
pile up the factors that led to Eleazar’s hard-earned esteem, concluding with
a consideration of divine law. Interestingly, within a different context, 2 Enoch
9:1 has a list of virtues that includes enduring suffering and making right
judgements, finally ending with one’s faultless life vis-a-vis the Lord. It is as
though the last aspect to be mentioned crowns all the previously mentioned
personal qualities and puts them in perspective.

20 Also see Ezra 10:3. See MURPHY, The Tree of Life, 55-56, 78-79.
21 A long list of references can be found in FITZGERALD, Virtue/Vice Lists, 857-858.
22 Also see Wisdom 8:7 for a similar list.
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At the end of the text, as at the beginning, the narrator’s remarks make no
mention whatsoever of the Law, but squarely highlight the scribe’s outstanding
qualities, namely his nobility and his virtues.

This was how he died, leaving his death as an example of nobility and a

record of virtue (or moral excellence) not only for the young but for the
greater part of the nation. (2 Macc 6:31)

The figurative ‘parting from’ the ways of the Law (see petafaivw, v. 1)
which was enforced on all was boldly overcome by Eleazar’s approaching
(Tpooayw, v. 19) the rack and rushing towards it (pxouat, v. 28). Schiffman
points out that despite differing witnesses for v. 28, “he went” (to the rack) must
be chosen over and against “he was dragged”**. Not only, as Schiffman correctly
states, is the latter found in a few texts, but it is also noteworthy that those texts
are later ones in relation to the older LXX witnesses which bear the word %Afev
(“he went”). The verb eiAxeto (“was dragged”) is found in two Greek mss, and
various Latin and Syriac witnesses**. The rendering “he went” stresses Eleazar’s
heroism, whilst “he was dragged” focuses on the ferocity of the persecution, and
the latter is only found in significantly later translations. It stands to reason that
the earlier texts more faithfully reflect the author’s original intention to
emphasize Eleazar’s courage and willingness to give up his life for his beliefs.
Rather than succumbing to external pressure, he made a clear ethical choice in
favour of Torah.

2 Tamar and Eleazar — Torah and Ethical Considerations

To further explore the significance of Eleazar’s actions, it will be helpful
to turn our attention to another account that displays striking similarities to
2 Macc 6:18-31, namely Gen 38 which recounts Tamar’s enticement of Judah.
This comparative analysis is pertinent on several counts. Firstly, this is perhaps
the only other biblical text that merges deception directly with the observance of

23 See SCHIFFMAN, Commentaries, 906.

24 The Greek mss are V (Codex Venetus; 9" cent.) and 55 (10™ cent.); the Latin is
represented notably by LA™Y (Lyon; 9% cent.) [Latin renditions are trahebatur, or ducebatur,
or (de)ductus est]; and Syriac (2" millennium). Armenian versions follow %Afev; see
HANHART, Maccabaeorum liber II.
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some specific Torah legislation that impacts the protagonists directly?>. Another
text in which both aspects feature is the account of the two elderly judges and
Susanna, where Daniel overcomes the deceit of the former in order to save the
latter (see Dan 13). However, this case is different to those of Eleazar and Tamar
for Daniel himself is not involved in using trickery. Rather, he seeks to expose
it. Indeed, this is a question of justice, that is of saving innocent blood, rather
than an occasion of saving one’s face or reputation®.

Another reason for comparing these two texts is that both have to do with
some form of recognition, this being at the heart of the employment of
deception?’. Tamar conceals her identity such that Judah would be unable to
recognise her. She banks on this “mis-take”, as Adelman rightly calls it, for her
plot to succeed. She actually has to cover her face with a veil in order to conceal
her identity. In similar fashion, Eleazar is asked to veil the true nature of the meat
he was encouraged to eat, leading others to mistake one meat for another. The
difference is that Judah’s lack of recognition led to his fulfilling of his obligations
vis-a-vis the levirate law, whereas the fellow Jews’ lack of recognition of the
meat eaten by Eleazar would have led them to breaking the Law. Hence, in
Tamar’s case deception is used as a means to reach her goal, whilst Eleazar must
reach his own goal by shunning deception®®. The former considers the suppression
of moral concerns surrounding inappropriate sexual relations as acceptable when
weighed in the scales against saving the family name, not unlike Abraham who

%5 To be sure, Genesis is replete with stories revolving around deception; see
REYBURN — McG Fry, Handbook, 871. Among several instances, one could also mention the
serpent’s deceptive words in Gen 3:1.4-5 by which it tried to derail Eve from God’s word
and his will. As regards deception in human relations, Rebekah contrives a plan to craftily
lead Isaac to grant the blessing of the firstborn to Judah rather than to Esau (Gen 27:1-33; see
Deut 21:15-17 which speaks of the inheritance rights of the firstborn). However, the purpose
of this story and the others in Genesis is not, strictly speaking, about the obligation to observe
any specific Torah law, unlike the case with Tamar and Eleazar.

26 Nonetheless, here too, one finds related issues of honour and esteem: Susannah
was “acquitted of anything dishonourable” (v. 63) and “Daniel's reputation stood high with
the people” (v. 64).

27 See ADELMAN, Seduction, 3, 6.

28 The Hebrew sound word pair 92w (drunkenness) and 9pWw (deceit) are related in
Micah, Isaiah and Habbakuk and in the Dead Sea Scrolls period which overlaps with the time
covered by 2 Maccabees; see BAUTCH, In Vino Veritas?, 555-556. The hedonistic nature of
drunkenness tallies with the notion of gluttony which the author of 4 Maccabees seeks to
show to be contrary to Eleazar’s character.
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had relations with Hagar in the face of Sarah’s infertility. Eleazar, however, acts
by a different ethic since the trickery he could resort to would benefit him alone,
adding only a few more years to the long life he had already lived.

Of note is also the aspect of future generations which are at the heart of
both accounts. To be sure, this theme appears prior to both accounts. Judah
beholds the blood-stained robe of his beloved son Joseph, believing him to be
dead (Gen 37:31-35), whilst the faithful mothers have their circumcised babies
hung at their breasts before being thrown down to their death (2 Macc 6:10). As
for Gen 38, this deals with the deception by which a woman seeks to secure her
right for levirate marriage, or better still, for offspring issuing from such an
arrangement (see Deut 25:5-10). Given the sociological structure of ancient
Israel, Tamar’s being sent back to her father’s house (Gen 38:11) necessarily
implied a life devoid of childbearing®’. Her seeing that she had not been given to
Judah’s youngest son, Shelah, did not merely imply frustration at being
abandoned or forgotten, but at having been deprived of the right to have progeny
for the sake of her first husband. Her plot betrays her desire to achieve this goal,
since the illicit sexual relations she engaged in would lead to conception only,
but not to marriage. Tamar used trickery in order to safeguard her own interests
on the strength of the Law. Though she realised that “she had not been given to
him [Shelah] as his wife” (Gen 38:14), she acted deceptively because it was the
only way she could secure the preservation of her husband’s name through the
birth of offspring from his bloodline.

Had Tamar’s intention been to obtain a husband, she would have tried her
luck loitering around Shelah, Judah’s son, and not Judah himself (who was
himself responsible for giving Tamar to Shelah; see v. 14). In fact, no marriage
ensued between Judah and Tamar, and whilst she disappeared into oblivion, her
sons Perez and Zerah grew into two tribes (see Num 26:20). The plot she
contrived ensured that her husband would have children who, forming part of the
family, would receive his rightful share of the material inheritance. “The heroine
of this story is a Canaanite woman who bravely triumphs in upholding the
obligation of a dead husband’s brothers to provide descendants for their brother

and to assure the dead brother’s share in the family inheritance (see verse 8)°.

2 NpITCH, The Wronged Woman Righted, 145, describes this sociological context
succinctly as follows: “Simply stated, the young woman is allowed only two proper roles.
She is either an unmarried virgin in her father’s home or she is a faithful, child-producing
wife in her husband’s or husband’s family’s home.”

30 REYBURN — McG FRrY, Handbook, 871.
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In Eleazar’s case, what is being passed down is not material wealth but, rather,
a sense of belonging to the family of faith for whom Torah is the greatest gift and
inheritance imaginable.

The use of trickery must be seen within the larger framework of the
theological intentions of Genesis and 2 Maccabees respectively. The former is
often caught up in the personal issues of the patriarchal families which had to do
with the preservation or usurpation of rights in a long narrative that was directly
linked to the promises made to Abraham concerning his future lineage. The
reader is, therefore, led along a plot that steers them through the highs and lows
of the human counterpart to the divine, covenantal blessing. At the other extreme
end of these founding stories, 2 Maccabees is concerned with the preservation of
religious fidelity within a context of persecution against the Judaic family of
faith. Hence, both books are concerned about future generations, but in different
ways. Genesis is concerned about aetiological matters in order to ascertain the
prosperity of an important family line, hence it focuses on flesh and blood
relations and their propensity to create descendants for Abraham. 2 Maccabees,
on the other hand, was composed in a time of persecution wherein the perpetuity
that was at stake was that of the divine law rather than that of human lineage.
Though offspring or the young are at the centre of both plots, the intention of
safeguarding Torah as such varies in both and is guided by different intentions.
The dynamics and the underlying goals of deception are judged and employed
differently by Eleazar and Tamar. And though their personal fates differed, Torah
won the day.

Concerning Lot’s daughters, Tamar, and Ruth, Adelman makes the
following point: “each woman engages in an audacious act of seduction for the
sake of continuity, subverting the norms of patriarchal society even as she
wheedles her way in. The women’s heroism, then, is of a particularly feminine
hue: It engages in the face-off between the strictures of law and the force
impelling life on?!. Eleazar’s account is strikingly similar, despite obvious
differences. Leaving aside any possible patriarchal agenda (due to the central role
the brothers’ mother has in the subsequent chapter), he too acts boldly for the
sake of continuity, not by subverting divine laws but by defying those of the
emperor, using such action as a springboard to propel himself and, consequently,
to exalt Torah together with him. In the last analysis, Tamar did not choose the
course of action described in order to defend Torah as such. Rather, she made

31 ADELMAN, Seduction, 1.
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use of a legal right she had in order to guarantee continuity. That she thereby
wished to be formally recognised by Judah’s family as a member of his own clan
for the fact that she contributed to the furtherance of the family line cannot be
excluded. This, indeed, would ultimately safeguard her own survival®’. By her
behaviour she still laid her life on the line as the sexual intercourse she engaged
in was tantamount to adultery given the fact that she was promised to Judah’s
son Shelah®*. But hers was a calculated risk. Conversely, the old scribe
knowingly sealed his fate by forfeiting a discreet manoeuvre that could have
saved his life, since this would compromise the very survival of his name and of
Torah.

Tamar’s daring actions were guided by her rightful claim to justice, but
Eleazar’s brave stance was inspired by his resolve to protect Torah at the cost of
unjustly losing his life**. Tamar had employed the opposite tactics to those of the
scribe. By pretending to be a prostitute, she acted dishonourably and hence
demeaned herself. On the contrary, Eleazar was a hero not only for dying the
death of a martyr, but most especially for the choices he made. Beyond the strict
observance of Torah, what takes centre stage is the importance of giving witness
to it, that is to the validity of upholding it at all costs. However, whilst in Tamar’s
case ethical norms are suppressed for her to reach her goal, in 2 Maccabees 6
respectable ethical concerns override the mere, formal adherence to Torah, since
its survival depends on a tradition of faithfulness that here can only be guaranteed
by making the right ethical choice, which must be seen to be made. All this goes
to show the uniqueness of the narrative of Eleazar’s martyrdom in relation to the
preservation of Torah, which preservation cost him his life even though a form
of deceit could have spared the pious, elderly scribe. Hence, a comparison of
these similar albeit different accounts goes to show that it is the account of

32 Nip1tcH, The Wronged Woman Righted, 145: “In terms of long-range security in
the social structure, it is more important for a woman to become her children’s mother than
her husband’s wife.”

33 See ADELMAN, Seduction, 5. One of Adelman’s main points in this article is how
Lot’s daughters, Tamar and Ruth pushed the limits of the law in order to ensure the continuity
of the race “the line of law itself shifts as a result of the life force these biblical women urge
forward” (p. 2). On the other hand, the account of 2 Macc 6 adopts a strict approach that goes
by the book and does not admit of the slightest departure from the law.

34 As for Tamar, the means chosen for her rehabilitation as seen as positive because
she had been wronged; see NIDITCH, The Wronged Woman Righted, 148.
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Eleazar that safely steers away from deception, thereby precluding the possibility
of tarnishing the scribe’s faultless character.

3 The Criteria of Honour, Shame and Moral Character

Advances made in the social and cultural anthropology of the Bible and
the Greek world have contributed to building a better picture of the dynamics of
self-appreciation in the context of human relations®>. The notions of honour and
shame were deeply-seated in the Israelite social matrix,’® and the text under
investigation revolves around these concepts.

Honor is a public claim to worth or value and a public acknowledgment of

that claim. Positive shame is a concern for maintaining and protecting one’s
worth, value, reputation. Negative shame is the loss of one’s honor.>’

In this regard, 2 Macc 6:18-31 exhibits a gradual build-up, beginning with
the natural beauty of Eleazar, then moving on to the notion of preserving one’s
honour (v. 23), and finally to that of avoiding scandal to others and disgrace to
oneself (v. 25). Unlike Tamar who disguises her identity with a veil (Gen 38:14),
the beautiful countenance of Eleazar prepares the reader for the dignity and
aplomb with which he would face his persecutors?®.

Eleazar was guided both by the ethical observance of Torah and also by
questions related to personal honour and shame. What concerns him is not,
strictly speaking, the hypocrisy involved in secretly procuring kosher meat for
himself. This seems to be subordinate to his self-portrayal®’. A different nuance
can be perceived in Eleazar’s martyrdom in 4 Maccabees (1:8; 5:1-7:25) which
reflects the platonic tension between reason and feelings, clearly militating in

35 See CROOK, Honor, 591-611; FISHER, Hybris; CAIRNS, Aidos; AVRAHAMI, W
in the Psalms, 295-313; Wu, Honor.

36 On the pervasiveness of deceit in various cultures, as well as its relation to self-
esteem motives, see DEPAULO, review of By the Grace of Guile, 387-389.

37 PILCH, Honor and Shame. [Accessed 14-01-2020].

3 REYBURN — McG Fry, Handbook, 878, note that Tamar’s wearing of a veil is
meant to conceal her identity, but it could also reflect the custom of religious prostitutes to
do so in a Canaanite culture.

3 Analysing another late text, though one of a very different context, WEEKS, ‘Fear
God’, 102 states the following concerning Qohelet’s exhortation not to delay in fulfilling
a vow made to God (Qoh 5:3): “the basis of his advice lies in a direct appeal to self-interest,
not to obligation under the Law”.
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favour of the former. In fact, the very intention of the author is laid out plainly at
the beginning of the book in 4 Macc 1:1.3*°. In 2 Maccabees it is the concepts of
honour and shame that are central, whereas in 4 Maccabees it is the ethical norms
related to rationally upheld virtues that protect the observance of the Law*'.

In 4 Maccabees, though the author sings the praises of Eleazar’s
honourable character, the text operates in a framework that is only present
sparingly in 2 Maccabees. Eating pork is equated to gluttony and other such
contemptible vices. Here, we therefore have an added layer of meaning. Not only
is obedience to the Law demanded by religious faithfulness, but it is also an
imperative dictated by ethical norms. Adhering to the precepts of the Law is
presented as a noble philosophical and rational stance that must be adopted
because it is conducive to such norms as temperance, manliness, justice, the love
of reason, and self-mastery (see 4 Macc 5:15-38). The old man’s eulogy of the
Law in these terms thus equates it with the highest philosophical goods. In fact,
immediately after speaking of his death, the author adds: “now that reason has
conquered the emotions, we properly attribute to it the power to govern.” (6:33)

The old scribe’s moral stature is further emphasized in 4 Macc 6:16 which
describes his emotional reaction to the offer of a life-saving deceptive act: “And
Eleazar, as though the advice more painfully tortured him...” In light of the
Deuteronomic injunction to express the sapiential and righteous character of the
Torah (Deut 4:6-8), the martyrdom of the elderly scribe not only boosts his
reputation of being righteous, but it also has a strong multiplier effect, instilling
this quality in the young men who would walk in his footsteps*?. Here too, the
vehicle employed to safeguard Torah is a concern for one’s dignity: “For it would
be shameful if, while an aged man endures such agonies for the sake of religion,
you young men were to be terrified by tortures.” (4 Macc 16:17)

Defending the heroic behaviour of Jews, Josephus contrasted their selfless
respect towards their sacred books to that of the Greeks towards their own:

... it comes natural to all Jews, immediately and from their very birth, to

esteem those books to contain divine doctrines, and to persist in them, and,
if occasion be, willingly to die for them. ...to endure racks and deaths of all

40 See HARRINGTON, The Old Testament Apocrypha, 202, 207-208.

4l Jesus’ statement that it is better to tie a millstone and be thrown into the sea than
to give scandal is made in relation to the veracity of God’s word rather than to the poor image
of oneself reflected in scandalous behaviour: Matt 18:6; Mk 9:42; Luke 17:1-2.

42 Eleazar’s effectiveness in being a role model for the young is expressed in 4 Macc
8:1 where the young are said to have “prevailed over even harsher instruments of torture”.
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kinds upon the theatres, that they may not be obliged to say one word

against our laws and the records that contain them; whereas there are none

at all among the Greeks who would undergo the least harm on that

account...*

Elsewhere, Josephus comments on the events surrounding 2 Macc 6:1—
7:42, noting that many Jews had acquiesced to the king’s orders with the
exception of those protagonists who defied the king:

... but the best men, and those of the noblest souls, did not regard him, but

did pay a greater respect to the customs of their country than concern as to

the punishment which he threatened to the disobedient; on which account

they every day underwent great miseries and bitter torments... *

The bold words of Eleazar as well as those of the mother and her seven
sons found in 2 and 4 Maccabees were framed within the context of God’s
education of his people*’. These personages were mouthpieces at God’s service
by which he conveyed clear messages. Following the role of the prophets and the
sages, the “speaking” martyrs constituted the last category of educators in what
turned out to be Israel’s final effort to uphold emblematic figures who sought to
get the faithful on the straight and narrow*’. As witnessed in the contexts of
Jeremiah and the Isaian servant who lived in times of oppression, great interest
was shown in both the words and the actions of such individuals.

Yet, was Eleazar simply trying to save face, or was this pure love for
Torah? Or was it both? The repeated mention of his old age (vv. 18.23.25)
indicates that a change in direction at this point in his life would render all he
strove for simply meaningless. Here, the fear of shame is construed as a brake-
setter that prevented immoral action. In line with the strong insistence on
Eleazar’s noble character, “the holy legislation established by God himself”
features in v. 23 not primarily in order to acknowledge its greatness, but rather

43 Josephus, C. Ap. 2.42-44.

4 Josephus, 4nt. 12.255.

45 See HARRINGTON, The Old Testament Apocrypha, 210. GRUNINGER, Reception
[Accessed 14-04-2020], 3, distinguishes between two ethical perspectives in 2 Macc, namely
the one of education and discipline up till chapter 7, and the one of self-defence and resistance
from chapter 8 onwards; also see SCHIFFMAN, Commentaries, 906.

46 The value attributed to the words allegedly spoken by these martyrs must have
increased over time as witnessed by the expansion of the events surrounding their martyrdom
in 4 Maccabees. In this regard, HARRINGTON, The Old Testament Apocrypha, 208, speaks of
the “emotional dialogues... and defiant speeches” of the protagonists.
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to affirm the elderly man’s personal worthiness in relation to it. In fact, it is
a continuation of the exaltation of this scribe who is said to have been faultless
from childhood.

4 A Fence around Torah

Eleazar’s martyrdom doubtlessly acts as a witness to Torah and conveys
a strong message about its prerogative of inviolability. Guarding one’s dignity
and one’s acclaimed moral status is presented as a most suitable vehicle that
would ensure the protection of the Law. Unlike the later rabbinic forms of the
mechanism of forming a fence around Torah, which entailed creating other
concrete laws (usually of prohibition) that would safeguard the core divine laws,
preserving one’s prestige entails a positive disposition that not only protects
Torah, but also has an immediate advantageous bearing on the believers
themselves. In an article in which Riecker lays out the fourfold mandate of Israel
(rather than speaking of its “mission”), the author lists “Israel as mediator of
knowledge of God” as one of these four aspects*’. Riecker limits himself to what
the Hebrew Bible itself says about this, however we must also take into
consideration the external historical forces that led the Hebrew Bible to attain its
shape. It seems reasonable to hold that the martyrdom accounts in general, but
that of Eleazar in particular, were devices employed not merely to boost the
image of individual personages, but by so doing, to safeguard the continued
transmission of Torah and related customs. Riecker identifies Deut 4:6-8 as
foundational in this regard in that “these verses point to the fundamental
significance of the ethical behavior of Yhwh’s people, so that Yhwh can attract
the other nations through his people”™®.

The quality of being a conceptual fence around Torah can be seen by the
fact that, from a synchronic perspective, Eleazar’s account forms a suitable
prelude to the immediately succeeding account of the martyrdom of the seven
brothers (7:1-41). The presence of their mother favours the attribution of
a relatively young age to these men. Eleazar’s death had indeed been judged by
the author as having been valuable to the young (6:31). Nonetheless, there is

47 RIECKER, Missions, 327.

48 BORCHARDT, What Do You Do?, 17, is in agreement with Dries De Crom who
sees the precise description of the translators and the knowledge attributed to them “as part
of an ethical argument contributing to the impression of a high quality translation.”
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a palpable difference between the two accounts. Whereas that of the seven men
has several references to resurrection and to the reward of life that is granted to
the faithful, Eleazar’s primary concern seems to gravitate towards his self-image
as well as the fear of divine punishment (see v. 26).

Conversely, the story of Daniel’s refusal to eat royal food (Dan 1:8-17),
where he and his companions fared better than their companions after consuming
vegetables and water, has overlapping qualities with that of Eleazar though it
functions with a different logic. In Daniel’s case, the notion of martyrdom is
altogether missing, but abiding by a Torah-regulated diet is shown to result both
in physical wellbeing and also in great skill and intelligence. However, these are
simply the fruits of such obedience. Hence, though such a story is conducive to
encouraging obedience to the Law, the one of Eleazar has a stronger impact
through the mechanism of self-preservation that it instigates. Daniel’s complying
with the king’s commands would have possibly resulted in a performance that
was comparable to that of the rest, but Eleazar’s obedience to the king’s orders
would have led him to lose his hard-earned kudos altogether.

Eleazar’s story is probably the only one in which adherence to the Law per
se could have easily been safeguarded had he simply pretended not to be breaking
it. If this were not merely a decision taken to defend one’s own honour, then it
had enormous implications concerning obedience to Torah. The narrator’s
creation of a possibility to circumvent the breaking of the Law has the effect of
dismantling a purely legalistic understanding of it. Better still, it underscores
a fundamental truth, namely that the dictates of the Law do not pertain merely to
the realm of the senses, that is to what can be perceived, but functions on a higher
level of truth.

In the course of the centuries, as the teachings of Torah were being
explicated, the rabbis taught that only feigning to be breaking the Law, as would
have been the case had Eleazar accepted the secretly prepared kosher food,
already constitutes a deviation from it. In interpreting this story, Schiffman
speaks of the rabbinic concept of mar’it ‘ayin, which means “appearance to the
eye™®. He argues that this is in agreement with Eleazar who “judged even this

4 See SCHIFFMAN, Commentaries, 906. Regarding mar’it ‘ayin, see Minchas
Shlomo, 2-3:53 and Talmud Keritut, 21. Despite my contention that the concept of mar’it
‘ayin here functions differently to what Schiffman suggests, it is curious that in speaking of
the location where Tamar played the prostitute, namely the entrance to Enaim (219 nna),
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[ruse] a violation of the Jewish law’. However, this interpretation may not be
correct on three counts. First, both in the description given by the author (v. 23)
and in the speech reported (vv. 24-28) greatest weight is given to the scribe’s
self-esteem. Second, it is not immediately noticeable that the text signals
a distinction between one’s appearing to be breaking the Law and one’s actually
breaking it. The expression uéAlov 0¢... dxolovbuwg (“and above all according to”
6:23) cannot be said to indicate unequivocally that pretence was forbidden by the
Law — the point of the matter is plainly that it is unlawful to eat pork. As a matter
of fact, his own description of such a trick is not construed in terms of the Law,
but rather in relation to one’s self-portrayal®':

“Pretence”, he said, “does not befit our time of life; many young people

would suppose that Eleazar at the age of ninety had conformed to the

foreigners’ way of life and ... I should only bring defilement and disgrace

on my old age”. (6:24-25)

Third, though the rabbis used the notion of mar’it ‘ayin to forbid
permissible actions that seemed to violate Torah precisely because others could
wrongly conclude that such actions were in fact permissible (and hence be led
astray), this is not the intention of the account in question. Eleazar’s fear is not
that the young would wrongly assume that eating non-kosher food is permissible,
but rather that they would make the wrong conclusion about his idealised
persona. The long and short of the story is not that, if Eleazar ate the secretly
prepared kosher meat, others would possibly have followed suit in ignorance, but
that his standing in the community’s consciousness would have been dealt a hard
blow. This, in fact, is the opposite of the reasoning behind mar’it ‘ayin where its
employment must be purely to safeguard Torah, rather than to wrongly judge
a person who would have seemed to be breaking Torah®>. The narrative is
construed in such a way as to present the dealing of such a blow to Eleazar’s
stature as being the main preoccupation of our protagonist. It is only in avoiding
such a blow dealt to his hero that the author sought to safeguard Torah from being

ADELMAN, Seduction, 6 states: “petah ‘enayim, which can also be read as “the opening of
the eyes,” is fraught with irony, for this is the place where sight is veiled.”

50 SCHIFFMAN, Commentaries, 906.

51 However, the Greek term for pretence (which implies deceit) in our text is
expressed by the verb dmoxpivopar (2 Macc 6:21.24), and this is contrasted to the Law in
Sirach 32:15 and 33:2.

52 See b. Sabb. 64b:16 and b. Sebu. 30.
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written off. The power of the behaviour adopted by Eleazar was such that he
hoped it would lead others to imitate him in making a good death (see 6:28). Here
too, the focus is on the person who, in dying for the Law, would prove himself
or herself worthy of such a great cause.

Concluding Remarks

The account analysed is not merely at the service of historiography, but it
is strongly parenetic and didactic. The text points to Eleazar’s self-image and
a preoccupation with the preservation of his honour, serving the narrator’s
purpose of highlighting the ultimate value of Torah. Hence, Eleazar’s concern
about himself and the impression others will have of him turn out to be the means
by which a higher reality is affirmed. The author skilfully and intricately bound
the value of Torah together with Eleazar’s kudos such that the latter became
a direct gauge of the former. The greatness and holiness of Torah is emphasized
by aggrandizing the personal tragedy that would befall the scribe if he devalued
it by a wrong choice.

Though the narrative operates on the belief that deception is evil, the real
vehicle that is used to protect the Torah-shaped mores is actually the portrayal of
Eleazar’s valour and heroism. Eleazar was able to leave “an example of nobility
and a record of virtue” (v. 31). The text imparts the image of a Law-abiding
person who would not compromise with evil. This is achieved by putting the man
himself in the limelight in the entire narrative, including its final verse. For
indeed, the nobility and virtue ascribed to Eleazar are purely human, non-
religious qualities, but here these derive their existence only in relation to Torah.
The deceptive trick offered would have spared Eleazar, but it would have
consequentially damaged both his reputation and Torah too. Hence, the account
functions as a fence around Torah that bears moral rather than legal force.
Guarding one’s dignity and one’s acclaimed moral status is a vehicle that would
ensure the protection of Torah. The text does not qualify this behaviour as being
less respectable than dying for Torah for the sake of Torah. In the final analysis,
Eleazar’s self-immolation is not construed as being less generous than that of the
seven young men. Truth be told, they too reasoned in terms of ultimate personal
gain, though theirs employed a Jenseits perspective.

The foregoing analysis has focused specifically on an idealised
prosopography within a narrative of martyrdom that contributed to the
preservation of Torah. This study could lead to building a clearer picture of all
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the possible techniques that may have been employed to prevent the breaking of
Torah apart from such portrayals of valour and the creation of subsidiary laws
that bolstered and protected Torah. It would, therefore, be interesting to see how
other techniques were used for the same purpose, for instance the ostracization
of those who recanted, rewards or honours given to those who upheld Torah (e.g.
social status or the assignment of important leadership roles), and the association
of wisdom with obedience to Torah, to mention just three possibilities. In the
end, all such techniques would have contributed to ensuring the survival and
propagation of Torah, which is doubtlessly why the text in question was
composed.
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Summary

2 Maccabees 6:18-31 recounts the martyrdom of the scribe Eleazar who refused to eat pork
from ritually sacrificed swine. Given the late composition of this text concerning dietary
laws, Torah and other customs were already firmly established. Yet, the martyrdom accounts
recounted in 2 Macc seem to betray as many authorial intentions as the accounts recounted.
What is surprising is that Eleazar’s rightful resistance does not seem to be guided primarily
by pure ethical concerns where deception per se is shunned, but rather by a twofold concern
for self-preservation, namely vis-a-vis both men and God.

This text will be related to what is probably the only other biblical text that merges deception
with the observance of Torah, namely Tamar’s enticement of Judah (Gen 38) by which she
seeks to secure her right for levirate marriage, or better still, for offspring issuing from such
an arrangement. It will be argued that, though offspring or the young are at the centre of both
plots, the intention of safeguarding Torah as such varies in both and is guided by different
intentions. Moreover, the dynamics of deception too will be studied, noting that it is judged
and employed differently by Eleazar and Tamar. And though their fates differed, Torah won
the day. However, the use of deception must be seen within the larger framework of the
theological intentions of Genesis and 2 Maccabees respectively.

Advances made in the social and cultural anthropology of the Bible and the Greek world have
contributed to building a better picture of the dynamics of self-appreciation in the context of
human relations. Insofar as Eleazar was careful not to forgo his hard-gained kudos and feared
facing the judgement of God, this account functions as a kind of fence around Torah, without
implying the creation of new laws and customs as the rabbinic term does. Guarding one’s
dignity and one’s acclaimed moral status becomes a vehicle that would ensure the protection
of Torah-inspired mores.

Keywords: self-portrayal, deception, moral character, moral status, fence around the Torah.
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Zhrnutie

Druha kniha Machabejcov (6,18-31) ozprdva o mucenictve zakonnika Eleazara, ktory
odmietol jest’ bravCové méso z ritudlne obetovanych zvierat. Predpisy o jedle, Téra a iné
zvyky vzhl'adom na neskoré¢ datovanie textu uz boli pevne ustanovené. Avsak mucenictvo
vyrozpravané v 2Mak prezrddza tol’ko autorskych zamerov, kolko je vyrozpravanych
pribehov. Prekvapujtce je, ze Eleazarov opravneny vzdor sa nezda byt prvotne motivovany
Cisto etickymi obavami nedopustit’ sa zrady per se, ale skér dvojakou obavou o sebazachovu,
konkrétne vis-a-vis ¢lovek a Boh.

Tento ¢lanok je venovany pravdepodobne jedinému biblickému textu, ktory spaja zradu
s dodrziavanim Tory, konkrétne Tamarino zlédkanie Judu (Gn 38), ktorym sa pokusila zaistit
si pravo na leviratne manzelstvo alebo skér na potomstvo vyplyvajuce z takého zvizku.
V ¢lanku tvrdime, ze napriek tomu, zZe potomstvo alebo mladez su v centre oboch pribehov,
zémer dodrzania Téry je odlisny a tiez méa odlidné motivy. Studovan je tiez dynamika zrady
ito, Ze je vnimana a uplatiiovana inak Eleazarom a inak Tamarou. Hoci su ich osudy rozne,
nakoniec u obidvoch zavazi Téra. Pouzitie zrady vSak musi byt posudzované v SirSom ramci
teologickych zdmerov v Gen a 2Mak.

Pokrok v socialnej a kultirnej antropoldgii v Biblii a gréckom svete prispeli k budovaniu
lepSieho obrazu dynamiky sebaticty v kontexte 'udskych vzt'ahov. Nakolko bol Eleazar
opatrny, aby nezabudol na svoj t'azko ziskany kudos, a obaval sa Bozieho sudu, natol’ko je
tento pribeh istym druhom ochranného plota okolo Tory bez implikacie novych zakonov
a zvykov, ako to robi uvedeny rabinsky termin. StrdZenie si vlastnej tcty a uznavaného
moralneho statusu sa stava prostriedkom, ktory by mohol zabezpecit' ochranu Toérou
inSpirovanych mravov.

Klucove slova: sebapredstavenie, zrada, moralny charakter, moralny status, ochranny plot okolo
Tory.
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Jesus and the Passover in Mark 14:1-12

A Chronological Confusion?

Kenneth L. Waters Sr.

And the Passover and feast of Unleavened Bread were two days away,
and the chief priests and scribes sought a way to take him by guile and
kill him, for they said, “not during the feast least there be a riot among
the people”. (Mark 14:1-2)

On the first day of Unleavened Bread, when they sacrificed the
Passover lamb, his disciples said to him, “Where do you want us to go
so that we may prepare for you to eat the Passover?” (Mark 14:12)

Introduction

A redaction-tradition critical approach to the Last Supper narrative in the
Gospel of Mark has a long, fruitful history'. However, hermeneutical difficulties
in the area of chronology and the relation of the Supper to the Passover remain
unresolved. An additional methodological component is needed. Therefore, I will
include a culture-critical perspective that is sensitive to divergences between
popular and official practices in first century Judaism.

In his review of six studies of ancient Judea, Stenschke observes,

In addition to filling in many details and challenging older
interpretations in various ways, there is consensus in all these studies
that first century BC and AD Judaea/Palaestina were far more diverse
and complex than previously assumed.

I am not claiming that Stenschke or the authors he mentions would agree
with my thesis. I only claim that Stenschke’s review of these authors raise
sensitivity to the diversity and complexity that characterized first century

! MARXSEN, Mark the Evangelist, 15, 21, 24-25.

2 STENSCHKE, Judea, 16. The six studies that Stenschke surveys are: ROCCA,
Herod’s Judea; NETZER, Architecture; ECK, Rom und Judea; ZANGENBERG, Das Tote Meer,
HANSON — OAKMAN, Palestine; MARSHALL, Jesus, Patrons and Benefactors.
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Judaism. However, I will extend this sensitivity to my reading of Mark’s account
of the Last Supper and the chronological questions that it raises. I intend to
demonstrate that Mark provides a chronologically coherent account of the Last
Supper despite appearances to the contrary. The need for this study and its
culturally sensitive methodology becomes clearer with a review of previous
studies.

1 The Problem of the Last Supper

The late Raymond Brown described the Last Supper of Jesus in Mark 14
as a Passover meal in which Jesus presented himself as the paschal lamb. For
Brown, the gospel writer was making a theological point. “In other words, we
have a theologoumenon, i.e., the presentation of the Last Supper as a paschal
meal in a dramatization of the preGospel proclamation of Jesus as the paschal
lamb™3. Brown felt that Mark took this theological narrative over from already
established Christian tradition. If Mark himself had created this narrative we
would expect him to work out the chronological difficulties. In 14:2, the chief
priests and scribes determine that Jesus will not be arrested, tried, and crucified
during the feast, but the feast has already begun with the Passover meal. Brown
maintains that the Passover setting in the Synoptic Gospels would mean that
Jesus was crucified on Sat., Nisan 15, but, Brown argued, this cannot be accurate.
Jesus did not die on the day of the Passover meal. He therefore suggested that we
give up the synoptic date of the crucifixion. Brown felt that it was most plausible
that the Last Supper, trial, and death of Jesus was completed by Fri, Nisan 14, as
John proclaims. “Thus there are solid reasons for judging as historical that Jesus
died on Thn/Fd. the 14™ of Nisan, the day on which paschal lambs were
sacrificed, and the eve of the 15™ of Nisan on which the paschal meal would be
eaten™. Brown uses the marker “Thn/Fd.” to indicate that Thursday night was
actually Friday morning in Jewish timekeeping.

Scholars generally see the chronology of the Last Supper in Mark as
problematic, and by virtue of some kind of literary relationship, the chronological
problem extends to the other two Synoptics. Chronological issues haunt scholarly
interpretations of Mark 14 and synoptic parallels even when the main focus is
upon other matters.

3 BROWN, The Death of the Messiah, 1370.
4 BROWN, The Death of the Messiah, 1373.
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Robin Routledge whose main concern is to show that the Last Supper was
a Passover meal, says that the “lack of clear evidence means that we cannot be
sure about the chronology” of the Last Supper’. He says that one approach to the
chronological difficulty is to accept that the four gospels cannot be reconciled,
and that a choice must be made between them. He considers the suggestion that
John places the crucifixion a day earlier than the Synoptics to identify Jesus with
the paschal lambs that were being slain on that day®. Another view is that the
Synoptics are historically and chronologically more accurate while John in
contrast deploys “theological symbolism™’. Yet another view is that John’s
chronology is correct, and that the synoptic references to the Last Supper are
early church interpolations designed to make the Last Supper a “Christian
Passover’®. He also considers the premises that the Last Supper was another kind
of meal in anticipation of the Passover, or a Passover based on a variant calendar,
in which case it was without a lamb’. Routledge, however, thinks that use of a
variant calendar is unlikely. Routledge believes that the Last Supper was a true
Passover meal, and even if it was a day earlier than the Passover, it was still
received by the disciples as a Passover meal as the language of the Synoptics
indicate. The only difference would be that the menu did not include lamb'°.

Joel Marcus directs his main argument against contemporary Jewish
scholars who characterize the Passover seder and Haggadah as post-70 CE
features, which would mean that the supposed Jewish model for the Last Supper
did not exist'!. According to these scholars, the Passover seder was, as Marcus
explains, “a post-70 CE replacement for the pre-70 tradition of Passover

5> ROUTLEDGE, Passover and Last Supper, 206.

® ROUTLEDGE, Passover and Last Supper, 205, n. 10. He refers to HIGGINS, The
Lord’s Supper, 22 and JEREMIAS, Eucharistic Words, 81-82.

7 ROUTLEDGE, Passover and Last Supper, 205. Routledge is probably referring to
JEREMIAS, Eucharistic Words, 81-82 where this view is found.

8 Routledge does not mention LESSING, Die Abendmahlsprobleme, 250-269, but this
was Lessing’s view.

° Routledge may be referring to the variant calendar argument of JAUBERT, The Date
of the Last Supper, and the different meal view of MARSHALL, Last Supper, 67-78.

19 ROUTLEDGE, Passover and Last Supper, 206.

' MARrcuUs, Passover and Last Supper, 303, n. 10. These scholars and their research
are YUVAL, Easter and Passover, 98-124; KuLp, Origins, 112; BOKSER, Origins, 14-28;
SAFRAI— SAFRAL, Haggadah, 9-15; TABORY, Toward a History, 63; HAUPMAN, How Old Is
Haggadah?, 5-18; FRIEDMAN, Tosefta, 430-432; LEONHARD, The Jewish Pesach, 1-118.
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sacrifice, which came to an end when the Romans destroyed the temple in which
Jewish sacrifice took place”'?. Marcus, however, marshals evidence from
Jubilees, Philo, and the NT Last Supper narratives to show that there was “a
leisurely Passover meal and a domestic seder, including haggadic recital, in the
pre-70 period”'®. Marcus further responds to the contention of Israel Yuval that
the Passover seder was “essentially a response to the Christian eucharist rather
than being its source”'®. Yuval maintains that Rabban Gamaliel II, in m. Pesah.
10.5, advocates for a counter narrative to the Christian interpretation of Exodus
12 and the Passover sacrifice. This included Gamaliel’s prohibition of afikomen
(an after-meal indulgence) in m. Pesah. 10.8.'> Marcus points out that Gamaliel’s
ban on afikomen is better understood as a response, not to Christian interpretation
of the Passover, but to customary pagan post-meal revelry. Marcus finds that
other aspects of Yuval’s argument are unconvincing. Tangential to his main
argument, there are some chronological issues that Marcus addresses. He prefers
John’s chronology, which places Jesus’ Last Supper on the night before Passover
(Nisan 13) to that of the Synoptics which place the Last Supper on the first night
of the Passover (Nisan 15). The Last Supper in John was therefore not a Passover
meal. Scholars who feel that the Synoptics portray the Last Supper as a Passover
must argue either that John was wrong, that the Synoptics and John were using
variant calendars, or that Jesus knowing that he might die before the Passover
modelled his Last Supper after the Passover'®.

Mariusz Rosik more directly addresses the “alleged or real” disagreements
between the Synoptics and John on the chronology of the Last Supper. In the
Synoptics, the supper took place on the eve of the Passover, the day the paschal
lambs were slaughtered, a Thursday (Mark 14:12.17 par.). In John, as further
assumed, Jesus was crucified on the eve of the Passover, the day the paschal
lambs were slaughtered, a Friday, and therefore, before the Passover meal'’.

12 MaRcus, Passover and Last Supper, 304.

13 MaRcus, Passover and Last Supper, 307.

14 MARcuUS, Passover and Last Supper, 318; YUVAL, Easter and Passover, 98-124.
15 MaRcus, Passover and Last Supper, 319.

16 MARcCUS, Passover and Last Supper, 301.

17 RosIk, Dispute, 179.
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Rosik explores eight proposed solutions to the chronological problem'®.
The first is to recognize two different ways of counting a day in the time of Jesus.
The Pharisees preferred that the day begin at sunrise, while for others the day
began at sunset'’. On the basis of the first preference, Jesus’ Passover meal on
Thursday night was still on Thursday, but according to the second, it was on
Friday. The main problem with this solution is that it leaves too little time for the
trial of Jesus®.

The second solution is that the Synoptics are right when they have Jesus
host his Passover supper on the evening of Nisan 14, and then have him crucified
on Nisan 15; but, for theological reasons, John changed the day of crucifixion to
Nisan 14, the day when the paschal lambs were killed. The alternative to this
solution is that John was right in not portraying Jesus’ meal with his disciples as
a Passover meal, but for theological reasons, the Synoptics turned it into a
Passover meal®!. Rosik referred to another version by Hans Lessing who
maintained that the early church added the Last Supper as a Passover meal for
theological reasons?’. Rosik characterizes these proposals as versions of the
“Harmonistic Hypothesis,” but makes no assessment of either one?’.

The third solution is that Jesus hosted his Last Supper on Nisan 13, either
as an individual decision or in accordance with a law that the paschal lambs be
sacrificed on Nisan 13 when Nisan 15 falls on the sabbath. The lambs would still
be eaten on the Nisan 14 or 15%*. The absence of any mention of lamb with this

¥ RosIk, Dispute, 182, nn. 10-12. Rosik draws upon DE VAUX, Ancient Israel, 489-
492; MICKIEWICZ, Ewangelia, 12-24, 432-452; SwmitH, Chronology, 30-31; OGG,
Chronology, 75-77; HAMILTON, Chronology, 323-327.

19 RosIk, Dispute, 182, n. 13, refers to DE VAUX, Ancient Israel, 181-182 for this
information.

20 RosIK, Dispute, 183.

2 RosIK, Dispute, 183, nn. 15-17. As examples of these solutions Rosik cites
WALTHER, Jesus das Passahlamm, 74-76; KEDAR-KOPFSTEIN, in, 202-210; LACH, Data
Ostatniej, 405; SANDERS, The Historical Figure of Jesus, 285-286; LOHFINK, Jesus z
Nazareta, 401; DUNN, Jesus Remembered, 772-773; MATSON, The Historical Plausibility,
291-312; FREDRIKSEN, Jesus of Nazareth, 223.

22 RosIK, Dispute, 183, n. 18. Rosik cites LESSING, Die Abendmahlsprobleme, 250-
269.

2 RosIK, Dispute, 183.

24 RosIK, Dispute, 184, nn. 20-22. Rosik attributes this solution to Str-B, 812-814;
PickL, The Messias, 120-122; WRIGHT, Jesus and the Victory of God, 556-559; MARCUS,
Passover and Last Supper, 303-324; PITRE, Jesus, the Tribulation, 441-442.
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meal is one of the reasons this hypothesis is attractive?”. However, one of the
arguments against this hypothesis is that there is mention of lamb at this meal
(Mark 14:12; Luke 22:15)*°.

A fourth solution is that Jesus kept the Passover meal on Nisan 14 after it
was postponed to Friday, Nisan 15 by the Jewish authorities?’. The objections to
this proposal are that there is no evidence of the Sanhedrin ever postponing a
festival, there is no motive that can be found for doing this, and it would be
strange for the Jews to obey this directive while Jesus does not*®.

A fifth proposal is that the Synoptics follow the solar calendar of the
Essene community, while John follows the lunar calendar of the temple priests.
According to the Synoptics, Jesus’ Last Supper was on Tuesday, which,
according to the Essene calendar, was also the day of the Passover meal®. Those
who oppose this solution believe that Jesus ate the Passover with his disciples
after the paschal lambs were slain in the temple. Also, among other objections
listed by Rosik, there is no evidence that Jesus followed an Essene calendar’’.

The sixth proposal that Rosik discusses is a modified version of the first.
In this version, the Synoptics follow a Galilean practice of counting a day from
sunrise to sunrise, while John follows a Judean practice of counting a day from
sunset to sunset. Harold Hoehner makes this argument®'. However, Rosik finds
that this argument lacks literary evidence to confirm that Galileans and Judeans
differed on how they defined a day*>.

%5 RosIK, Dispute, 184, n. 23. Rosik notes this as an argument of SCHROTER, Das
Abendmahl, 44.

26 RoSIK, Dispute, 185, n. 28. He refers to BARRETT, Luke XII.15, 305-307;
JEREMIAS, The Eucharistic Words, 18-19.

27 RosIK, Dispute, 186, n. 36. He cites L.ACH, Data Ostatniej, 405.

28 RosIK, Dispute, 186, n. 37. He again cites LACH, Data Ostatniej, 417.

2 RoSIK, Dispute, 186, nn. 38-39; 187, n. 42. According to Rosik, representatives
of this view are JAUBERT, Le calendrier des Jubiles, 35-61; JAUBERT, The Date of the Last
Supper; NODET, On Jesus’ Last Supper, 348-369; PIXNER, Paths of the Messiah, 242-244;
PIXNER, Mount Zion, 309-322; SAULNIER, Calendrical Variations; RIESNER, Jesus, 198-234.

30 RosiIk, Dispute, 188, n. 44, nn. 47-50. According to Rosik, those who argue
against the Essene hypothesis are HAHN, The Fourth Cup, 66-67; MEIER, A Marginal Jew,
392; SMITH, Chronology, 30; BROWN, New Testament Essays, 212-214; BROWN, The Death
of the Messiah, 1350-1378; PITRE, Jesus and the Last Supper, 274-275.

3! RosIK, Dispute, 189, n. 52. He refers to HOEHNER, Chronology, 2348-2349.

32 RosIk, Dispute, 189, n. 54. He refers to PITRE, Jesus and the Last Supper, 259 on
this point.
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Rosik seems particularly interested in a seventh proposal, that Jesus held
his own Passover in counter distinction to the typical Jewish Passover™. The
absence of roasted lamb at the meal is one of the “novelties” that made Jesus’
Passover different. Other novelties were the passing around of Jesus’ own cup to
signify unity, the omission of the fourth cup of wine, and that Jesus celebrated
the Passover with a different kind of “family,” namely, his apostles**. Rosik
entertains the thought that Jesus postponed his Passover meal for one day after
the other Jews had their meal, especially in light of all the other changes he made;
but Rosik does not explain the chronology that would allow this®”.

Rosik also seems particularly interested in the eighth solution, that the
perceived discrepancy between John and the Synoptics on the dating of the Last
Supper is based on inadequate understanding of the term ‘“Passover” in ancient
references®®. John never uses the term to refer to the Passover lamb slain on Nisan
14. In John, the term refers to the meal that is eaten on Nisan 15 (John 13:1;
19:14). The term also refers to the other meals eaten during the rest of that week
(18:28.39). On this proposal, the meal that Jesus had with his disciples was a
Passover on Nisan 15 (13:20). Jesus was arrested later that evening and led to
crucifixion on Nisan 16, the day after the lambs were sacrificed in the temple.
Accordingly, the reference to the “day of preparation for the Passover” (19:14)
does not place Jesus’ crucifixion on Friday, Nisan 14, because it refers to Friday,
Nisan 21 instead®’.

Rosik thinks that the last two proposals receive the most support in the
current debate. Nevertheless, despite the range of proposed solutions, he also
feels that the chronological issues revolving around the dating of the Last Supper
in the Synoptics and John are not completely resolved*®. From this brief but
representative overview of Brown, Routledge, Marcus, and Rosik, it seems that
the text of Mark 14:1-12 is resistant to a satisfactory solution to its chronological
problems.

3 RosIK, Dispute, 189, n. 55. He cites JANKOWSKI, Eucharystia, 96-99.

3 RosIK, Dispute, 190, n. 56; 191, nn. 58-59. For these “novelties” he cites
JANKOWSKI, Eucharystia, 96-99; BARTNICKI, Ostatnia Wieczerza, 17; THEISSEN — MERZ, Der
historische Jesus, 375; LOHFINK, Jezus z Nazareta, 410.

35 RosSIK, Dispute, 189-191.

36 RosIk, Dispute, 191, nn. 63, 68. Rosik cites PITRE, Jesus and the Last Supper,
331, 336 for this solution.

37 RoSIK, Dispute, 192-193.

3 RosIK, Dispute, 194.
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2 Cause for Confusion

A careful reading of Mark 14 could therefore lead to confusion over when
the disciples of Jesus prepared and ate the Passover meal. We should therefore
try a new reading with closer attention to problematic features in the text, and
sensitivity to cultural differences within Judaism.

In what follows, all references to days and times are according to ancient
Jewish reckoning, where the new day begins at sunset®”. For convenience, I will
continue to use Western names for the days, but it must be kept in mind that
Friday night in the Western view was in fact already Saturday in the ancient
Jewish view.

In the first century, the Passover meal began at night (Exod 12:8; Jub. 49:1;
m. Zebah. 5:8), however, Jesus began his Last Supper in the evening, before it
was night (Matt 26:20; Mark 14:17), although it was night when the meal ended
(Matt 26:31; Mark 14:30; cf. John 13:30; 1 Cor 11:23)*. In Jewish reckoning
this means that the Last Supper of Jesus began on Thursday evening, but ended
early on Friday morning.

In Mark, the disciples ask Jesus “Where do you want us to go so that we
may prepare for you to eat the Passover?” (Mark 14:12; cf. Matt 26:17; Luke
22:9). They ask this question on “the first day of Unleavened Bread”. Jesus
instructs two of his disciples to locate an unnamed associate in Jerusalem and say
to him, “The Teacher says, where is my guest room where I may eat the Passover
with my disciples (Mark 14:14; cf. Matt 26:18; Luke 22:11)? The disciples
follow Jesus’ instructions, they are shown the Upper Room, and they “prepared
the Passover” (Mark 14:16; cf. Matt 26:19; Luke 22:13). We therefore see the
disciples of Jesus engaged in a “day of preparation for the Passover,” yet it is on
“the first day of Unleavened Bread”.

Confusion mounts when Mark narrates events that seemingly lead up to
the first day of Unleavened Bread, especially when we read from English

% DE VRIES, Day, 783.

40 WAGENAAR, Passover, 263. “The custom to eat unleavened bread with the
passover [sic] meal in the night beginning the fifteenth in the post-priestly additions assumes
a day stretching in accordance with later Jewish practice from sunset to sunset. The different
ways to calculate the beginning of the day attested in the early and later post-exilic texts
suggest that the custom to reckon the days from sunset to sunset was an innovation introduced
in the course of the fifth century B.C.E.”
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translations like the NRSV. I am referring to English translations in this section,
instead of the Greek text, because the English translations have largely
contributed to the confusion surrounding these passages, and I want to show why.
In Mark 14:1 NRSV, when the author identifies the time when plans for Jesus’
arrest were being made, he tells us “It was two days before the Passover and the
festival of Unleavened Bread.” From a literary perspective, this was two days
before the sabbath (Mark 14:17; 15:42)*'. In other words, it was Thursday. This
announcement is followed by the conspiracy of the chief priests and scribes, the
scene in Bethany in the house of Simon the Leper, and a reference to Judas
Iscariot and the plot to betray Jesus, with all of these events from verses 1-11
taking place on Thursday (cf. Matt 26:1-16; Luke 22:1-6). Then at verse 12, the
NRSV tells us, “On the first day of Unleavened Bread, when the Passover lamb
is sacrificed, his disciples said to him, “Where do you want us to go and make
the preparations for you to eat the Passover?” (cf. Matt 26:17; Luke 22:7). It
seems then, that this action indicated in verse 12 took place on Saturday.

In that year, the official day of preparation for the Passover would have
been on Friday (when the Passover lambs were sacrificed) (Mark 15:42; cf. Matt
27:62; Luke 23:54); the Passover would have officially been on Saturday (when
the meal was eaten); and the first day of Unleavened Bread would have also been
on Saturday (followed by six more days of festival) (Exod 12:1-20; Deut 16:1-
8)*. On the one hand, it seems then that the disciples of Jesus in Mark are
preparing to eat the Passover meal on Saturday. However, in Mark, Jesus was
crucified on Friday, and ate the Passover with his disciples on the day before
(Mark 15:1.42)*. Therefore, the Last Supper had to have been on Thursday,

I How do we know that the Synoptics place the Passover and first day of
Unleavened Bread on Saturday in the year that Jesus died? Matthew 26:5 and Mark 14:2
require that the crucifixion of Jesus happen before the first day of Unleavened Bread.
Matthew 26:2 and Mark 14:1 allow only two days before the first day of Unleavened Bread,
and therefore only one day for Jesus to be crucified. Matthew 27:62 and Mark 15:42 places
the crucifixion of Jesus on Friday. The first day of Unleavened Bread in Matthew and Mark
therefore occurred on Saturday. Luke (22:14; 23:54) is chronologically consistent with
Matthew and Mark regardless of one’s theory of synoptic relationships.

42 The Passover (Nisan 15) occurred on the first full moon after the vernal equinox,
but not always on the same day of the week.

43 All four canonical gospels identify the day of Jesus’ death and burial as the “day
of preparation for the sabbath” or Friday (Matt 27:57.62; Mark 15:25.42; Luke 23:44.54;
John 19:31). The clear chronological sequence “day of preparation,” “next day,” and “first
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especially since it was evening (éyiag), before nightfall (Mark 14:17; Matt
26:20). If we follow all the literary trails in Mark, we seem to arrive at confusion
wrapped in inconsistency. Mark seems to place the day of preparation and the
first day of Unleavened Bread on the same day (Saturday). He then seems to
place the Last Supper simultaneously on two different days (Thursday and
Saturday), and he seems to place the crucifixion of Jesus simultaneously on two
different days (Friday and Sunday). From all appearances, this is total confusion.

I will show that despite appearances Mark is not confused. We begin to see
this when we realize, first, that Mark actually places the first day of Unleavened
Bread on Thursday; second, that this particular Thursday was recognized in the
time of Jesus as an unofficial first day of Unleavened Bread; third, that the
disciples’ day of preparation for killing the Passover lamb was an ad hoc
arrangement, probably shared with other Jews, but yet different from the official
day of preparation a day later.

I use the contrast official and unofficial instead of traditional and
nontraditional because Mark’s first day of Unleavened Bread was still
traditional even though it was not the official day observed for this purpose by
the temple priests and their congregation. Even though it was a popular instead
of an official schedule it was still just as traditional as the official observance*.

The NRSV (and other English translations) give the impression that Mark
14:12 is two days after vv. 1-11; that is to say, Saturday. Even in the Greek text,
Mark’s awkward transition from vv. 1-11 to v. 12 can be misleading in that it
looks like the advent of a later day. In actuality, the time “two days before the
Passover and the festival of Unleavened Bread” (14:1 NRSV) and “the first day
of Unleavened Bread, when the Passover lamb is sacrificed” (14:12 NRSV) are
the same day (Thursday, Nisan 13).

day of the week “(or “day of preparation,” “sabbath,” and “after the sabbath) occurs with
little variation in all four canonical gospels (Matt 27:62; 28:1; Mark 15:42; 16:1.2; Luke
23:54.56; 24:1; John 19:31.42; 20:1). This sequence can only be rendered in sequential terms
equivalent to Friday, Saturday, and Sunday.

* The contrast between official and unofficial religion is an established theme in
the sociological study of religion, both ancient and contemporary. See BERLINERBLAU, Max
Weber’s Useful Ambiguities, 605-626; ILLMAN — CzIMBALMOS, Knowing, Being, and
Doing, 171-199; ILLMAN, Researching Vernacular Judaism, 91-108; WEBER, Ancient
Judaism; FAHEY, Max Weber’s Ancient Judaism, 62-87. These studies use the terms “folk,”
“popular,” “vernacular,” and “unofficial,” to describe “everyday” religion and distinguish it
from “formal,” “institutional,” or “official” religion.
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In verse 14:1, Mark is referring to the official Jewish observances of the
Passover and the feast of Unleavened Bread. The official Passover that year
would have been Saturday, Nisan 15, which was also the first day of the feast of
Unleavened Bread, to be followed by six more days of festival. However, in verse
14:12, Mark is referring to a different first day of Unleavened Bread. He is
referring to the popular day when all leaven is removed from the households of
Israel®. Officially, this activity would have been Saturday in the year that Jesus
died, and that day would have officially been called the first day of Unleavened
Bread. But this day was pushed back two days early by popular demand, and
unofficially still called the first day of Unleavened Bread. Therefore, Mark’s
scheduling was not off- kilter after all. He was only following popular custom
by referring to this day (Thursday) as the first day of Unleavened Bread.

Marcus offers an alternative explanation for why Mark places the first day
of Unleavened Bread on the same day as the slaughter of the Passover lambs. He
maintains that the chronology of Mark 14:12 may reflect the Greco-Roman
sunrise-to-sunrise description of a day. “By the Greco-Roman sunrise-to-sunrise
method of reckoning, however, this afternoon slaughter of the lambs occurred on
the same day as the evening Passover meal (or “seder”)*®. However, this sunrise-
to-sunrise description of Nisan 14 allows for only five or six hours between the
slaughtering of the lambs and the Passover meal. This is not enough time for the
events of Mark 14:12-15.

In the fourfold gospel narrative, the time of Jesus’ Last Supper and the time
of the slaughtering of the lambs (Matt 27:62; Mark 15:42; Luke 23:54; John
19:14) were separated by a sundown (Matt 26:30; Mark 14:30; Luke 22:56; John
13:30) and a sunrise (Matt 27:1; Mark 15:1; Luke 22:66; John 18:28). If sundown
occurred around the first hour of the night in Jewish reckoning (7:00 p.m.), and
sunrise at around the first hour of the day (7:00 a.m.), then this is a separation of
at least twelve hours. The Last Supper and the official Passover seder were
separated by a sundown, a sunrise, and yet another sundown (Exod 12:8; Jub.
49:1; m. Zebah. 5:8), a span of at least twenty-four hours. Mark’s “first day of
Unleavened Bread” in 14:12 (a Thursday), is an entirely different day than the
one (a Saturday) that is two days away in 14:1.

4 To be clear, there are references to two different “first days of Unleavened Bread”
in the Synoptics. There is the unofficial day on Thursday, Nisan 13 (Matt 26:17; Mark 14:12;
Luke 22:7), and the official day on Saturday Nisan 15 (Matt 26:2; Mark 14:1.2; Luke 22:1;
John 13:1).

46 MARCUS, Mark, 944.
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Exodus 12:14-15 is the literary matrix for the tradition preserved in Mark
14:12.

Exod 12:14-15 And this day shall be a Dab At ora M
memorial for you, _ MY 3N INK DNaM M
and you shall celebrate it as a y3nn o9 nPR DMTY

feast to the 5 - .
Lord, you shall celebrate it TR 17IRN MR 0 NYaw
throughout your IRY INWN ]1'@&7:7 [m)im]

generations forever; you shall D3NN
eat unleavened bread

for seven days; and on the first

day you shall remove leaven

from your houses.

Originally, the Hebrews were instructed to remove all leaven from their
households on what became the official first day of Unleavened Bread, Nisan 15
(Exod 12:15.19-20; 13:7; Deut 16:3-4). However, as we see in m. Pesah. 1:1-3,
this task was at some point pushed back a day early; and then it was pushed back
even two days early, by at least some Jews*’. There were practical reasons for
this. The people needed more time to cleanse their houses of leaven and also to
bake unleavened bread, so that all would be ready for the Passover meal after the
slaying of the Passover lamb*. This day of cleansing and baking indicated in
Mark 14:12, was on Thursday, the day before the official day of slaying the
Passover lamb. It was also the disciples’ ad hoc day of preparing their Passover
lamb. It may be that the disciples were not the only Jews who used this day to
prepare their lamb*.

47 Cf. m. Pesah. 1:1: 7371 185 pnnA DR PPTA WY Apa 985 M8 (On the evening
preceding the fourteenth day of the month of Nisan, they search for leaven by the light of the
candle). However, this schedule for the task was disputed as we see in 1:3: IR AT 29
WY YR MR PpTa (Rabbi Judah says, they search for leaven on the evening of the
fourteenth).

48 RYLAARSDAM, Passover and Feast of Unleavened Bread, 664.

4 As suggested by the late CASEY, The Date of the Passover Sacrifices, 245-247,
whose perspective we shall discuss.
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The Greek text of Mark 14:12, is frequently mistranslated in English
Bibles (like the NRSV)*. As I have alluded, this has been a further contribution
to confusion surrounding the verse. To help remove the confusion, the Greek text
is better translated, “On the first day of Unleavened Bread, when they sacrificed
the Passover lamb, his disciples said to him....” (Kal T§j mpdty nuépa Tév
alopwy, bte O mdaya EBuov, Aéyouaty adtd of wabytal adtod...)>. The implied
pronoun “they” does not refer to the priests in charge of the temple nor to their
Passover congregation. It refers only to the disciples of Jesus and perhaps other
Jews who may have observed the Passover at an earlier time.

Similarly, in Luke 22:7 the statement is better rendered “Then came the
day of Unleavened Bread, when they needed to sacrifice the Passover lamb”
(HABev 02 7 Huépa Tév aldpwy [év] 1) €det Boeabal T6 Tdoya). Again, the implied
pronoun “they” refers not to the priests in charge of the temple nor to their
Passover congregation, but only to the disciples and perhaps other Jews. These
renderings clarify that the disciples and possibly other Jews organized their own
Passover meal two days before the official day of the Passover meal.

Craig Evans maintains, as Maurice Casey did, that “they were sacrificing”
refers to Jesus and his disciples, but they still placed Jesus and his disciples in
the temple in the presence of the priests when they made their sacrifice™.
Virtually no other biblical studies scholar who has published on Mark 14:12 or
Luke 22:7 argues as I do that the implicit “they” in the translation of these verses
refers to Jesus and the disciples acting independently of the temple and the
priests>. However, five points are certain. First, there is no explicit mention of
priests and the temple in Mark 14:12 and Luke 22:7; second, there is explicit
mention of the disciples preparing the Passover in Mark 14:16, Matt 26:19, and
Luke 22:13; third, the Synoptics and John make it clear that the priests sacrificed

50 And also the CEB, NASB, NET, NIV, and NLT.

! The phrase éte T0 maoyxa €6vov (“when they sacrificed the Passover lamb”)
includes an indeclinable neuter noun in the accusative case governed by an imperfect active
verb. The verb should not be translated in the passive voice as the NRSV does. Ironically,
the active voice translation similar to “when they sacrificed the Passover lamb” was used in
the RSV, KJV, and NKJV. The active voice translation is also used by MARCUS, Mark, 943;
STEIN, Mark, 644; EVANS, Mark, 368; DONAHUE — HARRINGTON, Mark, 391.

52 EVANS, Mark, 373; CASEY, Aramaic Sources; STEIN, Mark, 646.

33 See MARCUS, Mark, 944; GOULD, Mark, 260; STEIN, Mark, 646; DONAHUE —
HARRINGTON, Mark, 398; PERKKINS, Mark, 702; JOHNSON, Luke, 333; NOLLAND, Luke,
1032-1033; BOVON, Luke, 142-143 et al.
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the Passover in the temple on the day of Jesus’ death, not the day of his Last
Supper (Matt 27:62; Mark 15:42; Luke 23:54; John 19:31); fourth, in regard to
the Supper, the day of Jesus’ death was clearly the next day (Mark 15:1; Matt
27:1; Luke 22:66; John 18:28; 19:14); and fifth, there is historic precedence for
worshippers sacrificing and preparing the Passover lamb independently of the
priests and the temple (Philo, Spec. 2.145-46,148; m. Pesah. 8.1; m. Zebah. 2:1;
3:1; 13:1; and implicitly in Deut 16:5-6 and Jub. 49:20-21).

Therefore, we ask, who does “they” refer to in Mark 14:12 and Luke 22:7?
Scholars who insist upon seeing temple priests in Mark 14:12 and Luke 22:7
have the burden of showing how they reconcile this judgement with gospel
chronology. A critical datum for the Matthean and Markan timeline is that Jesus
was arrested, tried, crucified, and buried prior to the feast of Unleavened Bread
(Sat.—Fri., Nisan 15-21) (Matt 26:5; Mark 14:2).

3 The First Day of Unleavened Bread

The official first day of Unleavened Bread in gospel chronology would be
Saturday (Nisan 15) the day after the official Passover sacrifice, but that cannot
be the day referred to in Mark 14:12 (nor Matt. 26:17 and Luke 22:7) since Jesus
could not have hosted his Last Supper on Saturday. This statement in Mark 14:12
and parallel texts actually refers to the day before the official Passover sacrifice.
As we have seen, the day before the official Passover sacrifice was also called
the first day of Unleavened Bread because on that day many Jews removed all
leaven from their houses. This unofficial designation for the day results from a
practical rather than a precise reading of Exod 12:15 and related texts. In gospel
chronology the day before the official Passover sacrifice would be Thursday
(Nisan 13). Some Jews went a step further by sacrificing the Passover lamb on
this day instead of the official day.

Incidentally, in John, the official day of the Passover sacrifice or the day
of preparation for the Passover meal was Friday, Nisan 14 (John 19:14.31.42).
For John this day was also the day of Jesus’ crucifixion and burial. Although it
has been denied, the same is true in the Synoptics. However, in the Synoptics
there are two referents for the term “day of preparation”: the disciples’ ad hoc
day of preparation for the Passover meal (Matt 26:17; Mark 14:12; Luke 22:7)
and the official Jewish day of preparation for the Passover meal (Matt 27:62;
Mark 15:42; Luke 23:54). The former referent was to Thursday afternoon, the
latter to Friday afternoon. Of course, the official day of preparation for the
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Passover meal was also “the day of preparation for the sabbath” since that day
fell on Friday in the week and year that Jesus was crucified (Matt 27:62; Mark
15:42; Luke 23:54; John 19:31).

It has frequently been argued that there is disagreement between the
Synoptics and John over the day of the week identified as the eve of Passover (or
day of preparation, Nisan 14)>*. In the Synoptics, as the argument goes, the eve
of Passover was the day before the crucifixion of Jesus (Matt 26:17; Mark 14:12;
Luke 22:7), while in John, the eve of Passover was the day of the crucifixion
(19:14.31.42). It is further argued that John’s placement of the eve of Passover
on the day of Jesus’ crucifixion reflected John’s determination to represent Jesus
as the archetypal paschal lamb°®. John therefore shows that the crucifixion of the
Lamb of God occurs on the same day that the other paschal lambs were being
slaughtered.

The argument that the Synoptics and John disagree on which day was the
eve of Passover is mistaken. This argument presupposes that the Synoptic writers
actually thought that Jesus and the disciples did not eat their Passover meal until
after the slaying of the lambs in the temple. However, the literary evidence
indicates that the Synoptic writers were quite aware that Jesus and the disciples
had created an earlier ad hoc day of preparing and eating the Passover meal®’.
There is then really no disagreement between the Synoptics and John on how to
identify the day of Jesus’ crucifixion. In all four of the canonical gospels, Jesus
was crucified on the official Jewish day of preparation, which, in this context,
happened to be Friday, Nisan 14, the eve of Passover (Matt 27:62; Mark 15:42;
Luke 23:54; John 19:14.31).

4 To Clarify Further

My argument may be further clarified through engagement with John
Meier’s chronological investigations. I will not rehearse Meier’s incisive

4 See THOMPSON, John, 388; HAENCHEN, John, 105; O’DAY, John, 719.

55 See DAISE, Christ our Passover, 509-510.

56 Cf. CULPEPPER, Luke, 415; DUNN, Jesus Remembered, 772.

57 Again, Matthew (26:5) and Mark (14:2) show that Jesus is crucified before the
Feast of Unleavened Bread (Sat., Nisan 15). In fact, he is crucified on Friday (Matt 27:62;
Mark 15:42; Luke 23:54; cf. John 19:31) and hosts his Last Supper on the day before (Matt
26:17.20; Mark14:12.17; Luke 22:7.14; cf. John 13:1-2; 18:28).
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critiques of Strack and Billerbeck, Dockx, Jaubert, and Jeremias®. Instead, I will
limit myself to the broad contours of Meier’s own case, and indicate our points
of agreement and divergence.

Meier finds that the Synoptics and John actually agree that the Last Supper
of Jesus with his disciples occurred on a Thursday evening, that Jesus died on
the next day, Friday, which was a dual day of preparation, because the next day,
Saturday, was not only the Sabbath, but also the Passover>’. I agree with Meier
on these points.

However, Meier feels that in order for this agreement between the
Synoptics and John to stand, we must strip the Synoptic Passion Narratives of all
“late or redactional references to Passover”®’. Meier maintains that “the
underlying Synoptic tradition is no more a Passover meal than is the Last Supper
in John’s Gospel™®'.

For John, the Last Supper was on Thursday, Nisan 13, and therefore not a
Passover meal. The meal ended after sunset, the beginning of Friday, Nisan 14,
the day of preparation. Jesus was arrested, tried, crucified, and buried on this day;
and after sunset the Passover began with the meal on Saturday, Nisan 15,

For the Synoptics, the preparation of the Last Supper as a Passover meal
takes place in the daytime on Thursday, Nisan 14, the day the Passover lambs are
slaughtered. The Last Supper is then held as a Passover meal after sunset, the
beginning of Friday, Nisan 15. The arrest, trial, crucifixion, and burial of Jesus
happens on Friday. The Sabbath, on Saturday, Nisan 16, begins at sundown®.
For Meier, these differences between John and the Synoptics appear to be “a
hopeless contradiction,” at least at first reading®. Meier’s solution, as I pointed
out, is to remove all synoptic language that portrays the Last Supper as a Passover
meal.

I disagree with Meier that the Thursday of the disciples’ preparation of the
Last Supper in the Synoptics was Nisan 14. I would argue that this Thursday

8 MEIER, 4 Marginal Jew, 390-399; Str-B, 812-853; DockX, Chronologies, 24-28;
JAUBERT, The Date of the Last Supper, 48, 69-76, 97-98, 111-12; JEREMIAS, Eucharistic
Words, 15-84.

3 MEIER, A Marginal Jew, 390.

80 MEIER, 4 Marginal Jew, 398.

8l MEIER, 4 Marginal Jew, 398.

2 MEIER, 4 Marginal Jew, 389-390.

8 MEIER, 4 Marginal Jew, 389.

% MEIER, 4 Marginal Jew, 390.
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came on Nisan 13. Meier places one sunset between the Synoptics’ preparation
of the Last Supper and the Passover meal®. As I have already alluded, there was
a sunset (Matt 26:30; Mark 14:30; Luke 22:56; John 13:30), a sunrise (Matt 27:1;
Mark 15:1; Luke 22:66; John 18:28), and yet another sunset (Exod 12:8; Jub.
49:1; m. Zebah. 5:8) between the Last Supper and the official Passover meal on
Nisan 15. This minimal twenty-four-hour span pushes the Thursday of the Last
Supper back to Nisan 13.

I also disagree with Meier that the implied “they” of Mark 14:12 is a
reference to the priests and their activity in the temple®. I will continue to argue
that the implied “they” of Mark 14:12 are the disciples of Jesus and perhaps other
Jews who sacrificed the Passover lamb one day earlier independently of the
priests and the temple.

Contrary to Meier, I am convinced that the Last Supper in both the
Synoptics and John was a traditional Passover meal occurring prior to the official
observance on a day popularly referred to as the first day of Unleavened Bread.
Not only is it unnecessary to divest the Synoptic Gospels of all language
describing the Last Supper as a Passover meal, it is arbitrary and unwarranted.

5 Passover in the Mishnah

In the Mishnah, it was disputed but nevertheless accepted by some Jews
that the Passover sacrifice could be for a different purpose at an earlier time, i.e.,
“not under its proper name” (AW K5W) (m. Pesah. 5:2-3; 6:5; m. Zebah. 2:4)%".
The original purpose of the Passover sacrifice was to avert the death angel and
save the firstborn of Israel (Exod 12:12-13), but later the purpose was to remove
individual and corporate sin (or atonement, 792). This later purpose could only
be achieved at the proper time (Nisan 14) in the temple in the presence of a priest
who must collect the blood of the sacrificial victim in a bowl and dash it against

% MEIER, A Marginal Jew, 389. “The Passover meal...held in the evening after
sundown, would take place as the fifteenth of Nisan, Passover Day proper, began.”

% MEIER, 4 Marginal Jew, 392.

7 In m. Pesah. 6:5, R. Joshua declares that a man is exempt from sin if the Passover
sacrifice he made on the sabbath under an improper name was nevertheless an appropriate
offering, i.e., a male lamb. However, R. Eliezer disagreed.
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the altar as the sign of atonement®®. This rule is especially inferred from the
Mishnaic tractate Zevahim:

m. Zebah. The House of Shammai said, 5V PInIn 92 DMK RAYW 12
4:1 Anyone who makes nam
an offering of blood, having

. NNR 730N 1303 DRY NN
tossed it upon the central

part of the altar, has effected 193
atonement.
m. Zebah The First-born offering, the tithe 0'WTp Noan Twynm 10an
5:8 of the herd, and the Passover 5323 oY oHp
sacrifice are Lesser Holy 70N DYV T ATa opn
Things. They can be slaughtered 07 7313 [N 725 R

anywhere in the courtyard. The
blood of the offerings must

be placed so that it is plainly
seen to flow from the left side
pillar to the base of the altar.*’

However, when the Passover sacrifice is for a different purpose, i.e., a
shalom offering, it is disputably not necessary for the sacrifice to take place in
the temple in the presence of a priest, nor for the blood to be tossed against the
temple altar’’. In this case, the Passover could take place in a home or meeting
hall presided over by the male head of a family or association. In many cases, the
ritual even took place a day or two earlier than the official time for practical
reasons (m. Zebah. 1:1-3)"".

In m. Zebah. 1:2; 2:3, a distinction is made between animal sacrifices for
“Most Holy Things” (o"wmp "wTip) and “Lesser Holy Things” (2'%p owWTp).
The former must occur in the temple; the latter need only occur within the
confines of Jerusalem’?. The Passover sacrifice is a “Lesser Holy Thing”.

% m. Pesah. 5:5-7; m. Zebah. 4:1-2; 5:1-2; 8:12; Jub. 49:19. The tossing of the blood
is required for atonement.

% My translation, however, the terms “Most Holy Things” and “Lesser Holy
Things” are taken from NEUSNER, Mishnah, 701, 709.

7" m. Zebah. 4:4. R. Simeon observes that the tossing of the blood against the altar
was not required for peace offerings.

"' See CASEY, The Date of the Passover Sacrifices, 245-247.

72 NEUSNER, Mishnah, 701.
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Although it can be made anywhere in the east courtyard of the temple, it need
only be made and eaten “within the wall” of Jerusalem (m. Zebah. 2:3; 5:8; 14:8).
This was especially true if the purpose of the Passover sacrifice was only to
provide a shalom offering, i.e., a communal meal.

There was a dispute over whether the man who both slaughtered and
offered up a “Holy Thing” outside of the temple was “liable””*. R. Yose the
Galilean maintained that if a man both slaughtered and offered a sacrifice outside
of the temple he was not liable. He would only be liable if he slaughtered the
sacrifice inside the temple and offered it up outside. The same would be true
vice-versa, but if he slaughtered it outside of the temple it could not have been
offered inside anyway (m. Zebah. 13:1). The critical point here is that allowance
is made for a man to slaughter and offer up a “Holy Thing” outside of the temple
and apart from the priests.

The ruling, m. Zebah. 2:1, recognizes that non-priests (77; lit: “strangers”)
can officiate over animal sacrifices’*. The text specifies “all slaughtered animal
sacrifices” (0'nam 92), including the Passover (m. Zebah. 1:4; 2:4; 3:6). The
debate is over obscure violations, that would render the sacrifices invalid.
However, it is not disputed that non-priests can officiate over an animal sacrifice,
such as the Passover lamb.

An even more radical statement appears in m. Zebah. 3:1:

If anyone who is unfit slaughters an animal 1AW INYTY ONWY 1oan 9o

sacrifice, the D'Wil,0"1a NI numwnw

offering is valid, just as it is valid if WTpa HER DRAVIY 07 TAYAT
. )
slaughtered by a non-priest, ——
|

a woman, a slave, or a ritually impure
person, even in the case
of slaughtering Most Holy Things.

The offering could still be rendered invalid if its flesh was touched by an
unclean person, or if it was slaughtered for an improper purpose. The aim of this
section is to allow a fit person in any case to reclaim the blood of the sacrifice
for atonement purposes. The ruling in this section is disputed (m. Zebah. 5:1; 6:1;

73 That is to say, liable for sin, and required to make a sin offering (cf. m. Pesah.
6:5).

74 See “a non-priest” in NEUSNER, Mishnah, 700; cf. “one that is not a priest” in
DANBY, Mishnah, 469.
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7:4), but it indicates ritual behavior independent of the temple and priests, i.e.,
“outside its proper time and outside its proper place” (1pn% P Ath PIn).

6 Preparing the Passover Lamb

Some interpreters believe that Jesus and his disciples could not have had
their own ad hoc Passover on Thursday evening because this would have been
prior to the slaughtering of the lambs by the priests of the temple on Friday
afternoon’. Their point is that no priest would have slaughtered a lamb for the
Passover meal prior to afternoon on Friday, Nisan 147°. However, although it is
true that many people brought their lamb to the priests for the more elaborate
rituals of slaughter and preparation in the temple, there was no requirement that
the paschal lamb be slaughtered and prepared by priests in the temple unless it
was for the specific purpose of atoning sacrifice’’. Otherwise, it was only
required that the lamb be slaughtered, prepared, and eaten in Jerusalem (Deut
16:2.5-7)"%. Any observant adult male head of a Jewish family or association

75> HOEHNER, The Day of Christ’s Crucifixion, 255.

76 In Exod 12:6, the time of slaughtering the paschal lambs is set “between the two
evenings” (0270 1), i.e., between sunset and night. Philo, Spec. 2.145 indicated that the
time of the sacrifice was from noon until evening (&7d peonuBpiag dpxpt éomépag). Josephus,
B.J. 6.423, said that the time of slaughtering was from the ninth to the eleventh hour (¢md
dvdTng dpag wéxpis voexdTns), or 3:00-5:00 p.m. However, CAVICCHIA, La Citazione, 5-9, 11,
argues that “tra le due sere,” (“between the two evenings”) describes the time set in the
Babylonian and Jerusalem Talmuds when both the Jewish daily sacrifice (the tamid), and the
Passover lamb are slain (b. Pesah. 58a-59a; y. Pesah. 31 a-d). This is the second half of the
day, starting at noon (the sixth hour), when the sun begins its descend toward the western
horizon. In John 19:14 Jesus is condemned to die dpa %v g &xty (“intorno all’ ora sesta,”
“around the sixth hour”). Jesus’ condemnation and death in the Gospel of John roughly
coincides with the time set by the Tal/muds for the slaying of the famid and the Passover
lambs (noon to dusk).

771 am grateful to my colleague, William Yarchin of Azusa Pacific University, for
pointing out to me that it was not necessary that the Passover lamb be slaughtered by priests
in the temple.

78 1t was at least disputed whether the Passover must be killed and eaten in the
sanctuary city or only in the sanctuary (temple) itself (Deut 16:2.5-7; Jub. 49:18-21). For
Jesus, his disciples, and other Jews the city was sufficient. However, it was not always the
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would then have authority to deploy the far simpler, home-based rituals of
slaughter and preparation for the lamb wherever he was as long as he was in
Jerusalem. This is implied and presupposed in m. Pesah. 8.1:

When a woman is in the house of her HY LAY YA Maa RTW 1A AWKRa

husband, and Swn Harn mar hy vnw nbya
he slaughters the Passover lamb on her

behalf, and at

the same time, her father slaughters the
Passover lamb

on her behalf, she should eat the lamb
slaughtered by her husband.

Any of the male disciples of Jesus would have had the right to slaughter
and prepare the lamb for the Passover. In Matt 26:19, the male disciples as a
whole are said to prepare the Passover. In Luke 22:8.13, Peter and John are the
ones who prepare the Passover. In Mark 14:13,16, the two disciples who prepare
the Passover are not identified.

7 Philo and the Passover

Philo of Alexandria is a first century witness to the preparation of the
Passover outside of the temple and apart from the priests, although his language
may overgeneralize individual roles:

év 1) B0ouat mavdnuel moAdds wuptddas  In this sacred festival, many myriads
lepeiwy of animal sacrifices

GpEduevol amd ueanuPplas dpoxpt are made from noon until evening,
éomépag, 6 hews dmag, V‘il(';h ag and eve(li'yone,d -
mpecBiTal xal véol, xat’ éxelvny THY old and young, deemed worthy o
5oy inwaty priestly service. For at
y,w' ‘,) P y’g, other times, the priests preside over
GEropatt TeTiEnpévov. TOV yap EANov bli -
] e e public and private

Xpovov ‘OL lEpE’lg Tag‘ e e sacrificial ceremonies as prescribed by
Te xowag Buaiag xal Tag idlag édoTou  the Jaw, but on

A 4 . . . .
TpoaTael Vpuwy this occasion everyone in the nation
¢mredodot, TéTe 08 ohumay 6 Evog presides over sacred

UETQ TTaayg adeiag

case that the Passover was celebrated exclusively in Jerusalem as implied in legislation
recorded in texts from the seventh and second centuries BCE (Deut 16:5-6; Jub. 49:20-21).
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ayvals xepaly iepoupyel xal lepbtat. ceremonies and serves as priests with
holy hands and all
authority (Philo, Spec. 2.145).

Marcus further directs us to Philo, Spec. 2.148 where he speaks of the
Passover:

éxaaTy Ot oixla xat éxeivov Tov xpévov  And every house on that occasion is
oxfjua iepol xal cepvdTyTa imbued

TepIRéPAnTa, with the form and dignity of the
temple, and the sacrificial animal is
slaughtered, dressed,

and made ready for the sacred mea

odaylachévros lepelov Tpog THY
ebwylav edtpemlovéwou L7

Marcus refers to the F. H. Colson LCL translation of this passage to show
that, by the beginning of the first century CE, some Jews celebrated the Passover
at home®. However, this passage also shows that the slaughter of the Passover
lamb could occur at home independent of the temple and the priests.

Philo remarked that, in the original Passover ritual, the people eagerly
sacrificed their lambs “without waiting for the priests” (toUs lepels odx
avapévovteg) (Spec. 2.146). Philo’s remark is anachronistic, but it gives the
impression that the role of the priests in the Passover was more of a convenience
than a necessity®'. This may reflect Philo’s perspective even in his own pre-70
CE setting.

Another argument favoring a Thursday Passover for Jesus and his
disciples, nevertheless denies that the meal included lamb, because no priest
would have killed the lamb prior to Friday evening®’. Again, there was no
requirement that the Passover lamb be killed by a temple priest except for
atonement purposes. There would have otherwise been no legal impediment to
any observant adult Jewish male providing a lamb for his family or association.
There are indications that other Jews besides Jesus and his disciples would have
chosen to slaughter and prepare their Passover lamb on Thursday rather than

7 My translation.

80 MaRcus, Passover, 309. Marcus suggests that Philo may be referring to “Jewry
world-wide.”

81 Canonically, the Israelite priesthood was not established until Moses and the
people came to Sinai about two lunar months after the Exodus from Egypt (Exod 19:1; 28:1-
4;29:1-9).

82 ROUTLEDGE, Passover and Last Supper, 206; WRIGHT, Jesus, 556-557.

StBiS1 14 (2/2022)



202 Jesus and the Passover in Mark 14:1-12

Friday (m. Zebah. 1:3). This would have been shifting an activity assigned to
“the day of preparation” back one day. At the same time then, an activity assigned
to “the first day of Unleavened Bread” was shifted back two days. In this latter
case, even the name of the day was shifted back two days as we see in the
Synoptics (Matt 26:17; Mark 14:12; Luke 22:7).

8 Mishnah and Gospel

Casey had argued that many Jews made their Passover sacrifice on Nisan
13 and the morning of Nisan 14, and not just in the afternoon of Nisan 14. The
case he made began with his translation of m. Zebah. 1:3:

The Passover [victim] which they slaughter in the morning on the
fourteenth [of Nisan] which [is] not [sacrificed] under its [proper]
name, R. Joshua declares it valid as if it were slaughtered on the
thirteenth. Ben Bathyra declares it invalid as if it were slaughtered
‘between the evenings.” 3

In this passage, “between the evenings” means between the evenings of
Nisan 13 and Nisan 14, a non-official interpretation of Exod 12:6. To make the
Passover sacrifice at this non-official time is what is meant by “under a different
heading” or “not under its proper name”. Casey also translated and cited m.
Zebah. 1:1 to anchor these interpretations.

This pre-70 CE controversy concerns whether a Passover sacrifice offered
“under a different heading,” i.e., on the morning of Nisan 14, is valid.
Nevertheless, as Casey observed, “R. Joshua’s judgement takes it for granted that
Passover victims slaughtered on 13" Nisan were also valid”%*. This seemed to be
Casey’s pivotal point.

The redactor of m. Zebah. disagrees with R. Joshua’s judgment, but the
dispute still shows that there were Jews who considered the official restrictions
regulating the Passover sacrifice “inaccurate and very inconvenient®’. Casey
maintained that the dispute recorded in m. Zebah. 1:1-3 provides the background
for interpreting Mark 14:12. Casey further notes his conviction that an Aramaic

83 CASEY, The Date of the Passover Sacrifices, 245.
84 CASEY, The Date of the Passover Sacrifices, 245.
85 CASEY, The Date of the Passover Sacrifices, 246.
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original lies behind Mark 14:12, 8™"a% 71 ora (“on day one for unleavened
breads”)*®.

In a later publication, Casey offered further clarification when he corrected
a remark made by Steven Carr. He said:

Again, Carr declares that Mark 14:12 confuses Nisan 15 with Nisan 14,
because he interprets the phrase ‘On the first day of Unleavened breads’
to mean literally the first day of the official feast of Unleavened Bread,
Nisan 15 (cf. Lev 23.3). We should not interpret Mark like this. In fact,
leavened bread had to be destroyed on the morning of Nisan 14, so later
that day only unleavened bread could be eaten. It was therefore entirely
reasonable of Mark to describe that as ‘on the first day of unleavened
bread’, and then to specify more precisely ‘when they were sacrificing

the Passover (victim)’, which put Jesus and his disciples in the Temple

that afternoon.®’

I agree with Casey that Mark identifies the day of the Last Supper as the
“first day of Unleavened Bread” because this was the day for destroying all
leaven in Israel. However, I do not agree with his placement of this day on Nisan
14, the day the paschal lambs were slain. This placement would mean that Jesus
was crucified on the same day as the Last Supper. I also do not agree with Casey
that Mark 14:12 places Jesus and his disciples in the temple that day to receive
their lamb. As I have argued, it would not have been necessary of Jesus and his
disciples to get their lamb from the temple. Casey seemed to suppose that the
priests and the temple were still necessary for the preparation of the Passover
lamb even when the meal was held on a day earlier than the official day. Aside
from the gospel texts and Philo, the Mishnah shows us that the Passover
preparation and celebration could and did occur independently of the priests and
the temple.

Some exegetes would object to interpretations of NT texts based upon the
Mishnah and other rabbinic materials. Their warnings against doing so are well-
taken®. Nevertheless, “the first day of Unleavened Bread” described in Mark
14:12 and Matt 26:17 cannot refer to either Nisan 14 or 15 in gospel chronology.
Jesus could not have had the Last Supper on the same day he was crucified nor

86 CASEY, The Date of the Passover Sacrifices, 247, n. 1.

87 CASEY, Jesus, 29.

8 HARRINGTON, Can New Testament Interpreters Use Rabbinic Literature?, 335-
340.
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on the day after. All indications are that the Supper occurred on Thursday, Nisan
13. Evidently, one or more activities traditionally associated with Nisan 15 were
at some point shifted back two days early by at least some Jews, and only this
can account for the description of the day in Mark and Matthew. With all due
caution taken, the pre-70 CE disputes recorded in the Mishnaic tractates Pesahim
and Zevahim provide our best framework for understanding the occasion and the
reasons for this description in the Synoptics. Not every Jew would have
recognized Thursday, Nisan 13 as “the first day of Unleavened Bread”. The
priests in charge of the temple certainly would not have recognized the day as
such, but Jesus, the disciples, and the authors of the first two Gospels did,
probably along with many other Jews®’.

Conclusion

Mark 14:1-12 has long been a source of confusion over the time of Jesus’
Last Supper with his disciples. This is primarily because of the cultural distance
between the gospels and Western readers in the modern world. However, if we
can rise to the challenge of closing the gap between us and the world of Jesus,
and become sensitive to the Jewish differences and disputes in that world, much
of the confusion surrounding Mark 14:1-12 would fall away. This has been our
aim in this study.

I maintain that Jesus and his disciples observed the Passover two days
earlier than the temple priests and their congregation. This also means that Jesus
and his disciples had their own day of preparation one day earlier than the temple
priests and their congregation. Jesus and his disciples slaughtered and prepared
their Passover lamb apart from and independently of the priests and the temple.
There was nothing unusual about any of this as other Jews did the same.

From the perspective of many Jews, Jesus’ Last Supper would have been
a legitimate Passover meal, and in popular opinion, it was held on a traditional,
although unofficial, first day of Unleavened Bread. Contrary to previous
judgements, Mark 14:1-12 and synoptic parallels are chronologically coherent
accounts of Jesus’ final meal with his disciples prior to his crucifixion.

8 Luke (22:7) refers to the day, but he does not use the language “the first day of.”
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Summary

There appears to be several chronological problems with Mark’s account of the Last Supper.
First, Mark places the supper on “the first day of Unleavened Bread,” which appears to have
been on Saturday in that year. However, other indications in Mark are that Jesus was crucified
on Friday. Therefore, if these indications are correct, the Last Supper could not have been on
Saturday. Second, Mark seems to say that the Passover lamb was sacrificed on that same
Saturday, but there are other indications that the Passover lamb that year was sacrificed on
Friday, “the day of preparation for the sabbath”. Third, it is therefore not clear from Mark
whether the crucifixion of Jesus occurred before the Passover, after the Passover, or on that
day. Fourth, it is not clear from Mark whether the Last Supper was in any sense a Passover
meal. Mark seems to be chronologically unclear and confused. In this article, I will show
why the situation is not as it appears in Mark.

Keywords: day of preparation, feast of Unleavened Bread, Gospel of Mark, Last Supper,
Passover.

Zhrnutie

V stvislosti s Markovym rozprdvanim o Poslednej veceri sa objavilo niekol'ko
chronologickych problémov. Po prvé, Marek umiestiiuje veceru v ,,prvy denl Nekvasenych
chlebov®, ¢o sa zda byt’ v sobotu v danom roku. Avsak podla inych indikacii v Markovi bol
Jezi§ ukrizovany v piatok. Ak su teda tieto indikacie spravne, tak sa Posledna vecera nemohla
odohrat’ v sobotu. Po druhé sa zda, ze Marek hovori o obetovani vel’kono¢ného baranceka
vt samu sobotu, ale podla inych ukazovatelov bol velkono¢ny barancek obetovany
v piatok, ,,v pripravny den soboty“. Preto — a to je po tretie — nie je v Markovi jasné, ¢i k
ukrizovaniu JeziSa doslo pred Paschou, po nej alebo v dent Paschy. Po §tvrté nie je z Marka
jasné, ¢i Poslednd vecera bola v kazdom ohl'ade Velkono¢nym jedlom. Marek sa zda byt
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chronologicky nejasny a matuici. V tomto ¢lanku ukézem, preco situacia nie je takou, akou
sa v Markovi javi.

Klucove slova: pripravny dei, sviatok Nekvasenych chlebov, Markovo evanjelium, Posledna
vecera, Pascha.
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Kniha Skutkov 12,25 — Kontextovy vyklad

Julius Pavelcik

Uvod

Na konci 12. kapitoly Skutkov apostolov sa v 25. versi nachadza text so
znenim: Bapvafis 0t xal Zallos vméotpeday eig Tepovoadiu mANpwoavVTES THY
Staxoviav, cupmapadaBévres Twdvvny Tov émucdydévta Mépxov'. Na prvy pohlad
—z hl'adiska obsahového i syntaktického — nepatri ani k predchadzajucim verSom
12. kapitoly, ani k nasledujiicim na zaciatku 13. kapitoly. Je preto celkom
legitimne pytat’ sa, ¢o je jeho obsahom a aka je jeho funkcia na tom mieste, kde
sa v rozpravani Skutkov nachadza. Za tymto uc¢elom budeme venovat’ pozornost’
textovo-kritickému problému spojenému s vykladom tohto versa. V d’alSej ¢asti
preberieme niektoré uzsie i SirSie kontextové suvislosti, ktoré mozu prispiet
k objasneniu postavenia aui€elu tohto jedného versa v Skutkoch apostolov.
Vsetky vykladové poznamky sa budi metodologicky tykat len literarnych
a teologickych stvislosti. V ramci nasho vykladu néas teda nebude zaujimat’
zacClenenie udalosti opisovanej v Sk 12,25 do absolitnej chronologie
ranokrestanskych dejin ani jej mozné postavenie v ramci tak absolutnej, ako aj
relativnej chronolégie Zivota a pdsobenia apostola Pavla. Pokial’ nas zaujima
chronologické zaclenenie 25. versa, tak len v ramci linearneho postupu deja
Skutkov a relativneho sledu udalosti v nich rozpravanych.

1 Textovy problém: eis Tepovoaiiu

Co sa tyka spojenia €is TepouoaAijy, v nie nevyznamnych rukopisoch s
namiesto predlozky eis uvedené predlozky ¢£ (B™* A 33. 945. 1739) a éné (D E
W 323. 453. 614. 1175. 2818), ktoré modifikuju informéaciu o Barnabasovi
a Savlovi v tom zmysle, Ze sa vratili ,,z Jeruzalema®. Z hl'adiska externej evidencie
(X B L 81. 1241. 1505 Mt sa™ sy™e), ale predovietkym na ziklade aplikacie

! Grécky text Nového zdkona i textovo-kriticky poznamkovy aparat, ak nie je
uvedené inak, st v celom ¢lanku prevzaté z NESTLE — ALAND, Novum Testamentum Graece.
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textovo-kritickej zasady lectio difficilior* je mozné vcelku oprivnene uvazovat
o pdvodnosti ¢itania eig Tepovcainu. Dva varianty predstavujice lectio facilior
(4w a €£), ako dve upravy v rovnakom zmysle, su rozdelené proti sebe a v ich
neprospech tiez hovori skuto¢nost, ze ,,Skutky obvykle neSpecifikuju miesto,
odkial' sa navrat realizuje*®. V Skutkoch sa sloveso OmooTpédw* nachadza 11-
krat, z toho 9-krat v spojeni s predlozkou eic (1,12°; 8,25; 12,25; 13,13.34; 14,21;
21,6;22,17; 23,32), raz s predlozkou did (20,3) a raz bez predlozky (8,28). Frazu
OmooTpédw amd ndjdeme len v Lk 4,1 a 24,9 a OmooTpédw £ nikde v lukagovskom
diele. Z tohto prehl'adu mozno usudzovat’, ze spojenie vméatpedav eic Tepovaainu
v kontexte Lukasovho jazykového Gizu posobi prirodzene a zodpoveda slovniku,
ktory je pre neho charakteristicky®.

Tym ale vzniké problém z hladiska kontextovo-obsahového. Formulécia
v Sk 12,25 nesporne obsahovo nadvizuje na verse 11,29-30, kde sa hovori
0 ,,sluzbe* (diaxovia) antiochijskych u¢enikov poslanej spoluveriacim v Judsku
(ot xatoxofiow &v Tfj Toudaie adehdoic) prostrednictvom Barnabasa a Savla.
Podla linearneho toku Lukasovho rozpravania v dvanastej kapitole, v ramci
ktorej dej neopusta Jeruzalem, sa da opravnene predpokladat, ze sa tam
(v Judsku, porov. 11,29) vdobe tu rozpravanych udalosti obaja vyslanci
antiochijskej cirkvi zdrziavali’. Potom ale pouZitie spojenia eis ‘Tepovoadnu
vyvolava isté problémy: Preo by sa Barnabas a Savol vracali do Jeruzalema,
potom ¢o splnili svoje poslanie uréené judskym veriacim?® Boli azda v dobe

2 DUPONT, La mission, 221: ,,Elle est méme si difficile, (...), qu’on est obligé de se
demander si elle peut fournir un sens acceptable.*

3 METZGER, A4 Textual Commentary, 398. Porov. DUPONT, La mission, 220; BOCK,
Acts, 435.

4 Je to jedno zo slov jednoznadne typickych pre autora LukaSovho evanjelia
a Skutkov: z 35 vyskytov sa len tri nachddzaju mimo lukaSovského dvojdiela.

5V Skutkoch je len na tomto mieste explicitne uvedené miesto, odkial ,,sa vratili*,
ale az po uvedeni miesta, kam ,,sa vratili“ (Téte Oméatpedav &ig Tepovsarinu amd Spoug Tol
xaovpevou EAaiédvog). Vizba dmootpédew eig je tu zachovana a primarna.

¢ Porov. BENOIT, La deuxiéme visite, 787; GIET, Le second voyage, 265, pozn. 4.

7 HAENCHEN, Die Apostelgeschichte, 330: ,DaB} die antiochenische Delegation
gerade wihrend der Verfolgungszeit in Jerusalem weilte, war fiir Lukas nicht unwahrscheinlich,
sondern bewies die innige Gemeinschaft von Mutterkirche und Tochtergemeinde.*

8 FUNK, The Enigma, 133: ,,The difficulty involves not only the direction of their
movement, but if ei¢ is adopted the ‘returned’ also becomes a problem. In what sense were
they returning?“
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udalosti 12. kapitoly na izemi Judska mimo Jeruzalema a dostavili sa tam az po
nich? Dalsi problém by savisel s bezprostredne nasledujicimi ver§ami zadiatku
13. kapitoly, kde sa Barnabas a Pavol spolu s Janom Markom nachadzaji uz
v Antiochii’. Pre autora Skutkov by bol takyto geograficky ,,skok v rozpravani
atypicky; dej alebo postavy svojho diela presiiva z miesta na miesto obvykle
velmi plynule'®. Tiez by zmienka o ,navrate” do Jeruzalema nedavala moc
zmysel v pripade Jana Marka', ktory tam prebyval, ako dosved¢uje 12. kapitola
(porov. 12,12)'?. | Bud’ treba pripustit, Ze tento ver§ hovori o navrate Pavla
a Barnabasa z Jeruzalema do Antiochie, alebo priznat, Ze nema ziadny
zmysel <3

Na trovni textovej kritiky bolo navrhnutych niekol’ko pokusov' o riesenie
problému stvisiaceho s pritomnostou predlozky eig na tomto mieste.

Pervo emenduje text na eig Avriyetav &m Tepovgatiu'”, €o v podstate, ale
v obratenom poradi zodpoveda niektorym rukopisom s lectio facilior, ktoré
k spojeniu ¢&/amé Tepovoadiu dopliuju i Avtiéyetav (napr. rukopisy E 323 945
1175)'.

® LONGENECKER, Lukan Aversion, 190, pozn. 8: ,,That reading gives 12.25 less
relation to the events of 13.1ff., since the emissaries would then be in different geographical
locations in the two passages.

19 DupPONT, La mission, 225:,,0r il n’est pas dans les habitudes de Luc de transporter
brusquement son lecteur d’un endroit a un autre. Il faut une transition.*

' DUPONT, La mission, 226: ,,Faire venir Jean-Marc d’Antioche a Jérusalem alors
qu’on le croyait la et qu’on va le retrouver ensuite a Antioche ou dans la région, ce serait
commettre une maladresse qui n’est pas dans la maniére de Luc.*

12 Porov. WITHERINGTON, The Acts, 374. Sk 12,12 nehovoria, Ze Jan Marek sa
nachadza v Jeruzaleme, avSak citatel’, ktory tu o iom pocuje prvykrat, prirodzene predpoklada
jeho pritomnost’ tam. Porov. DUPONT, La mission, 226.

13 DUPONT, La mission, 226.

14 Tu predstavime len par zdkladnych pokusov, niektoré d’alSie v struénosti uvadza
METZGER, 4 Textual Commentary, 398-399.

15 Porov. PERVO, Acts, 316-317.

16K celej fraze €€ Tepovoadnu eis Avtidyetav uvadza ALAND (et al.), The Greek New
Testament, 441 nasledujuce rukopisy: (E 1175 &nd for ¢é£) 945 1739 1891 (I 1178 &md for é£)
[AD jt®P- W syrP cop*?. DUPONT, La mission, 221: ,,Pour les copistes qui ont ajouté «a Antioche»,
la ‘legon a Jérusalem’ faisait difficulté. C’est cette lecon qu’on devait normalement vouloir
‘améliorer’ par une legon plus facile. A ce titre encore, la variante &ig Tepouoadu est
critiquement préférable.*
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Metzger odkazuje na Westcotta a Horta!”, ktori uvazuji o chybe, ku ktorej
muselo dojst’ na zadiatku rukopisného tradovania textu (,,a primitive error*)'®,
ktora sa potom dostala do mnohych d’alsich rukopisov, a navrhuji jednoducht
emendaciu v slovoslede (presunutie urcitého Clena v pred predlozku eig):
oméotpeav Ty els Tepouoadnu mAnpwoavtes Staxoviav'’. K tomuto navrhu
Dupont vystizne poznamenava, ze ,keby Luka$ napisal toto, nikdy by nebol
sposobeny ziadny problém. Konjektara tohto druhu bezpochyby nemoze trvat
na tom, Ze nam déva povodny text**’.

Niektori autori akceptuju variant ei¢ IepoucaAnu a v tomto doslovnom
zmysle ho aj interpretujii ako uréenie destinacie navratu Barnabasa a Savla.

Podl'a Gieta je v Sk 12,25 uvedené, e ,,Barnabas a Savol sa vratili do
Jeruzalema®, pretoze podla 9,26-27 tam uz predtym boli. Frazu ,,potom ¢o
dokoncili sluzbu* nevzt'ahuje k doruceniu pomoci, ale k samotnej zbierke, teda
v tom zmysle, Ze nazbierali/zhromazdili milodary pre jeruzalemsku cirkev?'.

Buck nepochybuje o spravnosti ¢itania eig Iepovoainu. Riesenie problémov,
ktoré s nim stvisia, zvlast pri porovnani Skutkov a Pavlovych listov, podl'a neho
,lezi v oblasti kritiky pramenov**>. Navitevu v Sk 11,29-30 stotoziiuje
s navstevou zmienenou v Gal 2,1-10. Zbierku v Sk 12,25 identifikuje s tou, ktora
je zmienovana v Pavlovych velkych listoch (Rim, 1Kor a 2Kor). Je to teda jeho
druha navsteva so zbierkou v prospech jeruzalemskych krest'anov postihnutych
hladom, ktort zaroven identifikuje s Pavlovou celkovo tretou navstevou
Jeruzalema. Takyto nazor vsSak ,zahrnuje drasticki reviziu prijimanej
chronolégie Pavlovho Zivota a pisania“®. Prvy list Korinfanom datuje do
obdobia jari roku 47, Gal, Rim a 2Kor do rokov 47 —48. Evanjelizacia Macedonska
a Achgjska tak v skutocnosti (v jeho uvahe) predchadzala jeruzalemskému koncilu
a uvedené listy pochadzaju z tejto cesty, nie z nasledujucej, ktorej sticastou bol

17 HoRT, Notes, 94. Citované podla METZGER, 4 Textual Commentary, 398.

18 0 ,,a primitive error in the text ako moZnej alternative uvazuje aj MARSHALL,
The Acts, 213, pozn. 1.

Y METZGER, A4 Textual Commentary, 398: ,having fulfilled their mission at
Jerusalem they returned*.

20 DUPONT, La mission, 228.

2l Porov. GIET, Le second voyage, 267.

22 Buck, The Collection, 17.

23 Buck, The Collection, 16.
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Pavlov dlhy pobyt v Efeze?*. Navstevu s podporou pre jeruzalemskych krestanov
v Sk 12,25 tak stotoZiluje s navstevou Jeruzalema z 15. kapitoly?.

Podl'a Funka bolo v Antiochii rozhodnuté zorganizovat’ zbierku pre Judsko
(Sk 11,27-30) v dobe, ktora nie je blizSie Specifikovana (chronologicky tdaj
v 11,27 ,,v tych dinoch® je nejasny). Pavol a Barnabas boli povereni uskutocnit’
tento projekt, na ¢o sa aj podujali, ale kazdy na svojom vlastnom misijnom
uzemi. S vyzbieranou podporou sa vratili do Jeruzalema, nie vSak nutne spolu.
Zbierka tak bola chapana ako rozSirenie antiochijskej misie. VerS 12,25 je
»dislokovana tradicia, ktora povodne uzatvarala dielo Pavla a Barnabasa, t. j. ich
misiu (v §irSom zmysle) k pohanom*“?®. Ziskanie finanénej podpory pre
jeruzalemskych krestanov tak bolo len jednym aspektom SirSiecho misijného
projektu, v ktorom boli zaangazovani. Lukas, ktory podla Funka ,nie je
senzitivny k chronologickym narokom‘?’, toto stratil zo zretela a udalost
podriadil svojmu vlastnému, skor geografickému usporiadaniu Skutkov.

Za zmienku na tomto mieste stoji eSte vyklad, ktory v stuvislosti s Sk 11,29,
kde sa hovori o podpore pre bratov v Judsku, interpretuje 12,25 v tom zmysle, ze
Barnabas a Savol sa vratili do Jeruzalema, potom ¢o ukonéili svoju pomocnti
¢innost’ v Judsku, resp. v malych krestanskych spologenstvach v tejto oblasti®®.

Azda najviacsi pocet zastancov ma vysvetlenie, ktoré do samotného textu
nezasahuje, neemenduje ho, ale navrhuje rieSenie na Girovni interpunkcie textu®’

24 Prehl'adné zhrnutie je uvedené v Buck, The Collection, 27-28.

%5 Buck, The Collection, 28: ,,0On the completion of the collection, or as much of it
as could be accomplished, Paul returned to Jerusalem. On this visit, his third, the question of
the relationship between the Jewish and Gentile missions, which had come to a head during
the collection, was discussed and settled at the council.*

26 FUNK, The Enigma, 133, pozn. 14.

27 FUNK, The Enigma, 136.

28 Porov. DUPONT, La mission, 231-232, kde st ako zastancovia tohto nizoru
uvedeni J. Renié¢ a V. Bartlet.

29 Z tohto dovodu je svojimi proponentmi charakterizované roznymi ,,pochvalnymi*
atributmi: METZGER, 4 Textual Commentary, 399: ,,less violent to Greek syntax and lexical
usage; METZGER, A Textual Commentary, 400: ,the least unsatisfactory decision®;
WITHERINGTON, The Acts, 375: ,.the simplest solution*; JOHNSON, The Acts, 216: ,the best
solution (...). This keeps the best text and respects the manifest narrative intention.“ DUPONT,
La mission, 235: ,,(...) explication, qui concilie manifestement les données de la critique
textuelle et celles de la critique littéraire, mais qui parait le faire au dépens de la grammaire
et du beau style.“ Pozri tiez BARRETT, 4 Critical and Exegetical Commentary, 596; BOCK,
Acts, 435.
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v tom zmysle, Ze spojenie &l lepovaainu neprirad’uje k slovesu Oméatpeday, ale
k participiu mAnpwoavtes: ,,vratili sa, potom ¢o naplnili sluzbu v Jeruzaleme*
(Oméotpeday, &g Tepovgalnu mAnpuoavtes Ty dtaxoviav)*®. V tomto pripade je
verS Sk 12,25 prepojeny tak s tym, ¢o predchadza v 11,30, ako aj s tym, o
nasleduje v 13,1°!. Na jednej strane je pravda, Ze v pripade takéhoto prekladu sa
pracuje s gréckym slovosledom, ktory nie je moc logicky*?; na druhej strane v8ak
nie je celkom netypicky pre autora Lk a Sk. (a) Predlozku eis je v tomto pripade
nutné chapat’ bud’ vo vyzname ,,v***, ¢o nie je ni¢ mimoriadne v Skutkoch
apostolov**, alebo vo vyzname ,,v prospech (nickoho/nie¢oho)“*>. (b) Pre Lukésa
nie je netypické také upravenie slovosledu, ktorého ucelom je zdoraznit’ nejaké
slovo alebo nejakt myslienku (porov. Sk 4,33; 19,20), ¢o vsak nickedy moéze
zaroven vo vztahu k zmyslu vypovede pdsobit’ na prvy pohl'ad konfuzne (porov.
1,2; 19,4)%. (c) Dupont v tejto stvislosti poukazuje este na dve miesta

30 Porov. HAENCHEN, Die Apostelgeschichte, 330.

31 Porov. WITHERINGTON, The Acts, 375.

32 Porov. ROSSE, Atti degli Apostoli. Commento, 477, pozn. 117. HAUBECK —
SIEBENTHAL, Neuer sprachlicher Schliissel, 731: ,,doch sind sowohl die Deutung des &ig im
Sinn v. év (nach dméotpeav) als auch die Wortstellung forciert®.

33 Porov. MARSHALL, The Acts, 213, pozn. 1. BDAG, § 205: ,Im NT ist zwar év
noch fast doppelt so hdufig wie eig, aber die Vermischung beider beginnt sich doch schon
geltend zu machen, indem eig fiir év im 6rtlichen Sinn eintritt, aber nur bei Mk, Lk und héufig
Apg, selten Jh.“ Pozri tiez VON SIEBENTHAL, Griechische Grammatik, § 184g.

34 Napr. ®ilimmog 8¢ 0péby eis "Alwtov (Sk 8,40); yevéabau eis Tepoaéiupa (20,16);
yevopévou pou el Tepooéiupa (25,15); mpeicbal tov TTadlov eis Katodpeiav (25,4). Za zvIast
zaujimavy priklad v tejto suvislosti povazuje DUPONT, La mission, 239-240 druhu Cast’ verSa
12,19 (xaterbav amd s Tovdaias eic Kawodpeiav diétpiBev), kde predlozka eig sa musi
vztahovat’ k slovesu dtétpifev, ktoré k sebe vyzaduje determinaciu miesta, a nie k slovesu
xatépyouat, s ktorym sa inak obvykle v Sk predlozka eig spaja vo vyzname ,,do*.

35 Takto napr. ROSSE, Atti degli Apostoli. Commento, 477, pozn. 117. DUPONT, La
mission, 241: ,,Nous rattacherions donc volontiers le eig a I’idée introduit par le mot diaxovie:
il s’agit de ’accomplissement d’un service ‘en faveur de’ Jérusalem. Avec cette nuance,
I’emploi de ei¢ est normal: on le voit tant par saint Paul que par les inscriptions.*

36 Tieto priklady takejto Lukasovej prace s gréétinou uvadza a komentuje DUPONT,
La mission, 238-239; porov. ROSSE, Atti degli Apostoli. Commento, 477, pozn. 117.
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z LukaSovho evanjelia (Lk 10,17°7; 17,15°%), ktoré mozu poslizit’ ako analogia
k Sk 12,25. V nich je totiz medzi slovesom UmooTpédw v urcitom tvare a d’alsim
slovesom v tvare participia, vzt'ahujiicim sa k tomu istému podmetu, vlozena
fraza, ktora sa na prvy pohlad moze javit’ ako rozvinutie slovesa UmooTpédw,
avsak pri blizSom pohl'ade sa evidentne vztahuje k prislusnému participiu®. (d)
Pokial’ by sme sa striktne drzali zdkladného vyznamu participia aoristu, totiz
predcasnosti vzhl'adom na hlavné sloveso, tak dve aoristné pricastia v 12,25 by
vyjadrovali, Ze ,,sa vratili, potom ¢o dokongili sluzbu a vzali so sebou Jana*.
Na zaklade tejto tvahy je vel'mi nepravdepodobné, ze by sa vratili do Jeruzalema,
kde predtym dokoncili sluzbu a odkial’ vzali Jana Marka — to podporuje
interpunk¢nt interpretaciu, ktora potvrdzuje uspesnost’ ich poslania.

Tychto par poznamok ku gramatike a Stylu kumulativnym spdsobom
ukazuje na to, ze formulacia v Sk 12,25 v tejto interpretacii nie je lukasovskému
Stylu cudzia, a preto z hl'adiska Stylistického a gramatického ni¢ nebrani tomu,
povazovat’ ju za povodnu a s tymto vyznamom; nie je preto nutné odkazovat’ na
rozne zdroje autora Skutkov.

K tejto poslednej interpunkénej interpretacii sa priklaname v tomto ¢lanku,
z ¢oho vyplyva nasledujiici preklad Sk 12,25: ,,Barnabas a Savol sa vratili, potom
o v Jeruzaleme dokongili sluzbu a vzali so sebou Jana zvaného Marek.“*!

2 Kontextové suvislosti
2.1 Sk12,25a 11,27-30

Skutky apostolov 12,25 jasne odkazuju na verSe 11,29-30, ktoré su
sticastou textovej jednotky 11,27-30 opisujucej zorganizovanie pomoci

3T Yméotpebav 8t of éBdopxovta [000] petd yapls Aéyovtes...

38 Elg 0t €€ adtdv, idwv 611 idby, Oméotpedey peta dwviis ueydins doédlwv Tov Hedv.
(Na prislusnej strane u Duponta nespravne uvedené 12,15. Text, ktory cituje, pochadza
jednoznacne zo 17,15.)

39 Porov. DUPONT, La mission, 240.

40 RossE, Atti degli Apostoli. Commento, 478, pozn. 125: ,La successione di ptc.
aor.: plerosantes ... symparalabontes (...) andrebbe letta: ‘tornarono, avendo compiuto ... e
avendo preso...”.*

41 Slovenské preklady gréckeho Nového zdkona, ak nie je uvedené inak, v celom
¢lanku pochadzaju od jeho autora.
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antiochijskej cirkvi jeruzalemskému spolocenstvu v reakcii na Agabusovu
predpoved’ velkého hladu za cisara Klaudia. Explicitné prepojenie medzi nimi je
vytvorené prostrednictvom postav Barnabdsa a Savla a prostrednictvom terminu
daxovia.

2.1.1 Barnab4s a Savol

S oboma postavami sa Citatel Skutkov stretol uz v predchadzajucich
kapitolach. Barnabas, vlastnym menom Jozef, zidovsky levita, narodeny na
Cypre (Sk 4,36), ktory predal svoje pole a utfzené peniaze priniesol apostolom
(v. 37), patril k vyznamnym postavam jeruzalemskej cirkvi. Uvedenie Savla
v Skutkoch je, naopak, negativne: ako mlady muz strazil Saty ,,svedkov*
Stefanovho kamefiovania (7,58b) a sthlasil s jeho zlyndovanim (8,1a; porov.
22,20). Hned’ v nasledujtiicej zmienke v 8,3 je uz predstaveny dokonca ako
aktivny nicitel’ Cirkvi, ktorého snahou bolo nielen odvlacat’ veriacich do vizenia,
ale dokonca ich aj vrazdit’ (9,1; porov. 22,4; 26,10-11). Zlomovou udalostou,
ktora zasadne zmenila jeho zivotné smerovanie, bolo stretnutie so vzkriesenym
Panom na ceste do Damasku (9,1-19a), pri ktorom prijal poverenie na
ohlasovanie jeho mena tak pohanom, ako aj Zidom (porov. v. 15). Po kratkom
pdsobeni v Damasku, z ktorého nakoniec musel utiect’ (vv. 19b-25), bol to prave
Barnabas, ktory ho v Jeruzaleme, kde ,,sa ho vsetci bali“ (v. 26), priviedol
k apostolom (v. 27). Tu zrejme mozeme vidiet’ zarodok ich istého vynimocného
vztahu, o ktorom podavaju svedectvo dalSie texty zo Skutkov, kde ich
nachadzame pri spolo¢nej praci. V Jeruzaleme Barnabas evidentne rozpoznal
Savlov misijny potencial. Po tom, &o bol jeruzalemskou cirkvou poslany do
Antiochie na ,vizitaciu®“, sem totiz priviedol z Tarzu prave Savla a spolu tu
vyucovali veriacich krestanov (porov. 11,19-26). Az do ukoncenia ich
spolo¢ného posobenia na konci 15. kapitoly obe tieto vyznamné osobnosti
ranokrestanskej cirkvi nachadzame vedl'a seba ako vyslancov antiochijskej
cirkvi (1) pri doruceni finan¢nej podpory cirkvi v Jeruzaleme (11,30; 12,25), (2)
pri misijnej ¢innosti na Cypre a v juznej Casti rimskej provincie Galéacie (13,4—
14,28) a (3) na jeruzalemskom sneme (15,1-35). Ich cesty sa rozisli po nezhodach
vzhl'adom na Jana Marka, ktory s Barnabasom odchadza na jeho rodny ostrov
Cyprus (porov. 15,36-40). Zatial’ co o Barnabasovi sa Skutky uz d’alej nezmienuju,
Pavol sa stava hlavnou misijnou postavou celej ich zvysnej Casti (kap. 16-28).
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2.1.2 diaxovia

Podstatné meno Odwxovia sa v Skutkoch apostolov vyskytuje 8-krat
(1,17.25; 6,1.4; 11,29; 12,25; 20,24; 21,19). Oznacuje bud’ (1) apostolsku sluzbu
(1,17.25), ktorej zasadnou charakteristikou je sluzba slova (6,4), v pripade Pavla
prinasanie svedectva o evanjeliu (20,24), zvlast medzi pohanmi (21,19); alebo
(2) kazdodennt starostlivost’ pri poskytovani Specifickej pomoci alebo podpory
vnutri jeruzalemského spolocenstva (6,1), resp. konkrétnu adresni podporu
antiochijského spolocCenstva cirkvi v Jeruzaleme (11,29; 12,25).

Istym problémom v stvislosti s verSami Sk 11,29 a 12,25 je otazka
adekvatneho prekladu gréckeho terminu diaxovia a s tym spojenej interpretacie.
V oboch pripadoch sa sice tyka jednej a tej istej skuto¢nosti, avsak v komentaroch
a prekladoch* sa na tychto miestach nie zriedka stretdvame s jeho odlisnym
prekladom. Pre podstatné meno dwaxovia vo versi 11,29 st navrhované preklady
a interpretacie v zmysle napriklad sluzby*, pomoci, resp. podpory*, alebo
zbierky®. Pri pohl'ade na ne vidime, e navzdjom sa nemusia vylucovat, skor
vypovedaju o uhle pohladu ao sémantickom potencidli terminu Owxovia,
v uvedenom poradi od vsSeobecnejSicho ku konkrétnejSiemu. ,,Sluzba“ azda

42 Na ukazku stadi uviest' niektoré slovenské preklady (citacie su prevzaté
z webovskej stranky https:/biblia.sk [cit. 24-09-2022]): SEB: 11,29: ,,... kazdy podla
svojich moznosti podpori bratov...“; 12,25: ,,... po skonéeni sluzby...“; SSV: 11,29: ,,...
kazdy podl'a svojich moznosti napomoéze bratom...“; 12,25: ,,... splnili v Jeruzaleme svoju
ulohu...“; SEP: 11,29: ,,... kazdy podla svojej moznosti posle nieco bratom v Judsku na
pomoc...*; 12,25: ... ked’ skoncili svoju sluzbu...*.

3 BARRETT, 4 Critical and Exegetical Commentary, 565: ,,Here it is service directed
towards the brothers (Christians) who lived in Judaea.” DUPONT, La mission, 241: ,La
diaxovia ne s’entend pas, méme chez Paul, de la collecte de dons, mais de la distribution de
secours, du service qu’on rend.*

“ SCHNEIDER, Die Apostelgeschichte, 96: ,,Die Hilfe sollte im &ig Siaxoviav méudat
bestehen: Sie wollten ‘(etwas) zur Unterstiitzung senden’.” ROLOFF, Die Apostelgeschichte,
184: , «Unterstiitzung» (...) Hier wie bei Paulus (2.Kor 8,4; 9,1.12f)) erscheint es als
gepragter Terminus fiir die Kollekte, wobei wohl der Gedanke impliziert ist, daf3 sich in der
gegenseitigen materiellen Unterstlitzung der Christen das von Jesus seiner Gemeinde
eingestiftete Prinzip des Dienens realisiert.*

4V tomto pripade sa obvykle diva do suvisu s pavlovskym pouzitim terminu.
Porov. napr. JERVELL, Apostelgeschichte, 328.
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najlepsie zodpoveda povodnému etymologickému*® vyznamu a tiez vi¢sinovému
pouzitiu slov s korefiom diaxov- v Skutkoch apostolov. ,,Pomoc®, prip. ,,podpora‘
zasa zohl'adiiuje aspekt solidarnosti, charakteristickej uz pre samotné materské
spoloCenstvo v Jeruzaleme (porov. 2,42-47; 4,32-35), kedy jedna komunita
veriacich robi nie¢o konkrétne pre to, aby poskytla pomoc alebo podporu inému
spolo¢enstvu v situacii nudze. ,,Zbierka“ vystihuje charakter tejto pomoci v jeho
konkrétnom uskuto¢neni, ako je charakterizované v 11,29, Vystizne by sa azda
jeho vyznam v tomto versi dal opisat’ ako ,0sobne zainteresovana sluzba*®
finanéného charakteru za ugelom pomoci“?. Takto opisany vyznam je
pouzitelny aj pre termin diaxovia v 12,25. Nie je teda nutné redukovat’ jeho
vyznam na jeden aspekt. Pretoze vSak v preklade je vhodné a ziaduce pouzit
jeden prekladovy ekvivalent, zda sa byt prijatelnym kompromisnym rieSenim
pouzit v oboch verSoch podstatné meno ,,sluzba“ s vedomim jeho dalSich
konkrétnejsich konotacii vyplyvajucich z opisu situdcie a kontextu konkrétne;j
medzikomunitnej adresnej pomoci. Podl'a 11,29 sa antiochijski ucenici rozhodli
za i¢elom sluzby (elg diaxoviav)*™, ktora ma charakter pomoci, poslat’ finan¢ni®!
podporu veriacim v Judsku. Prostrednictvom Barnabasa a Savla sa ,,planovana

46 ROLOFF, Die Apostelgeschichte, 184: ,Das (...) griechische Wort diakonia heiBt
wortlich ‘Dienst’ und hat vielfach im Neuen Testament die spezifische Bedeutung des
gegenseitigen Dienens der Christen nach der durch Jesu Eintreten fiir die seinen gesetzten
Norm.*

47 HENTSCHEL, Diakonia, 349: ,Inhaltlich wird durch Apg 11,29-30 und Apg 12,25
folgender Ereignisablauf nahegelegt: die Gemeindeglieder in Antiochia sammeln nach dem
individuellen Vermogen Geld, das zunédchst zusammengetragen werden muss. Vergleichbar
zur Organisation der Kollekte durch Paulus (2Kor 9,7) kann jeder einzelne nach seinem
Vermdgen spenden. Diese Geld ist bestimmt fiir die Gemeinde in Jerusalem.*

48 Vieobecne k vyznamovej zvlastnosti slovesa diaxovéw, ktora sa tyka aj podstatného
mena Owaxovia uvaddza BEYER, Owaxovéw, 81: ,,0taxovéw hat (...) den besonderen Klang, dal3
es die ganz personlich einem anderen erwiesene Dienstleistung bezeichnet*.

4 MARGUERAT, Gli Atti, 503-504: Il «servizio» compiuto da Barnaba e Saulo
a Gerusalemme, in senso proprio la diaconia (...), altro non ¢ che la consegna della colletta
destinata a sostenere i cristiani della Giudea (11,29).%

50 Podstatné meno diaxovie gramaticky nie je predmetom ani infinitiva méuat
(v zmysle ,,poslat’ pomoc/zbierku®), ani slovesa dpioav (v zmysle ,stanovili/ur¢ili
pomoc/zbierku®). Vzt'ahuje sa k predlozke eig, ktora (vel'mi pravdepodobne) ukazuje na ucel.

3! Pozri pozn. 47.
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diaxovie premenila na ¢in“>? (11,30) a bola uspesne realizovana, ako nakoniec
potvrdzuje 12,25.

Barnabas a Savol, vyslani antiochijskymi u¢enikmi (Sk 11,30) k star$im,
dokon¢ili (mAnpaicavreg)™ v Jeruzaleme dielo pomoci/podpory (Siaxovia)
zorganizované zamoznymi krestanmi v Antiochii. Uspe$né ukonéenie tohto
poslania potvrdilo ich kompetenciu na plnenie d’alSich uloh, resp. poslani na
medzikomunitnej rovni. To dosvedcuje nasledujiica perikopa o ich vyvoleni,
oddeleni (13,2) a vyslani (v. 4) samotnym Duchom Svétym, aby hlasali Bozie
slovo na Cypre a na juhu rimskej provincie Galacie (porov. 13,4-14,28)*.

Osveddenie sa Barnabasa aSavla aich spoluprice ako vyslancov
antiochijskej cirkvi je len jednou z d’alSich moznych stvislosti, na ktoré ukazuje
umiestnenie informacie o dokonc¢eni ich pomoci pre jeruzalemskych krestanov
a pripojeni Jana Marka na koniec 12. kapitoly. Skutky apostolov 12,25 spolu
s 11,27-30 tiez vytvaraju isté geografické oramovanie rozpravania tejto kapitoly,
ktoré sa odohrava v Jeruzaleme av Cézarei™. Ver$ 11,30 uzavrel spravu
o veriacom spolocenstve v Antiochii (vv. 19-30) a 12,25 navratom do Antiochie
vedie k d’aldej sprave ofiom (13,1-3)°°. To vramci LukaSovho rozpravania
evokuje opravneni predstavu, Ze Barnaba§ a Savol sa pocas udalosti
vyrozpravanych v 12. kapitole zdrziavali na uzemi Judska (porov. 11,30). Dalsie
prepojenie sa nachadza vnutri 12. kapitoly, kde v priebehu rozpravania
o zazratnom vyslobodeni Petra z védzenia je v 12. versi Citatel'ovi poskytnuta prva
strucnd a nepriama informacia o Janovi Markovi, ktorého si podl'a 12,25 priviedli
do Antiochie’’.

52 HENTSCHEL, Diakonia, 349.

33 BDAG, 736 [mAnpdw, 5]: ,,to bring to completion an activity in which one has
been involved from its beginning, complete, finish®.

34 Porov. ROSSE, Atti degli Apostoli. Commento, 478; HENTSCHEL, Diakonia, 350.

55 ZMIEWSKI, Die Apostelgeschichte, 453: ,Der von 11,27-30 bzw. 12,25
eingerahmte Erzdhlkomplex erweist sich somit als eine Art «Einschaltungy.*

56 Porov. SCHNEIDER, Die Apostelgeschichte, 97. Vzhladom na chronologicky
aspekt uvadza WITHERINGTON, The Acts, 375: ,,It is worth asking, however, why Luke has
set this one verse, 12:25, apart from the rest of the narrative in 11:27-30. Perhaps it is because
he knew very well that the famine and the famine relief visit transpired affer the death of
Herod, and the placement of 12:25 reflects this knowledge.*

57 Na zaujimavi paralelu poukazuje WITHERINGTON, The Acts, 375: ,,In order to
enhance the rhetorical effect of the narrative Luke deliberately transposed the Peter episode
to after the famine visit so that he could have both halves of his document end with the
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2.2 Jan Marek

Doélezitou postavou pre prechod do 13. kapitoly je v Sk 12,25 Jan Marek,
ktorého Barnabd$ a Savol ,vzali so sebou (cupmapadafévres Twdvwyy Tov
émAnOévta Mépxov). Sloveso auumapataufave (,,brat’ [niekoho] so sebou®) sa
v Skutkoch vyskytuje trikrat a vzdy je jeho (gramatickym) ,predmetom*
nejakym spdsobom prave Jan zvany Marek>®. Okrem 12,25 sa nachadza este
v 15,37* a38%, na konci spolo¢nej misijnej cesty Barnabasa a Pavla, kde je
podla Skutkov prave tento ich spolupracovnik dovodom ich rozchodu,
ukoncenia ich spoluprace. Verse 12,25 a 15,37-38 tak vytvaraju istd inkluziu,
ktora zahrnuje ich prvé a zaroven posledné spolocné misijné posobenie mimo
uzemia Palestiny a Syrie (13,4-14,28) astym suvisiace rieSenie otazky
prijimania pohanov do cirkvi na Jeruzalemskom sneme (15,1-35).

Postava Jana Marka teda prepojuje udalosti rozpravané v dvandstej
kapitole s rozpravanim v nasledujucej kapitole. V dome jeho matky sa
zhromazd’oval zna¢ny pocet veriacich jeruzalemskych krestanov a tam prisiel
apostol Peter po svojom z4zraénom vyslobodeni z viizenia (Sk 12,12)°'. Jeho si
Barnaba$ a Savol priviedli z Jeruzalema do Antiochie (v. 25), pri¢om dovod
tohto ich konania nie je vyslovne uvedeny. Jednym z dovodov by mohla byt
informécia z Kol 4,10, kde je oznaceny ako BarnabaSov ,,bratranec* (Mdpxog
6 aveyids BapvaPi)®. Je viak nutné povedat, Ze o tomto vztahu Skutky ni¢
nehovoria. Dalsie dovody, ktoré by azda prichadzali do Givahy a vzajomne sa
nevylucuji, su (a) mozna predchadzajiica osobna vzajomna znamost’ Barnabasa
a Jana Marka z Jeruzalema; (b) Jan Marek mohol byt oficidlnym vyslancom

imprisonment of an apostle followed by the declaration of the success of God’s word (cf.
12:11f. to 28:16ff.).

58 BENOIT, La deuxiéme visite, 786: ,,(...) Tov émxdnfévta Mépxov reprend une
formule trés ordinaire des Actes (12,12 dit aussi de Marc; cf. encore 1,23; 4,36 etc.).

59 BapvaBéc 0t 2BovAeTo cupmapadaBeiv xai Tov Twdwwny Tov xalodpevov Mépxov...

60 TIabhog 0 HElov, ToV dmootdvta ¢m’ altdv dmd [Mapduvlias xal w) cuvelbvra
abTols el T6 Epyov Wi cupmapaiaufdvel TolTov.

o1 quvidav Te NABev éml T olxiay Tiis Maplag Tiis untpds Twdwvou Tob émxaloupévou
Mépxov, ob foav ixavol cuvnbpotauévol xal mpocevyduevot.

62 Porov. MARSHALL, The Acts, 213; BRUCE, The Book, 243.
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jeruzalemskej cirkvi®®. Tieto dovody spolu so skusenostou na Cypre, kde vetci
traja spolupracovali a zrejme uspesne, hrali tiez zrejme dolezita rolu v tom, preco
ho Barnabas chce so sebou aj na druhti misijnu cestu, ktora pre neho opit’ zacala
na tomto ostrove (porov. Sk 15,39b). V 13. kapitole ho pod menom Jan (bez
Marek) nachadzame ako ich ,,pomocnika“ (0mpétyv) na Cypre (13,5), ktory sa
vsak od nich odlucil na zaciatku ich ¢innosti na pevnine (v Pamfylii) a vratil sa
do Jeruzalema (v. 13), pricom pric¢inu jeho odchodu autor Skutkov neuvadza.
Tento odchod je vsak na konci 15. kapitoly v Antiochii pred planovanou druhou
navstevou miest, kde uz predtym hlasali Panovo slovo (porov. 15,36), dovodom
ostrej roztrzky medzi BarnabaSom a Pavlom, ktora vedie k ukonceniu ich
spolupréce (15,39a)**. Markovo spravanie v Pamfylii povazuje Pavol aZ za akési
odpadlictvo (tov @mogtavta ¢’ adt@v) od spolo¢ného diela na Bozom slove
(v. 38), apreto zasadne nesuhlasi s BarnabaSovym zamerom vziat ho opat
k spolupraci (v. 37). Barnabas sa spolu s Markom odplavia na Cyprus (v. 39b),
¢o je posledna zmienka o nich v Skutkoch a ich vystupenie tu konci.

2.3 Verse 12,25 a 12,24

Vers Sk 12,25 nie je s predchadzajicim verSom prepojeny ani
terminologicky, ani syntakticky. Opravnene sa vSak mézeme nazdavat, ze ich
bezprostredné postavenie vedl’a seba na tomto mieste Lukasovho rozpravania nie
je nadhodné. To tiez potvrdzuje skutoc¢nost’, Zze v komentaroch byvaju tieto dva
verse obvykle vykladané spolu, pricom sa zdoraznuje ich tranzitna funkcia —
spolu vytvaraju prechod medzi dvoma narativnymi blokmi Skutkov apostolov,
12,1-23 a kap. 13-14.

 Toto priptsta HENTSCHEL, Diakonia, 350, pozn. 220: ,,(...) Johannes Markus als
offizieler Gesandter der Jerusalemer Gemeinde mit Barnabas und P1 nach Antiochia geht. Es
ist anzunehmen, dass er Gemeindeleiter und eine einflussreiche Personlichkeit in der
Urgemeinde war (vgl. Apg 12,12).

% Opravnene mozeme predpokladat, Ze na konci 15. kapitoly sa Jan Marek po
svojom oddeleni a navrate do Jeruzalema nachadza v Antiochii. Na , koncile* v Jeruzaleme
o nom zmienka nie je, nevieme, i, a pokial’ ano, v akej miere sa ho aktivne zucastnil. Do
Antiochie sa pravdepodobne presunul nezéavisle od Pavla a BarnabaSa. Nebol totiz sucast'ou
oficialnej delegacie (Pavol, Barnaba§, Juda zvany Barsabas a Silas, 15,22.25-27) vyslanej
s koncilovym rozhodnutim z Jeruzalema do Antiochie. (Ci bol vich Sirfom sprievode,
mdbzeme len Spekulovat’.) To by mozno mohlo ukazovat’ na uz existujuce ,,dusno* vo vzt'ahu
medzi nim a Pavlom.
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Vers Sk 12,24 uzatvara celi dvanastu kapitolu teologicky velmi
optimistickym tvrdenim o samopresadzovani sa BoZieho slova®: ,,BoZie slovo
“‘O 0¢& Aéyog ol Beod niEavev xai émAnbivero. Podobna
formulécia o raste a silneni slova sa nachadza v 19,20: OUtws xata xpatog ToU
xuplov 6 Adyos ni&avev xai ioyvev. Slova o raste, sile a mnoZeni sa BozZieho slova
sa v 12,24 nachadzaju pred zaciatkom prvej spolocnej vel'kej misie Barnabasa
a Savla a v 19,20 vo vrcholnom okamihu Pavlovej misie v Efeze, v meste, kde
podl'a Skutkov stravil najviac ¢asu (tri roky: 20,31; porov. 19,8.10). Od 19,21
totiz Pavol povazuje tato Cast’ svojho misijného pdsobenia na uzemi rimske;j
provincie Azie za uzavreti, pretoZe planuje navrat do Jeruzalema (a potom cestu
do Rima, porov. 19,21), kde pocita s tak zasadnymi komplik4ciami (20,22-23),
7e si je isty, ze do Efezu, resp. do (provincie) Azie sa uz nevrati (v. 24).
Ukonéenie poslania v Jeruzaleme a ukonéenie velkej misie v Efeze/Azii su
podla Skutkov jedny z kl'icovych momentov Pavlovho pdsobenia. V prvom
pripade este spolu s Barnabasom, v druhom uz bez neho.

Obe slovesa adédvw a mAyfivw najdeme vedla seba v Stefanovej reci
v stvislosti s rastom a rozmnoZenim sa Bozieho 'udu v Egypte v Sk 7,17 (nt&noev
6 Aadg xal émAndivly év Aiydmtw) ako naplnenia Bozieho prisltibenia daného
Abrahdmovi. Obe slovesa, ale s inym podmetom najdeme v 6,7 v stvislosti
s opisom nadejnej avel'mi optimistickej situacie v prvom jeruzalemskom
spologenstve veriacich (6 Adyos To¥ Beoli nB&avev xal émAndiveto 6 dpibuds Tév
nabntéy év lepovoadnu odddpa). Na dalsich dvoch miestach v Skutkoch sa
sloveso mAnbivw vyskytuje (opét) v suvislosti s narastanim poctu ucenikov
v Jeruzaleme (6,1: mAnOuvovtwy T@V pabytdv), resp. rastom cirkvi v Judsku,
Galilei a Samarii (9,31: éxxAngia [...] émAnBiveto). Nemali by sme v tejto
suvislosti zabuidat’ ani na miesta ako napr. 13,49 (diepépeto 08 6 Aéyos To¥ xupiov
ot 8 Ths xwpas) alebo 16,5 (Al pév odv éwdyalar éotepeotivro ff mioTer xal
émeplogevoy TG aptBud xab Nuépav.).

rastlo a rozmnozovalo sa.

% TALBERT, Reading Acts, 113: , Nothing can stop the gospel: neither race (11:20),
nor famine (11:27-30), nor persecutors (12:1-19), nor self-deifying rulers (12:20-23).
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Zd4a sa, e rast Bozieho slova®® anarastanie poctu ucenikov, resp.
krestanskych veriacich, predstavuju pre autora Skutkov akési spojené nadoby®’
—nejde si jedno bez druhého celkom dobre predstavit’. Prijimanie Bozieho slova
vo viere konkrétnymi 'ud'mi je zédkladnym a zasadnym viditelnym prejavom
jeho vnutorne; sily, ktorej zdrojom je Duch Svity prisl'ibeny Cirkvi vzkriesenym
Panom®. BoZie slovo v postaveni vetného podmetu, opisané ako subjekt, ktory
rastie, silnie a rozmnoZuje sa, je takto predstavené ako akysi Zivy organizmus®,
ktory si zije svojim vlastnym Zivotom a sdm sebou sa vo svete presadzuje. Na
druhej strane je v Skutkoch apostolov Bozie, prip. Panovo slovo ¢asto vo funkcii
predmetnej’’: je predmetom hovorenia (AaAeiv Tov Adyov o Beol, resp. Tol
xuplov: Sk 4,29.31; 8,25; 13,46; 16,32), hlasania (xatayyéAdew Tov Adyov Tol
Beol: 13,5; 15,36; 17,13), po¢uvania (axolaat Tov Aéyov Tod Beoli/Tol xupiou: 13,7,

% ROLOFF, Die Apostelgeschichte, 192: ,,Lukas denkt, wenn er vom « Wachstum des
Wortes des Herrn» spricht, kaum an konkrete Missionserfolge, die sich in Jerusalem nach
der Verfolgung eingestellt hétten; die Zeit des groBen Wachstums der Jerusalemer Gemeinde
ist fiir ihn vorbei. Eher will er dem Leser nach den Berichten von Hungersnot und Verfolgung
den iibergreifenden Richtungssinn des Geschehens ins Gedéchtnis zurtickrufen: Auch Krisen
und Riickschldge konnen den Weg des Wortes zu den Enden der Erde nicht authalten — die
sich unmittelbar anschlieBende Geschichte der antiochenischen Mission (Kp 13-14) wird das
gleichfalls zeigen.*

87 MARGUERAT, Gli Atti, 503: ,,Come tutti i sommari dovuti alla sua penna, essi sono
caratterizzati dai verbi all’imperfetto, che indicano I’aspetto continuativo dello stato descritto.
Qui la sorpresa, come in 6,7 e 19,20, ¢ che a crescere non ¢ la Chiesa, bensi la parola di Dio.
Luca lavora con una teologia ebraica della Parola, il 927 (ddbdr), concepita come una forza
attiva e creatrice nel mondo. (...) Non ¢ sbagliato pensare che il pullulare della Parola includa
la crescita della comunita credente, manifestazione visibile della parola di Dio. La Chiesa
¢ creazione della Parola, creatura verbi.

%8 KURZINGER, Die Apostelgeschichte, 323: ,,Ein unzerstérbares Leben liegt in ihm.
Die Lebensmacht des auferstandenen und erhohten Herrn ist es, die Kraft des Heiligen
Geistes, die der Auferstandene seiner Kirche verheien hat, da er den Aposteln den Auftrag
gab, von Jerusalem bis an die Grenzen der Erde seine Zeugen zu sein (1,8).

% ROSSE, Atti degli Apostoli. Introduzione, 156: ,,11 sommario riprende il tema della
crescita, ma mette «la parola di Dio» come soggetto del verbo; essa ¢ considerata come una
realta viva ed efficace che produce una crescita sempre pitt numerosa di fedeli.*

70 BARRETT, 4 Critical and Exegetical Commentary, 595: ,,it is one of Luke’s most
frequent expressions for the Christian message*.
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13,44; 15,7; 19,10), alebo inej 'udskej ¢innosti’'. Cudia, ktori v tychto pripadoch
vystupuju ako subjekty uvedenych ¢innosti, maju ¢i uz aktivnym alebo pasivnym
sposobom podiel na jeho Sireni a rozmahani sa. V istom zmysle su v jeho
sluzbach, su jeho spolupracovnikmi a sprostredkovatel'mi. Oboje tak ukazuje na
istu tajomnt bohol'udsku synergiu: rast Cirkvi a poctu jej veriacich zvonka a
»praca® s Bozim slovom vnutri Cirkvi st viditelnym prejavom skrytého, ale
skutocného posobenia a pritomnosti Boha v ne;j.

Motiv rastu Bozieho slova vytvara isty kontrast’” s predchadzajucim
konanim Herodesa zameranym na likvidaciu apostolov Jakuba a Petra. Jeho
snaha ,,robit’ zle“ (xax&cal, Sk 12,1) Cirkvi, jednoducho nemoéze zabranit’ Sireniu
Bozieho slova a rastu Cirkvi’®. Marnost’ jeho snaZenia jasne vychadza najavo
a potvrdzuje sa, ked’ zomiera v okamihu privlastiiovania si slavy, ktora nalezi
Bohu (porov. 12,22-23).

Skutky apostolov 12,24 spolu s verSami podobného znenia uist'uju Citatel'a
o tom, ze projekt Sirenia svedectva o zmftvychvstalom Panovi, nim samym
programovo vyhlaseny v 1,8, sa postupne uspesne realizuje napriek réoznym
prekazkam, ktoré mu do toho vstupuju. Tieto verse pdsobia ako akysi tmel, ktory
cely tento projekt udrziava v kontinualnom progrese’.

Po na prvy pohlad nie moc priaznivych udalostiach v Jeruzaleme z 12.
kapitoly, jej 24. ver§ vytvara velmi nadejné predznamenanie pre Sirenie misie
z Antiochie smerom na zapad. Jej predpokladom je vSak navrat jej hlavnych
protagonistov Barnabaga, Savla a aj Jana Marka do Antiochie, o ¢om referuje
v. 25, &im vytvéra prechod” k celej d’alsej viiéSej tematickej ¢asti Skutkov.

t72

"' Sk 13,48: Axolovta 0t T& €bvn Exaipov xal €ddéalov Tov Adyov Tol xupiov xal
¢mioTevoay Soot Noav TeTaypévor gls iy alwviov. 15,35: Tlablog 8¢ xal Bapvafés diétpifov
&v Avtioxela O18doxovtes xal edayyedi{duevor petd wal Etépwy mOANGY 70y Adyov Tod xupiov.
18,11: 'Exdbioev 0t éviautdv xal wivas £ diddoxwy &v aldtois w0y Advov o0 Beod. 6,2:
mpooxadeaduevol 0t of dwdexa TO MAfifog TAV wabyTdv elmav- olx dpeoTdév éoTiv Muds
xaraldetpavras ov Adyov o0 Geod Siaxovely Tpamélals.

2 Porov. ROSSE, Atti degli Apostoli. Commento, 478; BARRETT, A Critical and
Exegetical Commentary, 593; BRUCE, The Book, 290.

3 BOCK, Acts, 434: ,Intense persecution, including martyrdom, cannot stop the
growth and penetration of God’s word through faithful witnesses.” MARSHALL, The Acts,
213: ,,despite the attacks on the church from outside, the word of God continued to spread*.

74 BENOIT, La deuxiéme visite, 786: ,,Le v. 24 est un de ces ciments dont le rédacteur
des Actes se sert pour jointoyer les pierres de son édifice, tout en faisant progresser 1’action.

3 Porov. BENOIT, La deuxiéme visite, 786.
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Verse 24 a 25 v niekol’kych ohl'adoch, ktoré sa vzajomne prelinaju, plnia
rolu sumdra s funkciou prepojenia a prechodu’®. (1) Uzatvaraji oddiel, ktory
zacal v 11,19 adotyka sa istého prepojenia, resp. istych vztahov medzi
jeruzalemskym a antiochijskym spolocenstvom. (2) Ich sucastou je konkrétna
adresna pomoc cirkvi v Antiochii cirkvam v Judsku (11,27-30), ktorej uspesné
dokoncenie potvrdzuju Skutky 12,25. (3) Tvoria bezprostredny zaver rozpravania
12. kapitoly. (4) Prestivaju pozornost’ z Jeruzalema na Antiochiu, ktora je pre
nasledujicu misijna ¢innost’ Cirkvi kI'ai¢ova’”. (5) Na personalnej Grovni s tym
stvisi presun pozornosti z Petra na Barnabasa a Savla ako na hlavné postavy
nasledujuceho diania’®,

Zaver

Jedna veta” v Sk 12,25 zhladiska obsahového nadviizuje na uryvok
v 11,27-30 o zorganizovani pomoci antiochijskej cirkvi pre veriacich v Judsku
na zaklade predpovede velkého hladu vyslovenej prorokom Agabusom.
Potvrdzuje uspesné realizovanie tohto projektu, ktorym boli povereni Barnabas
a Savol, a tym v ramci Skutkov uzatvara ¢ast venovani vzdjomnym vztahom
veriacich spolocenstiev v Jeruzaleme a Antiochii. Postavy oboch hlavnych
protagonistov spolu s Janom Markom, ktorého vzali z Jeruzalema, zaroven
svojim navratom do Antiochie pripravuju plynuly prechod k nasledujuce;j Casti.
Nachadzame ich totiz na zaciatku 13. kapitoly ako kI"i¢ové osoby pre cely d’alsi
velky blok misijnej Cinnosti vychadzajucej ztohto mesta a organizovanej
miestnou cirkvou. Takto autor Skutkov zachovava kontinuitu s predchadzajucim
rozpravanim a posuva ho geograficky i teologicky d’alej. Na jednej strane sa
Antiochia osamostatituje od Jeruzalema v organizovani svojej vlastnej misijnej
¢innosti okrem uzemia Palestiny a Syrie smerom na zapad, ¢o nakoniec povedie
k definitivne kladnému rieSeniu otazky prijimania obratenych pohanov do Cirkvi
v Sk 15. Na druhej strane vsak antiochijska cirkev potvrdzuje svoje zasadné

76 JERVELL, Die Apostelgeschichte, 338: ,,Abschluss- und Ubergangsverse®.

7T BARRETT, 4 Critical and Exegetical Commentary, 594: ,,Antioch has established
itself in relation to the old church of Jerusalem; it is now ready to move out into new fields
and establish new churches dependent on itself.*

8 Bock, Acts, 434: ,,So this brief account is a bridge working both backward and
forward in Acts.*

7 LONGENECKER, Lukan Aversion, 190, pozn. 8: ,,it operates as a one-sentence
story““.
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zviazanie s jeruzalemskou cirkvou®, ¢o dosvedéuje tak vers 12,25, ako aj neskor
udalosti 15. kapitoly Skutkov®!. Ver§ 12,25 tak v nadviznosti na teologicky
z4sadné konstatovanie o vitalite BoZzieho slova vo v. 24 plni funkciu §va®
v rozhodujicom okamihu ranokrestanskych dejin rozpravanych autorom
Skutkov apostolov.
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230 Kniha Skutkov 12,25 — Kontextovy vyklad

Zhrnutie

Pri vyklade biblického verSa, ktory na prvy pohl'ad pdsobi izolovane, je nutné sledovat
mozné uzsie i SirSie kontextové suvislosti na rovine literarnej i teologickej. Tento ¢lanok sa
o takyto vyklad pokusa v pripade versa 12,25 zo Skutkov apoStolov. Venuje sa dolezitému
textovo-kritickému problému spojenému s frazou eig Iepouoadyu a v§ima si mozné obsahové
prepojenia so Sk 11,27-30; 12,24 a kap. 13—15. Ukazuje sa, ze vers 12,25 ma délezitu funkciu
prechodu a zaroven $va uprostred Skutkov, ¢im prispieva k plynulému toku lukéSovského
rozpravania o vyvoji ranej Cirkvi.

Klucove slova: Skutky apostolov, sluzba, Pavol, Barnabas, Jan Marek.

Summary

For interpreting a biblical verse, which at first glance seems isolated, it is necessary to follow
possible narrower and wider contextual connections on the literary and theological level. This
article attempts such an interpretation of verse 12:25 from the Acts of the Apostles. It deals
with an important textual critical problem connected with the phrase i Tepouoadiju and pays
attention to the possible content links with Sk 11:27-30; 12:24 and chs. 13—15. It turns out
that verse 12:25 has an important function of transition and at the same time a seam in the
middle of Acts, thereby contributing to the continuous flow of Luke’s narrative about the
development of the early Church.

Keywords: Acts of the Apostles, service, Paul, Barnabas, John Mark.
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POZNAMKY

Stopy ,ducha mudrosti® v Starom ziakone

Blazej Strba

Uvod

Starozakonny pojem mudrosti je vel'mi Siroky a hoci sa mdze vzt'ahovat’
na vrodené alebo ziskané intelektudlne schopnosti, pojem mudrosti je ovel’a Sirsi
ako inteligencia. KlIu¢ovym podstatnym menom 7R2IN sa sice vyjadruje
1 poznanie ¢i vysoka znalost’ skuto¢nosti, avSak jeho pouzitie sa vztahuje skor
na poznanie ziskané skisenostou, o ktorom mozno tiez kriticky uvazovat. J. L.
Crenshaw uz davno odlisil mudrost ziskani zo skusenosti, ktora je
reprezentovana vo vyrokoch auceni, od istého typu teoretickej mudrosti,
reprezentovanou zamyslanim sa nad zmyslom zivota a problematikou
nespravodlivosti'. Predmetom tejto vyskumnej poznamky je biblicky vyraz
»duch mudrosti“, v ktorom mudrost charakterizuje ,,ducha“ aktory je
v masoretskom texte zriedkavy. Formalny dovod suvisel s predmetom
medzinarodnej vedeckej konferencie, zameranej na problematiku mudrosti
v meniacich sa dobach?. Obsahovy dovod spoiva v definovani vyznamu

' CRENSHAW, OIld Testament Wisdom, 30-36. K problematike definicie
starozakonnej mudrosti porov. ZENGER, Die Biicher der Weisheit, 329-332; KYNES, Wisdom
and Wisdom Literature, 2.

2 Sophia in changing times. October 11% — 12 2019, Zilina, Slovakia. Predlozena
Studia je prepracovanou verziou konferencného vyskumu.
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hebrejskej syntagmy nn2n n17, dosl. ,,duch muadrosti®, ktorti tvoria dva obsazné
pojmy.

Z predmetu nasho vyskumu vyplyva, ze cielom nebude skumat’ vsetky
vyskyty dvoch kl'icovych predmetnych slov ,,duch® a ,,mudrost™ v hebrejskom
texte oddelene. Navyse maly funkény rozdiel medzi dvomi slovami v syntagme
podporuje nerovnakost’ dolezitosti slov. Kym prvé z nich ni7 je nomen regens,
teda riadiace substantivum a zékladné slovo v nominative a druhé z nich 7021 je
nomen rectum, resp. riadené substantivum a ma dopliiujicu tlohu; prave ono
bude predmetom vyskumu v tom zmysle, akym sposobom slovo duch Specifikuje
mudrost’. Preto vyskum zakladného slova i1 samostatne zazime iba na vyskyty
s teologickym vyznamom. V druhej Casti sa zameriame na druhé slovo nnamn,
aopiat iba exemplarne predstavime niektoré dolezité vyskyty. V tretej Casti
vyzdvihneme Specifika syntagmy, ktoré vyustia do zdverecné¢ho uvazovania.

Z podstaty Stadie sa v prvych dvoch castiach budeme zaoberat
vymedzenim vyznamu jednotlivych slov vich vlastnych kontextoch, kym
v tretej Casti sa pokusime nazriet’ do toho, v ¢om spociva dblezitost’ troch textov
(Ex 28,3; Dt 34,9; Iz 11,2), v ktorych sa nachddza syntagma nnamn ni.

1 Duch - poévodca
1.1 Vhl'ad do vyskytu a vyznamu

Pri  vyskume vyznamu hebrejského slova m37 vychadzame
z lexikografického vyskumu S. Tengstrdma® advojice R. Albertz aC.
Westermann®. V druhom kroku si prostrednictvom niekolkych prikladov
induktivne priblizime Specificky vyznam slova v danom blizkom kontexte.

V Starom zékone sa slovo 11 vyskytuje v takmer 400 pripadoch (378 x
v hebrejéine a 11 x v aramejéine). Podl'a Tengstroma’®, ked’ ostaneme iba pri
hebrejskom texte, v Pentateuchu je ich jedna desatina (38 x [dolezitych 7 z 11 x
Gn; 11 x Ex; 14 x Lv a 2 x Dt]), 47 vyskytov je u skorSich prorokov (26 x Sdc—
1Sam, 9 x v cykle Elids-Elizeus a4 x v 1Kr 22. Deuteronomisticka redakcia
poznacuje ,,duchom‘ vodcov.). U prvych piSucich prorokov z 8. storocia pred

3 TENGSTROM — FABRY, 111, 365-402.
4 ALBERTZ — WESTERMANN, 117, 654-678.
> TENGSTROM — FABRY, 117, 372.
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Kr., ako aj u Jeremiasa sa vyskyt slova m7 nikdy nespaja s PANOM a slovo je
vobec zriedkavé (1 x Am; 7 x Oz; 3 x Mich). Naproti tomu 28 pripadov
(z celkovych 51) u [zaiasa pochadza z neskorého obdobia, vratane 5 pripadov Iz
11,1-4. Vynimkou je jedinecny text Mich 3,8, kde sa prorok predstavuje ako
naplneny ,,duchom PANA“C. U Jeremiasa je teda 18 vyskytov vo vieobecnejsom
vyzname ,vietor a pocinajuc az poexilovymi prorokmi sa vyznam slova
rozsiruje viac na nefyzicky a teologicky rozmer (napr. 52 x u Ezechiela; 23 X Iz
40-66; 2 x Jon; 2 x Hab; 2 x Joel; 4 x Ag a 12 x Zach). V poetickych knihach
sa slovo n11 vyskytuje asto: 39 x Z, 31 x Job, 21 x Pris a 24 Kaz. V Knihach
kronik sa duch prisudzuje CastejSie Bohu, najméd ked’ prichadza na tych, ¢o maju
re¢nit’ (15 x 1-2Krn); menej v mensich knihach (1 x Nér; 4 x Dan; 2 x Ezd)'.

R. Albertz a C. Westermann zdoraznili, Ze slovo ™7 nevyjadruje Cosi
fyzické, ale skor silu, ktort badat &i pri vetre, alebo pri dychani®. Ved’ tak duch
37 je nehmatatel'ny, podobne ako dych rism, ¢i vietor n37. Duchom, ktory jestvuje
v ¢loveku, sa neraz vyjadruje mentalna Cinnost’, schopnost’ ¢i emocia, pricom
viak nezahffia oZivujuceho Ducha Bozieho’. Tato netelesna Zivotna sila sa
v ¢loveku podla Tengstroma'® prejavuje napr. v roznych stuptioch temperamentu
ako chladnokrvnost’ (Pris 17,27), roztrpcenost’ (Ez 2,14), prchkost’ (Pris 14,29),
trpezlivost’ (Kaz 7,8), alebo vo vnutornych hnutiach ako zatrpknutost (Gn
26,35); uzkost/stzenie (Job 7,11), beznadej (Iz 65,41). Najmi v poexilovych
textoch sa tento termin objavuje pri opise moralnych dispozicii a stavov ako
napr. duch ponizenosti (Iz 57,15), ktory je aj duchom ,,zlomenym* (Z 51,19),
kym protikladom je duch povysenosti (Pris 16,18)'".

Teda i vcloveku nutne vystupuje na rovine mimo priestoru
a nadc¢asovosti. Rozpoznava sa podla jeho najrozmanitejSich prejavov iba scasti,
resp. je badatel'ny vo svojich prejavoch. Istym sposobom je kazdy tvoriaci akt
vysledkom ducha, ¢o mozno pozorovat’ najmé u 'udi. Dokonca aj facka na lice
modze byt vysledkom ducha, ako to mozno vycitat’ zo sarkastickej otazky

6 TENGSTROM — FABRY, 17, 372-373. Porov. VARSO, Abdids. Jonds. Micheds, 227.
7 TENGSTROM — FABRY, n17, 373.

8 ALBERTZ — WESTERMANN, 111, 655.

® TENGSTROM — FABRY, 111, 388.

19 Porov. TENGSTROM — FABRY, 117, 382.

! Porov. STRBA, Hladanie pokory, 45-46.
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Sedekiasa Micheasovi, ktorého udrel'?. JeziSove slova adresované Nikodémovi
v Jn 3,8 trefne vyjadruju neuchopitel'nost’ dynamizmu ducha ,,Vietor veje, kam
chce; pocujes jeho Sum, ale nevie$, odkial' prichadza a kam ide. Tak je to
s kazdym, kto sa narodil z Ducha.* Hoci nejde o starozakonny text, je zrejmé, ze
prepojenie vetra/dychu s duchom a prepojenie ducha s Bozim pdsobenim je
evidentné a rovnako pritomné nielen v starozakonnych textoch.

1.2 ,PANOV duch*

Jedineénou $pecifikaciou ,,ducha“ je jeho atribut ,,PANOV*, ktorym Boh
vyznacuje ur¢ité osoby, aby vykonali ulohy v prospech komunity. Albertz
a Westermann predstavuju vSetkych 27 pripadov syntagmy mim-mid L,PANOV
duch* a 20 pripadov, kde sa pripona 1. alebo 3. os. sing. jasne vzt'ahuje na Pana'>.
L,PANOV duch“ je pociatkom fyzickych ¢innosti (napr. Iz 40,7; 59,19 a Oz
13,15), ¢i duchovnych schopnosti (napr. 1z 40,13), a ¢asto so silnym teologickym
podfarbenim (Sdc 3,10; 6,34; 11,29; 13,25; 14,6.19; 15,14; 1Sam 10,6; 16,13.14,
atd’.), v ktorych je G¢inok pozitivny.'* Spo¢inutie PANOVHO ducha na niekol’ko
vybranych postav sa poklada za charizmatické. ISlo iba o osoby prorocké alebo
sudcovskeé, nikdy nie kiazské. Tengstrom mieni, Ze ani s kralovskou dynastiou
nebol viazany L,PANOV duch®, lebo tato charizma nebola dedi¢na &i spata
s nejakou ustanoviziiou'®. Jedinym textom, v ktorom by bol budiici Davidovsky
potomok obdareny PANOVYM duchom je Iz 11,1-10, ktory viak reflektuje
eschatologické oCakévania v neskorych (po)exilovych ¢asoch. Podobne autor

12 Ked izraelsky kral' Achab hl'adal odpoved’ u prorokov, ti ho podviedli — tak to
vyhodnotil pritomny prorok Miche4s. Kratka stat’ 1Kr 22,23-25 doklad4d MicheédSovo kritické
ohodnotenie: ,,«** Pan teda vlozil do ust vetkych tychto tvojich prorokov 1zivého ducha ( 10
TRY), lebo Pan vyslovil proti tebe nestastie.» ** Vtom pristipil syn Kanaana Sedekias, udrel
Micheasa po lici a povedal: «Kadial’Ze odiSiel Panov duch (mn"m17) odo mna, aby hovoril
s tebou?» 2° Ale Micheas odpovedal: «To uvidis v ten def, ked’ bude$ chodit’ z izby do izby,
aby si sa schoval».“ Nemozno upriet mocensky ton pristupujiceho SedekidSa, ktory
sarkasticky uvazuje o moznosti, &i aj facka po tvari moze pochadzat’ od PANOVHO ducha.
Kombinaciou ponizujucej facky asvojho posmesného vykladu arogantne spochybiiuje
proroka Micheasa a jeho poznanie o tom, ako pdsobi duch.

13 ALBERTZ — WESTERMANN, 111, 668-6609.

14 ALBERTZ — WESTERMANN, 111, 668.

15 TENGSTROM — FABRY, 117, 390.
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odlisil dva pripady Mojzi§-Jozue a Elid3-Elizeus, v ktorych ma PANOV duch
funkény vyznam na zdoraznenie legitimnosti nastupnictva. Avsak iba v pripade
Elias-Elizeus je vyraz vlastny rozpravaniu (porov. 2Kr 2,8-15), kym v neskorom
(?) kirazskom texte Dt 34,9 (porov. Nm 27,18) namiesto ,,PANOVHO ducha® je
,,duch madrosti“!¢.

Typickym prikladom starsich textov, v ktorych su hrdinovia zasiahnuti
PANOVYM duchom, je Kniha sudcov. Znamenite to ilustruje text o judskom
sudcovi Otonielovi. Siri sa o ilom dobra sprava v Sdc 3,9-10: ,,” Pan vzbudil
Izraelovym synom osloboditela, ktory ich vyslobodil, totiz Otoniela... '° Zostapil
na neho Panov duch a sudil Izrael. Vytiahol do boja a Pan dal do jeho ruky
Chusana Rasataim...“ Aj posledny hrdina z Knihy sudcov Samson bol viackrat
pod vplyvom PANOVHO ducha (14,6.19; 15,14), ktorého u¢inok sa prejavil na
nom. V 14,19 sa ucinky prejavili na Samsonovi nasilnostou: ,,... zostipil Panov
duch, zasiel do Askalona, pobil tam tridsat’ muzov, pobral im odevy a dal ich
sviato¢né obleky tym, ktori rozlustili hadanku. Naramne bol rozhnevany a odisiel
do domu svojho otca“. Nemozno vsak popriet, ze Samsonovo konanie bolo
podnietené vydieranim a I'stivostou jeho nepriatelov, ktoré sa udiali bez jeho
vedomia.

Iné su prejavy PANOVHO ducha v neskorsich prorockych textoch.
Exemplarnym je Ezechiel'’, do ktorého PANOV duch vstipil (Ez 2,2), prenasal
ho (3,12.14.24; 8,3; 11,1) a uvadzal ho extatickych videni ¢i pocuti (8,3; 11,5.24;
37,1; 43.5).

Ako posledny z prikladov uvadzame Iz 61,1, kde PANOV duch, ktory
pdsobi prostrednictvom PANOVHO pomazaného a pdsobi mesiasske dobra
(porov. Lk 4,17-19): ,,Duch Péna, Jahveho, je na mne (*9v M *378 nmi7), pretoze
ma Pan pomazal, poslal ma Aldsat radost’ ubitym, obviazat' zZlomenych srdcom,
zajatcom ohlasit slobodu a sputanym oslobodenie.* Aj tento text (podobne ako
Iz 11,1-5 obudicom panovnikovi s viacnasobnym darom ,,ducha®) podla
Tengstroma dosvedcuje neskoré oéakavania s eschatologickou viziou'®.

Hoci syntagma ,,PANOV duch“ zvyraziuje bozsky povod &innosti, do
ktorych uvadza urcitych hrdinov, predsa vSak substantivum m37 nepredstavuje
ziadne bozské vtelenie. Fakt, Ze sa vyznam slova v neskors$ich biblickych textoch

16 Porov. TENGSTROM — FABRY, 117, 390.
17 TENGSTROM — FABRY, 117, 394.
18 TENGSTROM — FABRY, 117, 395.
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rozSiruje, sved¢i o prehlbujicom sa vyzname vnutornych ,,duchovnych®
inSpiracii, ktoré biblicka tradicia s postupom casu zdoraziovala intenzivnejsie.

1.3 Mudrost’ ako charakteristika ducha

Ako bolo spomenuté predtym, slovo 37 ma viacero vyznamov. Navyse
kontext alebo Specifikacia pomocou riadeného substantiva (nomen rectum) moézu
spresnit’ vyznamovu hodnotu slova, resp. naznacit’ jeho povod ,,ducha®. Takato
Specifikacia ducha nastdva aj prostrednictvom nezamenitelného slova nnan. Jej
skromny vyskyt — jestvuju iba tri vyskyty slovného spojenia nn21n n37 ,,duch
mudrosti“ — sved¢i o obsahovej vynimocnosti syntagmy. Dva vyskyty su
v Pentateuchu (Ex 28,3; Dt 34,9) ajeden uproroka Izaiasa (Iz 11,2).
Pozoruhodné je, ze spojenie sa nenachadza v sapiencialnej literatire, kde by
predsa malo akési vlastné umiestnenie. Tento jav mdze byt relevantny aj pre
spravne porozumenie syntagmy. Vhodné je nahliadnut do niekolkych textov
z mudroslovnych spisov, kde sa pise o tom, kde (I'udskd) mudrost’ prebyva.

2 Mudrost’ a jej sidlo
2.1 Ideal mudrosti ¢loveka

V sapiencidlnej literatire sa 12N ,,midrost™ pripisuje T'udom a je aj
akymsi idealom pre ¢loveka. Mudrost’ v Pisme vyjadruje poznanie a sucasne aj
jeho realizaciu. Kto ma mudrost,, ten je znaly a zruény, pozna riesenie problémov
avie (to aj vy)konat. Mudrost’ usposobuje pre Uspesny a Stastny zivot: na
zaklade mudreho orientovania sa vo veciach, hodnotach a pravidlach ¢i uz
Pudského konania alebo spolocenského zivota, alebo aj prirodzeného chodu
sveta'’. S midrostou sa vzdy konaju veci podla zmysluplného BoZieho planu.
Teda mudry je ten, kto zije podl'a Bozich ciest a su¢asne ma aj schopnosti veci
spravne pomenovat, usporiadat’ a tvorit. Preto je mottom v mudroslovnych
knihach ,,po¢iatkom mudrosti je bazen pred PANOM* (Job 28,28; Z 111,10; Pris
1,7; 9,10; 15,33)*°. Spravne sa mudrost ,,rodi“ vo vnutri ¢loveka vtedy, ak je

19 Porov. KRUGER, Weisheit, 60.
2 Sfvis tycho verSov prostrednictvom motivu bazne pred PANOM skuma
podrobnejSie FARKAS, Starozékonna mtidroslovna literatara, 35-37.
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bazent pred PANOM, tvorcom a zachrancom. Preto bohabojna mudrost’ je
fundamentalnym zivotnym postojom Stastného ¢loveka.

Takéto pozitivne chapanie mudrosti prislo do svojej krizy v Knihe Job,
ktora nekompromisne zrelativizovala prili§ idealistické chépanie mudrosti.
Avsak kriza mudrosti sposobila aj to, Ze sa prehibilo jej chapanie midrosti. Ved’
prave Jobov priklad ukazal, Ze bazen pred PANOM je uz mudrostou (Job 28,28:
NP3 PR MO1 RN KRN ITR DR 7). Tym sa ukazala d'alSia moznost, Ze zdroj
mudrosti mdéze byt aj v ¢loveku. Navyse Jobov text sved¢i o takej mudrosti,
ktora negarantuje len ispesny Zivot, ale uc? Zit' vyrovnane aj v netispechoch?',

2.2 Sidlo mudrosti je v srdci

Nahliadneme do niekol’kych vyjadreni, z ktorych vyplyva nielen to, ze
k mudrosti prichadza po¢iatoény impulz od PANA (porov. bazeii pred PANOM),
ale ze jej sidlo je vo vnutri, resp. v ,srdci Cloveka. Srdce, ktoré patri ku
kI'i¢ovym pojmom v biblickej tradicii*?, je podla R. Northa sidlom poznania
a vole®. Pod slovom ,,srdce* treba teda v biblickej tradicii chpat ,,vnitorného
cloveka, (jeho) mysel’, vol'u, srdce™ (DCH 1V, 497-509; porov. HALOT 11, 514)
s dopliiujiicou charakteristikou od A. G. Modrego ako ,nediferencované
vnitro“?*. Prave v tomto sidle zmys§lania a rozhodovania ¢loveka je podla
niektorych textov zdroj mudrosti. Nasledujuce priklady zPisma ilustruju
i dokladaju predlozené chapanie.

Ex 31,6 — opis schopnosti zrucného Oliaba. Pri pripravach na vyhotovenie
svityne PAN nariad’uje MojziSovi poverit pracou Beseléla i zruéného Oliaba (Ex
31,1-6) a dodal: ,,Do srdca kazdého zru¢ného remeselnika som dal mudrost
(7n3n ANy 277021753 221), aby urobili vietko, ¢o som ti prikdzal“*’. Nasleduje
dlhy vypocet toho, ¢o Oliab spolu so svojimi robotnikmi dokaze urobit’: od stanu
stretavania so vetkym na¢inim cez posvitné richa pre Arona a jeho synov, az

21 Porov. KRUGER, Weisheit, 61-62.

22 Porov. STRBA (ed.), Emdcie v Biblii, 133.

2 NORTH, Brain and Nerve, 577-597, dovodi, Ze ,,srdce vo svojich zhruba 850
vyskytoch v MT — okolo 600-krat 2% a okolo 250-krat 22% bez jasného rozdielu vo vyzname
alebo pouziti — predstavuje vysostne sidlo poznania a vole. Navyse ani v jednom jeho vyskyte
$pecificky nepredstavuje organ, ktory pumpuje krv, ktory my dnes nazyvame srdce.

24 GIL MODREGO, Estudio de leb-ab, 43-262.

2 Preklad podla TINO (ed.), Exodus, 795.
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po olej na pomazanie a vonavé kadidlo pre svitynu (vv. 8-11). Aby to mohli
vyhotovit,, dostali mudrost do srdca.

IKr 3,12. Kralovi Salaminovi v znamom no¢nom zjaveni Boh prislabil
,Hla, dam ti srdce miidre a chapavé (11231 0an 2% 7% *nnY), takZe tebe podobného
nebolo pred tebou a takého, ako si ty, nebude ani po tebe. Mudrost’ a chapavost’
st privlastkami srdca. Niet divu, ze Salamtnovi st idealne pripisané spisy ako
Kniha prislovi, Kazatel’ a Velpiesen.

Job 9,4. Text v Jobovi 9,4 je diskutovany, lebo moze ist’ o Bozie alebo
o ludské atributy®®. V oboch pripadoch vsak rovnako plati, Ze sidlo mudrosti je
v srdei: ,Ma miidru mysel’ (22% 0an) a silu mohutna. Kto vzoprel sa mu uZ
a zdravy vyviazol?!*

Tri pripady v Knihe prislovi (2,10; 14,33; 16,21). Kniha prislovi na
viacerych miestach doklad4, ze mudrost’ prebyva v srdci ¢loveka. Odtial’ totiz,
zo srdca, vychadza vSetko na povrch. Ak vSak vnutri prebyva mudrost, ta
pretvara celého Cloveka: ,,lebo miidrost ti vojde do srdca (7292 nnan Rian~3)
a poznanie ti oblazi dusu“ (2,10). Druhy text opisuje v prvom stichu mudrost’
pritomnu v srdei rozumného ¢loveka, kym druhy stich konstatuje, Ze mudrost’ je
sice znama aj medzi blaznami?’, nie je vSak vich vnutri: ,,Midrost spociva
v srdci rozumného [Eloveka] (nnan map 1923 2%3), ba i medzi blaznami sa da
spoznat™ (14,33)*®. Ak teda v srdci neprebyva mudrost’, nastahuje sa tam to, ¢o
mudrost'ou nie je. Posledny priklad opét zvyrazni, ze mudrost, ktora vladne
v srdci cloveka, spaja prijemnu rec s u¢inkom presviedCania: ,,Mudreho srdcom
buda volat’ rozumny (1123 81 37°0217) a privetiva re€ zvysuje presvedeivost™?’.

Z uvedenych pripadov vyplyva, ze mudrost, ktora sidli v srdci, t. j. vo
vnutri ¢loveka, je pociatkom rozumného spravania a spravneho porozumenia
a harmonizuje kladné veci — medzi tym, ¢o clovek mysli, zamysla, hovori a kona.
Je vhodné zdoraznit’, ze srdce sa v biblickom jazyku chépe ako vSeobecny vyraz
pre vnutro ¢loveka a znamena akési ,,nediferencované vnutro®, ktoré predstavuje
sidlo poznania a vole a vobec vnutorného ¢loveka.

26 ALONSO SCHOKEL — SICRE DIAZ, Giobbe, 201. Napr. FOKKELMAN, The Book of
Job, 59.217, pripisuje atributy Bohu.

27 Porov. ALONSO SCHOKEL — LINDEZ, I Proverbi, 380-381.

28 Preklad vlastny.

2 Preklad vlastny; porov. ALONSO SCHOKEL - LINDEZ, I Proverbi, 413.
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3 Duch mudrosti

Skupinu textov, ktoré hovoria o tom, ze mudrost’ sidli v srdci, mo6zeme
postavit’ proti trom predmetnym textom so syntagmou nmIN n7, ktoré
vynimo¢nym spdsobom hovoria o ,,duchu mudrosti“. Genitiv ,,midrosti*
s najvacsou pravdepodobnostou nema atributivny raz, teda nejde o nezhodny
privlastok, vd’aka ktorému by bolo mozné prelozit’ syntagmu ako ,,midry duch®.
Taky preklad by zodpovedal podobnej konstrukcii s hebrejskym pridavnym
menom ako napr. ,,mudre srdce® DN 25 (1Kr 3,12; Pris 16,23; Kaz 8,6; 10,2),
alebo ,,zlomeny duch* 772w1 n17 a ,,zlomené srdce* 1;@?;':'2 (Z 51,19). Navyse,
ked’ze v syntagme je slovo nn2n ako nomen rectum, slovensky genitiv ,,madrosti‘
sa da chapat’ ako podmetovy, t. j. mudrost’ je zdrojom ducha, duch znej
pochadza. Okrem toho je rovnako ddlezité, ze vSetky tri pripady dosvedcuju, ze
spominany ,,duch mudrosti“ nepochadza od l'udi, ale odinakial’.

Tri pripady nm2n n sa nachddzaji v troch réznych literarnych
kontextoch a tykaju sa troch konkrétnych osob, z ktorych prvé dve su azda mene;j
zname. V prvom pripade ide o krajcirov, resp. tkacov, v druhom o nového vodcu
Izraelitov a v tretom o nemenovani budiicu osobu. Zmienka o tkaCoch sa
nachadza v stati o priprave Aronovho richa (Ex 28,1-4), zmienka o vodcovi na
konci Deuterondémia, bezprostredne v case po smrti Mojzisa (Dt 34,9-12)
a tretou nedefinovanou osobou je prisl'ibeny vlddca v zndmej stati [z 11,1-5.

Predstavime si kazdy pripad s cielom objasnit, preco prave tymto osobam
pripisuje hebrejska tradicia ,,ducha mudrosti* a odkial’ pochadza.

3.1 Ex 28,3 — duch mudrosti pre tkacov

V Knihe Exodus 25-30 PAN dava MojziSovi instrukcie ohladom
vyhotovenia stanku stretnutia a vSetkych bohosluzobnych nevyhnutnosti. Okrem
svitostanku a jeho zariadenia sa velka pozornost venuje odevu Arona ako
velkiiaza v kapitole 28. Tu uvadza textova jednotka 27,20-28,4. V nej PAN
nariad’uje MojziSovi, aby dal Izraelitom prikazy o oleji pre ve¢né svetlo (27,20-
21), Aronovi a jeho synom o tom, Ze ich ustanovi za kiazov (28,1-2), skupine
umeleckych krajéirov/tkacov®® o vyhotoveni velkiazského odevu (28,3-4).

30 Presné urcenie typu remesla nateraz nebolo stanovené a treba urobit’ pracovna
volbu; porov. TINO (ed.), Exodus, 657. Kym hebrejsky text hovori o ,,umnom diele* nwpn
awh (28,6.15), Septuaginta to v Ex 26,1 preklada ,,praca tkaca“ épyacia ddavtov a vo v. 31
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Trojici Specialneho vybavenia chramu: vecné svetlo, velknaz a velknazské
richo, zodpovedaji tri okruhy ludi: Izraeliti, Aron atkadski remeselnici.
Nepozname sice menad umeleckych tkacov, ale ich charakteristika v 28,3-4 je
ovela dolezitejsia.
Ex 28,3
3'2"@;)13"7:;)"7:;; 3TH AR 3 Ty prehovoris ku vSetkym mudreho srdca’!,
772217 1717 RN WK 3b ktorych som naplnil duchom mudrosti>?,
AR TR Y
2HmianaY WTRY aby ho vy¢lenilo pre kitazskii sluzbu pre mia™.

aby zhotovili Aronovo riicho,

C. Houtman mieni, ze vyjadrenie ,,duch mudrosti“ znamena urcita
vynimo¢nu charizmu, ktora odliSuje obdarovanych od inych — v tomto pripade
0 znamenit umeleck zru¢nost™*. To by mohla podporit LXX svojim spojenim
,duch vnimavosti“ mvedpatos aiohnoews. T. Dozeman predpoklada paralelu
medzi srdcom a mudrostou, nespecifikuje ich blizsie, ale tiez ich poklada za
nositelov bozskej inspirdcie®®. Tiflo uvadza, Ze sivetie rozliSuje dve kvality:
jednou je ,,umelecké nadanie” a Mojzi§ sa mal obratit na l'udi s takymito
danost’ami, doslovne ,,[ti] midreho srdca®. Druhd kvalita ,,duch mudrosti® by
mala byt nadprirodzeného charakteru. Kym prvi nadobudli praktizovanim,
druh4 kvalita by oznacovala, Ze boli aj $pecialne obdarovani*®.

V kazdom pripade treba zdoraznit, ze ,,duch mudrosti“ nemd pdvod
v samotnych tkacoch (teda nie tak, ako je to v pripade ,,midrych srdcom® vo
v. 3a), ale ze PAN je jeho povodcom; MojziSovi to vyjavil: ,,ja som ich naplnil
duchom mudrosti* (v. 3b). V celej stati inStrukcii s podmetom ¢innosti vzdy ini

av28,6.15 ako ,.tkané dielo* &pyov Udavtov. Pri tvorbe odevu §lo prinajmensom o tkanie
a tiez o votkavanie pestrymi nit'ami, ¢i pretkdvanie zlatom.

SULXX: mvedpatos alobioews; SSV: ,rozumejucim umeniu®, SEB: ,,nadanymi
remeselnikmi®.

32 8SV: ,,umeleckym duchom®, SEB: ,,duchom mudrosti*.

33 SSV: ,zeby sa mohol posvitit' a slazit’ mi ako kiaz*; SEB: ,aby mohol byt
vysviteny a mohol mi sluzit’ ako knaz.*

3 HOUTMAN, Exodus. Volume 1, 56-57. Houtmanovo tvrdenie, Ze ,,duch® moze byt
pouzity srovnakym vyznamom ako ,srdce”, t. j. sidlo astred cloveka, je prehnané
a nivelizuje rozdielnosti v hebrejskom texte. Porov. tiez HOUTMAN, Exodus. Volume 3, 473.

35 DOZEMAN, Exodus, 644.

36 TINO (ed.), Exodus, 740.
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aktéri, a nie Boh. Toto by bol jediny pripad, kde Mojzisovi sam PAN uréuje, Ze
ak su aj nejaki remeselnici umelecky zruéni, tak sam viozil (85n) toho ,,ducha
mudrosti* do nich.

Boh legitimizuje pred MojziSom ich talent, aby opodstatnil tlohu, ze
vytvoria Specidlne odevy. Doraz na unikatnost’ odevov v Ex 28 je podstatny
a neprehliadnutelny. Ako poznamenéava N. Sarna, tak ako posvétny priestor musi
byt oddeleny od profanneho, tak posluhujici v posvétnom priestore musia byt
oddeleni od laikov*’. Bude to dielo Bohom inspirovanych umeleckych tkacov,
ktoré oddeli Arona od I'udi, a tym ho posviti. Laici vytvoria posvécujuci odev
pre velknaza®®, a tak sa pri¢inia o jeho posviitenie.

3.2 Dt 34,9 — duch mudrosti pre jedinecéné vodcovstvo

Druhy vyskyt spojenia ,,duch mudrosti* oznacuje vynimocnost’ Jozueho,
ktory sa nachadza v zavere Knihy Deuteronémium a ide tu o posledné dni pred
vstupom do zaslibenej zeme. Dt 34,1-4 uvedie posledné chvile MojziSovho
Zivota a poslednii re¢, ktorou mu PAN pripomenie prislub zeme. Po Mojziovej
smrti (vv. 5-7) ho T'ud oplakaval cely mesiac (v. 8). Rozprava¢ aj zdoraznil
doslednost’ oplakavania, a teda vaznost MojziSovej straty: ,,Synovia Izraela ho
tridsat’ dni oplakéavali na Moabskej stepi. A dni smutku skon¢ili* 22 ' 1nn
Wi Hax (v. 8). Az nasledné verSe 9-12 uvadzajl na scénu postavu Jozueho ako
nového vodcu a nastupcu proroka Mojzisa®®, ktory bol uz predtym trikrat
uvedeny do ulohy vodcu a nastupcu Mojzisa. Prvykrat ho uviedol knaz Eleazar
v Nm 27,22-23%, druhykrat sldvnostne sim Mojzi§ po uzavreti Moabske;j
zmluvy v Dt 31,7-8, ato pred celym Izraelom®*'. Tretikrat bol uvedeny do
vodcovskej ilohy samotnym PANOM v stanku zjavenia v Dt 31,23%2. V Dt 34,9
rozprava¢ uvadza vodcu proleptickym zhrnutim, ateda z perspektivy Casu
vyrozpravaného uz z deja v Knihe Jozue, retrospektivne uvadza nového vodcu,

37 SARNA, Exodus mpw, 176.

38 Porov. PRIOTTO, Esodo, 532.

3% STRBA, Joshua among the Prophets, 33-65.

40 STRBA, Take off Your Sandals, 122-134. Ani Nm 27,21 nevyluduje, Ze by Jozue
nemohol byt vodcom; porov. ROOKE, Zadok’s Heirs, 33. Aj NIHAN, Joshua and Eleazar 92-
93, povazuje Mojzisa za vykonavatel'a uvedenia Jozueho do tlohy, a za dblezitejSicho vodcu
povazuje Jozueho a nie Eleazara.

41 STRBA, Take off Your Sandals, 134-154.

42 STRBA, Take off Your Sandals, 154-166.
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ktory bude v budicnosti pozivat poslusnost ludu®®. Prave v tomto
retrospektivnom pohlade rozprava¢ pridiva novu Specificki informaciu
0 ,,duchu mudrosti* (LXX: mvevpatos cuvéaews), ktorym uz bol Jozue naplneny
(85n). MojziSovo vkladanie rak nebolo toho pri¢inou, ale iba potvrdenim —
autorizaciou zo strany najviéSieho vodcu Izraela*.

Dt 34,9
AP0 1777 K91 111713 VWA
oD PTIIN AWh T3
ORI R Wwnwn
Wy
AW AR MY MR WK % tak, ako PAN prikazal Mojzi$ovi.

% Nunov syn Jozue bol plny ducha miidrosti,

% ved Mojzis na vlozil ruky.
% A Izraeliti ho po¢tvali

% a robili

Na Jozueho boli teda vlozené ruky az dvakrat, raz Eleazarom a neskor
i MojziSom, ako to doklada tento versS z retrospektivy po MojziSove] smrti.
Naproti tomu este pred vlozenim rik PAN sam povedal Mojzisovi, kto bude jeho
nastupcom, a to slovami: ,,Vezmi Nunovho syna Jozueho, muza, v ktorom je
duch, a poloz na neho svoju ruku* (Nm 27,18). Teda eSte pred vkladanim rak
PAN oznatil Jozueho ako muZa, v ktorom bol duch. I to uz bol odkaz na udalost’
pri Kadesbarna, kde sa Jozue s Kalebom vyznamenali, ked’ v nich nebol rovnaky
duch bojazlivosti ako u ostatnych Izraelitov (porov. Nm 14,8-9.24.38).

Jozue sa stal MojziSovym nastupcom a novym vodcom, ktory mal voviest’
I'ud do prisl'ibenej zeme a nasledne ju rozdelit (Dt 31,7.23; Joz 1,5; 13,7).
Jozueho uloha voviest’ 'ud do zeme prisl'ubu bola paralelna MojziSovej tlohe
vyviest' I'ud z Egypta. V Knihe Jozue to jasne doklada on sam slovami: ,,lebo
Pan, vas Boh, vysusil pred vami vody Jordanu, kym ste nepresli, ako kedysi
urobil Pan, va3 Boh, s Cervenym morom, ktoré pred nami vysusil, kym sme
nepresli...* (Joz 4,23). Jeho slova akoby boli odpoved'ou na zalmovu otazku: ,,Co
ti je, more, Ze utekas, a tebe, Jordan, Ze sa naspét’ obracia$?* (Z 114,4). Na taka
vodcovsku ulohu bola nevyhnutnd nielen autorizacia predoslého vodcu, ale
uréenie od povodcu prislubu — od PANA. Mozno preto konstatovat, Ze ak
rozpravaé potvrdil, Ze na uvedenti ulohu musel byt kandidat naplneny (X5n)
,,duchom muidrosti, ktory, podobne ako v pripade tkd¢ov, pochddza od PANA.

4 STRBA, Joshua among the Prophets, 41-45.
# STRBA, Take off Your Sandals, 236-244. Casticu *3 vo v. 9b prekladdme spojkou
,»ved™ s vysvetl'ovacim vyznamom a nie spojkou ,,lebo®, ktora ¢asto uvadza pric¢innti vetu.
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Rovnako mozno uvazovat o rozdiele medzi tkda¢mi a Jozuem. Kym o prvych
PAN vyhlasil, Ze ich on naplnil ,duchom mudrosti“ pre vyhotovenie
velkiazského odevu, Jozue bol naplneny (%51) duchom mudrosti a jeho horlivy
postoj za PANA mozno sledovat vyslovne od Kadeibarnea (porov. Nm
14,21.24) az do jeho konca (Joz 14,9; porov. 24,15). Takym duchom mudrosti
nebol naplneny nik pred nim ani po fiom.

3.3 Iz 11,2 — duch mudrosti pre budiiceho panovnika

Treti vyskyt spojenia ,,dar mudrosti“ je v znamom IzaiaSovom prorockom
texte o budiicom vladarovi z Davidovho rodu (Iz 11,1-9). Stat’ sa nachadza
v prvej velkej Casti (Iz 1-12), ktora je proroctvom o Judsku a Jeruzaleme.
V sekeii su indicie na rozne dejinné udalosti (syrsko-efraimska vojna, asyrska
invazia), avSak odbornici sa lisia v interpretacii historickych redlii, z ktorych text
povstal*®. To nemeni ni¢ na fakte, Ze sekcia ma doémyselnii koncentricku
Struktaru, ako to odévodnil G. Benzi*®. Syntagma sa nachadza v poslednom
bloku Iz 11,1-12,6, ktory mozno rozdelit’ na tri sekvencie: 11,1-10 (predstavuje
vladcu, ktory bude s darmi prijatymi od Boha budovat’ kralovstvo spravodlivosti
a pokoja); 11,11-16 (ide o ,historizaciu“ Bozieho konania voci Izraelu:
obnovené oslobodenie a vitazstvo na sposob exodu) a 12,1-6 (zaverecny zalm
chvaly).

Stat’ o vladcovi (11,1-10) za¢ina opisom u¢inku PANOVHO ducha na
vladcu a jeho vladu (vv. 1-5), potom sa metaforicky opise Gc¢inok vladcu na
prirodu (vv. 6-8), ktory sa v zavere rozsiri na celé I'udstvo (vv. 9-10). Vo verSoch
2-3 je ,,duch PANOV* oznageny Siestimi idealnymi darmi, ktoré spoéini na
vladcovi velkého vyznamu*’. Poslizia mu pri realizacii takého spravodlivého
poriadku, v ktorom chudobni i bezmocni budu pozivat’ rovnaké prava ako bohati
a silni. S prichodom ideélneho vladcu by sa mali pominut’ vSetky vojny a mali
by byt odstranené vsSetky prejavy nasilia, ato nielen medzi lud'mi, ale
i zvieratami (porov. vv. 6-8). Faktom je, Ze prvy zo Siestich PANOVYCH darov
je prave nn2n m7,,duch madrosti“. Hoci syntagmu neuvadza sloveso ,,naplnit™,
kontext dosvedcuje, ze ,,spocinutie” (M) vyjadruje rovnako podstatny vplyv na

45 Porov. BLENKINSOPP, Isaiah 1-39, 263-264.

4 1z 2,1-4,6 (A); 5,1-30 (B); 6,1-13(C); 7,1-8,18 (D); 8,19-9,6 (C’); 9,7-10,34
(B*); 11,1-12,6 (A’); porov. BENZzI, Prophetic Menorah, 7-14.

47 Porov. LEPORE, Il Messianismo, 200-203.
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konanie danej osoby. J. Blenkinsopp dodava, ze stakymto typom harmonie
medzi politickym a stvorenym svetom sa mozno stretnut’ aj v inych pripadoch
starovekého Blizkeho vychodu®®. Podla Iz 11,1-5 sa vladca stane idealnym, iba
ak na flom spo¢inie PANOV duch, a to vo svojich viacerych podobach.

Iz11,1-3
W DIIN 0N RYN
mY PYTYN e
M M T AN % A spoéinie na fiom duch PANOV:

A2 Ao 777 20 duch midrosti a rozumu,

nyap ngw o * duch rady assily,
M g npT M ¢ duch poznania a bazne pred PANOM

M R IMm 3 a naplni*® ho baze pred PANOM.

'a 7 pia Jesseho vypuéi ratolest

'* a7 jeho korefiov vyhonok vykvitne.

Podl'a Blenkinsoppa prave prvé dve charakteristiky ,,duch mudrosti
a poznania“ (LXX: mvelipua godlag xal cuvérews) vyjadruju podstatu uspesného
zitia v sulade s nabozenskou doslednostou vyjadrenou v Dt 4,6°°. Podl’a Benziho
sa prvé dve dvojice atributov ,,duch mudrosti a rozumu, duch rady a sily* (Iz
11,2bc) zbiehaji v postave idealneho panovnika, kym tretia dvojica ,,duch
poznania a bazne pred PANOM* (v. 2d) predstavuje predovietkym prorocku
postavu, Co znamena, ze Sestica atributov vykresl'uje idealnu kralovsku
aprorocki postavu zaroveir’'. Rovnako je pozoruhodné, Ze kym prvé
charakteristika idealneho panovnika je ,,duch mudrosti“, posledna je ,,(duch)
bazne pred PANOM“ — teda su akousi alfou a omegou, neodmyslitelnou
podstatou vzorného vladcu. Aj o nom bude platit’, ze ,,duch mudrosti“ nebude
jeho vlastnictvom, ale darom od Boha a ze ho bude moct’ zliro€it iba vtedy, ak
bude bohabojny. Idedlny vladca bude celkom preniknuty PANOVYM duchom
(v. 2a) az tak, Ze, vyjadrené metaforicky, bude vonat baziiou pred PANOM
(v. 3a).

48 BLENKINSOPP, Isaiah 1-39, 263.

4 Mozny je aj preklad: ,,bude voriat baziiou pred PANOM*.

30Dt 4,6: Ked’ Izraeliti budu dodrziavat’ a plnit’ vSetky nariadenia a predpisy v Tore:
,»to bude vasa mudrost’ a rozumnost’ pred narodmi, ktoré zvedia o kazdom tomto prikaze
a budu vraviet: «Naozaj midry a rozumny je tento vel'ky narod!»*; BLENKINSOPP, Isaiah I-
39, 264.

51 BENzi, 1 profumo del Messia (in print).
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3.4 Poznamky k casovému zaradeniu textov

Otazka casového zaradenia predmetnych troch textov nie je 'ahka, ked’ze
hypotézy a diskusie o ich genéze sa eSte neskoncili. V pripade prvého textu (Ex
28,3) sa jeho pdvod zvicsa pripisuje knazskej tradicii z exilového alebo
poexilového obdobia®®. R. Albertz ho vo svojej teérii povazuje za prvé kiazské
prepracovanie (Erste Priesterliche Bearbeitung) a datuje ho do poslednej tretiny
6. stor. pred Kr>>.

Podobne aj Dt 34,9 patri k poexilovym textom. E. Otto mieni, ze
v (neskorsom) poexilovom obdobi bola ,mudrost* identifikovana s Torou
(porov. 4,6)>* aneskor tato mudrost, ktorou je Téra, s Mojzisovym duchom.
Inymi slovami, podla Otta, Jozue by bol naplneny duchom MojziSovej
mudrosti>.

Posledny text, 1z 11,3, patri do znamej state 11,1-5 s dlhou historiou
vzniku. Vzhl'adom na predchadzajucu cast’ (Iz 10,28-34 — pomyslena cesta
asyrskeho vojska proti Jeruzalemu) uz H. Barth mienil, ze stat’ 11,1-9 presla
redakciou v casoch EzechiaSa, a to tesne po obliehani Jeruzalema asyrskym
Senacheribom v r. 701 pred Kr. a tieZ neskor za vlady Joziasa®®. Kedze druha
Cast’ proroctva, 11,11-16, poukazuje na obdobie exilu, ¢i dokonca na obdobie po
nom (asi 2. polovica 6. stor. pred Kr.), predmetny text je mozné chapat ako
poexilovy. K tomu prispieva aj paralelné porovnanie s inymi dvoma prorockymi
textami Ez 34,23-25°" a Zach 6,12-13% ktoré text 1z 11,1-5 predpokladaju.

32 Porov. DOZEMAN, Exodus, 592-596; PRIOTTO, Esodo, 499.

33 ALBERTZ, Pentateuchstudien, 474-475.

>4 Porov. OTTO, Deuteronomium 1-11. Erster Teilband: 1,1-4,43, 548-550.

33 OTTO, Deuteronomium 12—-34. Zweiter Teilband: 23,16-34,12, 2283.

56 BARTH, Die Jesaja-Worte in der Josiazeit, 311-336.

7 Bz 34,23-25: ,,2 1 postavim nad ne jedného pastiera, ktory ich bude past’: svojho
sluhu, Davida; on ich bude past, on im bude pastierom. 2* Ja, P4n, im budem Bohom a méj
sluha Dévid bude medzi nimi knieZatom; ja, Pan, to hovorim. % Uzavriem s nimi zmluvu
pokoja a odstranim zo zeme divii zver, takze buda v bezpeci byvat’ na pusti, i v horach mézu
spavat’.

58 Zach 6,12-13: ,'2 A povedz mu: «Toto hovori Pan zastupov: Pozri, muz, ktorého
meno je Vyhonok; vyZzenie na svojom mieste a vybuduje Panov chram. '* On postavi Panov
chram, on dostane sldvu a bude sediet’ a panovat’ na svojom trone; i k7iaz bude na svojom
trone a medzi nimi dvoma bude mierova dohoda.»*
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Ak by sme porovnali motiv idedlneho vlddeu zIz 11,1-5
s predchadzajucimi osobami s ,,duchom mudrosti®, tak z pohl'adu ¢asovosti budu
umelecki tkaci stale ziadani za ucelom vyhotovenia novych Siat pre velknaza,
a to za predpokladu, ze Saty sa opotrebuju. Jozue a jemu podobni vodcovia by
boli nevyhnutni iba vtedy, ak by iSlo o novy, resp. opakovany vstup do zeme
prislubu. Tak ako sa hovori onovom exode v niektorych poexilovych
prorockych textoch (porov. 1z 43,14; 46,1-2; 47,1-15; 48,20; 52,11), tak aj na
novy vstup do zeme prisl'ubu by mohli byt potrebni novi vodcovia s duchom
odvahy. Idedlny vladca podl'a Izaidsa by bol vyjadrenim vysokych ocakéavani,
ktoré povstali zo situdcii, kedy sa vodcovia nevyznacovali takym duchom.
Prisl'ub nového idedlneho vladcu by vSak mohol vtlaat’ do adresatov tohto
prisl'ubu hodnoty, ktorymi mozu napomoct’ realizacii jeho vlady.

Pokracovanie v Knihe mudrosti

Skutoéne Aronovo, resp. neskorsie velknazské riacho bolo najprv spité so
sluzbou v svityni a potom v Jeruzalemskom chrame. Rovnako ostalo faktom, ze
Izrael sa uz usadil v prislubenej zemi, atak Jozueho vodcovska typologia
zoslabla. Dokonca, ak sa aj idealny vladca stale viac spajal s eschatologickou
postavou, pozorovanie mozno lakonicky ukoncit’ mienkou, ze ten Specificky
a jedinecny ,,duch mudrosti“ by uz nebol potrebny pre Izrael v zemi prislubu.
Ak sa vSak vratime k textom a nahliadneme do Knihy mudrosti, ktord istym
sposobom pokracuje a rozvija sapiencialne hnutie hebrejskej Biblie, mozno z nej
opat’ vzide 1a¢ svetla pre problematiku vynimocnosti a pdvodu ,,ducha
mudrosti“. Kniha mudrosti sa pripisuje najmudrejSiemu z panovnikov, a to
Salamiinovi a iba v nej je jedineény vyraz ,,duch madrosti v Mtd 7,7. Ide o vers
zo Salamunovho uvaZovania o mudrosti vo vv. 7-12%. Opisuje ju ako najvicsie
dobro. Vvodnom v. 7 hovori dvakrat o modlitbe (elyopat) a vzyvani
(émixaAéw) Boha. Hoci to neuvadza, zrejme ide o zjavenie v 1Kr 3%, Mud 7,7:

Ta

o1 ToliTo eb&dpny, Preto som sa modlil:

xal dpdvnaig €960y not: Bol mi dany rozum.
ETEXAAETAWUNY, ™ Prosil som
ol MAOév pot mvedua coplas. a prisiel ku mne duch mudrosti.

59 PINTO, Sapienza, 162-163; porov. PRIOTTO, Sapienza, 1532-1533.
0 Porov. PINTO, Sapienza, 167.
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Salamiin vzyval Boha (epikléza) a odpovedou bolo, ze sa k nemu duch
mudrosti pribliZil. Nekonstatuje, Ze do neho vosiel, ale iba to, Ze k nemu prigiel®'.
Je tazké urcit, ¢i ide o ustalené spojenie, ktorym sa vyjadri vniknutie ducha
dovnutra, alebo iba o ponizeny Salamunov postoj, ktory mu zamedzuje pysit’ sa,
ze ma ducha mudrosti a je nim naplneny. Netreba vSak podcenovat vypoved
v. 1 danej kapitoly, v ktorom sa Salamun zaéletiuje medzi smrtelnikov (Bvntog
avBpwmog), a teda je rovnaky ako ostatni l'udia (7,1). Tak Kniha mudrosti jasne
odpoveda na otazky, ¢i sa ,,duch mudrosti“ celkom vytratil spomedzi I'udi, alebo
bol rezervovany iba naboznym vyvolencom v davnych dejinach, alebo ho je
mozné ziskat’ — a to nie skisenost’ou, ani uvazovanim, ale vzyvanim Boha.

Zaver

Kniha mudrosti ponuka necakanu odpoved’: prosebna modlitba k Bohu
disponuje kazdého smrtel'nika na Bozie dary, dokonca i na ten najvacsi dar, na
»ducha mudrosti“. Sapiencidlny prad zKnihy mudrosti mieni, ze Boh
neobmedzuje ,,ducha mudrosti* iba pre niektoré osoby z davnej historie, ale
prehojne rozmnozil svoje dary pre vSetkych, ¢o ho Gprimne vzyvaju. Avsak
Kniha mudrosti vychadza z toho, ¢o uz obsahovali starsie biblické texty. Ak mala
povodne ,,mudrost™ v biblickom kanone antropologické pociatky, neskor
dostava teologicky vyznam az do tej miery, Ze jej povod je bozsky — prestiiva sa
z ¢loveka na Boha. Jej ,,bozsky“ povod sa l'ahko vystihol prostrednictvom
,.ducha®, ktory pochadzal od PANA. Vdaka bozskej &érte mudrost’ zapadla do
narativnych textov astala sa vynimocnym darom pre mimoriadne osoby
s vynimo¢nymi ulohami, ktoré maju bozsky povod — ¢i uz su to tkacski
remeselnici vel'kiazského rucha, Jozue ako MojziSov nastupca, alebo idedlny
buduci vladca. Ak sa aj ku koncu vzniku poslednych kanonickych knih Starého
zakona dospeje k tomu, ze ,,duch mudrosti® pochadza vylu¢ne iba od Boha, tym
skor ostava realnou moznost'ou pre kazdého, dostat’ sa pod jej vplyv.

¢ Rovnaka dikcia #pyouat s dativom osobného zamena sa nachadza v LXX
v podobnom vyzname napr. v 2Sam 24,13; 7 35,12; Job 3,25; Zach 9,9; Jer 23,23; 30,9; Bar
4,22,
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Zhrnutie

Téma mudrosti 7727 patri k hlavnym teologickym témam v knih4ch hebrejskej Biblie aj
gréckej Septuaginty. Podobny vyznam mozno pozorovat’ aj v multifunkénom pouziti motivu
ducha min. Zatial’ ¢o viac ako 350 vyskytov lexémy 137 sa hojne pouziva u prorokov, ako su
1zaias, Ezechiel, alebo v spisoch, ako su Zalmy, Job, Prislovia a Kazatel’, dominantné pouzitie
lexémy 7n21 ma 149 vyskytov v Prvej knihe kralov (17 x), v knihach Job (18 %), Prislovia
(39 x) a Kazatel’ (28 x). Syntagma, ktort tvoria tieto dve lexémy — ,,duch mudrosti* — je
v Biblii vel'mi zriedkava a tato exegeticka poznamka skima pouzitie a vyznam syntagmy
v ramci troch vyskytov v hebrejskej Biblii: Ex 28, 3; Dt 34,9 alz 11, 2. O syntagme v tychto
biblickych pasazach sa bude hovorit’ najprv v ich vlastnom literarnom kontexte. Potom ich
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vyklad moéze posluzit ako jeden maly prispevok pre dalSiu teologicku diskusiu
o teologickom dopade postupnej zmeny vyznamu mudrosti v rdmci kdanonu Starého zékona.

Klucove slova: duch, mudrost, tkaci, Jozue, idedlny vladca.

Summary

The theme of wisdom N2 belongs to the main theological subjects in the books of both the
Hebrew bible and the Greek Septuagint. A similar observation can be found in the
multifunctional use of the motif of spirit M37. Whereas more than 350 occurrences of the
lexeme n7 is abundantly used in the prophets like Isaiah, Ezechiel or in the Writings like
Psalms, Job, Proverbs and Ecclesiastes, the dominant usage of the lexeme 11221 has its 149
occurrences in 1Kings (17 %), Job (18 X), Proverbs (39 x) and Ecclesiastes (28 x). The
combination of these two lexemes — “the spirit of wisdom” — is very rare in the Bible and this
essay examines the use and meaning of this syntagm within three occurrences in the Hebrew
Bible: Exod 28:3; Deut 34:9 and Isa 11:2. The syntagm in these biblical passages will be
discussed first in their own literary context. Then their interpretation may serve as one small
contribution for further theological discussion on the significance of a gradual change of the
meaning of wisdom within the Old Testament.

Keywords: spirit, wisdom, weaver, Joshua, ideal ruler.

Blazej Strba
Univerzita Komenského
Rimskokatolicka cyrilometodska bohoslovecka fakulta
Samova 14
949 01 NITRA, Slovakia
Blazej.Strba@frcth.uniba.sk
0000-0002-9244-0630

Studia Biblica Slovaca



ABSTRAKTY

Liber Annuus LXX (2020)

Rocenka Liber Annuus LXX za rok 2020, publikovana frantiSkanskou Fakultou
biblickych vied a archeoldgie v Jeruzaleme (Studium Biblicum Franciscanum), obsahuje 21
vedeckych prispevkov (9-622), ich abstrakty (625-633) a subor Styroch recenzii (636-655).
Na dalsich stranach je uvedeny zoznam licen¢nych a doktorandskych téz Studentov SBF,
informéacia o novych zvézkoch zo série SBF a o publikaciach dizertacnych téz prezentovanych
na SBF. Posledné strany obsahuju stru¢ny prehl'ad akademického roka 2019/2020 a index
LA za obdobie rokov 1981 — 2019 (657-684).

9-32: Michelangelo Priotto: Giacobbe: un ebreo ‘errante’ che incontra Dio.
Jakub je zlozita, posobiva a zaroven iritujica postava, podvodnik a oklamany, tiziaci po
moci, ale aj pripraveny zmierit’ sa, hrdina a zaroven antihrdina. Je to ale aj ¢lovek, ktory
poznacil dejiny Izraela, pretoze sa stretol s Bohom. Prave jemu nalezi geograficko-existencialna
cesta, ktora vedie k prvému, ale zdsadnému naplneniu Bozieho prisl'ubu: velkej rodine
v zasl'ibenej zemi. Prave tejto geograficko-existencialnej ceste je vtomto ¢lanku spolu
s posledne upravovanymi textami biblickej nardcie venovana pozornost. Pokial’ finalna
redakcia zachovédva starobylt tradiciu schopného, ale zarovein nejednoznacného
a vypocitavého Jakuba, zdoraziluje tak nové podstatné znaky charakterizované vierou
v Boziu pritomnost’ a jeho nezistni pomoc. Jakubov névrat do Kanadnu nadobuda prvky
navratu z exilu a stava sa takto pre poexilovii generaciu prototypom Zida povolaného vratit
sa do svojej vlasti a opdtovne vytvorit’ nové spolocenstvo. Napriek zdaniu Jakub nekraca
sam. Postupne vstupuje do sféry bozskej pritomnosti. Rovnako ako Abrahdmovi, aj jemu
YHWH adresuje slova: sta¢i byt’ ,,potulnym®, ale nie ako osamely ,,tulak®.

33-65: Blazej Strba: Why is Joshua among the Prophets like Moses. Existuju
rozne vyklady Dt 34,10-12. Najnovsie vedecké hypotézy sa zaoberaju rieSenim domnelého
napdtia medzi 18,15-18 a 34,10-12. Niektoré z nich navrhuju JeremiaSa za proroka ako
Mojzi$. Jozueho navrhuje len vel'mi malo z nich. V tomto ¢lanku autor uvadza argumenty,
ze Jozue v Knihe Jozue, ktory hovori Jahveho slovo, je prorokom ako Mojzis. Néasledne je
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v ¢lanku Studovand rovnakd vaznost Mojzisa a Jozueho, tak ako je predstavena v Knihe
Jozue. To vedie k dalSej diskusii zaoberajucej sa otdzkou vztahu ,tvarou v tvar
v niekol’kych textoch Pentateuchu (Ex 33,11; Nm 12,8; Dt 34,10), ¢o podporuje Citanie, ze
Jozue je prorok ako Mojzis. Tento text odkazuje na ,,vodcu (vodcov) cez vody*.

67-87: Domenico Lo Sardo: Na‘“man from Aram, Ugarit, or Edom? 2 Kings
5:1-5: Textual Criticism and Ancient Near East Literature. Ktovie, ¢i v ¢ase Syrc¢ana
Namana malomocenstvo alebo to, ¢o tento pojem znamenal, vyvolavalo rovnaky strach alebo
paniku, aké teraz vyvolava pandémia? Zda sa vSak, Ze Naman sa pohyboval bez obmedzeni
a problémov. V 2Kr 5,1-5 podla MT sa Ndman nazyva ,,Aramejsky* a vo verzii LXXB
»Syrsky. Kym pre tychto textovych svedkov Namanovo malomocenstvo nie je vaznou
zélezitostou, pre inych svedkov (LXXL, Pesh, Vg) ano. Naman mdze byt stato¢ny bojovnik,
otarujuci muz, ale podla tychto textovych svedkov je i tak malomocny. Pre¢o? Coho sa
dopustil? Napriek vSetkému ma malomocenstvo.

Odkial Naman skuto¢ne pochadza? Z Aramu, Syrie alebo Edomu? Textova kritika,
literarna kritika a porovnanie s textami starovekého Blizkeho vychodu odhal'uju, Ze Naman
v skuto¢nosti pochadza z Ugaritu, kde je dobre znamy. Kto ho skutoéne spozna? Citatel’,
ktory sa bude musiet’ sam presved¢it, ze iba YHWH, Boh Izraela, bude moct’ Namana
vylie€it’ z malomocenstva.

89-102: Vincenzo Lopasso: Ritorno e ricostruzione del Tempio (Esd 1-6).
Mnohé podrobnosti o navrate Zidov z Babylonu po tom, ¢o sa moci chopil Kyros II.
a o rekonstrukcii chramu, ktort nasledne vykonali, su zahalené raskom tajomstva. V tomto
¢lanku, vychéadzajuc z dostupnych zdrojov, taliansky biblista bilancuje tieto udalosti
a predstavuje najkonkrétnejsi a najpravdepodobnejsi nacrt toho, €o sa stalo medzi prichodom
Sasabasara a rekonStrukciou chramu. Po stru¢nom prehlade prameniov raného perzského
obdobia autor skima najma4 tieto aspekty: Kyrova politika, misia Sasabasara, navrat a uloha
Zorobabela, opozicia voci rekonStrukénym pracam, datum ukoncenia prac, dolezitost
chramu pre navratilcov. Z ponuknutého nacrtu mézeme vydedukovat’ vel'mi uzku suvislost’
medzi ndvratom a vystavbou jeruzalemského chramu, ako aj usadenim sa navratilcov medzi
miestnym obyvatel'stvom. Mat’ chram znamenalo pre navratencov legitimizaciu ich pravneho
anabozenského postavenia, socidlne zakorenenie na izemi a demonstrovanie ich prislu§nosti
k starovekému Izraelu.

103-120: Francesco Filannino: L’avversario del piano di Dio: Satana nel
vangelo di Marco. V Starom zakone, intertestamentalnej literatire a v spisoch Nového
zékona je satan zvycajne charakterizovany ako protivnik Boha a jeho planu spasy. Autor
v ¢lanku pozornym citanim Markovych pasdzi, v ktorych sa vyskytuje podstatné meno
catavis (Mk 1,12-13; 3,23-26; 4,15; 8,31-33) ukazuje, ako je toto stanovisko mienené
v Markovom evanjeliu. Satan sa stavia proti JeziSovmu poslaniu aj poslaniu jeho ucenikov,
ktoré maju spolo¢né prvky prostrednictvom kazania evanjelia, exorcizmov a cesty cez
utrpenie a smrt’, v zornom poli nadchadzajucej slavy. Ked’ze ich misie st suc¢ast'ou Bozieho
planu spasy, satan moze byt povazovany za (porazeného) Bozieho protivnika aj v Markovom
evanjeliu.

121-136: Matteo Munari: Who Justified Wisdom? (Matt 11:19b // Luke 7:35).
V Mt 11,19b // Lk 7,35 je zahadny logion, v ktorom Jezi§ hovori, ze mudrost bola
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ospravedlnend ,,svojimi skutkami* (Matus) alebo ,,vSetkymi jej detmi“ (Lukas). Véacsina
exegétov je presvedcend, ze Lukas$ zachoval najstarSiu verziu tohto vyroku. RozSirenym
nazorom je, ze Matus nahradil ,,deti” slovom ,skutky*, aby vytvoril inkluziu s Mt 11,2.
V sulade s touto prevazujucou hypotézou niektori idu d’alej, ked’ hovoria, ze Matus upravil
svoj zdroj, aby stotoznil JeziSa s Bozskou mudrostou. Vsetky tieto tvrdenia, Casto povazované
za samozrejmé a pouzivané ako zéklad pre exegézu, st otdzne. V tomto ¢lanku sa autor
pokusa ukazat nielen to, ze st mylné, ale aj to, ako v skuto¢nosti branili pochopeniu logionu
v jeho najstarSej podobe, ktord mame, a tou je MatiSova.

137-165: Eric John Wyckoff: Narrative Art and Theological Meaning:
Johannine Stylistic Features in John 4:1-42. Tento prispevok skima sedem aspektov
osobitého literarneho Stylu Janovho evanjelia, s ktorymi sa Citatelia Casto stretdvaji:
slavnostnd re¢, nejednoznacny jazyk, nepochopenie, irdnia, preklenovacie verse, inkluzie
a vysvetlujice poznamky. Jedna pasaz, v ktorej su tieto Stylistické Crty obzvlast’ rozsirené,
je Jn 4,1-42. Analyza toho, ako su tieto techniky spolo¢ne pouzité v ramci rozpravania
0 ,,janovskej Samarii®, ukazuje, ze ich ucelom nie je len predviest’ umenie. Naopak, ich
funkcia — ako jednotlivo, tak aj kolektivne — stoji do velkej miery v sluzbe literarnym
a teologickym prioritam Stvrtého evanjelia. Ako literarne prostriedky prispievaju k vytvaraniu
vyznamu a sltizia ako interpretacné ukazovatele pre Citatel'a, pricom zaroven osvetl'uju urcité
aspekty kompozic¢ného procesu.

167-180: Francesco Bianchini: Baptism According to Paul: The Example of
1 Corinthians. Aky je vyznam krstu podl'a Pavla? Pavlove zmienky o krste st obmedzené
poctom a rozlozenim. Prvy list Korint'anom obsahuje najvyssi pocet zmienok o krste. Preto
sa autor rozhodol sustredit’ svoje skimanie na tento list. V prispevku talianskeho profesora
exegézy NZ st rozoberané jednotlivé krstné terminy podla ich literarneho kontextu a funkcie,
ktorti maj v mieste svojho vyskytu. Vysledkom je, ze krst sa pouziva ako prvok, ktory je
vzdy pouzitelny pre Pavlove argumentacné ucely, zatial’ ¢o jeho vnitornd hodnota nie je
nikdy dokladne preskimana. Predsa vSak mame v Prvom liste Korintanom desat’ vyskytov
slovesa Banti{w a zda sa byt jasné, Ze krst ma vyznam ako v Zivote krestanskej komunity,
tak aj pre samotného Pavla. Aj ked’ nepriamo, apostol o tom v celom liste uvadza niekol'ko
zaujimavych teologickych pozndmok. Clanok sa origindlnym spdsobom zameriava na krst
v Prvom liste Korintanom a podava novy vyklad slavneho crux interpretum 1Kor 15,29.

181-205: José Miguel Garcia Pérez: La venida de Cristo y todos sus santos
(1Tes 3,12-13). Prvy list Solin¢anom je z Pavlovych listov povazovany za najviac
eschatologicky. Vskutku prave tento list najcastejSie pouziva termin paruzia, ked sa
zmiefiuje o JeziSovi Kristovi. Jeden z nich je v 1Sol 3,11-13. Je to modlitba adresovand Bohu
Otcovi a Panu JeziSovi. V tychto verSoch nachadzame dve pozoruhodné zvlastnosti. Najprv
sa svity Pavol stavia za vzor lasky, ktord ma Pan udelit’ Solun¢anom. Potom tvrdi, Ze Jezisa
budu pri jeho slavnom prichode sprevadzat’ ,,vSetci jeho sviti®; t. j. vSetci verni krest'ania.
Takéto vyhlasenie nema paralelu v Pavlovych spisoch ani v inych knihach Nového zakona.
V tomto ¢lanku sa autor pokusa osvetlit’ tieto vyjadrenia a objasnit’ koncept eschatologie
svitého Pavla.

207-247: Elisa Chiorrini: Per una classificazione dei significati di dpy» nel NT.
Struktura hesla pod apy” predstavuje v niektorych lexikonoch NZ mnozstvo problémov:
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zoznam vyznamov nie je vZdy uplny; niektoré definicie st nejednoznacné; hlavné odseky
hesla su rozlisené na zaklade roznych kritérii, niekedy koncepcnych a inokedy referencnych.
Na prekonanie tychto tazkosti je navrhnutd klasifikacia vyznamov dpy” na zaklade
opétovného presktimania jeho vyskytov v Novom zakone a v Septuaginte. Nutnou podmienkou
bolo ndjst co najranej$i vyznam vyjadreny tymto slovom, ktorym, ako sa zistilo, je
dynamicky zaciatok. Z tohto vyznamu sa postupom c¢asu vyvinula bohatd polysémia.
Stidium apyy v biblickych textoch naozaj umoziuje izolovat’ sedem vSeobecnych koncepcii
obsiahnutych v r6znych vyznamoch. Kazdy vyznam je odvodeny z aplikécie jednej z tychto
koncepcii na typ referentu, ktory sa ma opisat, a moéze byt dalej Specifikovany témou
kontextu a syntagmatickym vzt'ahom k blizkym slovam.

249-290: Alessandro Cavicchia: Ispirazione e verita, dono e discernimento.
Vztah medzi inSpirdciou a pravdou je mimoriadne dolezity pre pristup viery k Pismu, ktory
je vyvazeny v napiti, najmé vo vztahu k vedeckému a historiografickému vyskumu. Tento
prispevok, ktory sa sklada zo Styroch Casti, sa v ivode vracia k vedeckej ceste historiografie
a popisuje jej potencial a limity. Druha ¢ast’ predstavuje niekol’ko tivah o vzt'ahu historiografie
a biblickych vied, priCom uznava obmedzenti povahu historiografickych akvizicii obidvoch.
Preto sa navrhuje obmedzit’ pouzivanie vyrazu ,,pravda‘ vo vzt'ahu medzi Bibliou a su¢asnou
historiografiou a uprednostnit’, pokial’ ide o udalosti minulosti, obmedzenejsi koncept
»dokumentovatelnosti“. V tretej asti kratka analyza niektorych biblickych paséazi vo svetle

.....

.....

»rozliSenia®. Tento prieskum, Ciastony a otvoreny pre dalSie $tidium, ma za ciel
predovsetkym podnietit’ reflexiu, pricom povazuje za relevantnej$i d’alsi interdisciplinarny
alebo transdisciplinarny vyskum s kolektivnou tcastou.

291-326: Sebastiano Crestani: La Aggadat MasSiah: traduzione e commento di
un testo escatologico medievale ebraico. Tento prispevok pontika po prvykrat v taliancine
preklad Aggadat Masiah, stredovekého eschatologického midrasu, ktory je sucast'ou Midras
Legah Tov od rabina Tuviyyah ben Eli‘ezer (koniec 11. — zaciatok 12. storocia), na
komentovanie mesia$sky relevantného biblického verSa, akym je Nm 24,17. Analyza
a komentar textu odhal'uje mnozstvo tém a ma za ciel’ poukazat’ nielen na jeho pdvod
avyznam v dejindch zidovského myslenia, ale aj na jeho opédtovny vyskyt v inych
stredovekych eschatologickych dielach, ¢i uz zidovskych, krestanskych alebo moslimskych.
Osobitna pozornost’ je venovana aj postave Mesiasa ben Jozefa, skutocného protagonistu
midraSu, a jeho ulohe ako trpiaceho mesiasa, bojovnika a knaza.

327-355: Gregor Geiger: Genizat Germania: Ein Blatt einer Talmudhandschrift
(Traktat Sukka) aus der Bibliothek des Studium Biblicum Franciscanums, Jerusalem.
V ¢lanku autor publikuje list sefardského rukopisu Talmudu datovaného priblizne do 13.
storoc€ia, ktory sa nachadza v kniznici Studium Biblicum Franciscanum v Jeruzaleme. Povod
listu nie je znamy. Obsahuje cast’ babylonského Talmudu, traktat Sukka 51b-52a. Text je
porovnavany s inymi svedkami tejto ¢asti Talmudu, rukopismi aj skorymi vydaniami.

357-384: Jiirgen K. Zangenberg — Anna Lena — Carmelo Pappalardo: A ‘New’
Decorated Basalt Stone Block from the Franciscan Excavations at Magdala (Galilee).
Clanok poskytuje prvy popis a vyklad vyzdoby, vyvoja a potencialnej funkcie opracovaného
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¢adi¢ového bloku, ktory nasli frantiSkanski archeolégovia pred rokom 2000 v Magdale
v Galilei (,,Magdala Stone II*). Touto publikaciou chct autori prispiet’ nielen k vedecke;j
diskusii o starovekej galilejskej materialnej kultare, ale zaroven dufaju, ze rozsiria diskusiu
o dvoch d’alsich, zdanlivo podobnych kamennych objektoch ,,Magdala Stone I*“ a ,,Horvat
Kur Stone*.

385-403: Shua Amorai-Stark — Malka Hershkovitz — Yotam Asscher — Yotam
Tepper: A Magical Ring from the Environs of Legio and Kefar-‘Othnay, Israel.
Neposkodeny magicky strieborny prstei so zelenym chalcedonovym magickym
drahokamom bol objaveny ned’aleko dneSnej vdznice Megiddo. Prsteii ma riirkova obruc
a nizky kotlik. Na jeho kove st zo vSetkych stran vyryté symboly a znaky a mozno aj nejaké
pismend. Na okrihlom, plochom podklade prstefia sa v Stvorci objavuje svastika. Na
drahokame je vyryté stojace muzské bozstvo drziace vzpriameného hada, obklopené d’alSimi
postavami a magickym menom. Ide o prsteii znameho typu. Pochadza z neskorSieho 3. az
z rané¢ho 4. storocia. Presné meno a identita stojaceho boZstva nie su zname.

Stidia ukazala, Ze vtomto symbole je zakomponovanych mnoZstvo mocnych
synkretizovanych bozstiev; ze had, ktorého drzi boh, je had Chnoubis; a ze prstefi a jeho
drahokam boli vytvorené, aby plnili funkciu silného, ochranného, blahodarného
a terapeutického predmetu. Kazdy aspekt tohto prstefia bol zamyslany tak, aby presadil
a posilnil medicinsko-magicku funkciu a ciel’ prsteiia. Spolu so skor najdenym striebornym
magickym prstefiom na mieste Kefar ‘Othnay s vyobrazenim Anguipede na jeho drahokame,
oba prstene ukazuju, ze medzi obyvatel'stvom a vojakmi legionarskej zdkladne VI Ferrata
a ned’alekej dediny Kefar ‘Othnay boli veriaci, ktori verili v moc magov, v silu uzdravenia
av celkovi pomoc a ochranu pred zlymi silami a chorobami zakomponovanymi do
magickych drahokamov a prsteiiov.

405-444: Walid Atrash — Rivka Elitzur-Leiman — Gabriel Mazor — Débora
Sandhaus — Tamar Winter: Nysa-Scythopolis: An Enigmatic Tunnels Complex. Juzne
od divadla v Nysa-Skytopolise/Bet-Seane bol odhaleny komplex podzemnych tunelov. Pocas
vykopavok bol odhaleny znacny pocet jednotnych tunelov, ktoré dosahovali priblizne 200 m,
hoci d’alSie Casti, ktoré neboli odkryté, pretoze ich tufové steny a klenby boli zle zachované,
naznacovali, ze komplex tunelov je podstatne va¢si. Tunely su 2,5 — 3,0 m vysokéa 1,5—-1,8
m Siroké bez blokovacich uprav, vnutornych hal alebo zariadeni. Ich juzna Cast’ bola
prerusend pri vystavbe zadnej polkruhovej Casti divadla Severan a boli vytvorené nové
vstupy do roéznych tunelov, ktoré neboli sucastou povodného komplexu. Dve poschodia,
povodny skalny vyrub a stlacena hlinena podlaha vo vysSej tirovni, boli datované na koniec
2. az zacCiatok 3. storoCia n. 1. a na koniec 4. az zacCiatok 5. storocia n. 1. Nalezy keramiky
a skla a zlata lamela umoznili datovanie §tadii pouzivania komplexu tunelov, hoci nedatovali
povodné Stadium vystavby komplexu, ktoré sa zda byt skorsie.

Komplex tunelov svojim charakterom, datovanim a umiestnenim nekoreSponduje
so znamym fenoménom tunelovych komplexov pre ukryt, charakteristickym pre Judeu
a Galileu pocas zidovskej vzbury. Je teda jedine¢ny a jeho funkcia je zdhadna.

445-468: Asher Ovadiah — Sonia Mucznik: Ares, Athena, Herakles and Nike in
the Decapolis. T4to Studia sa zaobera Styrmi bozstvami, ktorych tucta a uctievanie prevladalo
v Dekapolise v rimskom obdobi: Ares, Aténa, Herakles a Niké. Diskusia sa opiera
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o architektonické, socharske, epigrafické a numizmatické dokazy, ako aj o drobné nalezy
(drahokamy). Je zvlaStne, Ze vo Philadelphii (dneSny Amman, Jordansko) sa zachovali iba
architektonické pozostatky jediného chramu zasviteného Heraklovi; kym pre ostatné
bozstva, ako sa zda, nejestvovali v ziadnom z d’al§ich miest Dekapolisu nijaké chramy,
dokonca neboli ani vizudlne reprezentované na minciach. Napokon dokazy naznacuju, zZe
kulty tychto bohov a bohyi existovali vo verejnej (mestskej) aj sikromnej sfére.

469-577: Michal Piasetzky-David — Moshe Fischer — Itamar Taxel — Ruth E.
Jackson-Tal — Oren Tal — Iness Efraimov — Hila May — Irit Ziffer — Pawel GolyZniak:
Roman and Byzantine Burials at Yavneh-Yam: New Insights into the Site’s Settlement
History. Tento prispevok hovori o rimskych a byzantskych hrobkach a pohrebnych
jaskyniach v Yavneh-Yam (pristavna lokalita starovekej Jamnie) vykopanych v 60. a 8§0.
rokoch 20. storocia. Zameriava sa na ndlezy ziskané pocas tychto vykopavok, ktoré zlepsuju
nase vedomosti o socidlnej a nabozenskej historii lokality v porovnani s neddvnymi
vykopavkami a vyskumnymi pracami obyvanej lokality. Konkrétnejsie, diskutované
pohrebné pozostatky odrazaji zmeny v socidlnom zlozeni lokality medzi ranym rimskym
a byzantskym obdobim. Kym v ranom rimskom obdobi bol Yavneh-Yam pravdepodobne
prevazne zidovsky, v neskorej rimskej a najméd byzantskej dobe sa vyvinul na velké
a prosperujiice pristavné mesto, ktorého zmie$ané obyvatel'stvo tvorili polyteisti, Zidia,
Samaritani a krest’ania.

579-585: Salome Dan-Goor — Yana Tchekhanovets: A Metal Figurine of
Fortuna-Isis from the City of David. Clanok predstavuje importovani rimsku olovent
figurinu Fortuna-Isis, ktord bola neddvno objavend pocas zachranovacich vykopavok
v Davidovom meste a je datovana do polovice 4. storocia n. l. Pritomnost’ tohto helenisticko-
rimskeho egyptského synkretického bozstva nebola predtym potvrdend v jeruzalemskych
archeologickych zdznamoch.

587-608: Tamar Winter: L’eternita ritrovata. The City of Be’er Sheva in the
Late Byzantine and Early Islamic Periods in the Light of Newly-Published Excavated
Glass Finds. Mesto Beer Seva prekvitalo pocas byzantského obdobia; avsak jeho rozvoj
pocas rané¢ho islamského obdobia je menej zjavny. Tento ¢lanok sa zaoberd kultirnymi
procesmi starovekého mesta pocas dvoch storo¢i po arabskom dobyti so zameranim na
bohaty skleneny korpus z centra mesta, datovany do neskorého byzantského a raného
islamského obdobia a skiimanim d’al3ich suvekych sklenenych zbierok z Beer Sevy.

Kombinované poznatky z tejto $tidie naznacuju, ze v 6. az 8. storoci n. L. boli
obyvatelia centra Beer Sevy aobyvanych oblasti kultirne angazovani a dobre poznali
prepracované trendy sklarskeho priemyslu svojej doby. Okrem toho nie je v sklarskych
vyrobkoch zjavny nijaky prelom po cely ¢as hlavnych historickych udalosti tohto obdobia.
Avsak vyskyt niekolkych typov sklenenych néadob suvisiacich s moslimami moéze
naznacovat’ transforméaciu ¢asti obyvatel'stva alebo zmenu kultiry niektorych obyvatel'ov, ku
ktorej doslo v ranom islamskom obdobi, mozno v 8. storoci n. L.

Navyse, hoci niekol'ko exemplarov s datovanim do 8. storo€ia n. 1. patri k typom,
ktoré mohli pokrac¢ovat’ aj v obdobi Abbésovcov, ziadny z tu prezentovanych nalezov skla
nemozno nesporne priradit’ do 9. storocia n. 1. alebo neskér. Nélezy skla z Beer Sevy preto
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naznacuju, ze aktivita v centre mesta a v obyvanych oblastiach poklesla alebo prestala
priblizne na konci 8. alebo zaciatku 9. storocia n. 1.

609-622: Varda Sussman: Note on ‘Saucer’-, ‘Beehive’-, or ‘Dome’-shaped
Lamps (Second Part of Islamic Period, 9th-15th Centuries CE). Okrem toho, Ze olejové
lampy mali funkény ucel ako zdroj svetla, boli od svojho vzniku vysoko cenené, majuce
kultarnu a duchovnti moc. To pre naznak, Ze uzatvorena lampa bola zdobena ako ,,Dom
svetla® od klasického (helenistického) obdobia. Zdobenie bolo inSpirované architektonickymi
prvkami, ako je stip, ktorého vy3ka siahala do neba a ktorého masivnost’ podopierala tazkn
stavbu, akou je chram. Autorka navrhuje premenovat’ olejova lampu v tvare podsalky alebo
,»ula“ z druhej az tretej Casti islamského obdobia na lampu v tvare ,.kupoly®, ked’Zze horna
cast’, ktord zakryva nadobu, ma tvar kupoly. Okrem toho kupola takejto lampy ma rovnaky
tvar ako obydlia, ktoré stavali arabské kocovné kmene, aby poskytovali ukryt pred
hortcavou, no napriek tomu zostali pod kontrolou neba, t. j. sidla Boha.

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

00184 Roma

Italia
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RUCKL, Jan: Ageus. Budovdni chramu v Judsku perské doby (CEK.SZ
37), Praha: Ceska biblicka spole¢nost, 2018. 247 s. ISBN 978-80-7545-048-7.

Monografia sa obsahom a stavbou riadi ediciou Ceského ekumenického
komentéra k Starému zékonu. Jednotlivé biblické pasdze sa podla pravidiel tohto
komentara vykladaji v piatich krokoch: kratke predstavenie Struktar a formy,
autorsky preklad (pracovny), textové a prekladové poznamky, vyklad jednotlivych
verSov a vyznam.

Pri zachovani pravidiel edicie sa v jednotlivych krokoch prejavuje aj
$pecificky pristup formulovany a opisany v Givodnej Gasti komentara. Specifikom
pracovného prekladu je pokus o rekonsStrukciu ¢o najstarSej podoby hebrejského
textu, ktory je v niektorych pripadoch odlisny od masoretské¢ho (s. 17). Pri
rekonStrukcii textu sa autor opiera hlavne o svedectvd kumranskych textov
a Septuaginty, zdovodnenia uvadza v textovych a prekladovych poznamkach (s. 17,
137 — 138, atd’.). Pritom J. Riickl zmienené svedectva kriticky posudzuje jednotlivo.
Konfrontuje domnienku A. Schenkera o starSom texte LXX oproti MT, ktora
pripusta sistou opatrnostou (vv. 1,1.10.12; 2,5.6.13.15.16, s. 21), alebo ju
prehodnocuje (napr. plus vLXX v 2,14, s. 165) s tendenciou nezmnoZzovat
hypotetické fazy vyvoja knihy (s. 153).

V Gvodnej kapitole Struktura a forma knihy sa autor v skratke vyjadruje
k nel'ahkej otazke formy textu, konkrétne, €i je text prozou alebo poéziou, resp. ich
kombindciou. Pritom vychédza z definovania odliSnosti medzi poéziou a préozou
z tedrie J. Mukatovského, zaloZenej na principe ,,rytmického impulzu® odlisujiceho
poéziu od prozy (s. 23). Vysledkom je minimalisticky postoj: ,,podle uvedeného
kritéria Ageovy vyroky poezii spiSe nejsou, ponckteré pasaze vSak lze povazovat za
,basnickou prozu‘ ¢i pfesnéji ,rytmizovanou prozu‘“ (s. 23 — 24). To podla
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uvedenych kritérii sedi. Otazne je, €i to je v pristupe k biblickym textom adekvatny
vychodiskovy bod, ked’ze v pripade poetickych textov ide o orientalnu poéziu. Sdm
autor CastejSie upozoriiuje na poetické prvky v texte (jazyk vestby je ,,poetictejsi®, s.
58; spomina rytmizované vyjadrenia, s. 152, ¢i poeticka povahu textu, s. 155, alebo
moznost’ ,,basnického [synekdochického] pomenovania®, s. 181). V problematike
poézie textu by bolo vhodnejsie hl'adat’ vychodiskové kritéria v klasickom manuali
hebrejskej poézie od L. Alonsa Schockela, A Manual of Hebrew Poetics (Studia
Biblica 11), Rim 1988.

Obsirny uvod s taziskom na rieSenie historicity knihy tykajucej sa vzniku
a utvarania knihy ma svoje zdovodnenie v imysle autora dopracovat’ sa k jej
najstarSej podobe. To sa zda byt pri Knihe Aggeus vhodnym rozhodnutim. Radi sa
k velkej skupine exegétov voliacich tzv. konzervativny pristup a zhoduje sa s nimi
v presvedceni, ze proroctvo bolo zapisané uz pocas prorokovho poOsobenia
a nasledne v kratkom case aj redakéne upravené do kanonizovanej podoby (s. 25, 40
—41, 80,92, 123)". V pristupe k textu sa opiera o historicko-kritické metédy. Pracuje
predovsetkym s jazykovou analyzou as redakénou kritikou, ktord sa s velkou
obl'ubou pouziva od polovice 20. stor. (Redaktionsgeschichte, Redaktionskritik),
pricom tato metddu ddsledne a konzistentne pouziva v celom komentéri.

V tivode venuje dostatok pozornosti otdzke autora textu. Definuje ho ako
»autora redakéniho rdmce®, ktory pracoval sprvou verziou textu nazvaného
»~pramenom* (s. 28) ukézkovo aplikovanou v Casti vykladu pri predstaveni
redakéného vyvoja prvych troch verSov knihy 1,1-3 (s. 91 —93). Na priklade analyzy
1,4-11 (s. 119 — 122) vymedzuje vlastné chéapanie literarno-kritickej analyzy
v konfrontécii s pouzitim tejto metoddy v dialogu s M. Hallaschkom, ktory na zéklade
analyzy predpokladd extrémne zlozity vyvoj textu. Pri porovnani suvedenym
autorom, ktory v osmich verSoch detekuje sedem redakénych vrstiev, je pri
aplikovani literarnej kritiky citelny skor zdrzanlivy pristup J. Riickla. To sa prejavuje
v chapani ,.koherencie®, prip. ,,nekoherencie* textu len v pripade skuto¢ného rozporu
s inou jeho castou (s. 121). Vysledkom je predtym naznacené chapanie autora
narativneho ramca ako autora knihy, ktory spracoval zbierku Aggeovych vyrokov
(s. 119).

Metodicky najddlezitejSou otazkou redakcnej kritiky je Co najpresnejSie
urcenie Casu a s nim suvisiaceho historického kontextu. V tvode tomu zodpoveda
obsirna rozprava datovania samotného proroctva ako aj jeho literarneho spracovania
v Knihe proroka Aggea na seba nadvézujicimi krokmi s postupnym zuzovanim
perspektivy od ramca velkych dejin (s. 39 — 40) cez situaciu Judska v pociatkoch

! Téza je obsirnejsie predstavena v nedavnom ¢&lanku: ,,Haggai as an Old Book®,
ZAW 134 (2022) 193-214.
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perzskej doby (s. 40 — 42) az po otazku konkrétneho perzského panovnika, pocas
vlady ktorého sa udalosti opisané v Knihe Aggeus mohli odohrat’ (s. 43 — 54).

Autor prace v hlavnej Casti monografie — vyklade, dosledne pracuje s textom
podla stanovenych pravidiel. Delenie reSpektuje hebrejsky text a umozituje dobra
orientdciu pri samotnom vyklade. KIiCovy moment, prekiad, vykazuje znamky
vysokej preciznosti a vynikajuceho poznania textu v hebrejskom, gréckom,
aramejskom 1 syrskom jazyku. Textové a prekladové poznamky, v ktorych vysvetl'uje
a zdovodiiuje preklad zlozitych miest hebrejského originalu, poukazuje na
vynikajucu znalost uvedenych jazykov zpohladu morfologie isyntaxe, ako aj
z dejin ich vyvinu. Snaha dojst’ k o najstarSej podobe textu sa takymto sposobom
dostava preciznou analyzou k svojmu ciel'u. Rovnako v Casti vyklad autor presvedcivo
a na vysoko odbornej Urovni argumentuje a zdovodniuje spdsob chéapania textu, pri
ambivalentnosti uvadza dovody pre aj proti anechéva cCitatelovi priestor pre
zvéazenie a vlastné rozhodnutie (napr. v 2,15 chépanie ¢asového udaju otvoreného na
minulost’ aj buducnost, s. 180, ¢i na rozvazovanie, s. 193 — 194).

Podl'a autora komentdra sa u Aggea nepredpoklada znalost velkych
starozakonnych literarnych tradicii (s. 156), no zname st mu literarne tradicie
okolitych kultar, predovsetkym mezopotamskych textov (s. 157 — 158, 160 — 161).
V pripade, Ze sa niektoré vyjadrenia priblizuju k starozdkonnym literarnym textom,
J. Riickl venuje relativne velky priestor vyluceniu takychto stuvislosti. Napriklad
otazku o knazskom nauceni v 2,11-12 napriek podobnej, aj ked nie identicke;j
problematike v Lv 6,20 hodnoti ako taku, ktord neodkazuje na Ziadny text
Pentatacuchu (s. 171 — 172, argumentované kriticky v pozn. 452), alebo eSte
priamejsiu suvislost’ s Pentateuchom v pripade Ag 2,13 a Nm 19,22 vyhodnocuje
ako taku, ktord nepredpokladad autoritu zdkonov Pentateuchu aninehovori ni¢
o literarnom vzt'ahu textov (s. 174). Pripusta pritomnost’ tém okolitych kultur v SZ,
ale vpripade proroka Aggea sa priklana skor k mimobiblickému vplyvu ako
k biblickym textom (napr. vyjadrenie o naplneni chrdamu Hospodinovou slévou, s.
156, ¢i dar Hospodinovho pokoja v 2,9, s. 161 — 162; chramu ako zdroja pozehnania
— hospodarskej prosperity, s. 194 — 195). Svoju argumentéciu sofistikovane rozvija
pri obrazoch pouzitych v zavere Aggeovho proroctva (s. 200 — 222). Najprv prisudi
zavereCnu Cast’ proroctva z literarno-kritického hladiska autorovi narativneho
ramca. Argumentécia vyznieva skor vahavo: , klonime se vSak spiSe k chapani vv.
21b-23 na jedné redakéni roving, ato predevSim pro nedostatek argumentl pro
opacnou pozici® (s. 199). Potom vyluci vplyv paralel zo SZ (s. 200), aj ked’ v pripade
vyvolenia Zorobdbela pripusta ,kralovské a davidovské konotace* (s. 217). Pri
vyklade zavere¢nych verSov formuluje tézu, ktoru vystihuje formulécia ,,Popsané
kontradiskursivni uziti motivii, perské ideologie v Ag 2,21b—22 lze povazovat za
zamémé z hlediska ilokuc¢ni funkce textu... Nutnym pfedpokladem pro vznik naSeho
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textu je recepce danych motivi a jejich srozumitelnost u ptedpokladanych adresat
textu® (s. 211 — 212), s konStatovanim malého alebo Ziadneho vplyvu biblickych
tradicii na text Knihy Aggeus. Pritom vyvstdva otazka, ¢i vel'ky zaujem a vyborna
znalost’ tradicii okolitych kultar, ktoré prorockd kniha obsahuje, nepredpoklada
prinajmenej rovnaky zaujem o vlastnu kultaru a tradicie, ¢i uz zapisané alebo
rozpravané oto viac, ze autor/autori knihy ju adresovali Izraelu. Zaroven je
pochopitelna zdrzanlivost’ pri intertextudlnom prepédjani SZ textov (ako upozoriiuje
v pozn. 530, s. 204), predovsetkym pri stanovenom cieli vyskumu pociatocne;j
podoby textu knihy deklarovanom uz v uvode.

Komentar ku knihe Aggeus je vynikajucim exemplarom edicie Ceského
ekumenického komentéara k Starému zékonu, ktory potvrdzuje jej vysoku odbornt
uroven.

Miroslav Varso

Spolocenskovedny ustav CSPV SAV
Karpatska 5

040 01 Kosice

Slovenska republika
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Anotacia doktorskej tézy

Dna 4. aprila 2022 na Fakulte biblickych vied a archeologie Studium
Biblicum Franciscanum Papezskej univerzity Antonianum v Jeruzaleme obhéjil
Milan Dihenescik, gréckokatolicky knaz KoSickej eparchie, svoju dizertacni pracu
s nazvom Sichemska zmluva. Exegeticka Studia Joz 24. Moderatorom tézy bol prof.
Massimo Pazzini z Fakulty biblickych vied a archeoldgie v Jeruzaleme a korelatorom
doc. Blazej Strba, posobiaci na tej iste fakulte, ako aj na Rimskokatolickej
cyrilometodskej bohosloveckej fakulte Univerzity Komenského v Bratislave.
Oponentami boli prof. Michelangelo Priotto z Interdiecézneho teologického institatu
vo Fossane a prof. Guido Benzi z Pépezskej salezianskej univerzity v Rime, obaja
taktiez posobiaci na Fakulte biblickych vied a archeologie v Jeruzaleme.

PredloZena téza je exegetickou Studiou poslednej kapitoly Knihy Jozue, t. j.
Jozueho poslednych ¢inov pocas zhromazdenia v Sicheme, osobitne aktu obnovy
zmluvy, koncentrovanou na $tadium intertextudlnych vztahov tohto textu s niektorymi
d’al$imi textami komplexu Gn—2Kr.

Prvé kapitola prace prindSa prehlad historie vyskumu textu s nazna¢enim
vyznamnych zlomovych bodov vo vyvoji jeho interpretacie. Koncentruje sa zvlast
na poslednt, t. j. sicasnu fazu vyskumu kapitoly, v ktorej sa pristup odbornikov
ststredi na vztahy textu Joz 24 s inymi textami Staré¢ho zakona. V druhej kapitole je
predstaveny a odévodneny vyber metodologie exegetického vyskumu textu, obzvlast
so zretelom na Stadium intertextudlnych vztahov. Tretia kapitola sa zaobera
problematikou textovej kritiky, literarnej jednoty textu, jeho Struktirou a v poslednom
kroku jeho lexikéalnou analyzou. NajrozsiahlejSia a zaroven nosna Cast’ exegetického
Stidia danej kapitoly je predstavena v Stvrtej kapitole, ktora rozobera intertextualne
vztahy Joz 24 s niektorymi inymi textami komplexu Gn—2Kr, predovsetkym s tymi,
ktoré sa zaoberaju tematikou zmluvy v rdéznych obdobiach historie opisanej
v zmienenom komplexe starozdkonnych knih. Analyza obsiahnutd v tejto kapitole je
realizovana v dvoch krokoch. V prvom kroku st intertextualne vztahy medzi Joz 24
a d’al$imi textami analyzované zo synchronického aspektu. Nésledne, v druhom
kroku, je analyza prevedena aj z diachronického aspektu, s ciel'om stanovit relativnu
chronologiu medzi textom Joz 24 a jednotlivymi textami, s ktorymi vytvara nejaky
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intertextudlny vztah, a takto v kone¢nom dosledku urcit’ miesto Studovaného textu
vnutri diachronického vyvoja komplexu Gn—2Kr. V poslednej, piatej kapitole prace
sa vysledky predchadzajucej analyzy stavaji vychodiskom pre hlbSie zaoberanie sa
literarnym horizontom kapitoly Joz 24, teda jednotlivymi témami, ktoré prepéjaja
Studovany text s inymi textami v komplexe Gn—2Kzr. Druh4 ¢ast’ zdverecnej kapitoly
riesi otazky historického horizontu kapitoly v usili néjst’ konkrétne historické
obdobie, v ktorom text kapitoly so vSetkymi svojimi intertextualnymi vztahmi
vznikol a popisat’ ciel’, s ktorym ho jeho autor prave takto skomponoval.

Vo finalnych konklizidch sa popisuje text Joz 24 ako stcast’ tej istej redakcie
ako texty Gn 35,1-5 (spolu s ¢astou kapitoly Gn 31); Dt 31,16-18; Sdc 10,11-16a
a 1Sam 7,3-4. Tato linia bola vytvorena ako novy typ zapasu proti cudzim bozstvam
(72171 *nHR), ktory je zalozeny na aktivnom pristupe l'udu vo veci ich odstrdnenia
zahrnutom vo vyzve vyjadrenej frazou D32N2/D237pa WK 1237 THRTIN 17701
a v naslednom vyplneni tejto vyzvy konkrétnou skupinou I'udi v konkrétnom obdobi
biblickej historie. Ako historické pozadie povodu textu Joz 24 a d’alSich uvedenych
textov je identifikované poexilové, perzské obdobie, presnejSie koniec 5. storocia
pred Kristom. Z perspektivy tohto historick¢ho kontextu Joz 24 predstavuje vyzvu
pre vSetky jahvistické skupiny, teda tie, ktoré sa nachadzaju v zasl'ibenej zemi, ako
aj tie, ktoré sa nachadzaju v diaspore, zjednotit’ sa v bezpodmiene¢nej sluzbe Bohu
Izraela a odstranit’ vSetko cudzie, ¢o by mohlo nérod znova zaviest' k modlosluzbe.

Cielom predloZenej exegetickej Studie je prispiet’ k stale prebiehajucej
odbornej diskusii tykajicej sa jednak miesta zéverecnej kapitoly Knihy Jozue
v ramci komplexu Gn—2Kr, hlavne v zmysle jeho celkového zdmeru v tomto SirSom
kontexte, jednak historického obdobia, v ktorom je potrebné hladat’ pdvod tohto
textu, teda bodov, v ktorych stale absentuje konsenzus medzi odbornikmi a zaroven
priniest’ novy pohl'ad na intertextudlne vzt'ahy tejto kapitoly s d’al§imi starozdkonnymi
textami.

Milan Dihenescik
Europska trieda 5
040 13 Kosice
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Vyzvy pre starovekych a modernych
prekladatelov Biblie II

Koniec septembra sa v KoSiciach uz tretikrat po sebe spdjal s uskutocnenim
medzinarodnej vedeckej biblickej konferencie a sprievodnych popularizacnych
aktivit so zameranim na prekladanie Biblie. Zakazdym boli organizované Slavistickym
ustavom Jana Stanislava Slovenskej akadémie vied, v.v.i. (www.slavu.sav.sk)
a Centrom pre Studium biblického a blizkovychodného sveta v KoSiciach
(biblia.abuke.sk). Aj preto bol tento ro¢nik viacerymi ucastnikmi oznacovany za
akési Hieronymove dni na vychode Slovenska.

Tohoro¢na vedeckéd konferencia Challenges for Ancient and Modern Bible
translators II (viac na https://biblia.abuke.sk v sekcii ¢lanky), ktord sa uskutocnila
v ditoch od 27. 9. 2022 do 29. 9. 2022 v Kosiciach, tematicky a programovo tzko
nadviazala na minuloro¢nu konferenciu s rovnakym ndzvom (viac informécii o nej
na https:/biblia.abuke.sk v sekcii clanky). Obidve spominané konferencie sa
realizovali v ramci rieSenia vyskumného projektu APVV-20-0130 Biblicky text
a jeho terminologické diskurzy v modernom spisovnom jazyku. Na priklade Listov
apostola Pavla. Projekt je rieSeny v Slavistickom ustave Jana Stanislava SAV, v.v.i.
Zodpovednym rieSitel'om je Robert Lapko. Pripravovanym vystupom projektu bude
novy preklad vSetkych autentickych Listov apostola Pavla. Na projekte spolupracuje
aj Centrum pre §tadium biblického a blizkovychodného sveta v Kosiciach.

Konferencia zaala otvaracou prednaSkou prof. Petra Dubovského, SJ na
aktualnu tému Elia$ v skole cudziny, vdovy?, ktord sa uskutocnila v aule Centra
spirituality Vychod-Zapad Michala Lacka v KoSiciach a bola otvorena pre verejnost’.
Prof. Dubovsky predstavil ako odli$nost’ oznacenia Elidsa ako proroka v masoretskom
texte, oproti textu Septuaginty poukazuje lepSie na formacny proces Elidsa v jeho
ulohe proroka. Déleziti Glohu v tomto procese zohrali prave cudzinky.

Vedeckd Cast’ konferencie prebiehala pocas dvoch dni, a to 28. a29. 9.
v priestoroch Klastora bosych karmelitdinov v KosSiciach-Lorin¢iku. Svojou
prednaskou ju otvorila Dr. Juliane Ecksteinova, ktord pdsobi na Philosophish-
Theologische Hochschule St. Georgen vo Frankfurte nad Mohanom a na Johannes
Gutenberg Universitit v Mainzi. Poukazala na naro¢nost prekladu textov, ktoré chcti
Citatelovi sprostredkovat’ istdt emociu. Téato narocnost sa Casto prejavuje
v neadekvatnosti zvolenych terminov pri preklade, ktoré st cCasto archaické
a Citatelom vzdialené. Pri volbe vhodnych terminov je potrebné prihliadat’ na
podstatu emocie, ktort chee v Citatel'ovi text vzbudit'.
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Dr. Harald Samuel z The University of Oxford sa venoval problematike
prekladu hebrejskych slovesnych foriem wayyiqtol najmé v poetickych textoch
Biblie a poukézal na potrebu prehodnotenia ich prekladu v niektorych pripadoch.

Nasledujice dve prednaSky sa venovali marginalidm biblického textu. Dr.
Peter Juhas, ktory pracuje ako vedecky pracovnik na Institut fiir Neutestamentliche
Textforschung v Miinsteri, sa venoval poznamkam v manuskriptoch syrskeho
prekladu Tomasa z Harkelu. Poznamky svedcia o t'azkostiach pri prekladani uz u
starovekych prekladatelov. Pozndmkami Casto objasiiovali zvolené terminy pri
prekladoch do syr¢iny.

Problematiku odkazov na starozakonné state v sti€asnych vydaniach Nového
zakona predstavila vo svojej online prednaske prof. Beate Kowalski z Technische
Universitit v Dortmunde. Pri skiimani tychto odkazov v NA28 a UBSS5 sa ukazuje
ich nedostatocnost’ a nejasnost’ ich kategorizacie. Je potrebnd ich systematicka
revizia, pretoze su velmi uzitotné pri priprave modernych prekladov a na
pochopenie vnutrobiblickych prepojeni pre Siroku verejnost. Na ich revizii vo
vydaniach Nestle-Aland sa uz zacalo.

Popoludnajsi blok prvého dila otvoril prof. Reinhad Miiller z Georg-August-
Universtitit v Gottingene, tieZ cez online pripojenie. V predndske sa zameral na to,
ako neskorSie chapanie hebrejského vyrazu ,,Torah* ovplyvnilo jeho preklad do
gréctiny. Na tento fenomén poukézal na priklade Dt 17,19 a Jer 26,4.

Doc. Blazej Strba z Univerzity Komenského v Bratislave a Studium Biblicum
Franciscanum v Jeruzaleme ukazal, ze v centre zaujmu Ex 33,7-11 je opis klanania
sa [zraelitov Panovi vzdy, ked’ Mojzi§ vchéadzal do stanku a zostupoval nati oblacny
stip. Tomuto chapaniu napoméha predchadzajica perikopa (Ex 33,4-6), ktora
pripravuje Citatel'a na to, aby vnimal, ako sa tymto klafianim obnovi uctievanie Pana
Izraelitmi.

Prvy deit vedeckej casti konferencie uzavrel Dr. Miroslav VarSo zo
Spoloc¢enskovedného tstavu SAV svojimi poznamkami k prekladom hebrejskych
terminov tykajucich sa lasky v knihe Piesen piesni do gréctiny v Septuaginte.

Riaditel’ SUJS SAV doc. Simon Marin&ak otvoril druhy dei prednasok. Pri
svojom skiimani prekladov ndzvov hudobnych nastrojov z hebrejc¢iny do vybranych
slovanskych prekladov zistil ich velkl neusporiadanost’ a nekonStantnost’. Pre jeden
hebrejsky termin sa v modernych prekladoch ¢asto pouziva cela skala ekvivalentov.
Bolo by vhodné zjednotit’ terminoldgiu v rodiacich sa modernych prekladoch.

V nasledujicej prednaske prof. Robert Lapko (SUJS SAV, C-SBBS)
predstavil Kamaldulska Bibliu, historicky kontext jej vzniku, vysledky doterajsiecho
vyskumu realizovaného v SUJS SAV, v.v.i. a na Katolickej univerzite v Ruzomberku.
DetailnejSie sa zameral na exegetické charakteristiky textu a poznamok Knihy
Tobiés.
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Doc. Juraj Fenik (SUJS SAV) predstavil ast’ svojej prace na novom preklade
Listu Rimanom. Venoval sa predovsetkym presnejSiemu chapaniu vyrazov xata
aapxa — xata mvelua, ktoré sa v novom preklade odraza a ktoré je tiez sucastou
niektorych modernych prekladov do inych jazykov. Novému chépaniu napomohla
najmi praca prof. Michaela Woltera (Universtitit Bonn), ktory sa nésledne pripojil
online, aby blizSie ozrejmil toto chédpanie a uviedol podobné priklady v inych
biblickych textoch.

Konferenciu uzavrel svojim prispevkom doc. Jozef Tinio z Trnavskej
univerzity. Poukdzal na dilemu prekladatel'ov ¢i uz hebrejského alebo gréckeho textu

L133

do slovenciny pri volbe slovenskych ekvivalentov ,skuSat

9%

alebo ,,pokusat™.
Vyrazy v povodnych jazykoch nenest taku teologicku zat'az, ako je tomu v pripade
slovenskych terminov. Aj tu sa ukazuje potreba revizie, aby sucasné preklady lepSie
zodpovedali si¢asnému chapaniu tychto vyrazov v slovencine.

Cel¢ podujatie sa nieslo vo vybornej atmosfére. Po kazdej z prednasok
nasledovala diskusia, ktord bola ¢asto vel'mi ziva a priniesla dalSie podnety na
uvazovanie pri praci na novych prekladoch biblickych textov.

Konferencia tvorila vedeckl Cast’ rieSenia spominaného projektu. Jeho
aplikacnou castou bolo biblické podujatie s ndzvom Biblia: kniha knih a jej pribeh
vo Vranove nad Toplou, ktoré prebiehalo paralelne v ditoch od 26. 9. 2022 do 30. 9.
2022. Sucastou tejto aktivity bola moderovand diskusia s prof. Petrom Dubovskym,
SJ a doc. Bohdanom Hrobotiom, pocas ktorej bol predstaveny novy preklad Janovho
evanjelia (https://obchod.postoj.sk/produkt/janovo-evanjelium/231), séria biblickych
popularizacnych prednaSok o prekladoch Svétého pisma a vystava biblickych
artefaktov Michala Lapc¢aka (viac na: https://biblia.abuke.sk v sekcii ¢lanky).

Matus Imrich
Hlavna 91
042 03 Kosice

Robert Lapko
Dubravska cesta 9
841 04 Bratislava
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Medzinarodna konferencia Profil idedlneho
vladcu v helenistickom svete
Papezsky biblicky inStitut, Rim 9. — 10.
novembra 2022

Otazka obrazu idealneho vladcu, ktord je stara ako l'udstvo samo, sa stala
hlavnou tematikou medzinarodnej konferencie na Papezskom biblickom institute
(PBI) v Rime v dnoch 9. az 10. novembra 2022. KonkrétnejSie sa konferencia
zamerala na hladanie odpovede na uvedenu otdzku zpohladu rdznych kultar
v historickom obdobi 41 stor. pred n. 1, nazyvanom aj helenizmus. Konferencia sa
stala dejiskom interdisciplinarneho dialogu vedcov, ktori predstavili a zaroven aj
porovnavali, ako boli tradi¢né vzory idedlneho vladcu vsadené do novych okolnosti
autormi piSucimi po egyptsky, akkadsky, grécky, aramejsky a hebrejsky. To bol aj
dovod, pre ktory bola konferencia rozclenend do Siestich sekcii reflektujuc
geograficko-lingvistické kritérium a vedecké zameranie.

Konferenciu otvorila aramejskd sekcia, ktora moderoval Craig Morrison.
Diskutujuci, ktorymi boli Holger Gzella (Ludwig-Maximilians-Universitit,
Miinchen) a Agustinus Gianto (PBI, Rim), predstavili kral'ovska ideologiu a opak
idedlneho vladcu v aramejskych Castiach Knihy Daniel.

Druhy denn konferencie odstartovali prispevky venované obrazu idedlneho
vladcu z obdobia dynastie Ptolemajovcov v Egypte. Predniesli ich Federico Contardi
(Universita degli Studi di Firenze) a Stefan Pfeiffer (Martin-Luther Universitét
Halle-Wittenberg). Moderatorom bol Anthony SooHoo.

Nasledoval spolo¢ny vstup dvoch odbornicok na akkadc¢inu, ktory moderoval
Mark Avila. Rocio Da Riva (Universidad de Barcelona) a Paola Coro (Universita
Ca’ Foscari Venezia) priblizili posluchacom tvorbu imidzu idedlneho vladcu
v skorom a neskorom babylonskom obdobi z perspektivy interkultirneho vyskumu.

Posledna predpoludnajsia sekcia, vedend Federicom Giuntolim, bola
venovana gréckej literatire. Laurent Pernot (Université de Strasbourg) a Michael
Tilly (Eberhard Karls Universitit, Tiibingen) sa zamerali na obraz idealneho vladcu
v klasickej gréckej literature a v Prvej knihe Machabejcov.

Poobednt ¢ast’ zameranu na Zidovsky helenizmus otvorila prednaska Hindy
Najmanovej (University of Oxford) o ideadlnom kral'ovi ako ucitel'ovi. Pokracoval
prispevok Luigiho Santopaola (PBI) o Melchizedechovi ako idedlnom vladcovi
v apokalyptickej literatire. Moderatorkou uvedenej sekcie bola Benedetta Rossi.

Konferenciu ukoncili prispevky troch biblistov z oblasti gréckeho Starého
zakona. Daniela Scialabba (PBI) hovorila o modeli idealneho krala v gréckej verzii
Knihy Ester. Prispevok Martiny Korytiakovej (PBI a Univerzita Komenského v
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Bratislave) bol venovany vernosti v sluzbe ako kl'icovému aspektu dobrého vlddecu
podla Knihy Judita. Zaverecna prednaska patrila Petrovi Dubovskému, SJ (PBI),
ktory porovnanim hebrejskej verzie Prvej knihy kralov s jej gréckymi prekladmi
ukazal na rozdiely vo vyobrazeni ikonického kral'a zo Starého zikona, Salamuna.

Tak ako na tvod konferencie aj na jej konci sa slova ujal rektor PBI, Michael
Kolarcik, SJ. Slovom imalou pozornostou (pamétnou mincou o zaloZeni PBI
v Rime papezom Piom X. v r. 1912) sa pod’akoval organizatorom konferencie za jej
uskuto¢nenie, moderatorom sekcii za ich profesionalnu sluzbu, a prednasatel'om za
ich hodnotné prispevky.

Program konferencie pokraCoval aj treti den, ale uz bez prednésok.
V doobediiajsich hodinédch sa konalo neformalne stretnutie vSetkych prednasajucich
s niekol’kymi S$tudentami doktorandského Studia na PBI. Sedenie zacal Joseph
Sievers kratkym zhrnutim vysledkov predndsok z predoslych dvoch dni a aj
formulovanim otvorenych otdzok, ktoré prednasky priniesli. Néasledne jednotlivi
doktorandi artikulovali svoje otazky tykajuce sa konferencie prednasajicim, ktori na
ne spontanne reagovali. Na zaver Rocio Da Riva premietla zacastnenym kratke
video z projektu na Blizkom vychode organizovaného univerzitou v Barcelone,
ktor¢ho bola veducou. Cielom naro¢ného projektu bolo vytvorenie kvalitnych
snimok jedného starovekého népisu na skale, ktory sa nachadza v tazko dostupnom
teréne. Zamerom zosnimania napisu bola archivacia tohto vzacneho artefaktu, ktory
rychlo podlieha poveternostnym podmienkam, pre vedecké badanie v buducnosti.
Poobede bol pre prednasSajucich pripraveny program v podobe prehliadky
Trajanovych trhov sprevadzanej odbornym vykladom v historickom srdci Rima pri
Rimskych forach.

Za konferenciu, ktord bola zvladnutd na vysokej trovni, treba Uprimne
pod’akovat’ jej hlavnym organizdtorom Petrovi Dubovskému, SJ a Luigimu
Santopaolovi, SJ, ako aj ¢lenom pomocnej rady, ktoru tvorili Agustinus Gianto,
Joseph Sievers a Daniela Scialabba, vSetci akademicky posobia ako vyucujuci
Starého zédkona na Biblickej fakulte PBI. Bez pochyb mozno skonstatovat, Ze ciele
organizatorov konferencie sa naplnili. Boli identifikované Crty idealneho vladcu
naprie¢ roznymi kultirnymi a nabozenskymi oblast’ami, boli predstavené sposoby,
akymi bol model idedlneho vladcu aplikovany vrdéznych geografickych
podmienkach a historickych obdobiach. Napriek vel'kému ¢asovému odstupu mézu
byt zavery odbornej interdisciplinarnej diskusie o obraze idedlneho vladcu
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