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The Two Tents  
T h e  I n t e r p r e t a t i o n  o f  J u d i t h ’ s  a n d  H o l o f e r n e s ’  S p a c e s  

a n d  T h e i r  F u n c t i o n s  i n  t h e  B o o k  o f  J u d i t h  

Martina Korytiaková 

Introduction 

In the Judith story, one finds two specific tents. Unsurprisingly, one 
belongs to commander-in-chief Holofernes. The other is, however, the widow 
Judith’s who already owns a house. Is there any special need for her tent in the 
story? Despite some scholarly attempts, the question has remained unanswered. 
The main reason seems to be that, instead of inquiring into the tent as the 
narrative space in its complexity, scholarly discussion has been focused on only 
one aspect – the location1. Moreover, no separate study on Judith’s and 
Holofernes’ tents has been provided which would be equally interested in the 
similarities and differences between the two tents in contrast to the existing 
partial observations concentrated solely on their contrasts. The two tents, indeed, 
make sense as a pair primarily because of their common features. Firstly, the 
lexeme ἡ σκηνή was only attributed in the story to the two narrative characters in 
question. Secondly, the tents’ owners feature the only pair of human military 
leaders in the narrative. Since each of them represents the other party in conflict 
(protagonist vs antagonist), their tents were accordingly narratively created as 
mutually opposing spaces. As living spaces, they communicate the personality 
and role of the literary characters each from its part, but above all as a pair. In 
fact, narrative spaces can contribute to the characterisation of the literary 
personae, as sometimes their names do2. Although “the most revealing things 
about characters … are their actions, speeches and thoughts (if these are 

 
1 CANDIDO, Giuditta, 118; GERA, Judith, 262-263; MOORE, Judith, 181; PRIERO, 

Giuditta, 84-85; SCHMITZ – ENGEL, Judit, 243; VÍLCHEZ LÍNDEZ, Judit, 340; WILLS, Judith, 
251-252; ZENGER, Judit, 486. 

2 See SKA, “Our Fathers”, 88, incl. bibliography. 
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represented)”3, it is also true that “[a] person’s housing is especially connected 
to his character, his way of life”4, and identity5. 

The objective of this study is to explain the existence of Judith’s tent in the 
story by demonstrating the way in which and the purpose for which the narrator 
has created her tent in relation to that of Holofernes. We will analyse the two 
tents as the representatives of narrative space according to the narrative theory 
of space6. The first part of this study will be dedicated to the linguistic 
observations on the lexeme ἡ σκηνή in the LXX and Jdt (ch. 1). Afterwards, the 
narrative analysis of the two tents will be provided (ch. 2) and followed by their 
comparison (ch. 3). The summarizing observations will conclude the paper. 

1  Linguistic Observations 

The highest occurrences of ἡ σκηνή in the Greek Old Testament are attested 
in the books referring to the wandering of the Israelites in tents through the 
wilderness towards the promised land (Num 112×; Exod 97×; Lev 51×)7. The 
fourth numerous attestations of the lexeme are surprisingly found in the Book of 
Judith (19×) which is the story set in the period of Israel’s settlement in the land. 
It is right then to suppose another semantics for ἡ σκηνή in Jdt. In fact, ἡ σκηνή 
in the LXX bears several other meanings besides that of a temporary structure 
characteristic of Israel’s nomadic lifestyle before its entry into the land. 

1.1  ἡ σκηνή in the LXX 

In the LXX, ἡ σκηνή mainly covers the meaning of the Hebrew words ֹלהֶא  
“tent”, ִןכָּשְׁמ  “dwelling place, tabernacle” and ֻהכָּס  “booth”. When translating 

להֶאֹ , ἡ σκηνή designates portable dwelling places of the nomads or a habitation 

 
3 KEEN, Narrative Form, 67. 
4 BAL, Narratology, 279. 
5 See DE JONG, Introduction, 16. 
6 See DENNERLEIN, Narratologie des Raumes, esp. 67-70; RYAN, Space, 797-799; 

FINNERN, Narratologie, 78-86. 
7 Statistics of biblical occurrences in this study have been provided by the biblical 

software Accordance 11 (Version 11.2.4) by OakTree Software. Biblical quotations in Greek 
are given according to HANHART, Iudith and RAHLFS – HANHART, Septuaginta. The 
quotations in Hebrew follow BHS. If not stated otherwise, the English translations of the 
Greek biblical texts are of the author of the study. 
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of the seminomadic peoples. As such, it is found in the biblical texts dealing with 
Israel’s history from the patriarchs up to the entry into the promised land. In the 
writings related to Israel’s permanent settlement in the land, ἡ σκηνή is more 
often used for the enemy’s military tents be they simple (e.g. 4 Kgdms 7:8.10) or 
of a more particular type (e.g. Dan 11:45)8. When the Hebrew Bible (HB) applies 

להֶאֹ  with the meaning of a permanent dwelling “house, home” ( תיִבַּ )9, the LXX 
renders it τὸ σκήνωµα10 rather than ἡ σκηνή (e.g. Judg 19:9; Zech 12:7). 

Along with τὸ σκήνωµα, ἡ σκηνή can also be found as a translation of ִןכָּשְׁמ  
“the tabernacle”11. In such cases, the LXX gives preference to ἡ σκηνή although 
its original meaning is not a constant residence in contrast to that of τὸ σκήνωµα 
(e.g. Ps 26[25]:8; 45[46]:5; cf. Jdt 9:8). As a probable reason, Wilhelm Michaelis 
identifies the translational principle of similarity of sound between the Hebrew 

ןכָּשְׁמִ  and Greek ἡ σκηνή12. 
Finally, ἡ σκηνή appears in the LXX as a preferable translational choice 

for the MT ֻהכָּס  (25×; cf. 5× τὰ σκηνοπηγία; 1× τὸ σκήνωµα)13. The Hebrew word 
primarily signifies a temporary protective “‘booth’ constructed from branches 
thick with foliage or from reed mats”14. In the HB, it is often found as a reference 
to the Feast Tabernacles, a commemoration of deliverance from Egypt and 
coming to the promised land (see Lev 23:42-43 MT)15. By means of ἡ σκηνή, the 
LXX further translates ֻהכָּס / תוֹכּסֻ  referring to the military royal tents of both the 
Israelites (e.g. 2 Kgdms 11:11) and their enemies (e.g. 3 Kgdms 20:12)16. 

 
8 See KOCH, להא , 120. 
9 See HOMAN, To Your Tents, 16-22. According to Koch, ֹלהֶא  is seldom used for the 

Israelites as the inhabitants of the land. See KOCH, להא , 120-121. 
10 For the morphological suffix -µα expressing the objects as the result of an action 

or activity be it verbal or non-verbal (material), see CHANTRAINE, La formation des noms, 
179, 182, 183; CHANTRAINE, Études, 20. 

11 See MICHAELIS, σκηνή, 369. 
12 See MICHAELIS, σκηνή, 371-371. 
13 See MICHAELIS, σκηνή, 369. 
14 KRONHOLM, הכס , 244, n. 60. 
15 KRONHOLM, הכס , 245. See also ULFGARD, The Story of Sukkot, 87-89. 
16 KOCH, להא , 120; KRONHOLM, הכס , 245. 
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1.2  ἡ σκηνή in the Book of Judith 

In Jdt, there are 19 occurrences of ἡ σκηνή, most of them in the singular 
and only two in the plural form. (See Table 1) Both plural instances appear in the 
first half of the story (ch. 1–7). In 3:3, the genitive τῶν σκηνῶν concretises the 
material form of αἱ µάνδραι “the stables” as shade giving, tent-like stables for 
cattle (cf. Jdt 2:26; 2 Chr 14:14). The second plural occurs in Jdt 7:18 and stands 
for the military tents of the Assyrian soldiers. However, the designation of the 
tents of the Assyrian military men changes in the second half of the story (ch. 8–
16) from αἱ σκηναί “the tents” to τὰ σκηνώµατα “the coverts” (NETS Jdt 10:18; 
15:1). Since in that part of the narrative the Assyrian soldiers do not move and 
fight any more, τὰ σκηνώµατα is indeed a more fitting term for the rather static 
way of life of the military men dwelling in the camp17. Moreover, the lexical 
change happens in the verse where ἡ σκηνή is ascribed to the soldiers’ general, 
Holofernes (10:18). In this way, τὰ σκηνώµατα of the common soldiers and 
ἡ σκηνή of their commander are linguistically distinguished from each other. 

In comparison to its two plural forms, ἡ σκηνή in the singular is employed 
up to 17 times in the story. According to the lexeme’s referents, two sub-groups 
can be distinguished here: one referring to Holofernes (13×) and the other to 
Judith (2×). In the case of Holofernes, his military profession (ὁ ἀρχιστράτηγος, 
2:4) makes clear that his σκηνή stands for a military tent. Yet, as was noted above, 
due to the terminological distinction from τὰ σκηνώµατα of the soldiers, 
Holofernes’ σκηνή has no counterpart among the Assyrian party in the second 
part of the book. Such lexemic exclusivity dovetails Holofernes’ high status of 
power as the leader of the army (ὁ ἀρχιστράτηγος) who at the same time is the 
second after his king Nabouchodonosor (δεύτερον ὄντα µετ᾿ αὐτόν, 2:4). Among 
the LXX texts from Hellenistic times, one finds ἡ σκηνή in the military context 
in reference to a high ranked, non-Israelite persona (a king) in Dan 11:45. In the 
latter text, τὴν σκηνὴν αὐτοῦ is the rendering of MT ַוֹנדְפַּא ילֵהֳאָ   “the tents of his 
(royal) pavilion”18, with ַןדֶפֶּא  deriving from the Persian apadana “palace”19. 
Ancient Greek authors like Herodotus and Xenophon applied ἡ σκηνή to the royal 

 
17 See n. 10. 
18 See COLLINS, Daniel, 389. 
19 For apadana denoting a tall audience hall of the Persian palaces, see STRONACH, 

Apadana, 511. For the Persian royal tents, see LLEWELLYN-JONES, King and Court, 74-95. 
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palatial tent of the Persians at war too20. Considering the exclusive employment 
of ἡ σκηνή for Holofernes along with his military profession, high status, pagan 
origin, and name of (probably) Persian connotations21, it is possible to suppose 
that ἡ σκηνή of Holofernes was intended to indicate more than a mere military 
tent. 

Table 1: ἡ σκηνή and τὸ σκήνωµα in Jdt 

Lexeme Meaning Occurrences Referent First Second 

ἡ σκηνή tent 

military tent, 
palatial pavilion 

5:22; 6:10; 
10:15.17.18.20; 
12:5.9; 13:1.2; 
14:3.13.14.17; 
15:11 

Holofernes 

booth, military 
tent 

8:5.36 Judith 

αἱ σκηναί tents 
tent-like 
(stables) 

3:3  coastal people 

military tents 7:18 Assyrian soldiers 

τὸ σκήνωµα dwelling the Tabernacle 9:8 God 
home 14:7 Judah citizens 

τὰ σκηνώµατα dwellings 
coverts 2:26 Midianites 
coverts 10:18; 15:1 Assyrian soldiers 

In contrast to ἡ σκηνή of military commander Holofernes, Judith’s σκηνή 
is that of a pious widow (see Jdt 8:4-5). Judith’s socio-religious status was 
probably the reason some scholars22 have preferred to translate ἡ σκηνή as 
“booth”. That designation may seem a more fitting term for Judith’s σκηνή for 
two reasons. It implies a makeshift structure of rather modest dimensions that 
can be set up by a single person like Judith (see ἐποίησεν ἑαυτῇ, Jdt 8:5; cf. Jonah 
4:5). Moreover, “a booth” has religious associations (the Feast of Sukkot, see 
1.1), creating a strong allusion to the exodus, the wandering in the desert as well 
as to the return from exile23, i.e. to Israel’s past that is thematically present in the 
Judith story. (See 2.1.2) 

 
20 See HOMAN, To Your Tents, 11, n. 23. 
21 See n. 128. 
22 See HAAG, Judith, 39; VAN HENTEN, Judith, 250; LEGH ALLEN, Judith, 30; BALL, 

Judith, 310. See also ֻהכָּס  (Jdt 8:5a.36) in GRINTZ, Sefer Yehudit, 131, 138. 
23 See the reference to Neh 8:14-17 in VAN HENTEN, Judith, 250, n. 2. 
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Nevertheless, the translation of Judith’s σκηνή as “the tent” seems to be 
a better choice than “the boot”. By using the same English word “tent” for all the 
singular instances of ἡ σκηνή, the phenomenon of the noun’s preferential use for 
only two subjects in the story will be preserved. The two tents of Holofernes and 
Judith will play a lexical pair in the English (and whatever other modern 
language) version of the book just as they do in its Greek original. In addition, 
by calling Judith’s σκηνή “the tent”, the lexeme’s polysemous character enables 
other respective meanings of the word (e.g. the booth, the military tent) to be 
activated simultaneously in one narrative context. (See 2.1) 

In sum, ἡ σκηνή covers several meanings in the LXX: a nomadic abode, 
a military tent, a booth, a tabernacle. Generally, however, ἡ σκηνή is not used for 
a common permanent dwelling of an individual who has a settled lifestyle. In Jdt, 
there is an exclusive application of ἡ σκηνή (sg.) to Holofernes and Judith. In 
respect to Holofernes and his military profession, ἡ σκηνή primarily designates 
a military tent of the enemy of the Israelites. Its further facet of a palatial tent is, 
however, possible too regarding Holofernes’ high rank of power and gentile 
origin. Judith’s σκηνή is not a clear-cut case either. Considering Judith’s status 
as a devout widow observing the religious feasts and the term’s religious 
connotations of Israel’s past, “a booth” would seem a suitable translation. Yet in 
the LXX texts referring to the time when Israel’s wandering is already over – that 
is the case of the Judith story –, ἡ σκηνή is predominantly used for military tents 
both of Israel and its enemy. In this regard, an intriguing question arises about 
whether ἡ σκηνή might not have been intentionally applied because of its 
polysemy. In support of this argument is firstly the fact that Greek was with high 
probability the book’s original compositional language24 and the author of the 
book was well versed in the LXX texts, using them however in his own 
sophisticated way25. Secondly, due to its linguistic potential, ἡ σκηνή would well 
suit the distinctive, multifunctional narrative character of the tents’ two owners: 

 
24 See JOOSTEN, The Original Language; GERA, Judith, 79-94. For the most recent 

(yet unconvincing) hypothesis of the Semitic original of Jdt, see LEONARDI, The Original 
Language. 

25 Joosten avers that “the bulk of the Greek Bible appears to have existed around 120 
B.C.E.” (JOOSTEN, The Septuagint, 94). The Book of Judith is dated between the end of the 
second and the beginning of the first century BC. For the literacy of the author of Jdt and the 
date of the composition, see, e.g. GERA, Judith, 40-56; WILLS, Judith, 14-16; JOOSTEN, The 
Original Language, 164-167; ZSENGELLÉR, A Bible’s Digest, 451-486. 
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Judith as a widow who is “capable of fulfilling many roles”26 and Holofernes as 
a serving general who in the end “disregards his servant status”27. The positive 
evidence of the existing link between the semantic potential of ἡ σκηνή and its 
function as narrative space will be shown in the following chapters. 

2  Narrative Analysis 

The Greek noun ἡ σκηνή is the (author’s) textual device for the creation of 
two living spaces (the tents) of two specific narrative characters (Holofernes and 
Judith). Except for their identical lexical designation, the two tents seem to have 
nothing else in common. Their locations, interiors, scales and purposes, are all in 
absolute contrast. Yet, a closer investigation of the mutual opposition 
paradoxically reveals aspects which the tents and their owners – though antithetical 
figures – have in common, elucidating thus the existence of Judith’s σκηνή. 

In this chapter, an analysis of Judith’s and Holofernes’ σκηνή as narrative 
spaces will be carried out. Because of their different referents in the story, the 
two tents will be analysed separately. The results of the analysis will consequently 
allow the tents to be juxtaposed and interpreted in terms of their functions 
pertaining to the characters and the roles of their owners, particularly of Judith. 

2.1  Judith’s Tent 

Judith’s tent is mentioned rarely in the story (Jdt 8:5a.36). Apart from the 
two explicit references, the tent’s existence in the story may be further perceived 
only by inferences. Notwithstanding such limited direct narrative indications, 
Judith’s tent is a space which is reconstructable and ingeniously embedded in the 
narrative. 

2.1.1  Narrative Context 

The first reference to Judith’s tent in Jdt 8:5a belongs to the introductory 
section of the second half of the book (chs. 8–16) and to its thematic frame 
(Judith’s origin [8:1b-8] – Judith’s death [16:21b-24])28. The first part of the book 
ends with a scene about distress at Bethulia (7:23-32). The city has already been 

 
26 GERA, Judith, 256. 
27 CRAGHAN, Judith, 69. 
28 See also CRAVEN, Judith, 62-64. 
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besieged by the enemy and his allies for 34 days and suffers from a lack of water 
(v. 20)29. People are ready to surrender (vv. 24-28), but the leader of the city 
decided to wait another five days in hope of God’s help – the rain (vv. 30-31; 
8:31). The scene ends with the report about the city’s humiliation (v. 32; cf. 6:19; 
13:20). Such a hopeless and escalated situation shortly before the start of the 
ultimatum creates the perfect circumstances for the appearance of a hero. Right 
in the next verse (8:1a), yet still on the 34th day of the siege, Judith appears for 
the first time in the story30. 

Judith 8 consists of an exposition (vv. 1-10) and a theological discourse 
between Judith and the city elders (vv. 11-36). The expositional part is 
delimitated by the new figures – Judith (vv. 1a.9) and her maid (vv. 9.10) –, and 
by the change of narrative space. Although the narrative space is not specified, 
the context implies that Judith is at home just as the other female Bethulians, who 
after having participated at the assembly at the city gates (see 7:23) were sent 
home by the city ruler (see v. 32). In the exposition, the narrating act (8:1a.9-10) 
is interrupted by “a long digression”31 (vv. 1b-8) which constitutes the 
presentation of Judith and introduces her private living spaces. The first part of 
the presentation provides Judith with a genealogical origin (v. 1b), and 
retrospectively reproduces the life and death of her husband Manasseh (vv. 2-3). 
The second part relates to Judith as a widow (vv. 4-8). Verse 4 gives a general 
statement about Judith’s widowhood in terms of the living place (ἐν τῷ οἴκῳ 
αὐτῆς) and duration (II.A′). Another piece of general information concludes the 
second part (II.A′′) and concerns Judith’s reputation (v. 8). In between, vv. 5-7 
contain seven specific reports about Judith’s lifestyle as a widow. From among 
them, the tent (ἡ σκηνή) occurs at the top of the list (v. 5a). Verse 5 is the first 
entry given after Judith’s becoming a widow, reporting on Judith’s first action in 
her new social status. (See Table 2) The very existence of the tent alongside the 
house (vv. 4.5a), the tent’s inclusion in the list describing Judith’s particular 
lifestyle (vv. 5-7a), and its mention as the first of seven reports (v. 5a), they are 
all indications of the tent’s relevance for Judith’s presentation as well as the tent’s 
significance to the story. 

 
29 For the water shortage rather than the lack of food as the main issue in Jdt, see 

KORYTIAKOVÁ, σκάνδαλα, 229. 
30 See also SCHMITZ – ENGEL, Judit, 317. 
31 GERA, Judith, 254. 
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Table 2: Judith’s Tent in Judith’s Presentation (Jdt 8:1b-8) 
I. A 8:1b Judith genealogical origin 
 B 8:2a 

8:2b 
Manasseh origin 

death 
  8:3a-e  story about incident, death and burial 
II. A′ 8:4 Judith general place and time (widowhood) 
  8:5a  (1) living space 
  8:5b  (2) dressing (underwear) 
  8:5c  (3) dressing (outer clothes) 
  8:6a  (4) fasting 
  8:6b  (5) feasting 
  8:7a  (6) distinctive feature: beauty 
    (7) unusual consequences of widowhood: 

inheritance  
 B′ 8:7b Manasseh       provider of inheritance 
 A′′ 8:7c Judith       manager of inheritance 
  8:8  general reputation 

2.1.2  Narrative Analysis 

The presentation of Judith in Jdt 8:1b-8 informs us that the female 
protagonist owns two dwelling structures. Firstly, the house (ὁ οἶκος) is introduced 
in v. 4 as an already existing solid dwelling inhabited and possessed by the 
widowed Judith (ἦν Ἰουδίθ ἐν τῷ οἴκῳ αὐτῆς32 χηρεύουσα). The house was 
bequeathed to Judith by her late husband33 (ὑπελείπετο αὐτῇ ... ὁ ἀνὴρ αὐτῆς, 
8:7b; ἐπὶ τῆς ὑπάρξεως αὐτῆς, 16:21; ἐν τῷ οἴκῳ τοῦ ἀνδρὸς αὐτῆς, v. 23) and 
relates to their life as a married couple (cf. ἐν ταῖς ἡµέραις τῆς ζωῆς τοῦ ἀνδρὸς 
αὐτῆς, 10:3). Afterwards, the tent (ἡ σκηνή) is presented in v. 5a as a single-
handed object which Judith built for herself (καὶ ἐποίησεν ἑαυτῇ34 σκηνήν). Unlike 

 
32 The phrase ἐν τῷ οἴκῳ αὐτῆς (Jdt 8:4) can also mean “at her home/with her family” 

(cf. 4 Kgdms/2 Kgs 8:1-3). See HALPERN-AMARU, Judith, 2608. ὁ οἶκος can also denote “the 
family” in ἐν τῷ οἴκῳ τοῦ ἀνδρὸς αὐτῆς (16:23). See MICHEL, οἶκος, 129-130. The translation 
has no impact on Judith’s ownership of a house. For an explanation of the emphasis given to 
the husband’s ownership of the house in 16:23, see KORYTIAKOVÁ, The Concept of Space. 

33 For a woman’s/widow’s right to inherit in antiquity (especially in Egypt) and in 
the Israel-Judean culture before the exile, see FITZPATRICK-MCKINLEY, Cultural Influences, 
224-226; BONS, Konnte eine Witwe? For some widows as the owners of property in the Old 
Testament, see GALPAZ-FELLER, The Widow. 

34 Instead of the reflexive ἑαυτῇ (Jdt 8:5a), Codices Vaticanus and Venetus (incl. Mss 
249′ 318 392) read αυτη which can either be a contracted form αὑτῇ (= ἑαυτῇ) or the non-
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the house and its link to the times of marriage, the tent is exclusively related to 
the days of widowhood (vv. 4-5). In fact, the tent only exists since Judith became 
a widow, three years and four months. 

The Tent’s Image and Purpose 
Judith’s making the tent, while already owning a house, implies the 

difference between the two existing dwelling objects in material form and 
purpose. In contrast to the permanent and fixed character of ὁ οἶκος, ἡ σκηνή 
indicates a less solid and rather provisional textile structure. Yet, the tent is not 
only a roofed object35. In the second reference to Judith’s tent, the spatial 
preposition in ἐκ τῆς σκηνῆς36 (8:36) enables the tent to be imagined also as 
a closed space37. In this regard, along with the participle ἀποστρέψαντες, the 
preposition ἐκ reveals Judith’s tent as the spatial frame38 for the dialogue between 
Judith and the elders in vv. 11-36: καὶ ἦλθον πρὸς αὐτήν [εἰς τήν σκηνήν]39 (v. 11) 
– καὶ ἀποστρέψαντες [ἀπὸ προσώπου Ἰουδὶθ] ἐκ τῆς σκηνῆς (v. 36). By implication, 
the happenings in the exposition (vv. 1a.9-10) preceding the dialogue and the 
following prayer (9:1–10:2b) are both played out in Judith’s tent40. 

Judith tent’s function of a spatial frame in Jdt 8:1a.9-10.11-36 and 9:1–
10:2b is important for the following reason. The actions performed in its interior 
elucidate the purposes for which it has been built by Judith. Indeed, in 8:4-6 it is 
not clear whether Judith’s fasting and feasting relate to the tent or the house. The 
widowhood is presented in v. 4 as if it were only spent in the house (ἐν τῷ οἴκῳ 
αὐτῆς). Yet, each of the two periods of fasting and feasts may be attributed to 
a different living space. The first sign is given by the disjunctive preposition 
χωρίς in v. 6. Finally, 10:2c confirms that Judith uses two different spaces for 
two different occasions. The house (ὁ οἶκος) is explicitly told to be the space in 

 
reflexive αὐτῇ with the reflexive sense (= dativus commodi). See SSG, §8 a), 51 incl. n. 1; 
BUTTMANN – BARKER, Greek Grammar, 343. 

35 Cf. “ein aufgespanntes Tuch ohne Seitenwände” in SCHMITZ – ENGEL, Judit, 243 
(italics added). 

36 For the sake of clarity, some textual witnesses added a personal pronoun αυτης 
(Mss 58-583; La, except for Corbeiensis) or proper name “Iudith” (the Armenian version). 

37 See GELS, 202, 5b. 285; JOHANNESSOHN, Der Gebrauch der Präpositionen, 285, 
incl. n. 2. For tents as closed spaces, see GUDME, Inside-Outside, 63-64. 

38 RYAN, Space, 797: “Spatial Frames: the immediate surroundings of actual events” 
(italics original). 

39 Cf. εἰσέρχοµαι πρός in Jdt 12:13 referring to 12:1.5; 14:17. 
40 See also SCHMITZ, Gedeutete Geschichte, 151, 157-158; GERA, Judith, 293. 
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which (εἰς τὸν οἶκον, ἐν ᾧ … ἐν αὐτῷ) Judith used to stay (impf. διέτριβεν) during 
the festive days (ἐν ταῖς ἡµέραις τῶν σαββάτων καὶ ἐν ταῖς ἑορταῖς αὐτῆς). By 
implication, the pious practices narrated in 8:5b-6a should be linked with the tent 
(ἡ σκηνή). The nature of the events happened in the tent proves the case: both 
Judith’s theological speech (8:11-36) and her prayer (9:1–10:2b) express piety41. 
The second tent of Judith in the story will be marked by a religious atmosphere 
too. In the tent (ἡ σκηνή) bestowed to Judith by the enemy for her stay in his camp 
(see 12:1.5), she will keep her devout lifestyle just as she did in the tent in 
Bethulia (see vv. 2.9)42. In its turn, Judith’s house (τοῦ οἴκου αὐτῆς, 8:5a) is 
a fitting space for the joyful festive periods (cf. τὰ ἱµάτια τῆς εὐφροσύνης αὐτῆς, 
10:3) in that the feasts are celebrated in union with the house of Israel (οἴκου 
Ἰσραήλ, 8:6). This lexemic indication of a thematic link between Judith’s and 
Israel’s houses is confirmed by the only scene (10:2c-5) in which the house 
functions as the space for the events foretelling the turn to better times (καὶ 
κατέβη [ἐκ τῆς σκηνῆς] εἰς τὸν οἶκον, v. 2c; see below). 

The tent is further distinguished from the house by its interior. Since no 
description of the tent’s furnishings is given, the tent may be imagined as an 
empty or a modest living space. It is deprived of any sign of richness which 
however is supposed in Judith’s house (cf. 8:7; 10:3-5). The impression of modesty 
and humility also transpires from the tent’s (inferred) external appearance as 
a temporary textile structure. By its austere exterior and interior, the tent 
harmonises with Judith’s actions of piety and devotion performed inside it. 

The Tent’s Location 
A specific aspect of Judith’s tent is its location on the roof of the house 

(ἐπὶ τοῦ δώµατος τοῦ οἴκου αὐτῆς, Jdt 8:5a). The sequence of “tent – roof – house” 
(v. 5a) given from above down creates a sense of both height and distance. 
Because of its position on the roof, Judith’s tent becomes the highest located 

 
41 In Vg 9:1, Judith’s tent is called an oratorium. 
42 Judith’s second tent is a specific space. Its owner is Holofernes, and its original 

purpose is the treasure room. (See 2.2) As such, the tent characterises Holofernes, not Judith 
who is the involuntary dweller. As temporarily occupied by Judith who continued to practice 
fasting and observe the purity laws (Jdt 12:2.7.9) as well as having changed her ordinary 
attire to the festive one once again (v. 15), Judith’s tent in the enemy camp resembles both 
her living spaces at Bethulia. By her lifestyle, Judith temporarily lent the tent a new character 
existing side by side with the original one. Yet, the tent’s original purpose did not influence 
Judith’s character. 
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dwelling structure in the whole city43 and the region44. Judith’s house thus 
vertically surpasses all houses in the city (cf. 7:32), including that of the city 
ruler, Ozias (cf. 6:21; 14:6). At the same time, the tent’s location on the roof 
implies a spatial distance from what is placed and happens beneath in the city’s 
public area (cf. 7:23-32). A similar phenomenon occurs in Jonah 4:5c, the closest 
lexical parallel to Jdt 8:5a45. Like Judith, Jonah too made a tent for himself in 
a spatial distance but on the horizontal axis (καὶ ἐποίησεν ἑαυτῷ ἐκεῖ σκηνήν). In 
this way, the prophet manifested his disagreement with and detachment from the 
inhabitants in Niniveh. Jonah’s attitude, however, did not credit him (see Jonah 
4:10-11). In contrast, the conduct of the Ninevites was proclaimed as right (see 
3:5-10). In Judith’s case, things are reversed. Not the Bethulians, but “God-
fearing” Judith (θεοσεβής, Jdt 11:17; cf. 8:8) is right (see 8:11-13.16.28-30). 
Judith’s tent made in a vertical distance thus spatially expresses Judith’s 
detachment from the wrong attitude of the rest of the city46 and her moral 
(religious) superiority over them. 

At the same time, the tent’s high location is, due to its physical closeness 
to heaven, a spatial manifestation of Judith’s “close affinity”47 to God Most High 
(τῷ θεῷ τῷ ὑψίστῳ, Jdt 13:18)48. In the LXX, τὸ δώµα “the roof” appears in 
different contexts49. The particularly illuminating texts for the position of 
Judith’s tent may be those in which the roof has cultic associations (see 4 Kgdms 
23:12; Jer 19:13; 32:29; 31[48MT]:38; Zeph 1:5)50. Although in the given biblical 
passages, the incense offering to foreign gods51 makes the roof a negative place, 
the use of the roof in Jdt is quite the opposite. In Jdt 9:1c, Judith’s prayer in the 

 
43 From among the public non-dwelling spaces in Bethulia, only the city walls and 

towers are significantly high structures (see Jdt 7:32; 14:1.11). 
44 Bethulia is located on a mountain (ἐπὶ τὴν κορυφὴν τοῦ ὄρους, Jdt 6:12). For the 

interpretation of the expression ἐπὶ τὴν κορυφὴν τοῦ ὄρους in Jdt 6:12 as “on the mountain’ 
summit”, see KORYTIAKOVÁ, The Concept of Space. 

45 See ZSENGELLÉR, A Bible’s Digest, 476. 
46 See also LEVINE, Sacrifice, 216; GERA, Judith, 263. 
47 MILLER, A Femme Fatale, 234. 
48 See also GERA, Judith, 303; KORYTIAKOVÁ, Judita, 31-32. For the spatial aspect 

in God’s titles in Jdt, see KORYTIAKOVÁ, Knowing One’s Place. 
49 See GERA, Judith, 262. 
50 For different interpretative keys for Judith’s tent on the roof, see CANDIDO, 

Giuditta, 118; GERA, Judith, 263; SCHMITZ – ENGEL, Judit, 243. 
51 In respect to the incense altars on the roof, Gitin speaks about “[a] well-established 

ancient Near Eastern tradition of the roof ritual, which was an integral element of East and 
West Semitic cult practices” (GITIN, The Four-Horned Altar, 99). 
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tent on the roof (vv. 2-14) is synchronised (ἄρτι) and thematically paralleled with 
the incense offering in the Jerusalem temple52 as if it were the incense offered on 
the altar in God’s house (cf. Ps 140:2). The thematic parallel between the two 
events is supported by the spatial similarities of their venues. Jerusalem and 
Bethulia are both located on the mountain top (Jdt 6:12; 9:13). God’s house 
(ὁ οἶκος, 9:1) with the tabernacle (τὸ σκήνωµα, v. 8) and Judith’s house (ὁ οἶκος, 
8:4) with the tent (ἡ σκηνή, v. 5a) occupy the highest spots in the cities. Since 
Judith’s prayer on the roof is ‘offered’ to “the God of heaven”53 (ὁ θεὸς τοῦ 
οὐρανοῦ, Jdt 5:8; 6:19; 11:17), it essentially differs from the cultic rites performed 
on the roof to “the hosts of heaven” (ἡ στρατιὰ τοῦ οὐρανοῦ; see Jer 19:13; 32:29; 
Zeph 1:5; cf. 4 Kgdms 23:12). As a result, the act of Judith, who is both a Judahite 
and one of the Israelites, contrasts with and corrects54 the wicked behaviour of 
the kings of Judah and the Israelites in the past. 

Moreover, Judith’s praying on the roof as the place physically close to 
heaven communicates that her prayer will be well heard in the celestial abode of 
God just like the prayers of those before and in God’s house in Jerusalem55. The 
evening incense offering was, indeed, considered as the most favourable time of 
the day for prayer to be positively answered by God56. The unique statement in 
Jdt 4:13a-b that εἰσήκουσεν κύριος τῆς φωνῆς αὐτῶν καὶ εἰσεῖδεν τὴν θλῖψιν αὐτῶν 
“the Lord listened to their voice and beheld their distress”57 thus proclaims the 
effectiveness of Judith’s prayer in Bethulia (9:1c) and the priestly offerings in 
Jerusalem (4:14-15), as well as of the penitential behaviour performed by all the 
Israelites in the land at that evening time58. From this perspective, the roof was 
applied as the location for Judith’s tent due to its cultic connotations to 
corroborate the religious dimension of the events performed in the tent and to 

 
52 KORYTIAKOVÁ, Judita, 32, incl. n. 63. See also SCHMITZ, Gedeutete Geschichte, 230. 
53 For the use of this God’s title in Jdt, see CALDUCH-BENAGES, «el Dios del cielo», 

141-146. 
54 For Judith’s act in Jdt 13:8 as a corrective of the national leaders, see 

KORYTIAKOVÁ, Two Blows. 
55 For the parallels between the penitential gestures of Judith and the people both in 

Jerusalem and in the rest of the land, see KORYTIAKOVÁ, The Concept of Space. 
56 See WEINFELD, החנמ , 419-420. 
57 For God’s agency in Jdt, see KORYTIAKOVÁ, The Concept of Space. 
58 See KORYTIAKOVÁ, Judita, 32-33. The incense offering of the priests in Jerusalem 

in Jdt 9:1c is a part of the continuing penitential behaviour narrated in 4:9-12.13c-15. See 
KORYTIAKOVÁ, The Concept of Space. 
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present Judith as a person who is spiritually very close to God and superior to 
other Israelites. 

The Tent’s Relation to the Narrative Circumstances and Mood 
Judith’s living in a tent further reflects the actual narrative circumstances 

and atmosphere in Bethulia and the land as well as their symbolic meaning. 
Judith’s joyless period of three years and four months mostly spent by fasting in 
the tent corresponds with the 34 gloomy days of her people in Bethulia under 
siege and without water. The existence of ἡ σκηνή, the city’s image of 
ἡ παρεµβολή (Jdt 7:32), and the situation of drought (δίψα, Jdt 7:13.22.25; cf. 
Deut 8:15; Neh 9:15) which ends after 40 days, all these elements simultaneously 
allude to the Israelites in the wilderness, reviving the formative past (πειράζω, 
Exod 16:4; 20:20) in the equally testing presence (see πειράζω, Jdt 8:25.26)59. 
Israel’s wandering in the desert belongs to the significant periods that are 
thematised in the story (see 4:3; 5:10-19)60. 

Judith’s spatial transition from the tent on the roof into the house in the 
symbolic 40th month of her widowhood (see Jdt 10:2b-c) is not, then, only the 
technical tool marking the shift into a new episode (10:2c–13:10). It is also 
a spatio-temporal indication of the radical changes in the plot61 complementing 
that of Judith’s changed attire (10:3-4)62: a prolepsis of the coming end of the 
gloomy days of siege and wilderness-like situation (cf. τὰ ἱµάτια τῆς εὐφροσύνης, 
v. 3). Judith’s going from the tent into the house symbolically foretells the end 
of the life in the tents/camp as if it were the situation in the wilderness and the 
return to life in the houses in the city, the structures which are characteristic of 
the sedentary life in the promised land (cf. Deut 6:10-11)63. It is no accident that 
such a (re)turn in the plot will happen on the symbolic 40th day64. In support of 

 
59 For these topics in Jdt, see KORYTIAKOVÁ, The Concept of Space. 
60 See OTZEN, Judith, 75, 99; ZSENGELLÉR, A Bible’s Digest, 472-473, 475; 

SCHMITZ, Gotteshandeln, 33-70. 
61 See also SCHMITZ, Gedeutete Geschichte, 288; HELLMAN, Judit, 239. 
62 For Judith’s changed clothing marking a prolepsis of change in the plot, see 

EGGER-WENZEL, Judith’s Path, 208-214; LEVINE, Sacrifice, 23. 
63 See KORYTIAKOVÁ, The Concept of Space. 
64 The spatial transition from the tent to the house (Jdt 10:2) after Judith’s prayer (ch. 

9) happened on the verge of the chronological transition from the 34th day of the siege to the 
first day of the five-day ultimatum. The evening incense offering used to take place at “the 
time from sunset to complete darkness, i.e. twilight” (EISENSTEIN – BENZINGER, Incense, 
569). The victory of the Israelites took place at dawn (ὁ ὄρθρος) after the 39th day, i.e. on the 
40th day (see Jdt 14:2.11). 
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this interpretation is the fact that, at the end of the story, when the siege and 
drought are over, only Judith’s fixed dwelling ὁ οἶκος is mentioned (see 16:23b). 
The final, collective movement of the Israelites in Jdt 16:21 alludes to the entry 
into the promised land (see ἀνέζευξεν) and the final image of the Israelites’ 
territory is that of the biblical land of Israel (see ἡ κληρονοµία)65. In the latter, the 
Israelites live as permanent settlers in the houses not as temporary dwellers in 
the tents (see αἱ πόλαι τῆς κληρονοµίας αὐτῶν, 4:12; κατοικέω, 5:9c.16b.19e). 

According to the given analysis, the house and tent are each a fitting space 
for one of the two dimensions of Judith’s religious life as a widow (feasts, fasts) 
and each reflects the different narrative circumstances and mood by its 
connotations (happy time in the land vs gloomy period in the wilderness). 
Although the tent’s austere interior and its elevated location are apt for Judith’s 
pious actions, the building of a tent is nevertheless peculiar because such 
a structure is not typical of such doings. When compared to the other biblical and 
non-biblical texts, the literary characters who are under threat usually pray in “an 
upper room” τό ὑπερῷον rather than in ἡ σκηνή (see, e.g. Tob 3:17; Dan 6:11; 
Jos.Asen. 2:1.10-11; 10:4; cf. 4 Kgdms 19:1-2)66. It seems, therefore, that the 
tent might have been applied to Judith for yet another reason than only for that 
of her status of an extraordinary devout widow and that of the wilderness-like 
conditions during the siege. Indeed, as we will show, Judith temporarily performs 
one specific role in the story which she shares with Holofernes, and of which 
ἡ σκηνή is a typical attribute. 

2.2  Holofernes’ Tent 

In comparison to the tent of Judith, Holofernes’ tent is mentioned more 
often (see Table 1) and depicted much more in detail and more vividly. On the 
other hand, it is applied in the story in an equally complex and elaborated way 
like Judith’s tent. Since Holofernes’ tent has been treated in detail by the author 
of the paper elsewhere67, the following analysis will be focused only on the 
aspects which are necessary for the explanation of Judith’s tent. 

 
65 See KORYTIAKOVÁ, The Concept of Space. 
66 Cf. et in superioribus domus suae fecit sibi secretum cubiculum (Vg Jdt 8:5a); 

רדח התשע  התיב  תילעב  רדח ;ו תיב  תוילעב   (DUBARLE, Iudith, 48, 49). 
67 See KORYTIAKOVÁ, The Concept of Space. 
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The existence of Holofernes’ tent logically results from the encampment 
of Holofernes’ army on the plain of Esdrelom in Jdt 3:9-10 (see 
κατεστρατοπέδευσεν, v. 10). Though in its first mention in 5:22 the tent is given 
without any specification of its owner (τὴν σκηνήν), it can be attributed to 
Holofernes due to its second appearance in 6:10 (ἐν τῇ σκηνῇ αὐτοῦ). In the verse 
itself, the pronoun αὐτοῦ (v. 10b) refers to Ὀλοφέρνης (v. 10a). The first two 
occurrences of Holofernes’ tent already indicate that the tent is not what it seems 
according to Holofernes’ military profession. The tent contradicts expectations 
about a tent of an ordinary soldier in a camp (ἡ παρεµβολή)68. It is the venue for 
the council of quite numerous attendants (see 5:1–6:10)69 as well as the living 
space of a man who has his own slaves (τοῖς δούλοις αὐτοῦ, 6:10) and is addressed 
as ὁ (δεσπότης) κύριος “a (master) lord” (5:5.20.21.24; 7:9.11)70. Moreover, 
Holofernes’ movable military tent adopts the function and feature of an 
immovable royal house as by his speech on the council in the tent (6:2-9) 
Holofernes resembles Nabouchodonosor speaking on his council (2:1-13)71. As 
was already mentioned above (see 1.2), in the second part of the story 
Holofernes’ tent is singled out by its terminological distinction from the soldiers’ 
σκηνώµατα (10:18), remaining without any counterpart among his party. 

Table 3: The First Presentation of Holofernes’ Tent (Jdt 10:21-22) 
Verse LXX English 
10:21 καὶ ἦν Ὀλοφέρνης ἀναπαυόµενος 

ἐπὶ τῆς κλίνης αὐτοῦ ἐν τῷ 
κωνωπίῳ, ὃ ἦν ἐκ πορφύρας καὶ 
χρυσίου καὶ σµαράγδου καὶ λίθων 
πολυτελῶν καθυφασµένων. 

And Holofernes was resting on his 
bed under the net canopy that was 
[made up] of purple, gold, emerald 
and interwoven precious stones. 

10:22 καὶ ἀνήγγειλαν αὐτῷ περὶ αὐτῆς, 
καὶ ἐξῆλθεν εἰς τὸ προσκήνιον, καὶ 
λαµπάδες ἀργυραῖ προάγουσαι 
αὐτοῦ. 

When the report about her (= Judith) 
was given to him, he went out to the 
anteroom of the tent while silver 
torches were preceding him. 

 
68 HOMAN, To Your Tents, 62: “the preeminent context for tents in all of ancient 

literature is martial”. 
69 Note that because of its quantity Holofernes’ army was gathering to Esdrelom for 

one month (Jdt 3:10). 
70 The title ὁ (δεσπότης) κύριος is mainly attributed in Jdt to the God of Israel (42×). 

From among the humans, the same title is given to Holofernes (17×) and his king 
Nabouchodonosor (7×). 

71 See KORYTIAKOVÁ, The Concept of Space. 
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All the suggestions that Holofernes’ tent may represent a particular space 
are confirmed when the reader steps directly into that space and has a more 
concrete visual experience of it. For the element of surprise, the first and primary 
source of knowledge about the tent’s interior is postponed until Jdt 10:21-22. 
(Table 3) The tent’s image is further supplied by several pieces of information 
scattered within ch. 12–16. 

2.2.1  Narrative Context 

Verses Jdt 10:21-22 belong to the narrative section 10:2c–13:10 which 
Luis Alonso Schökel considered the very “centre of the story”72. It narrates 
Judith’s arrival at the enemy’s realm (10:1-23), the stay in it (11:1–13:10a) and 
departure from it (13:10b-e). The account of Judith’s coming to the enemy (10:1-
23) is marked by a lot of movement and spatial changes. According to the moving 
characters and their directions, the dynamics has two parts. The first one pertains 
to the vertical level with Judith (accompanied by her maid) going from the 
Bethulia region down the mountain (vv. 1-10; see κατέβη, v. 2c; καταβῆναι, 
v. 15). The second part consists in two forward but convergent movements on 
the horizontal axis (vv. 11-23)73. The first motion relates to Judith and takes place 
outdoors proceeding from the Assyrian outposts in the valley into Holofernes’ 
tent in the camp on the plain (vv. 11-20.23). The second movement happens 
inside Holofernes’ tent (vv. 21-23). Holofernes goes to meet Judith who arrives 
from the opposite direction (vv. 11-20 or vv. 2c-20). (See Table 4) 

The verses revealing the interior of Holofernes’ tent (Jdt 10:21-22) take 
part in the final scene (vv. 21-23) which, by narrating the first encounter between 
Judith and Holofernes, stands for the climax of the chapter. The beginning of the 
scene is marked by the changes of the narrative space (see ἔξω τῆς σκηνῆς, v. 18; 
εἰς τὴν σκηνήν, v. 20), characters (the first re-appearance of Holofernes since 
7:16) and narrative time. Verse 21 reports about an event that has already started 
earlier74 as indicated by the progressive aspect of the periphrastic construction ἦν 
Ὀλοφέρνης ἀναπαυόµενος75. Verses 21-22 depict what has happened inside the 
tent, while Judith was coming to the camp (vv. 11-17//v. 21) and was standing 
outside the tent (vv. 18-19//v. 22a) until being brought inside (v. 20/v. 22b). 

 
72 ALONSO SCHÖKEL, L’arte di raccontare, 152. 
73 See also SCHMITZ – ENGEL, Judit, 326. 
74 For the so-called “tiling technique”, see SKA, “Our Fathers”, 10. 
75 See KLAAS, The Syntax, 182-183. 
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Verse 23 is the chronological continuation of vv. 18-20. Structurally, Judith’s 
transition from one indoor space into another in the opening and concluding verse 
creates an inclusio76 (v. 2c: from Judith’s tent; v. 23: into Holofernes’ tent). In 
turn, the theme of the protagonist’s arrival at the destination is one of the 
narrative elements holding ch. 10 together as a unit77. In 11:1, Holofernes’ speech 
in the tent opens a new episode with narrative pace slowing down78. 

Table 4: The Structure of Jdt 1079 
 Verses Changes of Space 
I. 10:2c-10 In Bethulia (Vertical Movement Downwards) 
  vv. 2c-5 Inside home – from the tent down into the house 
 vv. 6-10 Outside home – down into the city and the valley 
   
II. 10:11-23 In Assyrian camp (Horizontal Movements Forwards) 
 vv. 11-20 Outside Holofernes’ tent (Judith’s Movement to 

Holofernes) 
 vv. 11-17 Outskirts of the camp 
 vv. 18-20 Centre of the camp, in front of the tent 
 vv. 21-23 Inside Holofernes’ tent (Holofernes’ Movement to Judith) 
 vv. 21-22a Bedroom 
 vv. 22b-23 Anteroom 

2.2.2  Narrative Analysis 

Before Holofernes’ tent becomes the space for the narrative events in Jdt 
10:21-23, it is mentioned four times as the destination to which Judith gradually 
draws near (10:15b.17c.18b.20b). In all four instances, the sequence of verbs and 
prepositional phrases achieve the dramatic effect of retardation of Judith’s arrival 
at the tent (πρόσελθε ἐπὶ τὴν σκηνήν – ἤγαγον αὐτὰς ἐπὶ τὴν σκηνήν – [εἱστήκει] 
ἔξω τῆς σκηνῆς – εἰσήγαγον αὐτὴν εἰς τὴν σκηνήν). In its turn, the fourfold 
repetition of ἡ σκηνή turns the reader’s attention towards the tent as a dangerous 
space known as such from the previous episodes (see 5:22-24; 6:1-9; 7:8-15). 

 
76 See also SCHMITZ, Gedeutete Geschichte, 318. 
77 For other unifying motifs in Jdt 10 (τὸ πρόσωπον and θαυµάζω), see SCHMITZ – 

ENGEL, Judit, 315. 
78 See SKA, “Our Fathers”, 13. 
79 For different structure of Jdt 10, see, e.g., ENGEL, Judit, 367; SCHMITZ – ENGEL, 

Judit, 315; GERA, Judith, 326, 340. 
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The Tent’s Location 
The location of Holofernes’ tent is deducible from the position of the camp. 

According to Jdt 6:10-11 and 7:3.12.17-18, the camp was set up in the middle of 
the plain of Esdrelom protected by the outposts which were established in the 
valley below the mountain of Bethulia80. The movement of the characters 
towards the camp (10:11.15.17) and in it (see συνδροµή, v. 18) suggests that the 
tent is situated in its centre and shielded by the soldiers’ σκηνώµατα arranged 
around it. The tent’s central position is confirmed by the spatial phrase ἐν µέσῳ 
τῆς παρεµβολῆς in 14:19 which is related to ἐπὶ τὴν σκηνὴν Ὀλοφέρνου in v. 13. 
Such a central placement of the tent within the camp indicates that Holofernes’ 
tent has the strategically safest place which, according to the ancient concept of 
the military camp, was reserved for the royal authority81. 

The Bedroom 
By means of Holofernes’ movement in Jdt 10:21-22, the reader discloses 

the tent from its inside for the first time in the story. In only two verses, an image 
of an impressive space is created in terms of its layout and furnishings. Verse 21 
does not concretise the inner space, but the specific furniture and Holofernes’ 
physical posture imply the most intimate sphere. Later in the story, the space is 
called ὁ κοιτών “the bedroom” (13:4; 14:15; 16:19) or generally (and a bit 
confusingly) ἡ σκηνή “the tent” (13:1.2; 14:14). The latter designation is 
explainable by the fact that Holofernes’ bedroom is one of several sections within 
the large tent-like structure (see below). 

In the bedroom, two artefacts are mentioned: ἡ κλίνη and τὸ κωνώπιον. The 
former represents a piece of furniture for relaxing (Jdt 10:21), banqueting (12:10-
20) and sleeping (13:2.4; cf. 13:15; 14:14). Due to its multi-functionality, ἡ κλίνη 
can be imagined as a “bed-couch”82 rather than a simple bed (cf. ἡ κοίτη, 13:1). 
Besides its negative connotations as an item predicting Holofernes’ death (see 
8:3//13:2), ἡ κλίνη further resembles a valuable and symbolic piece of furniture 
characteristic of the royal and sacred space83. The bed-couch is in fact a complex, 

 
80 See KORYTIAKOVÁ, The Concept of Space. 
81 For the central position of a royal tent in the camp and the elliptic or circular shape 

of the military camps in Assyria and Persia, see, e.g. GABRIEL, The Ancient World, 51-52; 
HOMAN, To Your Tents, 68; MICALE – NADALI, Sennacherib’s Camps, 164-166; LLEWELLYN-
JONES, King and Court, 88. 

82 See ANDRIANOU, Chairs, 232. 
83 ἡ κλίνη is witnessed in domestic (houses) and sacred spaces (tombs) of the Greek 

Hellenistic aristocracy. See CARTER, Ancestor Cult, 305; HURSCHMANN, Kline, 70; 
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elaborate and luxurious article. It consists of ὁ κανών “a bedstead, a bedpost” 
(13:6) as well as ἡ στρωµνή “a mattress” (13:9)84 and is accompanied by ἡ χελωνίς 
“a footstool”85 (14:15). Due to these three components (but especially the last 
one), Holofernes’ bed-couch is presented as if it were a throne, a symbol of kings 
and gods86 (cf. ὁ θρόνος, 1:12; ὁ δίφρος, 11:19). Except for Holofernes, the 
remaining members of his camp have no κλίνη and are supposed to sleep either 
on ordinary beds (αἱ κοῖται) or on the ground (χαµαί) in accord with their inferior 
social status87. 

As a royal and temple furniture, Holofernes’ κλίνη is also indicated by 
Holofernes’ godlike posture on it (Ὀλοφέρνης ἀναπαυόµενος ἐπὶ τῆς κλίνης αὐτοῦ, 
Jdt 10:21a). In the LXX, besides Holofernes, the God of Israel is the only other 
subject who is depicted in a comparable position (see κύριος ὕψιστος ἐν ἁγίοις 
ἀναπαυόµενος, Isa 57:15). Compared to the non-biblical text of Herodotus, 
Holofernes’ resting strikingly resembles the physical position of the god of the 
Chaldeans (οἱ Χαλδαῖοι, Hist. 1.181.5; cf. Jdt 5:6.7), who “is accustomed to visit 

 
ANDRIANOU, The Furniture, 31-49, 113. In the LXX, ἡ κλίνη is used in a dual context too: 
death or other negative circumstances in humans’ live; wealth, luxury and the royal space. 
For the instances of this, see KORYTIAKOVÁ, The Concept of Space. 

84 According to SCHMITZ, Lectus, 673, κλίνη and στφώµατα were two of several 
constitutive parts of a bed of the wealthy Greeks in the post-Homeric age. In ancient Rome, 
to own a proper bed (lecti cubicuares) was a privilege of only the wealthy families. See 
ERMATINGER, Ancient Rome, 394. 

85 For the translation of ἡ χελωνίς as “footstool”, see KORYTIAKOVÁ, The Concept of 
Space. In ZENGER, Judit, 513, n. 15b; VÍLCHEZ LÍNDEZ, Judit, 432; GERA, Judith, 428; 
CANDIDO, Giuditta, 173, ἡ χελωνίς (Jdt 14:15) is rendered as “the threshold”. 

86 In antiquity, ἡ χελωνίς was an integral part of the throne and the symbol of royal 
status and authority. The deities had a throne and a footstool in their temples as well. See 
ANDRIANOU, Furniture, 571; HURSCHMANN, Throne, 494, 628; KERTAI, The Architecture, 
212. For the throne and the footstool (ὑποπόδιον; MT םדה ) as symbols of God’s temple, see 
HARAN, Temples, 256; RYKEN – WILHOIT – LONGMAN, Dictionary of Biblical Imagery, 868, 
906; FABRY, ִּאסֵּכ , 253-257; GALLUSZ, The Throne Motif, 21-37. For the thematisation of the 
three components of Holofernes’ κλίνη in Jdt, see KORYTIAKOVÁ, The Concept of Space. 

87 For αἱ κοῖται of Holofernes’ servants (Jdt 13:1), see n. 109. During her stay in the 
camp, Judith was given the sheepskins (τὰ κῴδια, 12:15) for daily use as a simple “bed-
couch” for reclining and dining (εἰς τὸ ἐσθίειν κατακλινοµένην ἐπ᾿ αὐτῶν) on the ground 
(χαµαί), and probably for sleeping too (ἔστρωσεν; cf. ὕπνωσεν, v. 5). In ancient Greece, the 
poor classes slept on sheepskins (κώδιον) or on dry herbs spread on the ground. See SCHMITZ, 
Lectus, 673. 
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the shrine [in a Babylonian temple] and rest on the couch88” (τὸν θεὸν αὐτὸν 
φοιτᾶν τε ἐς τὸν νηὸν καὶ ἀµπαύεσθαι ἐπὶ τῆς κλίνης, Herodotus, Hist. 1.182.1; 
LCL 117, 226-227)89. 

The second artefact in Holofernes’ bedroom is τὸ κωνώπιον (Jdt 10:21). By 
means of its architectural aspect and material components (v. 21b), τὸ κωνώπιον 
constitutes the most striking feature of both the bed-couch and the bedroom. 
Representing a fabric spread on a supporting pole structure as well as 
overhanging on its lateral sides (cf. 13:9.15), τὸ κωνώπιον denotes “the bed 
netting canopy” which physically defines an architectural semi-closed (covered) 
space around Holofernes’ bed-couch, creating a cella-like area within the 
bedroom (see ἐν τῷ κωνωπίῳ, 10:21)90. Along with the fact that in antiquity the 
bed netting was an item used by affluent people91, τὸ κωνώπιον as the amalgam 
of purple (ἡ πορφύρα), gold (τὸ χρυσίον), emerald (ὁ σµάραγδος) and other 
interwoven precious stones (λίθοι πολυτελεῖς καθυφασµένοι) evokes an atmosphere 
of luxury, royalty and sacredness92. In the LXX, the given precious components 
are all exclusively related to the Tabernacle93. The silver lamps (λαµπάδες 
ἀργυραῖ, 10:22) and the pillars (οἱ στύλοι, 13:9) which appear as the other two 
artefacts of the bedroom later, allude to the sacred space too94. 

The Anteroom 
When Holofernes moves out from his resting place (ἡ κλίνη) shadowed by 

the bejewelled net canopy (τὸ κωνώπιον)95 and leaves his bedroom (ἐξῆλθεν), he 
 

88 For the presence of god’s beds and bedrooms in the Assyrian and Babylonian 
temples, see GASPA, Textiles, 167-168. 

89 For the influences of classical Greek literature on the author of Jdt, see, e.g. GERA, 
Speech, 419-422; ENGELS, Herodot. 

90 The physical installation of τὸ κωνώπιον is reflected in our translation of ἐν τῷ 
κωνωπίῳ as “under the net canopy” (lit. “in the net canopy structure”). 

91 See KORYTIAKOVÁ, The Concept of Space. 
92 For interrelated semantic fields of royalty and religion, see KOLLER, The Semantic 

Field, 171. 
93 See KORYTIAKOVÁ, The Odd Bejewelled κωνώπιον. See also the adornment of 

Aseneth’s rooms in JosAs 2 and its allusion to the holy of holies in HUMPHREY, Joseph and 
Aseneth, 83-84. 

94 In the LXX, αἱ λαµπάδες are often associated with God’s presence and with the 
temple or the sanctuary. See RYKEN – WILHOIT – LONGMAN, Dictionary of Biblical Imagery, 
487. For the association of οἱ στύλοι in Jdt 13:9 with the tabernacle, see SCHOLZ, Judith, 165. 
Compare the relation between οἱ στύλοι in Judg 16:4-31 and the Temple in KRAVITZ, Divine 
Trophies, 163. 

95 For the Babylonian gods sleeping behind the curtains, see LINSSEN, The Cults, 139. 
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enters “the anteroom” (εἰς τὸ προσκήνιον, Jdt 10:22). Nothing is said here about 
the physical partition between the bedchamber and the anteroom. Verse 14:14, 
however, mentions ἠ αὐλαία “a curtain”, a biblical term reserved for the 
curtain(s) of the Tabernacle96. Holofernes’ entry into the anteroom through such 
a highly elusive αὐλαία with the equally symbolic silver light lamps is 
reminiscent of “a liturgical procession”97. Consequently, τὸ προσκήνιον resembles 
ὁ πρόναος “the front of a temple, through which one passed to the ναός”98, 
collaborating the sacred image of the bedroom (ἡ σκηνή) and the sacred 
atmosphere of the tent’s interior. 

The royal and religious image of the tent created in Jdt 10:21-22 is 
complemented by the identity and activities of the characters in v. 23. Indeed, 
οἱ θεράποντες “those devoted to somebody else’s service”99 and οἱ δοῦλοι “the 
slaves” designate in Jdt also the personnel of king Nabouchodonosor (see 2:2; 
6:3; 11:4)100. In the LXX and elsewhere, οἱ θεράποντες are employed in the 
religious service of gods or foreign rulers101, particularly of the Egyptian 
Pharaoh102 (cf. Judith’s self-presentation as θεραπεύουσα ... τὸν θεὸν τοῦ οὐρανοῦ, 
Jdt 11:17). Judith’s prostration before Holofernes (προσεκύνησεν αὐτῷ, 10:23), 
who is served by the personnel of kings and gods, is the expression of her make-
believe reverential awe103 (cf. 5:8; 6:18; 10:9; 13:17; 16:18) reacting to the royal 
and sacred-like atmosphere in the anteroom104. 

 
96 See, e.g. Exod 26:1.2.3.4.5.6; 37:1.2.10.13.14; 40:19. 
97 SCHMITZ, Holofernes’s Canopy, 74. 
98 LSJ, 1490. See τὸ πρόναον designating the porch of Solomon’s Temple in 

Josephus, Ant., 8.3.2.3 (8.65.75). Note the Syriac rendering of τὸ προσκήνιον in Jdt 10:22 as 
$ܬܪܕ  “an enclosure, a court [of tabernacle, temple, of a palace]” (PAYNE SMITH, Syriac 

Dictionary, 97). 
99 GELS, 327. 
100 Note far more numerous references to Holofernes’ θεράποντες (6:6; 7:16; 9:10; 

10:20.23; 11:20; 12:5) and δοῦλοι (3:4; 5:5bis; 6:7.10-11; 7:27; 9:3.10; 10:23; 12:10; 13:1) 
in comparison to those of Nabouchodonosor. 

101 E.g. Gen 50:17; Deut 9:27; Isa 54:17; 4 Macc 12:11. See also the substitution 
between λειτουργεἶν and θεραπεύειν/παρεστηκέναι in the LXX, in DANIEL, Recherches, 109, 
n. 46; 112. 

102 E.g. Exod 5:21; 7:9.10.20.28.29; 8:5.7.17.20.25.27; 9:8.14.20.30.34; 10:1.6.7; 
11:3; 12:30; 14:5.8. 

103 For Judith’s clever evaluation of the circumstances in the enemy camp and her 
flatteries of Holofernes as a part of her strategy, see KORYTIAKOVÁ, The Concept of Space. 

104 CALMET, Judith, 507: “Holofernes se faisait rendre des honneurs peu inférieurs 
à ceux des Rois”. 
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The Treasure Room 
Beside Jdt 10:21-23, other passages in which Holofernes’ tent functions as 

a narrative space disclose its interior and size. A new discovery is provided by 
the scene in 12:1-4. In 12:1, Holofernes’ order to lead Judith there “where his 
silver service was being set” (οὗ ἐτίθετο τὰ ἀργυρώµατα αὐτοῦ) testifies to the 
existence of an additional interior section in the tent. The precious character of 
the stored items and of other valuable artifacts mentioned in 15:11 (τὰ ἀργυρώµατα, 
αἱ κλῖναι, τὰ ὁλκεῖα, τὰ σκευάσµατα) implies a space functioning as a treasure 
room105. The given space in 12:5 is generally designated as “the tent” (εἰς τὴν 
σκηνήν). This specific tent becomes Judith’s private sphere – the bedroom (τοῦ 
κοιτῶνος αὐτῆς106, 13:3) – during her stay in the camp (see 12:5.13; 13:3; 14:17)107. 
Deducing from the movement of the eunuch Bagoas in 14:14-17 (see εἰσῆλθεν, 
v. 14; ἐξεπήδησεν, v. 17), Holofernes’ treasure room or Judith’s bedroom is 
located within the Holofernes’ tent complex as its sub-unit108. 

The Servants Quarters 
The last indication of Holofernes’ tent is found in Jdt 13:1-4. After the 

drinking party (ὁ πότος) in Holofernes’ bedchamber (12:15b-19), only Judith 
remained with Holofernes “in the tent” (ἐν τῇ σκηνῇ, 13:2), i.e. in his bedroom 
(ἐν τῷ κοιτῶνι, 13:4; cf. 14:15). Holofernes’ servants (δοῦλοι and παρεστηκότες) 
left their master’s bedchamber (ἀπῴχοντο, 13:1) and went to sleep to their 
quarters (εἰς τὰς κοίτας αὐτῶν109, v. 1). Their departments were separated from 
Holofernes’ bedroom (ἡ σκηνή) but located in the whole tent-complex: καὶ 
Βαγώας συνέκλεισεν τὴν σκηνὴν ἔξωθεν καὶ ἀπέλυσεν τοὺς παρεστῶτας ἐκ 
προσώπου τοῦ κυρίου αὐτοῦ “and Bagoas shut the tent (= the bedroom) from the 
outside and dismissed the attendants from the presence of his lord” (v. 1). The 

 
105 For Holofernes’ depository for the treasures which were transferred from 

Nabouchodonosor’s palace and taken as spoil from the defeated nations, see KORYTIAKOVÁ, 
The Concept of Space. 

106 In NETS (p. 452, n. j), τοῦ κοιτῶνος αὐτῆς (Jdt 13:3) is explained as “Olophernes’ 
bedchamber”. 

107 See n. 42. 
108 Schmitz and Engel speak about a room in the marshal’s tent (“Raum im 

Feldherrenzelt”). SCHMITZ – ENGEL, Judit, 345. See also n. 111 below. 
109 The phrase ἀπῴχοντο εἰς τὰς κοίτας αὐτῶν (Jdt 13:1) probably means the departure 

for taking rest by going to the quarters for sleeping (see ἀπό-οἴχοµαι – εἰς). For ἡ κοίτη as 
“quarters”, see LSJ 970. If ἡ κοίτη is taken literally, it denotes an ordinary bed which is to be 
distinguished from ἡ κλινή. 



The Two Tents 

Studia Biblica Slovaca 

174 

existence of the servants’ quarters within Holofernes’ tent is also implied by the 
spatial aspects of some of the servants’ roles: οἱ παρακαθεύδοντες “those who 
sleep beside” (10:20), οἱ σωµατοφύλακες “bodyguards” (12:7) and 
οἱ παρεστηκότες110 “those who stand nearby” (6:10; 13:1). 

No more information about Holofernes’ tent can be found in the story. 
From the available indications the martial tent appears to be a big, internally 
divided and hierarchically organised space. It consists in spheres of different 
levels of intimacy and of different functions111. According to Sara Japhet, the 
architectonic hierarchy on the internal and external level was typical for the 
concept of sacred space in the Israelite camp and the Temple112. Architecture of 
this kind was also typical of royal palaces, including the Persian royal military 
(and highly ornamented) pavilions imitating the royal houses (cf. Dan 11:45 
MT)113. By its large scale, complex layout, luxurious interior and specific 
personnel, Holofernes’ tent in short resembles royal114 and sacred spaces, most 
particularly the Jerusalem Temple or Tabernacle115. 

However spectacular the image of the tent might be, Holofernes’ personal 
space is marked by ambiguity, theatricality and imperfection. By its designation, 
the tent fits the military profession of Holofernes. By its interior, however, the 
space is incongruous for a military man. Moreover, Holofernes’ tent is just a pale 
imitation of the genuine royal and sacred space116. The presence of the elements 
typical of the sacred spaces of the Israelites in a space of a man from the pagan 
world may be found by the Jewish audience as scandalous as ludicrous. For this 
reason, the reader cannot take either the tent or its owner sympathetically and 
seriously. The tent has been created to be an object of ridicule just like his 
owner117. After Holofernes’ death, his tent was dismantled, and its treasure was 

 
110 οἱ παρεστηκότες are mentioned in Jdt only in relation to three figures: the God of 

Israel (4:14; 11:13), the king Nabouchodonosor (12:13) and Holofernes (6:10; 13:1). 
111 For the layout of Holofernes’ tent, see KORYTIAKOVÁ, The Concept of Space. 
112 See JAPHET, Sacred Place, 62-63. 
113 See n. 19. 
114 RAVASI, Giuditta, 80: “[la] tenda di Oloferne … non è una semplice tenda, è … 

quasi un vero e proprio palazzo”. 
115 See also SCHOLZ, Judith, 138; GERA, Judith, 345; ZENGER, Judit, 514, 521; 

CORLEY, Imitation, 34. In a slightly exaggerated way, the similarities between the Tabernacle 
and Holofernes’ tent were schematically illustrated in LEGH ALLEN, Judith, 35-36. 

116 JENSEN, Judith, 133: “quasi-demonic replica”. 
117 For the satirising function of Holofernes’ tent, see KORYTIAKOVÁ, The Concept 

of Space. 
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dedicated to the God of Israel in His Temple by Judith (15:11; 16:19). The space 
which once stored precious spoils turns to a precious spoil itself, being reduced 
to a mere relic (τὸ κωνώπιον118) of its previous grandeur and meaning. 

3  The Two Tents – The Two Warriors 

 In the Judith story, the two tents constitute the first spaces in which the 
two main characters are presented. Moreover, they are predominant spaces for 
the actions of both figures. Furthermore, the tents are the venues for the crucial 
moments in the story: Judith’s theological speech and prayer (Jdt 8:11-27; 9:1-
14), the first face-to-face encounter between Judith and Holofernes (10:21-23), 
the decapitation of Holofernes (13:4-10). Finally, each of the two analysed tents 
has its own particularity. Whereas the modest interior of Judith’s tent suits her 
status and behaviour of a pious and widowed woman, her decision as the house-
owner to make a tent for herself is surprising. In the case of Holofernes’ tent, its 
external form implied by the designation ἡ σκηνή fits the military profession of 
its owner better than its suspicious-looking grandiose interior. In short, neither 
of the two tents is what it seems to be. The comparison of the two tents sheds 
more light on the significance of their ambiguity. 

3.1  The Two Contrasting Tents 

When considered as a pair – as the exclusive application of ἡ σκηνή 
suggests –, the tents constitute two contrasting spaces in the story. Firstly, each 
is situated in the opposite topographical location. Holofernes’ tent is on a plain 
(ἐν τῷ πεδίῳ, Jdt 7:18d) near the valley (ὁ αὐλών, v. 3). Judith’s tent is on the top 
of a mountain (ἡ κορυφὴ τοῦ ὄρους, 6:12). Both tents have a strategic position, 
but the centrality is expressed in each case by an opposite dimension. Due to its 
location on the roof of the house, Judith’s tent has the highest position in the city 
on the vertical axis. The central position of Holofernes’ tent is achieved by its 
being placed in the middle of the camp on the horizontal level. 

The different scale is another distinguishing factor between the tents. As 
a structure of several diverse inner sections, Holofernes’ tent is a roomy space 

 
118 For the role τὸ κωνώπιον in Jdt, see KORYTIAKOVÁ, The Odd Bejewelled 

κωνώπιον; KORYTIAKOVÁ, The Concept of Space. 
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implying enormous outer dimension. Unlike the big layout of Holofernes’ tent, 
the tent of Judith seems to have rather tiny proportions. As a self-made structure 
(ἐποίησεν ἑαυτῇ, 8:5a), the tent is a sort of a small-scale space. 

The most striking difference between the tents is achieved by their 
interiors. The first contrast is the way the interior is communicated by the 
narrator. The main contrasting issues, however, are the interiors themselves. The 
inside of Holofernes’ tent is available in an explicit way. One reads about 
Holofernes as living enclosed by luxury, comfort and numerous personnel. As 
far as the interior of Judith’s tent is concerned, the narrator is reluctant to report 
about it. The absent information about the interior is not a sign of its 
insignificance or irrelevancy for the plot. The interior is not reported for there is 
nothing unusual in the tent in respect to its owner. Without any furnishings or 
embellishment, a modest interior harmonises with the devout actions for which 
the tent was created. In addition, Judith’s tent deprived of any luxury is the 
effective way to achieve a sharp contrast with the luxurious and well-furnished 
tent of Holofernes. 

3.2  The Two Contrasting Military Leaders 

The aim of the two mutually contrasting spaces is to show their owners in 
contrast. Since the Judith story is about a specific battle119 and, besides 
Holofernes, Judith is the only other human champion of the other party in the 
conflict, her tent may be attributed to her role as a “warrior”. Indeed, Judith’s 
status as a widow cannot fully explain the tent’s employment in the story without 
considering her role as widow-warrior too, i.e. an unlikely warrior or outsider-
hero, a popular literary motif in the biblical and non-biblical stories. In fact, 
Judith’s actions in the tent are far more than a theological speech or a prayer of 
a devout widow. Her words in 8:11-27.32-34 have an authoritative tone of 
a leader. In 14:1-4, Judith specifically speaks as “military commander”120. From 
this perspective, it is no longer surprising that Judith-“the warrior” – however 
unusual she might be – owns a tent. 

Equipped by a tent, Judith shares the same military attribute with 
Holofernes. As leaders of two different parties to the battle, however, they are 
neither the same nor equal. What presents them in their mutual difference and 
opposition is not only their sex (female vs male), social status (widow vs 

 
119 See OTZEN, Judith, 100-101; DICK, Two Cities, 39. 
120 DESILVA, Apocrypha, 457. 
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commander-in-chief), military skills (unexperienced lay person vs experienced 
professional) and weapons (intellectual wit and devotion vs physical power and 
arrogance). The main contrast is their personal character and ethnic identity. The 
tents significantly contribute to the demonstration of those aspects. 

Whereas the ownership of tents shows Judith and Holofernes as a couple 
of equivalent warriors, the tents’ contrasting features make them an antithetical 
pair. The tents’ topographical (op)position121 communicates the warriors’ 
opposition. If we suppose the application of simplified dichotomies and a biblical 
literary pattern of opposites122 in the story, the tents and, in turn, their owners can 
be ascribed to two antithetical domains. Holofernes’ tent on the plain below 
belongs to the zone of the negative or evil (καταβαίνω, 2:27; 3:6; 6:14; 
10:2.10.15; 14:2.13). Judith’s tent situated up on a mountain falls under the 
sphere of the positive or good (see προσαναβαίνω, 13:10)123. The location of 
Judith’s tent on the roof indicates not only Judith’s “superior perspective”124, but 
also her close relationship with God. Consequently, the tent in height reflects 
Judith’s elevated role as the God’s warrior, a role which is manifested in the story 
non-spatially too125. This interpretation accords with the fact that Judith’s city of 
Bethulia appears with the military image of ἡ παρεµβολή and her God is 
presented as the one “who crushes wars” (συντρίβων πολέµους, 16:2a) and owns 
“camps” (εἰς παρεµβολὰς αὐτοῦ, 16:2b). While Judith-“warrior” is the owner of 
a tent belonging to God’s camps126, Holofernes-warrior is the owner of a tent as 
well as a camp, representing the opposite domain of the para-gods (6:11; 7:7.12; 
14:3; 15:11) and challenging the God of Israel (see 2:6-14; 3:8). 

The tents’ interiors transcend another contrast of the two warriors. 
Holofernes lives surrounded by luxuries and personnel which are more typical of 
gods and kings rather than of a soldier. Only they can afford a residence consisting 
of several departments, numerous personnel, ostentatious titles and paid homage. 
The exploration of the military tent from its inside as a palace/temple-like space 

 
121 See BAL, Narratology, 216. 
122 See OTZEN, Judith, 128; RYKEN, Bible as Literature, 187, 194. 
123 For the biblical archetypal opposition “safe mountain” vs “dangerous valley”, see 

RYKEN, Bible as Literature, 188-190. 
124 GERA, Judith, 263. 
125 In MILLER, A Femme Fatale, 239, Judith is interpreted as “the Divine Warrior 

through her frequent reference to her ‘hand’”. 
126 For the military and religious interpretation of God’s camps in Jdt 16:2b, see 

KORYTIAKOVÁ, On the meaning of εἰς, 165-169. 
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reveals Holofernes’ hidden ambitious and treacherous character. The 
commander-in-chief is shown as developed from an obedient servant to his 
master (ὁ δοῦλος, 6:3; cf. 2:4.13-14) to a man who himself wants to become 
a master (ὁ δεσπότης) and lord (ὁ κύριος) instead127. 

Unlike the gloriously shining interior of Holofernes’ tent (the aspect 
plausibly reflected by the owner’s name128), Judith’s modest tent marked by piety 
is a living space of a loyal servant to the God of Israel. By her words and actions 
in the tent, by preferring a simple tent to a wealthy house, and by preserving her 
pious lifestyle even in the lavish tent in the enemy’s camp, Judith demonstrates 
personal integrity, esteem for her God and His unchangeable supremacy in her 
life (see 8:12.20; 11:17). At the end, it is He to whom she hands the war trophies, 
proclaiming Him as the only winner (see 16:2.19)129. By implication, as the 
military atmosphere turns to that of peace (see 15:8–16:25), there is no trace 
either of Holofernes’ or Judith’s tent anymore. 

The contrast between the loyal and the disloyal servitude to a deity 
achieved by the tents does not concern just the two military leaders as 
individuals130. The implications of the tents’ opposition are further indirectly 
transferred to the ethnics that Judith and Holofernes represent. Judith acts on 
behalf of and embodies the ethnic group of the Israelites (τὸ γένος Ἰσραήλ, 5:10; 
6:2.19; 8:20.32; 9:14; 11:10; 12:3; 13:20; 15:9; 16:17.24)131. According to the 
dichotomic pattern and universalistic perspective in Jdt, Holofernes, then, 
represents “the others”. If the author’s intention with Judith and Holofernes was 
“to demonstrate the attitude of the Israelites in contradistinction to the attitude of 
the foreigners”132, then the contrast between the two tents, communicating 
antithetical characters of their owners, is a spatial contribution to the same goal. 

 
127 For Holofernes’ disobedient character, see KORYTIAKOVÁ, Knowing One’s 

Place. See also ALONSO SCHÖKEL, Judith, 14; CRAGHAN, Judith, 69; EFTHIMIADIS-KEITH, 
The Enemy, 174-175; JENSEN, Judith, 133; LEVINE, Sacrifice, 24. 

128 The element phernes may connote “brilliance” or “glory”. See PETROFF – 
GIBSON, Holofernes, 496; WOLLASTON, An English-Persian Dictionary, 130. For a different 
etymology of Holofernes’ name, see CORLEY, Imitation, 42. 

129 For a custom that the victor takes the image of the god of the defeated enemy as 
his vassal and places it in the temple of his own deity, see KRAVITZ, Remedial Narratives, 
116-119. 

130 For the topic of (dis)loyal servitude in Jdt, see KORYTIAKOVÁ, Knowing One’s Place. 
131 See also EFTHIMIADIS-KEITH, The Enemy, 152-153; CHRISTIANSEN, Judith, 76. 
132 OTZEN, Judith, 101. 
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Conclusion 

The tents of Judith and Holofernes have been intentionally created as a pair 
on the lexical and narrative level in the story. The polyvalency of their common 
designation was narratively transformed into the multi-aspectual character of the 
spaces (military, nomadic, royal/sacred) to reflect the multilayered circumstances 
of their owners (siege/war, desert wandering, piety/blasphemy). As living spaces, 
the two tents represent their two owners as far as their similar roles as well as 
their different personalities and ethnicities. Reserving the space equally called 
ἡ σκηνή only for the two characters, Judith is given the same military attribute as 
her narrative counterpart, Holofernes. Creating Judith’s and Holofernes’ tents in 
antithesis in terms of their opposing topographic locations and contrasting 
interiors, the two characters are presented as an antithetical pair of warriors. Each 
of the two tents represents an allegiance to a different world and their interiors 
communicate a different personality and identity of their owners. Holofernes 
tent’s interior is a non-verbal expression of his dissatisfaction with his inferior 
servant status and of his ambitions to change it. Judith’s tent, by means of its 
simplicity and Judith’s actions and words, illustrates a sincere acceptance of 
God’s supremacy and a loyal servitude. Generally, the existence of the two tents 
in the story spatially illustrates Judith and Holofernes as two military leaders of 
two incompatible realms and ethnicities. Created as living spaces characterising 
paradigmatic representatives of two different identities (the Israelites vs the 
“others”), the tents participate in the theological and ideological message of the 
story by answering the questions “Who is God?” (6:2) and “What are His 
servants like?” (cf. 5:3). 
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Summary 

In the Judith story, Judith is the only character who owns two different living spaces. While 
already possessing a house, she built a tent for herself. Judith’s status as a widow and her 
devout lifestyle are not satisfactory explanations of the special need for such a structure. By 
the narrative analysis of Judith’s and Holofernes’ tents and by their comparison as paired-up 
narrative spaces, the paper interprets the existence of Judith’s tent as the military attribute 
befitting her special role as God’s warrior. The study also demonstrates that the lexemic 
ambiguity of the designation ἡ σκηνή relates to the narrative ambiguity of the two tents and 
their owners. 

Key words: tent, Judith, Holofernes, narrative space, Septuagint. 

Zhrnutie 

V príbehu Judity je Judita jediná postava, ktorá má dva príbytky. Zatiaľ čo vlastní dom, 
postavila si pre seba stan. Juditin status vdovy a jej nábožný životný štýl ale nie sú 
dostatočným vysvetlením špeciálnej potreby takéhoto spôsobu bývania. Naratívnou analýzou 
Juditinho a Holofernesovho stanu a ich vzájomným porovnaním ako súvisiacej dvojice 
naratívnych priestorov súčasná štúdia interpretuje existenciu Juditinho stanu ako vojnový 
atribút, ktorý prináleží jej špeciálnej úlohe ako Božej bojovníčky. Štúdia rovnako ukazuje, 
že lexemická viacznačnosť termínu ἡ σκηνή súvisí s naratívnou viacznačnosťou obidvoch 
stanov i ich majiteľov. 

Kľúčové slová: stan, Judita, Holofernes, naratívny priestor, Septuaginta. 
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